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jgposiTi® of mi kwmmiAin. .

(i).
Introductory.

While the founders of various theories in Indian Philosophy 

have formulated and preached their own ideas,it was left for 

their illustrious followers to put their doctrines in a 

systematic form. Thus whereas P'audapada in his KSrikas first 
brought out the theory of Maya and that of Ajatij&amkara 
surpassed his grand-teacher and-people now know feamkara more 
than they know Oaudapada. tiamkara was followed by Yacaspati

Ivtifera and others,who systematised j3amkara*s theories and 

preached the avacchedavada,or the pratibimbavsda or whatever 
?ada,as they thought,has been accepted by &amkara. This has 

happened in the case of all the great teachers like Ramanuja, 
and -Msdhvaj&rfkantha-and limbarka. But tiamkara,Ramanuja,and 

Madhva are clear in their works. Ramanuja with his dialectics! 
style and feamkara with his easy and graceful and yet scholarly 

diction stand in sharp contrast with Tallabha,whose laconic and 

terse expressions are fused with a very subtle analysis brought 
forth in his interpretative method. Yallabha is so brief in his



works,that it is difficult to understand them fully without 

the aid of commentaries. We are even confused at times and 

not in a position to understand what exactly he is driving at,

Titthale^a,though clearer in exposition than his father, is 
more concerned with the establishment of the Ssmpaadgya and 
even in his independent works like the ?idvanman'dana,he seems 
to be launching a violent tirade against feamkara rather than 

attempting a systematic exposition of his own doctrines ..Again 
one may feel that at times Vitihale&a is very sectarian. His 

special references to G-okuls,Pusti,I/iaryada and Praviha,his 

laying greater emphasis on the minor and decidedly later 

Upanisads- all this may not appear to a critical mind as a 
very creditable performance. Yitthele^a was followed by 

C-okulanstha and Hoririya- both of whom can be called the ' 
pillars of the Sampradays but their sliare in the systematic 

explanation of the philosophical part of the &uddhadvaita 

is not so very great as to be taken into account .pur us ottama 

alone,the greatest scholar of the Sampradaya,wa8 the first 
writer to note this defect end to try to makej^or it. '

Again though purusottama is mainly a coalmen tat or ,he 

is not merely a writer of commentaries. Uis Yadagrenthas 

and’his Prasthaharatnakara-which is unfortunately not
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complete,^ show something of a modern scholar in 

Purusottama. Here his aim is not to refute the

theories of others but to propound his own and the 

refutation of others1.thoughts is just a subordinate 

affair. Again,as we have seen above,Purusottama’s 

method is comparative and analytical.' So it is by 

reading Purusottama^ works that we can find out where 

exactly the ouddhedvaita stands in the whole range of 

Indian,especially the YedSniie,philosophy.

further,purusottama,who has written so much on the 

'SuddhsdvaitajWas rewarded with an enviable title of 

Yedapahu by his contemporaries aid some people in the 

Ssmpdradeys even went to the extent of saying that 

purusottama has taught)^ong theories, fheteroay be 

various reasons for it and we shall deal with them 

later on. But it is necessary for us to see where 

Purusottama*s analysis has led him end whether there is 

anything in his works, that warrants such e statement. 

For all these reasons ftherefore, we have attempted

in the following pages the exposition of the
■)

'Suddhadyaita as given by Purusottama.

1. Gi .Avataravadavail.Hindi. Intro, p. 6.
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(ID. . ■ '
Theory of knowledge,

Knowledge, says Purusottama, is endless, and infinite 

because it is the very nature of the Supreme Principle, 
Brahman. When the Lord desires to create and.to be 

manifold, the sentiency which is His very nature, is 

revealed in many ways. Thus even though it is infinite,
t

it can be understood as tenfold, is stated in the beginning 

of Pr as than sr a tn a ksr a, these ten types are as follows;-

(IjEhowiedge which is the essential nature of God,

the essential spirit of all the beings, which is not

liable to modificationvikara) and which is to be meditated 
oupon by a.11.

(2) if/hen this essential nature of God is manifested, 

like the light of the Sun, it is then called the quality

of God. It inheres in the individual souls from Him.

(S) In the beginning of the creation,God accepts the 

Yedaharira and we have that knowledge^ aaiiifested in the 

for® of the Tedas.

(4) The third kind of knowledge becomes the seed 

from which is menifested in the creation,the verbal

2.Tatra sarvatmabhutam sarvapasyam mukhyam ayikrtam 
svasvarupstnakam ekam- Pr.p.2.



knowledge.

These four types of knowledge are said to be eternal 

(Mtya) .The other six which are enumerated below,are said

to be Kerya end ere attributes of the internal org8n(int8h-
«

-ksrana) •

■ (5)When individual words convey the sense,we have the 

fifth kind of knowledge,depending upon and qualified by the 

association of particular words. Iren for the dumb,who have 

no speech,gestures take the. place of words.

(6) When one knows something by means of his orfeans of 

sensation, that is the sixth kind <f knowledge,which may be 

called the sense-knowledge.

The remaining four kinds of knowledge ere. also related 

to the individual knower,but depend upon the internal organ,

(7) The Menas,which has the nature afid function of 

conation and non-conation, (Sarskalpa & Yikalpa)produces the

doubt. (SamsSaya)

' (8) The body-consciousness,wrong knowledge,decision and 

memory- ail these depend upon, the buddhi.

(9)The dream consciousness depends upon the egoism 

(AhaRkara)associated with the budding*



{10)Deep-sleep consciousness where the eitta has the 

vision of the soul()f as 6ne,

Pur as ot l ana does not accept the view that the knowledge 
which is thus produced,is just a transitory phenomenon, 

lasting for three moments only.' liven if we admit its 

permanence, there can be no contingency of one particular 
knowledge lasting all the while., iVhan another kind of' 

knowledge is produced due to the presence of other objects 

and the set of circumstances required for its production,it 

supercedes the former, which is then relegated to the bsek-

-ground and which exists in the subtle form of impressions, 

(Seaskara)Whenever the attention of the inanas is drawn 

towards it, it can be discovered in memory; it is not so 

found out when the manas is busy with other things and does 

not pay heed to it. It is not necessary therefore to say 

that the knowledge is destroyed. It is just conceded.

From another point of view,knowledge can be classified 
s£ sattvika, rajasa, and tamass according as there is the

presence and preponderance of one or another of tbs three 

qualities. Out of these three,the last is incapable of 

proving anything.lt is just illusory,is condemned by the

cultured people and is adhered to only by the lieraties and
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the low. s'\

The sattvisa knowledge is of the form of prama or'" 

right Knowledge; for ,whenever there is an increase of 

sattva right knowledge is produced owing to various causes 

like scriptures,action,meditation,mantras,purifications etc

Wb.oii however the sattva quality is lacking,the same 
circumstances which produce knowledge,produce error in its 

lieu. Thus we can say from this .positive and negative 
canoom^itanee that the knowledge which is produced by the

/

sattva,is the pramana which is not sublsted or which is not 

liable to sublation.''

The settvika knowledge dees not accept any 

distinctions(vikalpas) .rt is the keivalya,which is

absolutely valid,the primary notion being the presence of 

the Universal Essence every where.lt is sadism aka. The 

syllogism given by Purusottaisa to prove that all the

8. Xbadhiie jnahatvam badhajogyavyatiriktatvam va" tal-
laksansm. pr.p.6.

4. fimata bhavah sadabhinxiah.Jdyantaiaedhyesu sadanugatatvat

Yad eva yad snugatam tat tad abhinnam.Sauvarnakundala- 
-katakadivat.Sadsva^esatvac ca tatha. Pr.p.6.



objects are non-different from the Sat on the analogy of

the non-differentg/of the gold and the golden ornaments, 

because of the inherence of Sat comes Tory near to the 
esoteric knottedge of ij©mkara,in which all the distinctions 

are to be eschewed and there remains only pure being. The 

indeterminate knowledge according to Od Purusottama, is 

the first apprehension of being alone,without any quslifi- 
-eati'ons and distinctions,But while iSaftkera’s esoteric 

knowledge does not admit even the knower and the triplicate 

difference of the knower,known and knowledge,purusottama 

does not- go to that extent. The basic difference bvtween 
the two is that, while ^smkara’s nirvikalpaka is perfectly in

eonsonence with his own’ theories of the nirvikalpaka 

Brahman,such is not the case with Purusottama,who is not in 

a position to accept the distinction in the qualityless aid 

the qualified Brahman. Purusottama1s explanation of the 

nirvikalpaka is in keeping with his theory of tadatmya.

The Xiejasa knowledge,which , is produced by the 

rajasa-sSsagri,is variously revealed and is full of 

distinctions.The rajasa knowledge is stated to be savikalpaka. 
Whenever an object is first known.,it is known as pure

being viz. we have the indeterminate knowledge on account of



c.the quality of Sattva.This is however immediately superseded

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

association with the senses and this leads to the distinction

in the name and form of that particular object. The change

over from the indeterminate to the determinate is so rapid 

that the apprehension of the former is almost absent and 

we do not at all-think that we have passed through one stage 

and come to another. The procedure however is the same., 
whether the sensory perception may be simple or complex,as 
illustrated in that of ” a pot" or .that of ’ a pot on the

ground'1. Purusottama classifies the savikalpaka into two:-

(i) Yi^istsbuddhi-or associated knowledge e.g.* a man 

with a stick.5,
(ii) S8ffluhalambsnabuddhi~knawledge of a conglomeration of 

entities.e.g,* a men and a stick,’ ’ a pot, a cloth 

and a pillar.’

Purusottama’s explanation of the indeterminate and 

the determinate is as follows;-
We have' at first the revelation of the pure being.This 

is nirbikalpaka.When the internal organ operates with the 
senses,that-pure being is defined in its name and form; 

and this is savikalpaka.. The distinction between the two



forms of knowledge may appear to be rather too, minute end

scholasticilt is an explanation of the process of perception 

and cognition from the simple to the complex.But the 

difference of opinion amcng various thinkers is due to 
the difference in their various concepts about the Supreme 
Principle and Its relation with the diversity of the 

world. The nirvikelpaka-savikalpoka process thus has to be 
explained in keeping with the theorist^ own doctrine of 

the creation of the world,with ell its distinctions and 

diversities, from the cause or causes,which he- has 

postulated, It will be interesting here to compare the 
feuddhadvai$a theory with those of feamtara and .Ramanuja, 

fe have already stated before,how ^amkara and Purusottama 

come very near to each other in their concepts of the 

n'irvikalpaka jfiaha.Similar is the position with the

concepts regarding the savikalpaka also.Purusottama points 

out that the Rajasa knowledge has no absolute validity 

but is useful only in the worldly dealings .He explains
i

the vyavahira as a bundle of the natural processes of the 

body end senses and produced by a similar bundle in the 
mind,which is replete with the egoistic thoughts{/of



5*1* and ’Mine1. The exoteric reality of 'Samkara’has its 

reality in the empirical sphere only and has no absolute 

reality. But the distinction between the two is pointed 

out by Purusottema himself,when he defines the determinates 

as uhe interim qua-ii uies of the reality. Purusottsma*s 

explanation can be very easily distinguished from that fif 

Ramanuja,who, thinks that everything,even Brahman is 

qualified.lor him the psychological process in the
/

indeterminate to the determinate is not that in the simple

to the complex,but in the complex without the past

associations to the complex', assoc is ted with the past
7experiences. Purusottama’s explanation of the two types of

Pknowledge is quite in keeping with his theory of ^ure

Monism,wherein the One becomes manyfold and yet remains 

one and pure.

5. Ahamm amabh im an a tma kam an as a s annipat a j anyo dehendriyadi- 

s vabh a vikavy apar a taakah sannipstah.pr.p. 7.

6. Yikalpih satah avahtarevi^esah.Pr.p.lO.

7. lirvikalpakain api saviiesavisayam eva.feribhasya.I.l.l.p.27. 
hlso,j\to nirvikaipakam ekajatiyesu. prathamapindagrahansm. 
And,Tatra prathamspindagralisne gotvader anuvrttakarats

na prstiyate.Rvitiyadipiadagrahaaesv' evahuvrttipratiteh.

^rlbha sya. I. i. 1. p. 28.



Purusottsma classifies the determinate knowledge into 

doubt, error, dec is ion, memory end dream. . '

Doubt or samfesya is explained by Purusottama as the

understanding of various and contradictory characters in
8one substantive, 'It is further classified into sama and 

utkatakotika.Sama is that in which both the alternatives

have equal force,e.g,’This is a man or not a man1 or ’fills 

is a man or a pillar’.The utkatakotika on the. other hand, 

is that in which one of the alternatives is stranger 

the other,e.g,’This is most probably,a man’.

YiperyaSa is explained by Purusottama as the extraneous 

knowledge revealing an object different from the object, 

which is contacted by our senses.^Here comes the theory of 

erroneous percept ion, which is called khy at i. Purusottama 

discusses and refutes various kh^yatis and propounds the 
anyakhyati in his kbyativeds.^ Purusottsma’s analysis 6f

illusion is based upon the objective experience of a 
subjective impression. In the illusory perception of 

silver,the illusory silver is revealed to us On account of

8. Ikasmin dhsrmini viruddhananskotyavagahi jtfaham samfeayah.
■ - Pr. p. 15.

9. Semprayuktabhinnarthamatraprsti pads kam bahyam jhaha®
viparyasah. Pr.p.16.

10. Khyativadai YadavalT.p.120.ff.



the objective and external projection of the knowledge 

through the instrumentality of Maya.The knowledge of silver
r

is existing as an impress!an because of our earlier 

experience of the same.This projected knowledge envelopes 

the object in view,partly or completely and thus we perceive

something quite different (Anya).It is therefore called
— 11 Anyakhyati.

Dr.P.B.Chandratre in his thesis on ’Methodology* Of 

the major Bhasyas on the Brahmasutras’ says that Yallabha 

accepts the anyathakhyatijSo that one’s mistake of 

something for some other thing is due to the similarity of 

some of the attributes between the two.’After the attainment

11.Tat purvotpannasyahubhavasya samskaratiaana sthitasyo- 
dbodhskaih prabsiye mayikarthakaravati buddhivrttir 

• may ay a bahih ksipyate.Tada ss purovartinam s'arveto' 

mfeato vavrtya bahir avabhasata iti mayikasyahyasyaiva 

khyBiad anyakhyatir ity atra vyavahriyate. Pr.p.l?. 
Also,Atah duktirajatadisthale mayaya bahihksiptabuddhi* 
vrttirupam jnaiiani evarthakarena khyayata iti mantavyam.

- Khyativsds.Yadavair.p.121.



of true knowledge however the view-point in this respect
■I pis changed to Akhyati.1 The Anyathakhyati is accepted by 

the Baiyayikas while the Akhyati is believed in by the 

prabhakaras.Yaliabha’s doctrine of error has been ably
1 *a

explained by prof.(r.H.Bhatt in his article on the subject. 
Purusottama not only refuses to believe injf the anyathakhyati, 

but even refutes it.Purusottama says that if we believe in 

the appearance of an object otherwise,then that anyathltva
would mean yathsrthatva or reality. ^ The chimera cannot

/

be regarded as real and cannot therefore be said to exist, 

hence we shall have to understand the instrumentality of 

Maya and the external projection of our own buddhi,which 

reveals something other (anya)thaa the object with which, 

pur senses are in contact. This is knox-rn as anyakhyati.

Inspite of the polemical passages against anyathakhyati, 
we shall have to admit the first part of it viz.that of 
similarity.Thus when purusottama says that the rajaisb'uddhi 

comes to the fore because of the latent impressions of the 

same already existing in our mindf;we shall have to accept 
that rajata and ^uk/^ti must have some similarity for

12. Methodology.p.97.
13. Prof.G-.K.BhattiYallabhaearya’s view on error.

Siddha Bharati.fol.il.
14. Anyathatve yatharthatapatteh. Khyativada.faUavair.p.122.



otherwise we can not account for the rajatabuddhi alcae 

eiid not the ghatabuddhi,being projected outside. 

Purusottsma accepts this by saying that the term anya 
means sgdr^a. ^ This howeTer is from the point of view 

,of those who have not attained to the true knowledge, 

is for those,who have correct knowledge ,everything is 

perceived by them as the manifestation of Brahman; , 

the theory of erroneous perception is that of akhyoti, 

which is just our inability to note the distinction 

between the object in view and the object which is 

perceived.But the question arises here,as to whether 

we can believe in the erroneous perception of those 

who have right knowledge. Pur us ottama himself says that 

their knowledge is right knowledge.10

• Various theories of erroneous perception in the 

systems of Indian philosophy do not purport measly 

to explain the psychological development, involved in

15. Anyapadasya s adr£ ya vs c a ka tvenehubhut as adr 4adharmaham 
eva khyahat. Ihyativada.VadaTralf.p. 130.

36. Atss tesam jnahasya yatharthatvat ...etc.Ibid.p.130.



wrong perception.These theories are in keeping with

the doctrines about the reality or otherwise of .the 

universe with its manifold appearances,as related to its

Supreme Cause.Every me accepts that the snake perceived 

in piece of rope or silver mistaken for ccsachshell is 

false and practically noa-existent.But the question is, 

as to how,that which is not existing can replace something 

which exists and can appear as exist lag. 'S am kar e who 

thinks that the perception of everything requires- its 

existence,says that it is inexplicable.If the snake does

not exist, it can hot be seen .So long as we are seeing 

it,it is real end we even tremble with fear at its sight.

Only when we come to know that it is a rope,we feel that 

the snake is unreal. The snake thus cannot be said to 

be real, for otherwise it would not have been sublated; 

it can not be said to have been unreal, for then it would

not have been perceived at all .for Balkars ell knowledge 

is real in its own sphere.This is not the position of

Ramanuja,who goes to the extent of taking even silver 

.as real on the ground of the triplication of the 

primordial elementsffrivrtkarana),as stated in the
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seriptures.Purusottaiaa,so to say,steers clear of the two, 

for he has to explain the theory in keeping with the 

difference between Jag&t end SainsEra, maintained by 

Vallabha.Thus- ho can not accept the different levels of 

experience,nor the reality of everything jthat is perceived. 

That is why he says that the silver,that appears in place 

-of conchshell,is an erroneous objective experience of

a subjective entity,while the conchshell remains there 

as true as ever.lt is thus our fault that we see silver;

it is not the conchshell,which becomes silver owing to 

our faulty eyes.lie believes that Maya is an instrument 

in false apperception.Eere Purusottaaa may be said to 

come very near to the Atmakhyati of the Buddhists, who 

believe in the internal existence of silver as a in ode of 

mind and who think that the error consists in regarding 

what is internal as external.But the two systems are 

wide apart in their basic theories;for the Yi jnanavadins

think of the internal existence alone of everything and 

deny the externality of all .objects. This can not be 

admitted by purusottamsiji who refutes the theory of 
Itaakbyati thoroughly .In the Buddhistic doctrine the
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externality even of a eoaehshell is an error.

Ii6caya is defined as tiie correct apprehension of 
17an object. It can be obtained by perception, inference 

verbal knowledge or analogy.^' Decisive knowledge is said' 

to be twofold, prat yaks a and paroksa.Immediate or direct

knowledge arises out of a real existing contact between
19the object and our sensesj " while indirect knowledge is 

different from itJSammsra also divides knowledge into

pratyaksa and paroksa; but for'6a&kara,immediate knuwledga
‘ /

is not to be equated with sensory perception only,but it 

also includes the immediate intuition,which may not 

involve sensory perception. Ths-s the knowledge arising out 

of the teaching/That thou art* is also immediate because
oa

it is intuitive. Thus according to him pratyaksa is 

the communion of the subject-consciousness and the object-
mm mm mm mmmmmmmm mm mmmmmmmm mm mmmmmimmm mmmrnmmm mmmm mm mmrmmtrntmimm wmmmti mm mm mmmmmmrnm j

17. Ki^eayo yatharthahubhavah. pr.p.lS.

18. Analogy is explained as arising through the senses 
.having the knowledge of 8isilarity.Ssdr%adisaliakrt'e- 

ndriyarthasaasarge jaays. Pr.p,19.

19. Pr.p.SO,

20. Pratyaksavagamam eedam phalam. Tat tvam asity asamsarya-

taatvapratipattau satyam samsaryatmatvavyavrtteh.
feamkarabbhesya. 1. iv. 14.



21e ckisciousness;f or this the body is not indispensable.

Vailabba refuses to admit that verbal knowledge can produce 

immediate apprehension because in the illustration like 

’Thou art the tenth’ , the tenth person^ sees/d' that he is 

the tenth and it is this perception,which is more powerful 

than verbal knowledge. Purusottaaa,while explaining this,

says that the sentence ’Thou arty the tenth’ gives us

knowledge not of the Atman but only of the body.According

to feaiatcara the passage ’ That thou art* produces atma -

saksatkars.TIius there is disparity of illustration.

Vallabha further points out that if we agree to the

intuitive Knowledge based upon verbal authority,it would
23mean a mixture of pramanas,whieh is undesirable.

purusottsiiio is more pointed when he says that feamkara means

something which goes off its set limits.Thus the passage

’-Thou art the tenth’ has not the capacity of giving
\

21. Ivam sati deha upalabdhir bhavaty asati ca na bhavatTti 
na dehadharmo bhsvitum erhati. felmkarafebhasya.III.iii .54.

22. Bahamas tvam asity adau pr atyaks as amagrya balavattvad 

dehadeh praiysksatvat.A.B. X.i.l.

23. Prviasnasmkarapat,ti6 ca.' A.B.l.i. 1.



knowledge of the subject leaving aside that of the object, 

which is the purport of the sentence.Thus the communion of 

the subject consciousness and the object consciousness is

not admissible.^- immediate knowledge thus is only due to 

sensory perception in the kuddhadvaiia.

Memory is explained as knowledge arising from the 
25impression ohly.^ The impressions are our past experiences 

existing in subtle form,2^

The dream experiences have the dream world as their 

object. The dream world is purely illusory and has no 

element of reality. The reality /which is at. times experienced

in the dreams,may be explained as on a par with the chimerae 

that we may at times see in the waking state.But as the 

knowledge is of the essential nature of the self,even that

24.Dafeamas tvsm asiti vakyasthayusmatpadasmaritapadirtho- 
-11anghanenasms tpadarthavie ayaka jnan a j an ane tasya jnanasya 

.pramsnatvam na syat.A*B.P.I,i.l*p.31.Purusottama’ also 
gives as alternative explanation for the mixture of 
pram an as.

25.Sams kart®air bj anyan jnanam.Pr.p.21.

26.?r.p.21.
2?eSvupnikf srstir sey&matram na vastubhuteti ni fee ayah.

Pr.p.24.



powhich has the dream world as its object is true sad not falser3 

Here Purusottssa refuses to accept: Madhya*s theory that though 

the dream world is true sad without any material cause,the 

dream experiences are false. Purusottaaia reduces this to 

absurdity by pointing out tnot if a man sees his head being 

cut off in a dream even though his vision may be untrue,he 

must have his Lead cut off end must meet with his death.

The distinction between the dream and the waking state 
is stated to be the continuation of the latter,while the

former is seen and destroyed and there is no continuity 

between two dreams,^amkara distinguishes between the two 

from tiro points of view.He says that .whatever is perceived 

in a dream is sablated .in the waking .state.Besides the

criterion of beTdha/Samkara also distinguishes the two by 

stating, that the dream experiences.are memory or smrty,

28.3fi5&am tu tadvisayakaa satysm Wa.Tasyatmarupstvat.Pr.p.25.

29. Tatha ca s v arma jager11edr s t ayos tatkaliksny a thatvatat- 

kslikenyakalikinyaihatvabhaverupavaidharmyan na svapna-

j agar itadrs t ay os., tulya t vam. A. B. P .11. i i. 29. p. 656. 

Vsllabha is far simpler when he 'sayssTsrsaflantarem api

drfeyamanah stambhah stambha eva. A»i>« II .ii. 29 »p. 656-57,
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OA
whereas the waking experiences are upalabdhi. <pile orthodox 

Tedahtic view however is that hf/ the /anirvso enTyskhyati.

1 striker a refers to this in. his Bhasye on the Brahmasutra 

III.^ It may be said,the reason of Badha-ebldha as 

given by lemkara is not so different from that of Yallbbha

who says that a pillar remains a pillar even after years, 

which means that it is not contradicted or sublated;but 
while feamkarak BnSha-absclha depend upon the change from

*

the dream to the waking state,this is not the case vdth 

?allabha,who intends to point out that there is no continuity 

between two dreams. ■

Beep sleep experience is stated to be a division of 

the dream. In deep'sleep,pnrasotiama says,the self reveals
itself«^Cinta or reflect ion which may be of the nature of

synthesis or analysis,which msy be by the. method of agreement

30. Kin punar vaidharmyam? Bedha-badhav iti brurneb....ipi ea 

SBirtir esa yat svapaadarhanam .Upalebdhis tu jagarita-

-dariansm. feamkarabhasya. Il.ii.39.

31. Cf.the quotations from Vedantaparibhasa and Brahmavidya- 
bharama in BrabmasutraS II. i.& ii.with feemkara* s comments

Dr .Belvalkar.p. 164.
32.Susaptis tu £ vapn as yaivavantarabhed ah.la trs t mesbhur an am 

tu svata eva. Pr.p.35.
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or difference,or which may be of the nature of mental doubt

or meditation, is to be included in the memory end need not be 

separately considered. Shame,fear and the like are modes of
o

egoism and are njJt states of cognition .Recognition is not 

different from decision. Memory is auxiliary-to recognition., 
which is produced *in association with the present perception

directly through the operation of memory and indirectly
S3through the operation,of past impressions.n

The correctness or otherwise of an experience depends 

upon the predominance of right knowledge or false knowledge 

respectively.Thus paintings,idolations and stage-represanta* 

-ticsns by actors have the predominance of pram a in as much 

as they have the capacity to produce the same feelings,as 

would have been produced in presence of the objects,which 

they nave imitated.1

feamkara beiives that the subject and the object are 

fundamentally opposed to each other li&e light end darkness. 

The essential nature of the subject is different^ from

«*•«* *"■* -------------------------------------------------------n ■— — am —~-r T—■» tn n r» II n n ■ ■■ — —im  n- -r- _ 1>-,.^-^.r,.r^Mlglt.T..r.|urir-r<rT 

33. Bz M. Daegnpte..History of Indian Pbilosophy.Yol.IY.p.339

34. Bhramaprsmasamuhalsmbcnam tu ekadehaviksfrtam ananyavad 

bhavatiti nyayena bhramadhikye viparyasa eva.Pramadhikye 
ca nifeeayah. Pr. p. 25-86,



that of the object.The subject \is sentient while the object 

is non sent lent. In the opinion, of iSamkara the sab jec-t- object/ 

relationship is purely rej.etive.In the ultimate analysis, 

the-subject is not even the knower viz.the substance of

which knowledge- is su attribute,but is knowledge itself,

-Thus there is complete identity between the Tftman and 

samvit.Oirii statements like*I am thin,1or *1 am blind*are 

due to the super imposition. of the subject upon the object 

and vice vers a. Similarly when we say* I know-myself*, we are 

trying to turn the subject into an object end thus think 

in the realm of idhyass.Ramanuja in his Bhasya on the very 

first Sutra,gives a studied refutation of/Sa®karats position 

and maintains that knowledge is different from the knower 

and the known. There can be no samvit without the subject 

and the object.Knowledge again is an attribute of the 

liman.Pur usottarae says that the vyapti of visayatva and 

Jadatva cannot he maintained as bss been done by §amkara, 

Because the sentient Atman is an object of self realization 

like’I knew the Atman*.If the Atman is not an object of

pratyagvitti,that pratyagvitti ceases to be a vitti ©t all. 

It is possible to say that everything that is jada is also



35a visaya,but its converse is wrong.1 purusottama further

says that Atman Mid samvit are not synonymous.The relation
^ .£ ^ of Atman and samvit ipl that of a substance and its

attribute or better,that of arrays and a&rayin.In the 

statemenis like fI know’ ,or *1 possess knowledge* ,knowledge

is understood as an attribute of fI*.purusottama says that
j *

the object is also real and different from the subject.That 

the Atman is revealed by knowledge(psratah-prakihita) does 

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

Purusottsma says that Atman is bothshaving the essential
37nature of knowledge and having knowledge as an attribute. 

This is the real import of, the ten divisions of knowledge, 

given by Purusottama. In the system of Ramanuja,it is very-

difficult to find out how the attributesfere organically 

related to the substance. For feamkara the attributes and 

the substance are not related but are one,and the difficulty 
-----------------------  ---------------------------------------------------------------------------------------------------~™"C

35. Yisayatvens j ad at vena vyapteh pratyaksaba^itatvat...
e.uOL

Jedatvena vis ay at vena vyapter pr at yaks as iddhatvat,
‘ A

A*B.P.I.i.l.p.l5,

36. Ahem janamiti Jnanavsa aham ity evam atmadhsrmatvenaivs 

tasya bliahac ca, A.B.P.I.i.l. p.16.

37. CitevarupatT?e safci svayampraaa^asamvi&I&rayatvasyaivs 

cetanatvat. A»B»P«I»i»l»p»lb»



arises when he tries to explain how Atman,which is sentiency, 
becomes sentient. The theory of anirvscaniyata is i^act a

frank admission of the inability to explain the problem. But 

then a very important problem remains unexplained.RaniSiuja1 s 

refutation, of § am Kara touches the same points,The samvit of 

fSamkara,which is regarded as erne with Atman,is the esoteric 

knowledge. What then is the use of refuting him with the 

arguments,which belong purely to the exoteric level?Purusottama 
blends the two positions and tries to avoid the diificulties 

by stating that knowledge is the Hsture as also an attribute 

of' the self.This involves the question of the exact relationship

between 0 substance and its qualities,which we shall discuss 

later cm. Again Purusottama does not .maintain,atleast expressly, 

the distinction between the exoteric and the esoteric spheres 

of knowledge,and yet he tries to evolve the former from the latter 

This can be and is done by him by falling back upon the 

incomprehensible powers of God.

(HI). , '
Means of nr oof. 1

pramanas have always occupied an important position in the

systemsof Indian thought.While beginning his prasthana-
■. jL

ratnakara,with a chapter on the pramanas,Purusottama g/ves
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the oft-quoted maxing,’Manadhiha ffisyasiddih’ i.e.’the 

establishment oi that ;whicn is to be measured / depends 

upcai that which measures.’ Yaliabha describes pramana 

as that by which one knows,what is unknown, 'purusottama 

says in the beginning of his Prasthahsratnakara,that the 

term pramana has two meanings.Firstly it stands for the 

knowledge which is not sublsted or which is different

from that which is liable to contradiction;it also stands 

for that which brings about- such knowledge."®It is 

interesting to note here that Purusottama distinguishes 

between her ana and karaiia.harana is explained by him 

as ’Yyapiravad asadharaaam’ ^ or ’A unique agent 

associated with a dynamic agent with reference to the 

effects that are to be produced.

Sall&bha has not said much about pratyaksa, but 

purusottama has dealt with it often and at length.

38. Pr.p.l.Cf.also Giteukhl.il.18,quoted by Br.P.P. 
Chendratre,Methodology.p.44.Fn.2.

t39. Anadhigatarthagantrvat pramanasya.A.B.I.i.8.p-80.

40. Tatra pramanasabdo bhavavyutpsnno rudho ya abldhita-
.v> —

jnsne vartaje badhayqgyavya tirikte ca.Karanavyutpa- 
-imas tu tadr^ajnanakarane.Pr.p. 1.

41. Pr.p.26.
42. S.h.Dasgupta.History of Indian Philosophy.?ol.IY.p.340.



perception or pratyaksa is defined by Purusottama as

the prsmiin a, corresponding to and depending upon various 
sense-faculties. ^3 The sense organs are six,in number, 

iye, skin .nose, tongue, ear ,and mind .Whereas most of the

Indian systems do not admit the mind also as a sense- 

-faculty ,Purusottama is inclined to admit it as such. 

It is better, he says, to believe that the mind is and 

is not a sense-faculty,because of its nature of both

knowledge and action. It hae^ not been accepted as an 

indriya because it is superior to the other five.Thus 

he thinks that the mind has its function of a sense- 

~faculty,but has also something more than that of dk 
ordinary sense-faculty. '

These indriyas are atomic,supei4-sensible and changing 

(Vikari) .Purusottama gives the objects- of these faculties 

as follows:

The eye has as its objects the manifest form,that 

which has the manifest form,sad the modes of the latter

like number,extent,separation,conjonetion,division, 

relation, non-relation to others,motion,action,genus 

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

43.1ndriyatmakam pramanam .Pr.p. 108.
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skin are the manifest .touch and whatever is connected with

it.Similar are the cases of nose,tongue end ear,which 
have their objects as the manifest smell,the manifest

taste end the manifest sound respectively,together with 
all their coreiates.lt is interesting to note that for 

purusottsma only the manifest form or sound or touch 

can be an object of its, corresponding sense-faculty.Thus 

the atoms of ghosts,which have no manifest colour can 

not be an object of the corresponding visual sense- 

faculty. Thus the earth is the object, of all the five 
sense-faculties;water of four(excluding the gustatory), 

fire of three(excluding the gustatory and the olfactory), 

air of the tactual and the auditory.Space is the object

of the visular sense-facultory only on the ground of 
the prameyabela.^ Directions and time are known only as 

attributes of the objects of knowledge and not as

separate objects.The modes of the mind like desire and 

others are grasped by the Blind.The soul and its attributes 

are not however objects of mundane sense-faculties.

Tamas or darkness is regarded as a separate 

positive entity and not mere absence of light.The 

followers of sinker a also think in the same way. When

44.Pr.p.H0
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we do not perceive objects in darkness,we actually, see 

the darkness,which is an entity and which comes in the 

way.of other objects and covers them. Similarly Purus ottama 

is inclined to regard the pratibimba also as a separate 
category.^

purnsottama refuses to accept hbhava as a separate 
category and considers the various abhavas as just

different states of the cause. He thinks that they should 

be included in the avirbhava and tirobhava. The abhava 

came to be regarded as a padartha by the later Yai^esikas, 

when the YaHsesika ontology gave way to and absorbed in

it the consideration of the Nyays epistemoloey.Kanada, 

for instance,does not admit it, For him absolute non

existence has no meaning while other three abhaVas, the 

pragabhavs,the pradhvansibhava and the anyonyabhava are 

related to the positive being,The feuddhadvaits believes 

in the manifestation of the Lord as the world.Hence for 

purusottaraa, everything is God.When something is produced,

the cause is manifested in that wayjwhen it^ ceases to 

exist,that manifestation is withdrawn and there is

45. Yadavail.Andhekar-avada.p. 131f f.& Pratibimbavada,p. 193ff.



426

non-manifestation.Thus there is no abhava,nothing which is 

non-existent. purusottama explains, all the four abhavas,as 

related to the ivirbhsva and Tirobhava of the inhering cause. 

The pragabhava or negation antecedent to production' is the

condition of the material cause,which is not manifested,the
»

condition which is congenial to its manifestation as an 

effect. Similarly the pradhvaasabhava or the non-existence 

posterior to destruction is the condition v/hich is against

the subsistence of the effect.47 The anycnyabhava or the 

negation of one thing in another and vice versa is just . 

an avirbhavavi^esg because it is a manifestation of one 
thing,that excludes thet^there. ^The absolute non-existence,

which is illustrated by the son of a barren woman or a 

sky-flower is nothing but non-manifestation or tirobhara.

The function end operation of these sense-faculties are 

of the nature of proximity. (Prstyas at tihupa) It- can be 

divided into two,mundane and supraaundsne or laukika and 

alaukika.The supraroundane is threefold,sSaanya,yogaja and

46. Tirobh? vss ah ala? t a karyavirbhava-anukffla svasthaVPr.p.3 31. 
4?.,Karya^sthitipretikula-avastha.pr.p.lll.

48.Tasyaiva itararyaVsrtakatvnd’itaravyawttatvite ca.Pr.p.115.
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maya;while the former is fivefold,samycga,tsdatmya,

samyuktatadatmya,ssmyuktavidesanats and tadstmyasvarupa.

The simsnys is that whieh> is useful in the Knowledge of 

an individual owing to the general form,which is followed 

up in-it.The yogaja is the perceptual experience of

the future or past events and those events,which are
50 —beyond the reach of our sense-organs,. The mays, is the 

perception of those entitles,which in fact do not exist. 

When our eye sees en objeet.it is due to the contact of 

our eye with that particular object.This is oamyoga, by 

which we know not only that particular object but also 

its qualities,action and species,Or it may be the identity 

of the two,which are in contact with each other. (Samyukta- 

~tadstraya).Similar is the case of the skin,nose and 

tongue.When however we comprehend the sound by our ears,
i

samyoga alone is the function.With regard to,the knowledge

of the external objects by the mind,those objects are 

experienced by the mind through' the instrumentality of 

the sense-faculties,which are connected with the objects 

43./snugstakarena tad uyaktijSone upayujyate.Pr.p.116.

50; Mi spate- at I ta- a tlhdr iy ad i vastus aksatkare ,Pr. p. 116.
51.Avidyamansiam padartheham buddhau upasthapane.Pr.p.116.



on the one hand and the, mind cm the other.The mind

experiences its am attributes like knowledge and 
happiness because of the relation of identity or tadataya

j

between the attributes and the substantive.With regard to

the comprehension of the modes of mind,the nature of 
those modes(Irttisvarupa) is the means, disappearance or 
tirobhava is known through the indriyasamyuktavidesanata.

- While dealing with the perceptual experience of 
external objects,an important point has been made out by

the gajfikhya and the fedantic scholars with regard to the 

vrtti or mode. We see a certain object with our eyes, 

but the Sjame external object is seen even after the eyes 

are closed. This form cannot be an external object,which
j

is not seen because it can not exist without its substance.
(

Hence it must belong' to something within,rather than to 

the object without. That is how the followers of Saakhya 
admit the vrtti. The followers of ISamkara accept the 

vrtti as an. effect or parinaraa of the internal organf

produced by the contact of the senses with the objects.

The haiyayikas do not think it necessary to accept the 

vr t tip ader tha.P ur us ot t ama says that the experience of

an after-image is universal and cannot be rejected as



has been done by 'the ](feiyayikas..The rrt.ti therefore has 

to be admitted^ but it is not necessary to accent it as.a 

separate eategory»differeni from the budihi.lt is just a 

specific state of the buddbi,srousediby time and produced

by the qualities like sattya.52 Thus when an external

object is produced in the w^aking state by mean’s of our

eyes,.simultaneously with it is produced the bud'dbirrtti

of that particular form, liken the eyes are closed we

experience that very yriti.Thue the wtti is both gm&ymfi
rand indriyajanya. It is interesting to note that jgfurusottama 

admits time as’a category existing in the buddhi and not 

in the senses as done in the Vedantaparibhasa.

For Purus ot tom a time is the determinant of the buddhi pad 

one of the accessories to mental illumination.

Buddhi,says Purusdttama,is to be inferred- from its 

effect i.e.fche knowledge of something,Its place is the 

heart.A man who is endowed with the buddhi,kno?js the 

external objects.So buddhi can be understood as the cause 

of knof/ledge,as can be seen in passages likej^s man who is

52.Budolii tat t vasya k'slassubdhasattvadigunakrto'-vsstha'- 
vihesa eya.pr.p.124.

53., Cf.T.Sn. Ab.pp.107-110.;Pr.pp.123-126.

54. Yifeistajnanalaksariakarya-anumeya.T.Sn.Ab.p. 77.



intelligent knows the' ob jects. * (To buddhimans tasye padariha? 

jnaham bhavati.Qr Subuddhir ayam padartlian janati. )Buddhi 

and knowledge are used as synonyms on account of the 

identity of cause and"effect.Shu© Purusottama explains

buddhi as ’Yoga jadh.arme' jsnyo vi fe i s t a jn an asamanakaro
^ ’ 55 "

jnanendriya-nu-grahakah padartho buddhir iti. ’ When the

buddhi functions at the.first movement ox tne operation of

senses,there is indeterminate imowiedge;when the buddhi is

modified in the vrtti,in association with the sense-faculty

the indeterminate becomes determinate.The vrttis appear

in succession;,with the rise of one vrtii,tbformer

disappears,and remains as an impression{Samskarh).When

these impressions are roused by certain causes ana condition^

they take the form of memory.

Purusottama explains the process of our ordinary

knoy/ledge as similar to the process of any other action.

According to the Bhagevad Gita,actions of an individual
56 ■are dependent upon five factors. Body is the operating

55. ff.Sn.Ab.p.73.
56. Cf.Adhisthanam tstha iierta karenam da prthagvidham,

Tividhafe ea prthak ces^a dsivsm caivatra pancamam. 
'Ssriraviinnanobhir. yat karma prarabliate narah,

Byayyam va viparltam va pane, site tatra hetavah.
Bhagavad Gita.IVIII.14,15. .



431

basis, while the individual soul is the agent.Karana mqr
j *

be diverse,external or internal.Cesta or activity signifies 

the various functions of the pranas and body. Dai va is time,

action,desire of God,the inner cmtroller(Antaryamin) ,and 

the superintending deities of the sense~organs,which sm 

accessory to the chief breath.These are the factors 

responsible for that setion which is the cause of the

connection of the mind,which produces knowledge.The whole 

process can be explained thus.Because of the desire of God, 

the inner controller who is an an&a of God,inspires the 

internal organ with the help of time and action.The 

internal organ is fourfold. Rudra is the superintending 

deity of the ego(shamkara),which produces the consciousness 

of being embodiei.Brahma is the deity of Buddhi,which is 

responsible for the function of the sense-faculties.

The oitfta is latent but grasps the soul in its unity in 
deep sleep .The manas,which is supervised by the loon, 
heads the list of the organs of both action^ and 

sensation and its function is to inspire the respective 

indriyas by means of its relation to the organs and their 

deities.Then these organs perform their respective 

functions. The sense-organs,when inspired by the manas,
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are related with their objects and produce the indeterminate 

in the menas, which is also Contact with the objects

through the sense-organs.The manas thus has its mode in

the sphere of these sense-organs.When these modes of the 

manas are qualified by the buddhi,through its own mode, 

the indeterminate becomes determinate.Because of the 

infinite number of external objects,the determinate knowledge 

is infinite;even then it can be classified into doubt, 

wrong knowledge,right knowledge and memory in the waking

state.Similar classification is possible even in the 

dream state.Purusottama says that the buddhi can also be 

divided into three,the upadana buddhi,when the mind is 

attracted by a certain object,the haha buddhi,when the 

mind is repelled by a certain objeet and it wishes to 

avoid the same,and the upeksa buddhi when the mind becomes 

indifferent to a certain object.The sense-organs enlighten 

an/ object by establishing contact with it.The eye

approaches the objects with the help of its rays,or the 

power of the superintending Sun,or by the eolour(Rupa), 

which is its quality.The manas,which rules over the eyes, 

is also connected with the objects in the same way. Thus 

we perceive an object,limited by definite space,ss for 

instance a pot 04 the earth or the stars in the sky.
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legarding the other organs of sensation,it is the manas,

which goes to the objects together with the respective

organs/because they have no rays .However unscientific

this process may appear to a modern mind,it is interesting

to note how carefully Purusottsma has given an analysis of

the psychology of perception.°

Ihis process of perception is not however applicable

to the intuitive perception of the Lard .Purus ottama 3ays

that the perceptual realization of God depends upon God

himself. It is only by His grace,which is the seed of

devotion,that one may see Him.He can also be seen in the

state of incarnation because of His general desire that 
,, .58’May all see me*. •

is regards an umaha, Purus ot tarns says that he has nothing 

new to say .He defines it as an' instrument of inferential

knowledge.^fyapti is the invariable concomitance or 

co-existence of the hetu and the sadhya.60 It thus requires

57. Cf .A.B.P.II.iv. 16. pp.798-794;$r.pp.126-128.

58. Gf. A.B.P.II.iv.16. pp.803-804;Pr.pp.137-138.

59. Anumitikaran.ein an um an am, P r. p. 138. The same definition in 
?arkasahgrsha.P.34. ■

60.iivyabhicaritam hetoh sadhyasamanadhikaranyam.pr.p.139. 
w * •
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the presence of a particular sadhya whenever there is a
1 s

particular he tu, and the absence of the hetu in absence of

the sadhya. The hetu is that which is .pressed..into service 

with the object of proving something.0-1 The sldhys is

an object which is desired to be proved.(Sisldhayisa-

visayatvam) .Purusottama is inclined to accept the division 

of vyipti into sama and visama,i.e.mutual or one-sided 

e ceeomi tsnce, f oil owing the Sankhyapravacanasutras. We 

have thus the sama vyipti when the circle of the hetu 

and that of the sadhya eoinci&ejwhea the former falls 

within the latter,we have the visama vyapti.

purusottama explains the process of inference as the 

decision of the presence of the sadhya in a particular '

case, on the ground of the memory of the invariable

co-existence of the hetu and the sadhya,which we have seen 

often or- cnce. Thus we have often seen the smoke and 

fire,both,in the kitchen end the like and we decide the 

invariable concomitance between the two.After that,when we
Wlk>

see smoke on a hill ,we remoter that concomitance and 

deduce the existence of fire also.We can say that the 

anumana is the application to a particular ease of a
r N ’

61 .Sadhyatvenopadly amina tvam hetutvam.pr.p.139.
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general rule,which again has been formed after.looking into 
a particular ease or eases.6?

While Gautama classifies inference into three?purvavat, 
4esavat and samanyato-drs^a,63 the new school of logic 

gives another classification into anvsyavyatireki,ke valanvayi

and kevalavyatireki. The first is dependent upon only the . 

positive concomitance as no instance on the negative side 

is available. * Purusoitama is not,however^inelined to 

accept it,for even if an object may be said to be knowable 

in (me form,it is not so knowable in mother form end thus 
the negative instances are available.65 Purusottama accepts

MU—I»" rw<■—>■><■>■» iM|> miiMHilii mmmwmmmmmmhmmmm wm*m «»*»«■• mb  m t m m 1

6E.Tac ca samahadhikaranyam bhuyah sakrd va dar&anat sanskar- 
odbodhe smrtipatham arohati. Tatas tatsmaranottaram hetuh 
sadhyam ni&csyayati. Tatha mahshesldau ni&cite dhumasya

vshnyevyabhiearitaslmahldhikaranye palest parvatadau 

first© dhume t at smar an ottaram dhumo vshnim ni&elyayati,' 
dhumade&e vahnir iti.Sa ni^eayo''nuiQitih.Pr.p.l42.

63. ftyayesutras l,i,5.
64. AnvayasatravyIptikam. kc val anvayi yatha ghatcf bhidheyah 

prameyatvat patavat.'Tarkasaagraha p.40.

65. Sarvatripi kenaeidrupena jneyetvadisattve' pi ruplntarena

tadabhavasya s ar ve. j en in a t vac ca kevalaavayisldhyaka- 
nunian asyaivebhava t.Pr.p. 141* .



the other ;iwo,i.e.Kevalavyatireki and Aavaysvyatireki, . 

The former is ’arrived' at,when only negative instances can 

be found,as- in ’the earth is different from other things 

because of its earthness’ .(prthivi itarebhyo bhidyat® 
prthivltvat.)ln the- anvsyavyatireki form of anuraaha,we have 

both the positive and negative concomitance as in*the hill 
has fire on it/,because of the smoke. (Parva to vahniman 

dhukat.) ;

Both these,anvayavyatireki and kevaiavyatireki,can be
i — 66olas^Pied into svartha and parartha. sfartha is for

resolving the doubts of one’s am mind while the other is

for convincing others of one’s own conclusions.The latter
therefore is dependent upon a syllogism,which according to
the orthodox Eysya has five propositions,pratijna,hetu,
udaharsna,up8nay8 and nigamsns.Purusottama prefers the -

6?syllogism with only first three propositions.
• « ■> •• A

f
Purusottama also discusses in his pr as thenar atn akar a,

r

various fallacies of reason,which we have referred to

in the preceding chapter and hence the discussion need not 
be repeated here.

The most important pramina for the ?ed ah t a,however, 

is the verbal testimony,which is defined in the Eyiya-

66. Id am dvividham api svarthaparar thabhedat punar 
dvividham.Pr.p.l43.See also Tarkasangraha p.37.

67. ?r.p.144. ' .



Sutras as the instructive assertion of a reliable person,®® 

According to Purustttama,apta is one who speaks of things
£*Q

as they are, 3 It can be divided into two types,laukika 

and alaukika.The laukika refers to persons like us while 

the slaukika refers to all from sages to G-od.Among those

who are alaukika,the higher a person,the more reliable he 

is.The most trust worthy and absolutely infallible is

therefore God.So the Tedas which owe their origin to

Him,constitute the independent pramana.
)

purusottema discusses whether or not the Tedas can

be treated as an independent pramine.Ordinarily,the words

of a man depend upon what he has seen - or inferred, but
J?

this does notr mean,says Burusottama,that verbal testimony

68. Aptopade^eh labidhh.Iyayasutras I.i.7.Cf.also Sa 
captopade&arupsh.Pr.p. 34.

69. Apta& ca j'©thastMtarthavadi.Pr.p.34.

70. It is interesting to note that a similar classification

has been given in the Tarkas align ah a: Yaky m dvividham. 
Taidikam laukikam ca.?aidikain1£ varokiatv a t sarvam eva

• prarninam. Laukikam tv apt ok tarn pr ©man am. Any ad apramanam. 
Tsrkssahgrsha.p.bS.Cf.aslo similar classification in 
the Hyiyasutras:Sa dvividho drstadrstarthatvat.I.i.8.
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owes.its authoritaiiveness to perception or inference. 
Whenever a word is heard,it has the capacity of conveying

to our mind a specific object,which may not have been 

perceived.The scriptures are not dependent upon perception 

as the dharma,which is no where found in the world,is 
taught in the Vedas.We may agree that the words,which 
establish something connected with the'worldly dealings, 

require perception but this is not the case with the 

Vedas. The Vedas teach us of the objects,which are 
supraworldly.So their authoritativeness is self-established. 
Purusottaraa argues that if we believe in the paratah 
pramanysji.e.its validity depending upon something else 
and not self-proved,then the right knowledge can be. 
acquired only by the operational capacity of that particular

pr©mana,upon which it depends.The knowledge of that 

capacity again depends 'upon something else and so on.

This would lead to the regressus ad infiniturn.We shall 
have therefore to stop somewhere.So we may finally believe

in the praminstvs of the internal organ,which is purified 
by the Toga or in the instrumentality of the quality of

?l.Ato Ls ukikevyavailarasldhakasyaiva feabdasya pratyakso- 
pajivakatvam na Vedasya. ?r.p.S8.

72. feabda eva pramanam.Tatrapy alaukikajnapakaa eva.Tat

svaiahsiddhapramariabhavam pramanam.T.S.P.V. 7.p.35.



sattva,pure and simple.The purification of the internal

organ or the quality of sattva can be brought about by
1 1 /•

the scriptural means aloae.Great persons can,have faith
i

only in the Vedas.So the Vedas alone,which purify the

sattYa,which are the words of God himself and.ere of the
73nature of His outbreaking,stand as unriTalled pramana.

The impersonal character of the Vedas,as made out 

and emphasised by the Mimansa,has raised cue of the
4?

complicated problems regarding the character 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 

understand that relation to the eternal,but the individual 

objects denoted by the words are perishable .How to explain 

this? Jaimini says that the words exists for ever,in an 

unperceived form;they are only made manifest when they are 

uttered. The relation of words and their meaning is 

eternal. In that ease words can not denote individuals:
w

they have their relation with the form or aferti,which is 
eternal, feemkara generally accepts the opinions of the 

Mimansakas and says that the words have their connection

73. Cf.!.S.hb.V.7.p.35.
74. Autpattiicas tu ^abdasyarthena ssabandhah.

Purva-miiasn sS-stltr as. I. i. 5.
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75with the form and not with individuals, though Samkara 

accepts the conception of jati,later Advaitins like Sitsukha

do not accept it,because i.t is difficult to explain the 

relation of jati and vyakti,class and individuals.HImanuja 

gets over the difficulty by thinking that all the words

ultimately denote God.‘The inner^self of all the words is

God;as the external form of the objects,which -are expressed, 

may be diverse,we should not think that the words,which

ultimately denote God,are synonymous,

According to the Suddhadvaita,the highest Lord has 

many powers.God" creates not only the rupa-prapeSca or the 

creation in form but also the nauia-prapanca or the name- 

creation. Thus pure monism may be said to give a theological 

explanation of the fedss.As purusottama puts it,the 

feabdabrahman is first revealed as the had a of God. It is 

immutable at first.When it is manifested through the mouth
\

of God,after acquiring a subtle form of the nature of

75.Akrtibhi& ca baldoham sarobandho na yyaktibhih.
fekarabhasya.1.iii.28.

?6.Sarve feabdsk par am atm.211 a eva vacakah.Sarvadar-^anaSahgrsha.
p.104.

See also; Ihs tu sarvavasthsvasthaych paramapurusaterlra- 
tvena eidscitos tatprakaratrayaiva padarthatvat
tetprakarah psramspurusah sarvsda sarvafeabda- 
,vicyo iti ^ibeseh/Sribhisya.I.i.l.
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the mental determination of different letters,it appears 

in the gross form of marae,vowels and letters.lt then 

assumes the form of iSabdabrabmatmakaveda.As that lada is 

all-pervading,it is present in us also.Ood then enlightens 

the vrtti of the auditory sense-faculty and it is heard; 

it can not be heard otherwise as the door of hearing is

elosed.lt is the same Hada,which is known as gphota on
- 77the ground of its etymology ssT sphutati vag anena.’

It is then revealed in the form of para, pa.4y amt i,madhyama

and vaikharT,as accepted by the grammarians.purosottama

says that just as sat,cit end Snanda are aspects of God,
, 78letters,words and sentences are aspects of gabciabrahman.

purusottama also discusses how a word is heard.find , 

he says,is instrumental in the production of sound in Dr 

out of the body.Sometimes we hear the sound of friction. 

Tita five primordial elements are its s am avayins. Sound is 

particularly related to the Jtka^a,while it may be said to 

be common to the other four.Whenever a sound is produced

7'?.Pr.P.56.
78. Brahman ah s ace id an and a iva 6abdabrahmano varnapada- 

vakyani namahi.Pr.p.58.



it generally spreads in various directions,because of 

its very nature- of spreading out. So those who happen// to 

he near to the piace,where the sound is produced,can very

easily here it,Thus spread out by the air,it is gradually

absorbed in the ears of the hearers and ultimately beeone s 
•79

inaudible, -le can recognise the place of the origination 

of the sound,because of the wind,that brings it to our 

• ears.Thus the directions which are not independently 

grasped by our ears,can he comprehended, as qualifying 

attributes of the sound,which is heard by us.

.Tost as Brahman in the SucMhsdveita has contradictory 
attributes,the feahdsbrahmsm also is possessed of 

contradictory qualities. Consequently,letters,words and 

sentences also.,as aspects of the same,have the viruddha- 

dh arm a&r ay at va. The t is why the &abda,which is not only 

eternal but also pervading or vyspake,is heard only in 

certain pieces and not everywhere and at all times.

its

'Purusottama says that the relation of a word with 

meaning is eatornal.He accepts the existence of akrii
QA

or form and the eternal relation of the words with it/.

‘f'9.I>5hyabhave velmer iva svabaavatah kalanina ca iasya 
ne&ah. Pr.p.63.

80. Tasmad. astv atirikti akr/tir nitye|i taya dabdasya 
sambmclho/pi nitya iti siddham.pr. p. 44.



But he does not agree with the contention of Samkara and

the Mfmansakas that the words are connected with only the 

form and not with individual objects.On the other hand he

says that words have their relation, with the individual 
objects and not just with the form.81lf we believe in tte 

relation of the words with an etarnal form there would arise

the contingency of admitting laksana (indication), by ?/hieh 

we know of m individual object.Yallabhs however is staunchly

opposed to laksana in the explanation and interpretation of 

the Yedie passages,In emphatically advocating the strictly
v

literal interpretaMonf of the Yedie passages'Yallabha 

surpasses the MfR'ansakas aiso.ldhile stating that,by once 

resorting to Iaksana,we shall resort to it everywhere, which 

is surely not a happy way of explsnationspYallabhe and 

after him Puruscttema give a sound argument also.The words 

employed in the Yedas have not always their conventional

meaning,but are at times used in their etymological sense.

The word 1 siktaretah* is an iustance.lt can not have 

relation with any eternal form that can imply any individual,

on the other hand it is an attribute and as the term can be 
used only after trie seminal discharge,it is anitys also.®**

81 .Tasman nakrbimatro sambandiiah,]mitu vyaktav eva 
s amb andhah. Pr. pp. 48-49.

82. A.B.P.I.lii.28.p.426.



To remove tide esimolj/h'e shall have to accept a different
Ok.

fodic world with the eeiestil objects,that ere the avayavas

of God.Thus all the wnrds ,letters and sentences,which are

the ritesti of theCtakara,primarily 

briefly stated by the Omkiira is s

express God.What is 
tated in the>fedas in so

many words. can we know that there is different

Tedic creatiostflor this, is given the example of the word. 

Jamadagiiya.One may cell oneself Jaroadegaya or the son of 

Jamadagnijbot ho knows himself to be Jamadognya only
i

indirectly and there is no perceptible evidence for it.

Similarly the 
indirectly.®^

Yedic world ..which is different is known only 

The conve&tioaaL usage in the scriptures is

to be understood as it is understood in the war Id, from the 

expressions of the elders .Purusottaaa says that people make 

golden images after knowing the fora from the earthen or

wooden images.That is why mundane illustrations like that

of a pot and the clay are found in the Tedas.So only human
85beings and not the Ted as are dependent.

83, Tathaca hxjadaktir eve ssarvavrfcse prassratity Onkarasya 
ya parswatmavao akatl saiva sarvasmin -vedatara.u prasrta.

A.h.P.I.i.iO.p.lbD.
84, Tstha ca porokseiia svasya yathT jsmadegnyavagetis tatha 

paroks©i&J?i tasys prapsScasyavagatihiA.B.P.I.iii.38.p.427
85, .A, B, P. I. i, 4. pp. 136-137,



The connection of words with individual objects is the 

question not only with the Vedas but even with ordinary 

words,which have their worldly usage.That the objects are 

infinite does not pose any'problem for purusottama,who says

that all the objects in the wcrld are non-different from God

It will thus be? seen that the lluddhadvaitin s not only 
differ from feiikara,but even from Ramanuja.They accept the 

form but. are inclined to believe in the relation of words

with individual objects.They agree with Ramanuja in his

view that words express God,but while for Ramanuja,all the
words ultimately express God, in the system of Vails oh a a]_l 

the words primarily express God end there is no scope left 

ior indication,They admit the sphota bittenot as explained by 

grammarisns,The spnota is not revealed by the letters

(l&rnsBhivyangya) but is explained as ®Sphutatirvag anenal?

by which the speech becomes manifest. Jjid finally they 

believe in an entirely different world of the Vedas.This 

world is supramnndene and hence the authority of the Vedas

can never be questioned,even if they express what may apnear 

to .be absolutely wrong and absurd ideas like fFire is odd *

(Valinir anusnah).That the Vedas are alaukike is enough to 

seal the lips of any sceptic,who would find out a bundle of



cm traditions'in the ,Vedic litcroture.lt‘is a. novel ond yet 

very strong argument of Yoliabha and bis followers.

Purusotiaina accepts the expressive capacity of all . the 

three*letters,words and 8ontenses.He ssys that afong them- 

-selves they bear the realticn of principal end. subordinate. 

Thus in a word,the letters are subordinate to''the word,and

in a sentence the words arc subordinate to the sentence.

purusottame. explains the expressiveaesefYiacakatvaJas the 

possession of the beginninglsss capacity favourable to

the connotation of a certain meaning,which is understood 

from it..As this connotation by capacity is accepted r?,s 

eternal, there is nothing to bar the external nature of
Q£L

expressiveness. Grammarians believe that ^akti is the
a.very nature of the word and is, the seme as vacakatva.

Purusottaaa however understands feakti as the capacity to
, ,, , , _ B7reveax me cleaning and nob as vaesKatva. Sehicete is

6iC?
explain/by Mm tbs divine regulation of feaiiti so as to

86. Yac akstvain c sr^haprattti j azi saanukuiansdi6 aktio s tt vai» 
bodhysa.Bvani ca feaktyl bodhoka tvasyau.ipattikatven£bhi-

-protatvitt n«. tosya r.itystve kirn api bSihekero.Pr.p.88.

8?.Yastustas tu sldhutvaparaparysya snadivieakatvarupa 
artbabodhavirbhavakaiaktir stiriktaiva.Yr,p.88.
At another place PurQsottama explains bakti as: 
pa&apadlrthayor n i ty as atabancl h sr up a. T.Sn.Ab. Y. 153. p. IS),
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reveal only a particular weaning of a particular word 

uttered at a particular pi.seessr>.b time, yakti is three- 
-fold i,e.it lias three vrttis: (1}Primary or itukhya,

(E)Indication or gaimT sad (3)implication or titparya. 

The first is the expressed aense.lt is threefold;

conventional e.g.-iariapa, etymological o.^.pacaks and 

etymologico-conventional e.g.pahKcja.The second is that 

which indicates by o possible connection.lt is classified

into two* (I)prayojana lafcsana,when some sense is conveyed 

indirectly with o certain purpose, e.g.C-ansayam Odiosah,

{2)naura Iak§8na5wbeii the idea of resemblance is menit
qqin a sentence,e.g.Oaur vahikah. 'Implication is the 

utterance of a sentence for conveying a certain purport.
90

Purusottama like aowe rhetoricians,does not accept 

suggestion or vysajana as a'saparats vr tti,but includes 
it in the titparya.®-*

38.1;tad defeakalavibhedenasmabhir ucceryamaao'ysai &abda 
imsin everthem bodhayatu. na tv any am i 116 van nkr tan iy ara a~ 
-rupah feekti-sshkoca eva s k s t s p ad eno e y a t e. P r. p. 8 8.

89 .Pr. p-9'3.
90,Tetparyaa ca tatpratitTcchaya uccaritatvsm.pr.p.94.

91. pr.pi-95.ff



Porusottama does not agree with the laaiirsa' doctrine 
that labile is prevsrtuks.In the feuddhedvaita, it is God who 

urges people fpr acticai.Purufcttama uses the method of 

reductio ad absurdum and argues that if we believe that

the words are pravartoka,all would he engaged in the 

activity,as enjoined in the Vedas hut this is not the 

case.So their pravrtti or otherwise depends upon the desire

of God and not the Vedas,^

Vallabha explains the siartis as: - -•
93fisjham pur vac ar i t osmaran am smrtir ucyate.

purusottams accepts it as his definition of the smrtis 
- 94in his Prasthanaretnakara. ' l!&perience,says purusotfcama, 

is the root of memory,It may arise owing to the practices 

of ancient sages,or by worldly dealings,or from the 

hsstric works on policy or from the Vedas. Gut of all 

these,only the last can serve as the means of valid 

knowledge.But the validity of the smrtis as a pramana is 

not on a par with the Vedas.Purusottama says that just 

as a mirror reflects an object,the smrtis expound the

448

SB.pr.p.lGl.

93. !P.ai.V.33.

94, Pr. p.103.



teaching of the ?edas,bub just as in the case of reflection

there is a fundamental distinction, between the object and

its image, as seen in a mirror, similarly the prSannye of the

smx-tis is dependent upon the knowledge of the Fed as. The

smrtis thus have the purpose of enlarging sad‘strengthening
95the Ted as. and not of replacing them.,

•paranas ere understood by Taliabhe as being Yedadhsrma- 
tide&a, i.e.ihe extensitu of Vedic teaching.96jt may be 

interesting to note that the puranas are considered in the 

feiddhadvsita as more important then the smrtis.9^ The 

Purahas are of the nature of explanation and expansicm of 
the fed as {Yed. opabrmh an arupa). The j^uranas describe^ the 

sport of the highest Lord arid are thus equally authoritative 

like the fedas,the only difference between the two being 

that the pur in as are dependent upon a particular kalpa to 

U which they belong, while the Yetfas are independent of such

95* T.Sa.Ab.Y.4$.p.38.Cf.also p.39.where Purusottama says; 
Ssirtirupapraiianasya svarupam janyam na ia vsda/vat nityam.

96. T.Sn.P.V.48.|f
97. ® §rati sortT ubhe noire, purlnam hrdayam sijirtamn

quoted by Tallabha in T.Sn.P.f.49.



considerations.98

puruaottama is not inclined to accept the other pramanas, 
which are accepted by other systems of thought.Upamana need 

not be taken as a separate pramaha,for the knowledge of 

resemblance is obtained by our sense-organs^ like the eye 

with the help of the memory of the similarity that has been 

experienced before. The yqgya-aaupalab^dhi which is advanced 

by the haiyayikas,as an argument to prove tho abhava has not 

been admitted by Purusottama.We can not say that something is 

known by non-apprehension, just as we know it ?dth our own
100

Tiie Mimansafcas accept the arthapatti as a separate 
pramina^s illustrated by the passage,Mivan devadattah

grhe nasti’,which means that he is out.It is classified by 
/arttaalrathimdra into two.&utarthapotti md drstarthapa- 

-tti.Purusottama says that the Irthapatti of both these 

types is just auxiliary to the £abda and prstyaksa 

respectively. Prin.S.I.Dasgupta says;’Purusottama also

98 .pur an am Yedavad eva bh ag a vann i & va s ar up am iattatkalpiya- 
-bhuvanadrumatraakasya bhagaveto Illsa pratipadayac 
chivadirupasya mahatmyam parabrahmana eva vadati... .tena 
tattatkalpatmakakaladhiham eva tadbaiara na tu tannira- 
-peksam iti.T.Sn.Ab.?,55.p.ft4.

99. Pr.p.148.
IQO.Caksusavagatah itivad anupalabdhyavagata iti pratyays- 

-bhavat .Pr. p. i.21.



admits arthapatti or implication as separate pramana,in
inithe manner of Psrthasarathiraibra* It is difficult for a©

to understand how he has arrived at such a conclusion, when 
actually purusottama says :*Evam dvividhapfyam arthapattir 

y athayatham pr a ty aksalabday or anugrahi ka .Pr aty ak sadipramita-
rthejnanadardhyalietutvat,k atu pramanantaran! .Tadgamakasya 
baliyaso' bhavsd iti.* 102 f)asgupta has based the whole 

section on the prarosnas in his chapter*®!© philosophy of 
Yallsbhs* Oh.XXXI. upon the Pramaneprakarana of the Prastha- 
-ratnaksra.That is why I found it difficult to understand 
how the conclusion is arrived at by Oasgupta.

Aitihys or tradition is explained as a particular -
103statement,the authorship of which is unknown. It is 

illustrated by * there-is Yakss in this tree.*It is no 
prarnica because it is not decisiYe.lt is included in the
feabda.Sambh’ava,which is like understanding the number 
hundred in the number thousand,is included in the habda. 
Lokaprasiidhi is included in pr-atyaksa,ces ta in anumahaj 
lipi in ^abda-and pratibha ,which is illustrated by *my 
brother is to come to-morrow* is no pram an a.

IGl.S.I.Dasgupta.Eistory of Indian Philosophy .Yol.IY.p. 345. 
102„Pr.p.l52.
lOS.lYiditakartrkah &abdavi^essh.?2j.p. 153.* * * • •*’
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It will thus be seen that ojily three pramahss,

Pratyaksa,aiiumaiis and 6abda are, accepted in the &uddhadvaita.

Out of these three,the first two ar easeful in the ordinary

worldly dealings,while in the spiritual matters only verbal
testimony is to be taken as authoritative.^Purusottama

says that the validity of the pramanas depends upon the
105quality of sattva present in them. This quality of sattva 

can be acquired even by Joga,but as the lore, itself depends 

upon the Vedas,it is better to accept the Vedas as the 

highest pramana.Perception and inference depend upon persons

liKa us,who are affected by avidya or ignorance and so they
i nrare definitely weaker than feabda.- ^Yallabna defines tarka

- _ 107as ^Tsrko name svotpreksits yuktih.* PuruSottama gives

a very interesting argument,when he says that as the world
is full of diversity,it is very easy to find out suitable

\

10 4. P ur vo k t an y eva vyavahare pram an an. i. paramar the tu 
isabds evati siddham.Pr.p.153.

lOS.Sarvsny eva pramahani sat tv am eva kathaifcana,
Ups jivanti............ «..

jOS.Pr.p.104.

107. jLB.II.ii.fi. p.568.

Pr.p.34.
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examples for both the argument ators and so it is difficult
108to give a particular reasoning for a particular point.

Purus ottama does not seem to have, any definite vi«w 

regarding the spontaneity and self-validity of knowledge.

While the followers of limans!,Kevaladvaita and fifeistadvaita 

believe in the self-validity erf knowledge,Purusottama says 

that there are cases where knowledge should be regarded as 

depending upon accessory influences of memory and the like, 
hence it should not be regarded as self-valid always.^

For the scriptures of course,he believes in their self- 
- validity, as pointed/aBove.

(IV). .
Brahman-attributes,

Our world with all its wide varMy, has always been a

big question mark for the thinkers. We wish to know what is 

at the root of this world,what makes human beings laugh and 

weep cn this big stage of the world and what drives the 

Sun and the Moon and Stars from the last to the West. 

Speculations of philosophers have always been pointedly 

turned towards the investigation of the esse of the universe. 

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

108.Lokasys vaicictryeiiobhayor vaidinor drstantasaulabhye
ekatarayuktiniyakakasya hetor abhavac oa-A.B.P.II.i.ll,

p.569.
lG9.Pr,p.l55.
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thinker,but coupled with this urge of knowledge is an equally 

strong,nay even a stronger, urge to find out the way of happiness 

and bliss for the human beings,who are rotting here and there

in the dust and dim of the humdrum mortal world.Systems have 
been propounded after systems,thinkers have followed thinkers, 
philosophers and religious teachers have preached one after 
another; ail with the sole aim of finding out the truth and

weal behind the worldly woe.fthat is the Supreme Spirit? l’he 
(Jp an .is ads say that it is Brahman; the systems of the Yedahta, 
each claiming to be the rightful successor of those ancient 

works;have retained the same name,but each of them has its own 
conception of that Supreme; whether it has at tributes, bow it 

is related -go the world and to us and how we can attain to it.

It has often been alleged that Indian‘Philosophers,who have 
accepted the babdaprnmaiia as the highest authority,have never

cared to prove logically the existence of Brahman but have 
accepted it from the Up eras ads. While for Jjaitkara it may not be 

true,but it is correct statement for Yallabha and his followers. 

Yallabha not only refuses to accept tarka,but even condemns 

those who follow it. The iTaiyayikas, especially Udayanacarya has 

given so many arguments to prove the existence of Brahman. 
Ramanuja in his feribhasye has refuted such arguments as have

been advanced bpfore him. Purusottama with his strictly logical



mind,gives a studied refutation of all these arguments and tries

to prove that Brahmen- is the Aupanisada Purusa,which can be 
known only from the TJpanisads and not by any other means.^

Brahman thus can not be said to be an object of our 

worldly dealings.lt is beyond all our senses,beyond all our 

.thoughts,It is Sarvavyaharatlta.But if it is beyond the reach ■ 

of our senses,.how can we approach it?What again about the 

incarnations of God, which, as stated in the Pur la as, are seen by 
the people?To this the 'Suddhadvaitin replies that even if it

is beyond the vy ah era, and is thus not an object of any pram an a,
it becomes an object of-the ?edas,because of its om desire.111

So far as the incarnations are concerned Purusottama says that

Avatars means the descent of Pod. from the Vaikuntha to the 
112world. These various incarnations of Pod are like the different

parts played by an actor,who may be seen on the stage as a king
■ • > 113or as a mmiszev at his .own desire.

110. h. B. P.I.i.2.pp.70-81,
111. Tatafe ca pramanabalenavissyah svecchaya visaya& eetyuktam.

h.B.I.i.4.p.l34.
312. Avatsro name vaikunthasthanad ihagaman am .T. 8. Ab. V. 73.p.121. 
113. Yatha nate rajayam a^vo'yam tatha sadharano' matsyo'yam 

varalio/ yam manusyo'yam iti tesam buddhijanakety orthah.

T.S.Ab.V. 71. p. 120.
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How is it that Brahman is beyond our ordinary means of 

proof? The reason is that Brahman has no form,that can he 

an object of our visual perception.lt is like the empty- 

space without plouds.Our eye^which epn comprehend only that 

which is endowed with form,goes far and wide in.the sky but 

grasiij/ nothing.lt is only the fathomless blue^ that is seen 

by us.Similar is the case with Brahman,which is too subtle 

for our senses and too far for our ordinary functions of 

mina and body. * Thus Brahmen,which is not .in any way an 

object of our bodily and mental efforts,can be an object 

ob account of its own sweet will,which can make itself seen' 

cr unseen,heal'd or unheard,known or unknown in whatever ’ 

form it wishes and at whatever stands time it desires.When
r

it thus wishes, to be seen,it is the very profundity of 

Brahman that helps the mundane sense-faculties in its
1 *f c

apprehen s i cn°

Brahman,which is formless,is an abode of contradictory

qualities,aoc ending to the Suo.diiad.Yaita.Brora the scriptures 

which are the only authority for krowing Brahmen,we find that 

it is variously described as full of attributes and yet 

devoid of tnem, lx an art erupt is to do made to reconcile

114.01. T.S.Ab.Y. 75. " ~~~~

llS.lvam sati main sarve lokadrstyaiva pafiyantv iti ysdeocha 

tada brahmano gambhirataiva 1 oka o' r aty an ugr ah i k a bhavati.

. ' ^.T.S. Ab.Y. 75.p.126.

\
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those conflicting passages, we shall have to believe that 

Brahman is possessed of contradictory attributes.Tallabha end 

his followers believe that Brahman is capable of becoming 

everything(sarvabhavaaasamartha).Hence for one,who accepts 

the Brahman as stated in the scriptures,there is no conflict 
nor any shadow of conflict.lt is,as Purasottama-points out, 
the nature of the thing(vastus vabhavs ).snd how-cad the ’ 
essential nature cf anything be'called in to question?1^

We can not counter what is,and the possession;of the 

contradictory attributes by Brahman is.Even if we find 

something quite wrong and seif contradictory in the Irutis 
like, * the fire xs cold^ ,w© should .believe that xt is correct

because Brahman can be both fire and cold.Similarly Brahman

can be both formless and formed,,without hands and feet it
, ' \

can run and catch,without /ears
137 .it can see. " The contradictor#

it esn hear,and without eyes 

attributes of Brahman can be
made put even aa the logical grounds.The earth,as we see, 

is the resting place of the objects,which are by their

11S._A.B .P.III.ii.21.p.923.
l]?.Tatha ca bhsgavatah sarvarupatvena vahnirupetvad anusna-

“ • *

tvarupatvac cmusnatvavahnitvayor aikadhikaranyac 
ohivatvadinlro apy aikadbikarariyat vahnir anusnah psraa 
brahma orahma-visnu^ivakaraia anakaram ity aviruddhsm.

S.S.pp.121-125.



very nature against each other.Thus for instance a snake 

aa-d a rat, ho in of them live cd earth. .Again we ?pay enter or
i

exit or rest and. all these are called actions.We may be

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

these is our buddhi. Si milariy Brahman, which is, the -Almighty

basic of everything,the principal substratum of all that

works or is worked upon in the universe,is decidedly the
abode of contradictory attributes. 11SThis possession of

contradictory at tributes, soys Purusottama, is found in

Brahmen more;it is. less and less in its effects-just as

a lotus leaf gets thinner and thinner and is pointed at the 
119end. ©ms even the effects have the riruddfcadUarma^rayatvB 

what to talk of Brahman?

The teachers of the ;Suddiiad vaita have to say something 
evm.for those,who do not accept the Tiruddhadhas^rayatva,

just- on the ground of the essential nature of Brahman.
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338. Brahaa Virud dhadharrna^rayam. V1vaksitasarvadharatvat. 
wsha ja vii udulissarpa—m usskaciyadnsrabhajni vat .Per aspars—
-viruduhaniskramanatvapravefeanatvairayaksrma^vat. ■
d'agrdadyadharabucidhivae ca. T.S.Ab.V.71.p.ll9, >

119.latha hi kamalam mule bhuyah sad agrabhage anlyas 
iiathabi iatha virtvidhadharmadrayatvaru api bhagavati * 
Bhuyan sat karyesu hrasad ativipra|rste karye* tyalpam 
bh avail.T. 3. Ab. ¥. 71.p. 119.
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Brahman is different from the world and so the negative

descriptions of Brahman are for showing how our mundane

attributes can not be applied to it.Thus Brahman is said -to

be described as endowed not with the ordinary attributes'

of our world but with the supraiaaodane attributes,stated in 
■120

the scriptures. This is proved by the scriptures them-
-selves because the negative descriptions are followed by
the positive ones.This is- just like a statement,*he isnot a
sinner but is laeritorious. * ‘^This hind of reasoning is

however -for only those,who do not agree to the viruddhadharpPa-

feraystva on the basis of the vastusvabhava alone;otherwise
the principal teat of the feudahadvaita is of Brahman

12ppossessed of contradictory at'cributes.

■The question of the attributes of Brahman has assumed 
very much importance in Indian Philosophical Systems.The

!20.Taiha ca jagadvailaksaayabodhanena tatprakarako din arms 
nisidhyante na tu tatssar&ah syarupadharma a»i.

A.B.P.III.ii.22.p.924.
121. is’Ghuiadi&rutn* na yavaddharmanisedhikErKinoin

nisidhye tadanyssadiMjr-ibodliskatvat.Tad evam ted eva®. 
Sa papah ouuyatrn ayam ityldivakyavat.S.R.p.233.

122. hto ye vastusvsbhavato virud^adliai-midrayatvam na 
manvate tan praty evam lau fcikaleukikavibhaghrupaya
yuktys niraayah. i.B.P.III.ii.22.n.925.

■* * -*•



Upanisads,which are the expressions of various thinkers 

about the Supreme Principle of oar life and of our world, 
show two different trends of thought,both of which are 

mutually conflicting .While the religious urge of a man 

would require a C-od,who is full of ail vurtues and. devoid

of ail the evil. the reasoning of g man.- tends to admit of 

a Pod,ray not a Cod but a principle,which is beyond us 

and bey end all that; belongs to us .How can Brahman be bound

by the so-called virtues or vices of our fleeting life and 

changing world?If we accept Brahman as basically different

from the world of limitations in ’which we live and die,we 

should also be prepared to concede that it can not be 

possessed of the qualities^ which are of the
limited world and which are thus limited themselves.Thus 

the bold declarations of lajnavalrya in the Brhadaranyako- 
pan lead J led to the extreme position of the Buddhists

9

who would call their principle .nothing else but huhys, 

which brought their theory dangerously near to nihilism 
il not nihilism itseli ,ib'smKsrQ,o£ a master of strictest
logic cannot in any case refuse to accept this.If the 
reality is to exclude the efinerae and if it is to be 
eternal,then the leal ,rather that which is not non-reel,

183. Of.Brhedaran
ny akopanisad;II.is,86,11.iitv,iv.8P,Iv.v.I5.

4.



cannot be understood as fettered by our- am chains.Brahman 

can not flow in the limited channels;the only thing which 

we can say about it is that it"is pure being,though as a 

category there may not be much difference between pure being

and nm-being/Samkara certainly believes in a personal god, 

but that Invars is at a lower level..All the virtues and 

powers of that god are evaporated in the white heat of

the pure bei4g,when we rise from the lower to the high®1 

realm of truth. The teachers who followed tteiakera,could 

easiljesee.that however logical this position might be, 

here religion is divorced from philosophy.However ardent 

a devotee may be,however sincere he may be,he would not

like to worship a Pod,who does not exist in the highest 

sense.Mere flight of high soaring intellect would not be 

sufficient for religion,which requires some slice of

imagination and emotion.Thus Ramanuja and the Yaisnava 

teachers who followed him violently attacked 'Samkars as 

a buddhist in disguise.Ramanuja says that Brahman is 

possessed of all the at tributes, which are good and is 

devoid,of all the qualities,which are bad.Yallabha cannot 

accept this for obvious reasons.If we believe that Pod is 

different from the world,he must not have the attributes



of the world.Yallabha can neither accept the position of 

£>atnkarafwhom he. thinks to be the real villain of the 

Vedanta,because Yallabha believes in the path of devotion 

as the only and the easiest way of salvation. Hence we have 
the highest Lord of the feuddhad vaita,as possessed of-

SLipramundane at tributes, leaving out the limited worldly 

qualities.Brahman can thus become even a bundle of

.eontradicfory attributes,because all the attributes are 

superwarldly as tbe tern contradictory,which is the word of 

our world,loses all its fore©.Really what Yallabha intends 

to say is that Brahman is endowed with all the attributes, 

though they may appear to be contradictory to us because 
of inessential nature of being bey aid our imagination 

and intellect.dOhe forgoing analysis will show that the
ft

positions taken by.fearakara ana Vallabfca are not far removed 

from each other,though'attempts hove been made to show 

that- they are poles apart.The only difference between the

two 3 s that while feamkara refuses td> adore his God with 

worldly clothes,Yallabha goes one step forward and 

.adores Him with the clothes,which are not worldly.That

Yallabha calls Brahmen nirguna is an unmistakable proof 

for it,because hirguaatva means prakrtaguna-rahitya.
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It should be noted that according to purusottama one who

is possessed of the knowledge.of the qualitiless Brahman,

is one has been away from the worldly qualities'owing to
124the .grace of God.

What again is the relation between Brahman and its 

attributes? The problem does not arise for feamfcara,who does 

not believe in the qualified Brahman.On the other hand

he thinks 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 

according to Ramanuja,is "Vi^ista or qualified by the, ' 

sentient and the non-sentient,both of which form the body 

of. Brahman which is the soul .Here ofcourse Ramanuja is

not so very clear or exac$« He, says that Brahman is cne 

even though it is qualified,just as the body and the soul 

together make one man .But this would make his Brahman’ a 

composite whole ^because if we are to believe in the 

transformation of the cit and the acit in to the gross 

form from its subtle state,Brahman remaining the same,

124. Yas tu bhagavadanugrahena prakrtagunsraliijd bhut

sa nirgunabrahmavidyavah ity ucyat.e. A.B.P.IY.iii.34.
p*1368.
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it would naturally imply that the cit and'the aeit are 

the exianeous qualities attached to Brahman and do not 

belong to its essential nature as Ramanuja wants it,to be.
I

purusottama rightly points out that if we are to believe

in oneness,that One cannot include within itself the 

qualities(which do not form part and' parcel of its essential
nature.The greatest^ifficulty with Ramanuja is that,

he leaves the relation of Brahman and eit-acit partially 
unexplained,skips over the problem by giving the body-soul 

analogy which is not quite satisfactory and clings to the

term Advaita,even though at times the Daaita is not 
126removed, Yallabha*e position,as explained by Purusottama, 

is an attempt to solve this difficulty,while retaining 
Brahman as possessed of attributes, fallabha can not agree

to any distinction within Brahman; it cannot be a composite

whole and so we must accept ekarupata in the essential

nature of Brahman as the scriptures always pointedly teach
127of Brahman as* one without a second*. Purusottama says

125. Xtmapadasya fcevalatoavacitvena vi6esanahtarasahgraha- 
-ksaroatvat. A.B.P.I.i.S.p.98.

126. Cf.*An eternal relation between them whether essential 
, or accidental will be an inexplicable mystery,*

Kadhakrishnan.Indian Philosophy Fol.JI.p. 713-714.
127. Cf. A.B.P.III.ii.ll.p. 802.



that a substance and its quality have the inseparable iMatim 

between them and it is because of this inseparable relation 
between the two that there is non-difference, ^igain
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the attributes of Brahman are not accidental but essential 

end Brahman is thus both the Imower and the knowledge, the 

existent and the existence,the blissful and the bliss. The 

realtion between the two is thus of Tadatmys,which is explained 

as1Shedaeehisnur abhedah.* Just as sunlight is an attribute 

of the Sun and is also the essential nature of the Sun, so
329is the case with Brahman and its attributes. ' ' jt. will thus be 

seen that Valiabha steers clear be tween the two positions of 

feafsikars and Ramanuja.He accepts the attributes of Brahman

end as attributes, they must be different from the substmee.

But then they are inseparable and essential,not accidental 

or extraneous. They thus belong to the very nature of 

Brahman. Hence the difficulties ,which are found in the 

theory of Ramanuja ore avoided.

The Question also crises whether Brahmen should be

12S.£)harrasdh8r5dnoi3 cavinabheveaa sthitatvau abhedali.
.4.B.?.1.1 v,2.p.481.See also *Saca S8igpad( i.e.&bhoda as 

■ bhedaviruda hasaraput} bh&varupa tvs sati sva^rayavinabhii-
-tatvam tadvifcayavartaiaanstvajsi iti y e va t. A. 3. P, III. i i, 28.

p.9S5.
123. Paths nuryapraka^&yos tSdafeyurupasya bhedavirudrlha- 

-saapado1 bhedasya kalpana evaia brahraataddharnsyor api.

A.B.P.IiI.ii.28.pp,935-9S6.



endowed with a body.purusottsma after Vallabha rejects the

idea outright because the allereator,■ jrall®an cannot be said

to hare any limitation of its om that would require a body.
/ 130So in the original form thewcau be no 6anra.'

no.. ■
Brahmen-the essential form. ^

For the sake of s clear understanding of the 'Sudihadvaita,

Brahman is to be understood as hating three forms,the
131essential form,the causal form and the effect-from. ' The 

essential form of God is threefold viz.kriyetmaka,jnahatmaka, 

and ubheyotmaka. The first is described in the former part of 

the \redie literature.(i.e.purvakanda)and the second,in the 

letter part i.e .the uttarakanda or the Upanisads.In the 

OTta and the Bhagavata;Brahman 'is qualified by both actiai 

and knowledge, and is showed to be the object of devotion. 

Here the Aksara is to be included in the Uttarakanda and 

Karma in the Pur Valencia. Time(KSla)which is of the essential

130. Tatrahyanapeksataya servo kart u.r brahmen ah ka vanupapa- 
-ttih syad ycna svasyapi 6arira>a kaipayet. Ato mularupe

nasty eva feeriram. A.B.P.I.i.lS.p. 227.
131. Cf.T.Sn.T.85.also Pr.p.364.



nature of'the interior sat,eit and anenda(existence,

consciousness and bliss) and the svsbheva or nature,which is 

not described in the scriptures as an object of production, 

are to be included in the essential form of Brahman.

When God desires to be many,the aspect of bliss is 

slightly supl*essed ( because of the .rise of the quality of 

sattva in the interior. thus becomes gsnitanande.This is
called Aksars, the form,which God assumes,when he becomes

both prakrti end purusa.In the Aksara are said to .remain

Mllions of eggs of all sorts.That is what the Bhsgavate
133Parana calls Afcsara as the cause of all the causes. This 

Aksara is said to be resting at the feet of the Lord and

is thus called the iiejLk of the'Blissful. is again

the resting place of God,his a(thara,his place of resort.

Urns it stands for the ryapivaikuntha.The difference between 

Aksara and Purusottaaa is that the Highest Lord only desires 

for sport and is not'entangled in it; the Aksara on the
i

other hand is entangled in it and with the slight suppression 

of the aspect of bliss by means of ‘ the quality of sattTa,

132. T,Sn.?.99.
133. Tad ahur okseram brahma s arvakar m a ksr an am. Bh ag a vs t e~

< ,-puran8.III.xi.41.
134. Brahma puccham pratistha.Teittirlya-upsnisad.11.5.
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1SSit can be called the chief jiva'. Furusottama,the Highest 

Lord is again said in the irutis and the smrtis to be higher
"I 1

than both kssra and Aksara. 00 The Highest Lord is thus the
iscontroller of Aksara.Thss Aksara also snandamaya.As pointed

* a.

by our author the incarnations of the Furusa are blissful 

and so we must accept the Aksara also as Inandamaya,because 

it is the avatiirin of the Purusa,which is its avatara.The ■

difference between the Highest Lord and Aksara is that of 

conditions or states and not of entities,Iren if we 

believe that the Aksara is Idhara and Brahman is Jdheya, 

there is no harm in believing both as ope on the ground of

135. Tatha,ca Purusottamas tu lilaya icoham karoti na tu

taya vyapriyate,ity atirohitahandah.Aksaram tu taya 

vylprtam san mulabhutena sattvena tirohitanandan 

mukhyajIVspada vacya t ain dhaite.T.Sn.Ah. V.98 p. 79.
136. Cf.Kssram pradhacam amrteksaraia harah.^veta^vatara.U.1.10 

...Aksarst parato parah.Mundaka.Hpanisad.II.i.B.
Dvav imau purusau loke ksarafe cakfara eva ca.

*••*«•**•• ' ***♦•«* •«•*•*«••*•••

Cfttamah purusas tv an yah paraaatmety udahrtah.
Bhagavad Oita.IV. 16-17. etc.

137. 01tayam dvadade’evara satatayukta ye bhaktas tvara 
psryupasate,ye capy aksaram avyaktam tesam ke yoga- 
vittamlh’ iti prafenene taduttarena csksarapurusottama- 
yor a iky an; avtsthabhede-na bhia&stvem ca bodhitam.

A.B.P.I.ii.23.p.341.



4

the Yiruduhedharma&r'ayatva of God.

Aksara is obtained by the followers of the path of 

knowledge ,while the Highest Lord oan be realised only by

the grace of God,combined with sincere'devotion end ardent
j

love.This Aksara can however be understood as pacing weyg 

to the parepra^ti,because it produces the highest knciledge 

by destroying nescience.The distruction of nescience' leads 

to the manifestation of the aspact of bliss,which may 

finally lead a devotee to the essential nature of the
1 ‘-S9Highest Lord.It is thus antecedent to the paraprapti.

Thus the scriptural pas-v ages teaching knowledge are

connected with the Aksara,Thus the Aksara is the form

assumed by,God.for the emancipation of the souls following
140

the path of knowledge.

Aksara is a novel conception introduced by Yallabhs 

-in the systems of Yedahtic thought.Dr.P.ili.Modi in his

1Aksara-a forgotten chapter in the Hist cry of Indian 

philosophy1 has shown how the conception of Aksara, 

besides that'of the Supreme Principle has often been met

138,T.Sn.Ab.V.99.p.8l. "

139.5EaSS3cAb5x9Sx2riSfc. A.B.P.HI.iii.33.pp. 1084-1085. 

l40.T.Sn«.Y.99.p.79.
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with in the Upanisads and the C-ita.The concept of ilksara 

however lost its existence in the warks of gaudapada and 

&amkara and was not revived by the later Jcaryas until 

Ysllabha,the last hearya in Indian Philosophy,He gave a 
peculiar position to it in the frame work of his theory of

Jure Mcnisa.fhe present writer'does not think it proper 

to discuss the concept of Aksara, as explained in the 

Upanisads and OTta,-because it is not within the scope of 
this study. It is however difficult to assert dogmatically 

as to what exactly has been the■meaning’of the word, 

because the Upanisads contain speculations of various 

philosophers belonging to various places and ages while 

the GTta appears to give more or less a synthetic exposition 

of the different theories,that were current in those days.

It may be possible to understand the isksara as the 

immutable principle thus showing the trend of abstraction 

and negation in the description of the Absolute.But so

far as Vallabha is concerned,his idea of the Akssra is 

neither of abstraction nor of negation.lt is the mukhya-
•v

jfva.or the first product,if the word can be used,and 

contains within itself crores of eggs for future creation. 

Veliabha however uses the term found in the Upanisads and
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the Oita for a particular purpose., The Upsnisods,espee ially 

the older ones,generally teach the path of knowledge,-while

the later^/ and minor Upon is ads and the Pur an as teach of

devotioB.Yallabha who laid the greatest stress on devotion
thought that the Highest Lord could be obtained not by
knowledge alone,but by sincere devotion and ardent love
of a devotee,favoured by the grace of Ood.What then about
those who follow the path of knowledge or action,as taught
in the fesstras? The term Aksara, found in the Pita and the 

sHpanissd^ was understood-and explained by Vsllabha as the 
fruit,obtained by those who follow the path of knowledge. 
Aksara is again inferior to the Highest Lord,and thus 
the superiority of the path of devotion is established.
It is possible that Jal-tabha might have been influenced 
by 6amkare,who also maintained a division of the personal 

god and the impersonal Brahman;though it should be 
admitted that there is no parity between the two cases
except that there is s division,and that one of the 
two is higher than the other.The distinction between the
personal Pod and the impersonal Brahman has no place in

the theory of Ysllsbha.Thus whatever may have been the

connotation of theterm Aksara in the older works,it has



a peculiar significance of its own in the philosophy of

Yallabha.

Time (kala) ,actian( karma) and naturefsvebhsiva) are- said 

to be the different forms of Aksara.Kala is manifested 

with the slight revelation of the aspect of existence 

(sat),haying all the aspects of existence,sentiancy and 
bliss inside.1^1 It is thus an essential form of the 

capacity of act ion, because action is the capacity of the 

aspect of eat.Eenoe the other two aspects of santiency 

and bliss are suppressed, can also be described as
14^always moving,the cause of all,or the support of all.

As ib is the cause of all,it is a cause of worldly dealings

like1soon1 or ’late’ and being the support,it causes the

dealings of past and future. first work is to
disturb the equilibrium of the gunos. ^’\£n the

141.intahssceid!fiiaado vyavehare f^atsattvam^ans prakatah 
kslah.pr.p.16®.

142. Kalah purusottamasya kriya^aktirapah.GestsrGfpatvat. ... 
iriya ca s *d amfe ad sktir/j^i t i yuktsd c id in and stir o- 
bhavah. T.Sn.Ab.V.105-306.p.84.

143. Mityagat?e sati sakala&rayah sakalodbhavo va f'alah.
Pr.p.166.

144. Tens sakaloibhavatyai ciraksipradiyyaharahetutvam
sakalakraystvad atitanagatadivyavaharahetutvam ca 
d erdibam. T.^n.Ab.Y.10 5-106.p.84.

145.1tasya prsthamam karysm gunaksobhah.Pr.p.168.
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Tativadipanibandha,the divine • fora of time is stated to be

Aksara.the material form is the Sun and the spiritual form

is the division into aeons,years and months. In the

prasthshafestnakara however Purusottsme says that the material

form is the Sun and other luminaries,the spiritual form is
147the atoms end the Highest Lord is the divine form. The

time taken by the solar wheel in covering the atomic space
148is the time-atom which is too subtle.

Karaa?like kale, is not a distinct category but only a
different form of the Akeera.lt is the universal action

which is capable of being manifested by diverse individual

actions,depending upon that which is enjoyaed or that which
is proscribed.■^Like kaia/it is also connected with the

150aspect of sat,while cit and an end a are suppressed., The 
difference however between kola aid karma is quite clear.

146. T.Sn.V.109.p.85.
147. fr.p.166.
148. Tatra yevata kalens suryarathscakram paramsnuraatram 

de&aro vyapnoti sa fcalah. paraE'snuh.Pr.p, 166.
149. -Yidhinisedhaprakarana laukikakriyabhsh pradefeato'bhi-

vyanjanayogya kriya. pr.p.X68.See also;
Yihitanisiodhaprakarakakriyabhigyangya kriya karmeti 
tallaksanam siddhysti. T.icn.nd.Y.xl^.p.87,

150,. T.Sn.Y.lis.p.86-87.



i£aia is mldfested of itself,while karma is manifested in
151the form of injunctions and prohibitions by human beings ." 

Again it is not eternally manifested like the kala,but 
subsists only upto the rise of fruit.^%arma is universal 

and is thus not different with different individuals..As it

can be manifested in various ways,it can give happiness
- ' ' 153and miseries to different individuals simultaneously.

It is not necessary to accept the Adrsta,8purvs and such 

terms as denoting separate categories.The denote only the 

aspects of karma.

Svabbava or nature is explained as that which produces

transformation. It is inferred from the transformation, 
which is its effect. purusottama says that when we see 

a certain cause producing a particular effect only,we shall

have to accept the desire of God as the hetu for it.It may 
be possible to say that the desire of God is the svabheva

15].Ka!ah svata eva prakatah,ayera tu purusair vidhinisedha- 
preKareaa prakstlkriyate. T.Sn.P.V. 110.p.85.

152. Phalabhosanantaram karmsna^asmaranab tatha.^^'Ah.T.llO,
Pc 80.

Also see:ltasye cabhivjaktyanantaram plialasamipan ava- 
-dhi prakatysm phalabhogajanakakriysyah kramena
blr obhavah.Pr.p.169.

153. T.^n.Ab.Y.111.p.86.
154. T.Su.Ab.V.Ill.p.86;Pr.p.169.
155. PnriBamahetutram tallaksanam.Pr.p.169.
156. perinamena anumeyah.Pr.p. 169.
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but it is better to accept it as a separate cate gory, which

/is manifested in the form of the desire of ftod.'^Thus

it is not menifested in the form of sat,cit and ahand a. 

Purusoitaraa also points out that‘so far as the worldly 

dealings are coneeraed,kaia has nothing to do with anything

either sentient or otherwise.Karma is useful only as connected 

with the sentient,where as svabhava is connected with both
the sentient and the non-sentient.158jt has thus everything

as its basis.(Sarvavastusv alritah.)hll these four,Aksara,

kala,karma,and svabhava are one with Brahman and are therefore
159neither effects nor causes. That is why they are included 

iii the essential form of Ood.

157. Dugdhaffirtsutradikara dadhighatapstad-irupenaiva parinams.ti 
netarena rupena.Tatra tedrfei bhagavadicehaivo hetuh. ... 
fatha ca saiva p arin areahe t ubhuta iccha svabhava iti 
vaktum feakyam yady api, tstiiapi £ ’hslam karma svabhafem
ca mayeio maysya svays,Atman yadreehaya praptam vibubhu- -
-sur up ad ode’ iti vakye unaclaaagocarataya kalavad bhirns©
taya ca nirdefeat neeelil svabhavah kintu icchakarena
prakato bhevati buddhir iva vijhah.erupena. T. on. Ab. V. 113.

' _ • _ _ ‘ p.87.
158. kalah.. .niradhere eva rye valuer opa y og i ....karma...

oetanedharam eve vyevaharopayogi,tatha/svabhavah... 
c etanaoetan avastvadhsram (R upam).f.Sn.Ab. T. 113. p. 8 7.

159. T.Sh.Y.114.P.68.
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It will not be out of place hare to note the conception 
of Anierpamin, as taught by the exponents of pure Monism.

God is said to enter the heart of an individual, in the- farm 

of a swan,together with the individual soul.This form is 

called the Antaryamin or the inner controller.Just'as there 
are many individual souls, there ore also many Antaryainins.160 

One may point out the anamoly in believing in bo many 

intaryamins.Tallabha says that the difference is not even 

in the individual souls and so there is no question regarding 

the Antaryamins. Taliabha states the distinction among the 

Antaryamin, Aksara and J&sna is just as between the charioteer

the warrior and one who is in the warrior.Purasottama exp&ins 
that the Antaryamin rules over the individual souls like a

charioteer,who controls the horses.-Aksara again controls the 
mteryakin, just as a xvarrior directs a charioteer;and Krsaa 

rules over Aksara even as the Ahtaryimin of a warrior rules 

over him.*' Thus though the Intaryamin belongs to the 

essential form of Brahman,because of its entrance in the 
effects with the individual souls,it is to be included in

160 .Yethe- jivsham nenatvem tathahtaryaminam api.JSkasmin 
hrdaye h'ansarunenebhayaprevefeat. T.S.P.Y„28,p.7Q. ■ ■

161. Bheaas tu jive' pi nastiti na kapy anupapattih.
T. S.P.V.28.p.?0.

162, T. Six. A.b. Y. 121. p. 9 5.



the causal form and not the essential form. 163

The concept of Anteryamin is not new to the Vedanta.

Ramanuja for- instance accepts it as one of the modes of

Ood.Aeear-aing to ftSnahuja,Tfevara appears in five different 

modes,one of which is the*Antaryam in,in which mode he 

dwells in thebeert and is to be seen by Yogins and accompanies
, n tIgAthe individual soul ever, 'when they go to heaven or hell,

The An tar yam in is,for ell practical purposes, a conneetidg#

link between the individual soul on the one hand and God 

on the other.If we believe in the devotion as the only means

of liberation,it is necessary also to admit God,who can be 
worshipped and hence ?iiho is. different from us,in that case 
the interyamin gouaLd,so to say,serve as something hike a 

bridge between the two.

(VI).

Brahman-the causal form.

The causal form of God is manifested in 28 categories. 

They are s.s follows; -

( 1- 3)Sattva,Rajas,aud Tamas,
(4) Pur use, jf#/
(5) prakrti,'

16 3. Ant ary am in am svsrupabhutatve' pi jlvena sahakarye 
prave'sat.. karana^otav eva nivefeah.Pr.pp.164-165.

164.0f.Bhandarksr.YaisnsvisffijtSaivism etc. p.75.
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(6}Kahat,

(?) Ahankara,

(8-12)Ten[Dstras,

(13-17)BhiItas,

(38- 22) Karmendriyas,

(So-27) Jnanenclr :i.yas, and . '
(28) Manas.

Porusottama says that all these 28 categories are not 

separate entities as such.,bat have Ood as their essence.We shall 

presently see how and where the advocates of Pare Monism 

differ from the. Sahkhya theorists,but the basic distinction 

between.the two is that while the followers of Sahkhya believe 

all these as separate entities,this is not the case with the 

iiudrlhadvaitins,for whom the term tattva is to be understood r
, 1 ARas tat-tha or hhagavat-iva. What is meant by these 28 

categories is that the causality of G-od is manifest^ -in 28 

ways.101' The Sudd had vaitin^ explain all these tsttvas on the 

strength of the Pits" and the Bhagavat8-IXI,as expressly

165. Bhagavato bhavo bhagavattvam. Bhagavatah sarven prati 
ya samanyakai'anata Sa... yatas tesam. tathatvam tassiat
tsni tattvani ns tu sankbysntaravat prthakpadarthatvena 
tattvani. T.Si. Ab.7.8?,p. 73.

166. Bhega\rato ya karanata sa loke? staviiabatidha prakateti 
yavat.Fr.p.l6S.
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stated by Purus ottaiaa, 16?

S&ttva is of the nature of pleasure and illumination,

is non-obstructive to pleasure and causes attachment to
' 1S8
pleasure end knowledge in human beings. " Rajas is of the

nature of pessions,produces desires and associations,and
169causes attachment to actions, * T'amas stupefies all the 

embodied beings snd is created by the concealing power,it

produces tendency to carelessness,laziness and sleep 170

Purusottama says that we can not accept the theory 

of tho Sahidiya that these qualities are moving by themselves, 

because we shall then be confronted with the contingency of 

rejecting Pod..Age in the Sinkhpi theory is that these 

qualities produce each other and coalese with each other,

Thss/, says purusottama,would be tantamount to an incohorent 

admixture of their respective natures.®or again should the

16?.Atah par am git am trtiyaskandham ca.^ritya tesam lakssna- 

-ny ocyantft. Fr.pp.l69~l'70.
168. Sukhanavarakatve praksdaketve sukhatraatve ca sati 

sukhasaktya jnanasaktya cb dehino dehactyasakti janakam 
sattvam. pr.p.l?U. -

169. Ragatmakan *vF trsnasongadijanassia va karmasaktya dehino
niiaram dehadyasakt.i janakam va rajnh.Pr.p.l?0,

170. Avar an nt akt i j any em sarvadehicioh&kam pramadalasyanMra- 
bhir dehino dehadyasaktijsnakam tamah.pr.p.170.



rajas be admitted as is done by the followers of Kapila,to
\

be of the nature of miseries,for that would run counter to 
its explanation as being of the nature of passion.Barring 
these points of difieren&e,purusottsma is prepared to accept 
other points,made out by the Sankfaya.J -

v.

God,says purusottama,is without gunas but he produces 
these three gunas.T'his can be understood on the analogy of 
cotton and a thread.There is no thread in the cotton,but 
the cotton assumes the state of a thread.Similarly the 
Highest Lord, who is himself nirguna,creates them at his 
will.172

Purusa, says Purusottasa,is the - Atman.The term Atman is 
explained as derived from the root’atf to pervade,to
envelope. So Atman is that which envelopes everything,the

173body,the senses and everything for the sake of others.

171.Of.Pr.p.170,lor the Sahkhya view see:
Prityapritivisadatmakali pr aka^apravr 11 in iyamarthah, 
Anyoayabhibhava^rayajsnanamithuuavi'ttaya^ ca gunah. 
Sattvaci laghu prakifeakam is tarn upastambhakam cal am ca

rajah,Guru varau&kem era tan; an pr ad Ip a vac "carthato vrttih, 
T^vsrakrsna’s Senkbyekarikis,IE-13.

172. Pr.p. 172.
173. Dehendriya&ikam sarvam porartham atati vyapnoty 

adhithstheti abma, Pr.p.173,
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Purusottama explains purusa in three ways.(a)Ee is beginnipg- 

-less and devoid of qualities;is the controller of prakrti 

and is Imam as an object of the notion ,It.(b)iie is self- 

-1 tun in ous * (c) Even though he is not affected by'the quality#^ 

and faults of the world,he is associated with it.'*-7- The 

self-luminosity of the f>urusa or the Atman can be proved' by 

our experience of happiness or absence of mi series, when we 

are enjoying deep dreamless sleep.He is thus kevala and the
V.

qualificetions such as kartrtva are due to its non-discrimi- 

-nation from the Prakrti and the like,on account of the 

desire of the Lord,favourably to creation,This can be 

explained on the analogy of the. redness of the Sun which is

seen in a red mirror.That is why it is capable of liberation

(Muktiyogjatva),because if the bondage is understood as

natural,the scriptures teaching of salvation would be useless.

According to the feudrihadvaita,Purusa is one and not 

many,and there is no difference between Purusa and ilvara,

174.Tesu anaditve ssti nirgunatve sati prakrtiniyaraakatve 
saty ahamvi11ivedyatvan? ity ekam laukikam.Svaysni-

- -praka^atvan ity aparam svarupalaksaiam.Vi^vagataguna- 
-dosasambandha^bhavbf pi saiiiyag sansargavattvara iti 

trtTy am muktyupoyogi ,pr.p.173.



on the ground of the sentiency in the essential nature of

both. ' The individual soul or jiva is different from 

the Purusa.Having sentiency as its essence ,the jiva may be
regarded as of the same type as the Purusa or as a part of 

176
Purusa. So the lula Purus© can be established on the 

strength of the jlvatman,which is the site in or the witness 
in the deep sleep.

Prakrit is called praahana or the main form,which Pod 
has produced as the material of the ’world.^^It can be

described in six ways,so as to'show the six qualities which
oPod has beatwed upon it,It is triguna or having the three 

qualities in a state of equidisposition,Just as Brahman has

sat,cit and Si anda as its attributes and also fes its 

essence,similarly the' three qualities of sattva,rajas and 

tamas are not only the attributes but the very essence of
r

the Pradhsns.This,says Purusottarcs,is the difference of 

Pure Monism from the theories of Kapils.The Pradhaha^is

175.0 idr up at vena pur u server ay or avaiiaksanyat .. ..Purusas 
tv eka eve .Purusa fivar ay or na vailaksanysm anvapi tada-

-nyakalpinapar tha. Pr. p. 176.

176. Jivas tu purusatattvad bhinna eva...,Cidrupatvena 
tatsajatiyah purusasyaivim^o va. pr.1&$.

177. Bhagavata* j eg ad u padan at ven s n trait am muidiyam bhagsvad- 

rupam. pr.p.185.
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again avyskta and becomes abhivyakta or manifest by means

of time and the like.It is eternal(nitya)and has the nature 

of existence and non-existence.(sadasadatmaka)It is. describe^ 

as ’avidesa* because the worldly beings are not able to

discriminate it arid is-also called ’videsavat*,as it shows 

all the spec if ications.Purusottarns soys that in other systems 

the relation between Prakrti and pur us a is that of the master 
end hie servant,but in the ^Saddhathr&ita it is of contact

178also because the productive contact of the two is admitted. 

There is no harm in regarding both Prakrti and pur us a as 

possessed, of form,because even the Highest Lord may be said 

to have a form on the strength of the theory of Yiruddha- 

-dliermafb ayo t va.

Fahat is produced fieom the qualities,which, are disturbed. 

It is not different from the sutra,but one with it.Sutra is 

connected with the power of action and mahat with that of 

knowledge.So one and the same entity is called both mahat 

and Jutre, in as much as it can be viewed from the point of

ITB.Prakrtipurnssyo^ co svosvamibhave eva sambandho/

nyetre. Frskrta tu vfryadhjSnasya vivaknitatvat samyogo' 

pi. pr.p.136.
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1 9Qview of either knowledge or action. 2 Mahat can be explained

i ■

in three ways .from the spiritual, the divine and the material 

points of view.The first refers to its essential nature,the 

second to its meditation in the' form in which it is well-

known among Pods,and the last is for explaining it to the 

people,The first explanation can again be given as threefold,

as s5ttvika,rajasa and hamasa/from the sattv'ifcca point of view

it can be explained as immutable and capable of‘manifesting
ISO*.the world,which is its substratum. grora the rajasa point of

*Jp7
view it can be described as the shoot of the'world. •‘-Jrom

. of . 'the tlmasa/poinb^ view it is described as capable of
182

destroying very powerful t am as..From the adhidaivika or the 

celestial point of view it can be stated to -be <rf the nature 

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

179. Sutrsm sue an at kriya^aktimap prathamo vikarah.Tat^ftiehan 
jfiaha£akiii:iau.Sa ea satrena samyuktah samyahmi^ri tah, .
Tat ah prtheh na kin tv ekaii eva vecyam. Jnanakriya^akti- 
bhyam dvedhocyste.Pr,p,187.

180. Tatra kutasthatve sati svadharavisvavyanjakatvam iti
. sattvikom svarupalaksaaamJPr.p.187.

181. Jagadahkuratsam. pr.p, 187. ■ >
182. ^tisamar thatsaionadakatvsia.rr. p. 187.
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?asudeva,so that it can he meditated upon in that form,From 

the material or the adhibhautika point of view,it explained 

as the eitta,having the unchanging objectless knowledge as 

its mode, That/Wwithout an object,differentiates 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.

Ahankara or the ego is produced from the mahat. It is 

described as endowed with the qualities of taraas,rajas and 

sattva,which respectively produce/* the tanmatras,the indriyas
184.and the man as. "From the celestial point of view it is said

to be an abode of Sahkarsaaa.Qq the material side it can be

stated to be the agent, the means and the effect correspond-
38E-ing to the qualities of sattva,rajas and tamas respectively.

One;who is the substantive of the ego which is then an 
attribute,is endowed with quiet and terrible stupefieation.'^

183.1dhibhautikam eittatvaa iti laksaasm.Cittatvam ea - 
hirvisayasarvavikar arthrfca jnahamttikatiyam.Pr. p. 188.

184. Pr.p.188.
185. Bhautikalaksanam tu feartrkar-anakaryatvam.pr.p. 189.
186. Dharmipurahsaram tu feantagfeoravimudhatvam iti bhautikara 

svarupalakssnem.Pr.p.189.



One, who has no ego^is not stupefied and so the devotee, 

whose mind is fixed upon God, is different from one who has 

feantaghoravimudhatva.

Prana and Buddhi are just different forms of ahaakara. 

They should not be regarded as separate categories.Prana
. 1017

gives power to all the senses.i0'This is why its attributes 

are. ojas,which is the power of the senses,Sahas,which is 

the power of the Manas,and bala,which means physical strength, 

Praha is atomic,but on account of its capacity,it can be 

iivefold.Thus it can pervade the whole body.The five forms 
are5P:rana,ipana} Yyana, TJdana and Sam an a.138

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

knowledge of a particular objeot.189purusottama*s explanation 

of buddhi is given shove.

Tanmatras are defined -by Purusottama as subtle states
■JQQ

of the elements. the elements are possessed of the Qualities

187. pranalaksanam tu sarvendriyabaladatptvam.T.Sn.ilh.?.97.
p.78.ilso see Pr.p.189.

188. Gf.T.Sn.hb.¥.9?.p.?8.

189. Yi§ista jlfan&laksanakaryahumeya.T.8n. Ab.T.97.p. 78.

190'. Sa ea bhutasuksmavastha.pr.p.189.
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like the sound,which is non-manifest. 191They gre five,sound, 

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 Sanfchya theory is accepted by the 

ISuddhadvaita.

tSabda is explained as having the attribute of being 

comprehended by our ears.It is the tsnmatra of space and 

can be said to be the- sign of inference of something having 
been seen by a seer.’^fhe last is explained rather ingenious- 

-ly.If a man standing outside the house says that the 
elephant has gone,then householder, who is in the house,

infers that the man out of the house has seen the elephant.

The sound,which is in the effects and which is consequently 

qualified,is an attribute of all the five elements and not 

just of the space,as made out by the followers of the Hyaya 

system.Purusottama gives a very good argument for this.’$hen 

a gun is fired, the sound has. its effect upon the skin sad 

the heart also of the hearer.193 purueotteuaa 'also refuses to 

admit with the Bhatta school of Kimansa that babda is a

191. Mrvihesa£abdadigunavad bhutatvam-.Pr.p-189. -

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



substance having its measure,and which is liable to 

contraction and expansion.According to him §abda,is a guna 

and not a dravya.Similarly tou©h or spares is the tanmatra of 

?ejra and is coaprehsndad by the skin. 19%heI1 ^ toe effeots>

it is the quality of four elements.So it can also be described 

as an attribute of what is pervaded by the sound or what-
' ' IQ K ‘

.pervades the form. *Rupa or form, is .the tanmatra of li^it 

and can be grasped by our eyes,It can also be described as

having the form, similar to the form of a substance or always 

found as affixed to the substance or occupying the same 
space as that of a substance, ^urusottama,it .is interesting

to note,accepts citra as a separate colour, ^ lias a or taste 

in the tanmatra of water and is grasped by our tongue;and 

gandha or smell is the tanmatra of the earth and is

grasped by our nose.Purusottame also discusses the various 

divisions of all these. '

Bhutas or the primordial elements are generally 

characterised as being endowed by manifested sound and the

194. Pr.p.l98.
195. pr.p.l92.

196. pi%p.lS6.
197.0itram apy atiriktam rtTpam.pr.p. 196.
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198like.They are five. Jkarfa is defined in three ways.It 

gives the worldly spacers an.object of the dealings of
. i

within and without,and is the substratum of the praha,

sense-faculties and the internal organ. 199pur us ot t aniad o e s

not accept that aka&a has any form,nor that the blue colour 
seen above,is an attribute of the sky.S0°its manifest-’

Quality is sound. \Tsyu is formless, it moves and pervades,

carries objects,soudq an 

the sense-faculties.*^'
d smell and gives strength to all 

Its manifest quality is touch;

and the sound follows from its cause(hka6aj .Tejas is

explained as capable of enlightening, cooking. and digesting, 

besting that which is cold,eating up and drying.202Its

special quality is form,while the qualities of sound and 
touch follow in it from their causes.Water is capable of

198. Tatrekadadipencakenyatamatvam 
va s ar,.cn yalaks an and .Pr. p. 202.

199. Fr.pp. 202-20 3.

savi6osa&abdadimattva®

<d30• Haka^e rupam.Upcri nilam pa.dyata aka^arn pahyamTty eva 

pratyat. Kilam nabhah pafeyamlty atrapi na gunitvena

nabhaso bhaham.Gunatvena nilasaitve manabhavat.Pr.p.207.
201. Pr.p.209.

202. Pr.p,209.



wetting,s tic king,satisfying, living»expanding,flowing,
SO 3removing the heat,end remaining in a mass. Its specific

quality is taste;sound,touch and. form folio?/ in it from

their causes.The earth is that which has form and which
204holds the whole world. Its specific quality is smell, 

while other qualities follow.

Indriyas are described as being produced of the
2D5taijnsa ahahicare and as means of action or knowledge.

They can be said to be capable of enlightening about the 

self through their fruit,while they are connected with $he

body. They are twofold,faculties of action and those of 

sensation.Purusottama does not admit that they ere 

transitory or that they are themselves objects of our 

senses,The indriyas are different from their places in

our body and are thus suprasens uous.They are atomic in 

measure and are always superintended by their respective 

.deities, without which they are capable of doing nothing. 

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

anus;while those of knowledge are ears,skin,nose,eyes,and

203„Pr.p.210.
204. pr.p. 811.
205. Taiiasaliahkaropadsyatve sati jn an a kr iy any a tar akar an am 

indriyam.pr.p.214.
206. Defcasamyuktatve sail svaphalanatmajHapakatva® va.

Pr.p.214. '



tongue .pur usottama..explains them eoiapletely,enunieratiEg

the Superintending deities and describing their scope and . 
207

action.

Wanes is capable of both action and imowledge.lt is •

of the nature of conation and non-conation.explanation

from the celestial point of view is given as the place of

the manifestation of Aairudcika.3?rcm the materiel point of
view it is stated to be slowly meditated upon by the

Pyogins.’.thila dealing with perception^urusottama says that

it can be regarded as-both en indriya and not an indriya.
F fIn the -psineyvpra icarans of the Prsathlnarainakara he says 

that it is not ah indriya.209 its place is the heart.

Purusottama is not prepares! to accept the prcgabhava 
(legation antecedent to production)or dhvansa(destruction)

as separate categories.lt is not .different from the state of

the cause,the karahsvasfcha,and an avastha can hot be 

experienced as an entity different from the entity,of which, 
it is a ■condition.210 purusottajfi* further points out that 

when a man does not see the special state of the cause ,

80«.P?-.pp. 215-217.
208.Tasya ca ean?kalpavifcaIpaimaks t-vam svsrupalsksari®®.

Pr.p.Sl7.
209* Ida® ca nendriyam. Pr.p.217.

210. livastha ca svarupatirekenu nanubhuyate.T.Sn.ib.T.ll?.
p.89.



favourable to production,he does net think that he is

seeing the pragabhava of a .particular effect. ^Again the 

pragabhava does nothing in the production of an effect.^ 

Similar is the case with the dhvansa also,which is not 

distinct from the essential nature of the instrumental
pyjor the material cause.

Purus obtains seys that other categories, accepted by- 

other systems,need not be separately enumerated,Thus for 

instance,number,measure,distinction,non-difference,desire, 

efforts,happiness,miseries,all these can be stated to be 

existing or otherwise only in so far as they are related to 

the tattvas,which have been dealt with.Simanya or generality 

i^o-ev&l with the tattvas,while ssmyoga is included in 

the sparfea.In fact the samar yo etc.do not exist at all,

Bo far as.the causal'form of f'od is concerned.They can be •

492

211 .ka hi ghatajanenenakulem kar ananasthis apadyatah.
kasyspi iha ghat a bhevisyati.idauln atra ghataprsgabhava

iti buddhir udeti.T.Sn.Ab.V.117.p*90,
218. Tatha oasadhsraiiakaranetvenablipupagsiiiyaiaanfesya tasya

vy spare bh a vat kar m ail u mgT kar t urn* akya. T.Sn. Ab.y. 11?.
p.90.

213. Cfthayathapi nimitiopadarsnyotaras vsrilpat ir ikt o .
dhvamso nc nirupayitum feakyah,Tadatiriktasyadarbanat.

T.Sa.Ab.V.117.p.91.



admitted only in the effect-form 214

The foregoing explanation of the causal form of Ood,
as accepted by the ^uddhadveita,bears an interesting

comparison with tbe position accepted by-'the .followers of

Saakhya.In the very beginning of this sect ion, we have point-
-edj/iiat the fundamental difference between the Sehkhya

on the 'one hand and tiio §c.daiiadvaita on the other is that

while the former upholds the dualistic doctrine by eonsider-

-ing all these as separate entities-the latter believes

all these categories to be just forms of one Supreme Rod.

All thes^g 25 categories of the Sankbya have been admitted 
ib&^i

with the eddi^^pf the sat tvs, rajas and tarn as,which though 

given a prominent place by the gaiikhys, are according to

it npt tattvae hut Qualities or gunaS.lt may thus appear 

that in the [uiddlfadvaita we have a Vedahtic superstructure 

raised upon the principal entities of the Sanldiys.The

primary source of this lies in the Bhagavata Purina,where 

there is clearly noticeable a deliberate attempt to put 

the Sahkliya wine in a mxmistic bottle .Attempts to 

harmonise tbe duaiistic theories with those.of monism. . 

are.found in the (7Tta also.The SHakhya philosophy with all

214.Yastutas tu samanyacier ebhava eva... Tasman iiaiyayik;a~ 
dyupagatapadarth&hiisi 4rutipuranavirodhe laukikayukti- 
yuktatme ca k&ryakofcsv eva nive&a iti bhavah.

T.Sn.AbaMlf/.p.92.



that is admitted in it, has no place in the absolutism of 

'S8iakara,bui it has crept into the theories advocated by 

Ramanuja and the sueeeding 7aisnava Icaryas in one or 

another form.The Sarikhya theories were slowly and slowly 

almost reshaped so as to suit even a monist like Yallabha. 

The share of the 1; hag a v at spur an a in this process seems to be 

very much.but as we are not definite about its date,it can 

not be properly appreciated,

inother important point is that while explaining these 

categories5there are given the adhidaivika explanations 

referring to gohicarsaua and ^nirudciha.The root of this

lies in the Oaturvyuha theory^as promulgated by the earlier 
fpme&ratra.This theory has however been criticised by the 

author of the Yed an t a-sutres.Ramanuja not only accepts the 

theory but even interprets the Brahmasutras so1 ingenuously 

as to get the theory sanctioned by the author of the 

Brahmasutres.Yallabha while commenting upon the Sutras 

rejects the theory and agrees with 'Samkara in his inter

pretation.Here however we find that if the theory of the- 

vy alias is also brought in harmony with manism,the 

ouddhscivaits. has no objection against it,though it is

not expressly stated or referred iojfere also the Bhagaveta- 

Purana seems to have played a very important part,in so 

shaping it so as to suit Monism.
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(TO) *

Great icm.

Purusottama in his Prasthanaratnakara and .inubhasyaprakafea15 

gives the process of creation following the Bhagavata.il.Brahman 

first assumes the forms of knowledge,joy,time,desire,action,

Maya,and Prakrti.Kala or time is of the nature of the power of 

acticm,while desire is the thought of the Lord expressfin «^ay

I be many and produce^. This is twofold. The first has the 

nature of differentatian,while the second is of the nature of
5>-i n

raising and degrading.

Considering the first purusotcama says that the attributes 

of sat,cit and ananda,which are of the nature of action,knowledge 

and bliss^not connected with kala,are mutually differentiated

and while in that process they differentiate their substantive 

also; thus making Brahman end wed with action, knowledge and 

bliss.Thus the Highest Lord,who is trirupa,becomes possessed . 

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

desire to remain noa~differentiated,Ood remains one whole.

215.Cf.Pr.pp.159ff.Also A.B.P.II.iv.ii.pp.810-Sl3l..............................

21'6.Bahu sySn prajayeya.Chahdogya.Yl.ii. 3,Taittirfya II.6. 

217.DvitTyas tutkarsapakarsarupah. Pr.p.161.



That is wfiji the effect form is inferior and 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 action,and that of the aspect of sentiency is the Maya, 

which deludes.218 which is instrumental in the

production of the world,belongs to the aspect of bliss.Maya
l

is'thus related to all the forms of God and is therefore
219‘comprehensive of everything. ‘ It thus gives the form to

p 20everything,that comes out of the original nature.J It can 

thus be accepted as of the nature of place,time and objects 

(Deilakalavasturupa) .At times it may be said to produce even

the desire of the Lord.It does not however mean that the

pploriginal creatorship is devolved upon it.

Coming to the see and ,Purusottama says 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,feaktis tu sadam^asya kriyarupa cidam^asys vyamohika maya.

pr. p.160.
219.Sane ayakarupa .Pr.p.160.

220. Tato mularupe nirgate aksaramfeabhutasya tatra prave^as

tada tasmins tain akrtim sampadayaj(ti.Pr.p.l60.
221. tavata mulakartrtvam. Pr.p. 161.



produced as serving it.Then are created .knowledge and action,

which are the attributes of cit and sat,as powers of the
Highest Lord.Then the aspect/ of bliss is endowed with

knowledge and act ion. then the attribute of the aspect of cit

viz.knowledge goes away from the cit,the power of the cit,
viz,the deluding Maya,deludes it,The cit aspect,even thqggh

of the nature of understanding,is deluded by it,because of

the absence of knowledge, which is its attribute,and because

of the seperation of the aspect of bliss from it.The cit is

related to with.the understanding

that it will be joined with the' an and a through this relation.

Being thus not at ease, jut remfifalp? dependent upon the

sutratmsn,which is of the nature of the tenfold pranas.lt is
— popthus called jiva,because of its efforts to hold the pranas? 

Similar is the position of the aspect of existence,which 

becomes inert because of the absence of the power of action. 

Later on by virtue of S&tivities,which are the parts of the 

original action,it is manifested in the fork of the body and 

the like.When that activity or the attributes of that 

activity are concealed,it is also concealed;when however 

it is manifested,the terrainology like ghata and the like

g£2.Tada pranadharanaprayatnavattvaj jrva ity uoyate.Pr.p.161.



498

comes to the JTva,the Lord and the Buddhi,and so when the 

manifestation is concealed,that terminology produces the

understanding of distructioa.Similar is the case with the 

eit,whieh is manifested and concealed by the knowledge,which

Is a part of the power of knowledge.The aspect of bliss is 

to be understood in much the same way.Thus by twofold, 

desire,the inert objects which are manifestations of the 

sat aspect and which are binding upon the individual soulsj

the individual souls,which are manifestations of the cit
/ *

and which are bound;and the antaryamins,which rule over 

them and which are the manifestations of the Jhanda,-all 

these are produced on the analogy of sparks from fire.
i

The whole analysis of creation as given by Purasottama, 
has been taken down by ushere completely, except some

minor omissions.It is interesting to note that the 
concept of Maya is accepted by the 'Suddhadvaita, though 

its seems to be different from that of 'Samkara.Mayg is 

the miraculous power of God,but it is delusive also with 

regards to its connection with the aspect of cit and in

’the making of’ the jivas.This vyamohika Maya has a very
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important part to play. This vyamohika Maya, it is important

a _ 223to note,is the same as evidya in the Suddhadvaita.

Cnn),
Brahman-the effect-form. :

She effect form of God,is endless,Even then it can be 
classified into two,the samasti and the vyasti in so far

224as we view it either, collectively or individually. The 
collective form is of the nature of the Brahmanda,while 
the individual one is made up of the individual souls and 
the inanimate objects.The Antaryamin is not included in 
the effect form,because it has no ego of the body(Dehabhi- 
-mana),while the individual soul$f is so included because 

it is possessed of that ego.

The individual soul,even though belonging to the 

effect form and endowed with the bodily consciousness is 
eternal and is not therefore produced,like an ordinary 
transitory object^, flat the individual soul is eternal

223, Tada cidamhasya &aktir vyamohika maya avidyeti yavat. 
Pr.p.lSl.See alsojprof ,G.H.Bhatt*s article*The concept 
of Maya in the 'Suddhadvaita Yedauta* .Indika,The Indian
Historical Research Institute,Silver Jubilee 
Commemoration Yolume,Bombay. 1953.

224. Cf.T.Sn.Ab.Y.118,p.92.
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and does not vanish with the destruction of the body, is 

proved on the strength of a very curious but interesting

argument of Purusottama,who points out that even a newly 

born child will be hungry and wilt/ try to suck its mother. 

This can be explained, says purusottama,<mly on the ground 

of that, child,remembering its experiences in the previous

life.This shows that the jlva that was in the previous .
OOK

body has now come over to that of the newly born child.

As it is eternal,it can not be said to be produced,fen? 

that which has a beginning must have an end and if we 

believe in the production of the Jlvas, we should admit 

its destruction also and that would run counter to the. - 

eternal nature of the jlvas,that has been scruplously 

maintained in all the scriptures.The analogy,that is 
used,is that of the emanation of sparks from fire and

this emanation can not be called production.226In his

225. Jltsmatrasya balasya ksudhatsh stanapanadau pravrtti-
~derbsnat.Tasyad ca purvanubhutaksunnivrttikaranabhuta- 
-nubhavajanyasmr timantarenannpapsttya tssygtmanah 

. purvap ar a j anmTy a 6 ar Iravacchinn asy a ikye siddhe tena
• elnaditve'nadibhlvatvena ca dhvarasapratiyogitve 

nityatvasya siddhatvat. T.S.Ab.Y*53,p.92.
226. Yato visphulihgavad uccaraiiam notpattih.Iamarupasamban- 

-dhabhavat. A.B«3?.II.iii,l7.p.,?04.
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famous karika on creation Yallabha says that those which 

are trenscient are produced,with regard to those that are 

eternal but limited there is contact,while for the eternal 
and the unlimited there is manifestation. 2S%hiie explain* 

-ing this karika, p ur us o 11 ama says that production is Ihe 
association of the objects due to the externalizaticn* 

contact is due to the action of coming in;while manifesta- 

-tion is caused by desire.This being the case,when there 

is manifestation or contact,the essential nature and the 

qualities of the cause do not undergo any fundanmentd 

change or modification and hence the samagama is not 
utpatti. The writes cn the Suddhadavita,especially 

Purusottame,have made deliberate attempts to show that 

the spark-fire analogy can not and should not mean 

production.

What is the relation of this individual soul,to
t tBrahman? On the strength of the scriptures,the Oita,

82?.initya janaman nitye pariechinne samagaiaah, 
Mtyap8ricchiniiatsD.au prakatyam aeti sa tridha.

A.B.Il.iii.jfr-

228. Jan a® axn bahirbhavahetukoh visayasamsargah,samegamah 
sgamanakriyahetukah sah,prakatyam icchahetukah sa......
Paths' catra vibhagaj jate., bahirbhaye tadshim svarupa- 
-dharmayor anyathabhavabhavat tasya notpattirupata.

S.S.pp.170-171.
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and the Sutras,the individual soul is said to be an

mka of Brains an .What exactly is the connotation of this

term in connection with the individual soul,as related to

Brahman? The word Anfea is used for a psrt(iva3rava) ,a son, 

a pieee(Khanda) ,a part of something i^hich is specific

(YiSistavastvekade^a) ,a portion from the whole mass

(Kiyekade^e)or even a wife. Similarly the term pida 

which is Sound in the &rutis,stands 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 meaning,which iff properly suitable to the illustrations

of pparks and fire and a spider and its web. Thinking in

this way,we should understand theterm anka to mean a 

piece or a part,but having the essential nature of the 

whole unchanged. is why the individual soul^f

is called an abhasa or an appearance of Brahman;just as 

a Brahmin who is devoid of good conduct,but who bears the

229. Purusott.8Jsa quotes the passage:Ardho va esa atm an o 
yat patnih.Here he says that ardha means am^a.$gS.

A.B.P.II.iii.53.p.767.
230. Tstha sati khandavayavadirupas tannityatvadibodhaka- 

-£rutyanurodhat avikrta.svarupa, evamfe&siddhyati.
A.B.P.II.iii.53.$.767.
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sacred thread,is a Brahmin only in appearance.

The question naturally arises as to how can non-dualism 
be explained,when we believe in the amfeatva of individual

souls. The individual souls,which are the manifestation of 

the cit aspect^ and which are am^as of Brahman,can be 

called one with-Brahman,as a part can not be different from

the .whole.-A spark,which is an am^a-of fire,can not be non- 

f ire.But - them is not a part different from the whole? Can 

we say that a part as such is absolutely one' with the whole?

The question does not arise for £>aiitkara,nor even for 

Bamsnuja/Samkara with his staunch belief in absolute 

identity has said that the individual souls are also appea- 

-rances,imagined by our ignorance.If we have to believe 

that*I am Brahman*,that* I ’ must be wrong and must be 

Brahman .But then this would lead to the destruction of 

the individual souls as such and surely nobody would attempt

to realize that Supreme,by the realization of which he will

£32destroy himself. 'J Ramanuja accepts qualified Monism and 

so the different between the individual souls, on the one 

hand and Brahman on the other does not worry him much.

231. Ya tba'nacarl brahman o brahmanabhas ah,sutradharakatve'

pi brshmanyskhyalevetayas tatasx tirohitatvat,tatha, 
jTfco'pi.l.B.P.IHiii.SO.p. 760. - '

232. Na by atm ana £ ah purusarthah.A.B.I.iii. 15. p.399.
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Maclhva would in fact want difference and try to disprove 

identity.Bhaskara andlimbarka admit both oneness and 

difference,but while the latter leans hazily towards the 

fundamental nature of difference,the former tries to 

explain it on the strength of upadhis.

Purusottama msices a thorough analysis of the problem, 
that faces him.The Ibarya,whose theories he is expounding, 

says just that an enfea is not different from the auiin,but 

this is not enough.If we want to promulgate the path of 

devotion,we must maintain the individuality of the individual 

souls and the‘en&a,if its aa&atva is not imagined,can in no 

ease bebaMed absolutely identical with the am£in.purusottama 

therefore says that they must accept i;he theory of Bheda- 

-bheda,while leaning towards Abheda and explaining the 

Bheda as owing to desire,That is why,while referring to '

Bhaskars,purusottama says that he admits both am^atva aid
. .'' 1 233 ~ ’bhinnabhinnatva. 1 This he says is the relationship of

tadatmya and herein the difference owes its existence to 

the desire1 of the Highest Lord and is thus adventitious.
MW MM ■»*»•«■»«■ «■»«■»«•• *■>«»■> «•«■»«• •!*•»«■•«** «■*•«»« « «P> mm mm mm mm mm aw mm »«a.aii»ai M.n*»

233.Tatra am^atvam tu yuktam bhinnabhinnatvam ca.ferautafcvat. 

A. B. P. II. iii. 53, p. 7S3.See also; TathH caivam tadatmye

eva •vyasasya tatparyam na nityabhede. napy abhede iii.
S.S.p.175.
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It is interesting to note that Purusottama calls Ramanuja
gOA _ CA

a believer in difference. “"There is no tsttvibheda in the
n

/ 235Suddhadiraits,where the jivstva is adventitious.

This however raises another problem.That which is 

adventitious end not natural,can not be called eternal.In 

his efforts to bring the theory of am^atva as near to 

abheda as possible,Purusottama calls jivabhava as 

adventitious,but then how can the individuality of the 

jivas be eternally maintained if it is not natural? fe 

should here hear in ,mind that in the feaddhadvaiia,the 

highest ©mancipation is the Sayujya,where a devotee enjoys

with Clod.It may be said that the individual soul might 

have attained the Brahmabhava,but even then the distinction 

does and should persist,.Again Tallabha argues actually that 

the destruction of the soul een not be desired by anyone; 

go there is a' deliberate effort on the part of the 

propounded of the Suddhadvaita to retain that individuality. 

Again,it is maintained that the jivatva is only because of 

the embodied egopehsbhimaas) and we may say that when that

234. Atra tadatmyam ananglkurvatanr tattviicabhedavadinam

Ramanujsffledhvsnaiy&yikadinah? nan am a t an i. S, S. p. 150,

235. Jfvabhavasya agantukatvakaihaaena tattviko bhedo 

varitah. S.S.p.155.



is destroyed the jivabhava,which is adventitious,is also - 

destroyed. Shat then about eternity and individuality?This 

contingency^ appears to arise for all those,who try to 

retaip the individuality of the souls,call them nitya aid 

yet try to adhere to Monism.lt does not arise for two 
philosophers only,feamkara and Madhya,both of whom take 

uncompromising attitude^ ,the former cutting the Gordian 

Knot by saying that all the distinctions, are false,and the 

latter flatly rejecting all thought of Monism. ,

further,what about the souls in the world?ire they

one or many? If we believe in only one soul, i. e. Ikatmadrada,

then the eternal individual souls would pose a problem.If

on the other hand we agree to the existence of different

individual,souls,we must believe in the multiplicity of

the souls i.e.Mahatmavade.If a jiva is believed to be an

anhs of Brahman,there is bound to be the conclusion of the

sjnfein,being a composite whole rather than one complete

whole.purusottama here takes a compromising attitude;! and

says that from the point of view of the individual souls,

we should admit multiplicity ,while from the stand point
S36of Brahman there is oneness.

ESS. Ivam jrvanam. an^atve jivasvarupavic arena nanStmavado

bhagavatsvarupaviearana ca ekatmavadali.A.B.P.II.iii.53.
" P-76?*



fhere is no agreement among Indian Philosophers regard- 
-ing the measure of the Individual soul.The followers of 

the iyaya believe in the jTvas to be omnipresent*but they 

accept the multiplicity of the souls.The Jains accept/ the 

jivss as having the measure of the bodies,which is the 
residence of those jivas.&ajfkara thinks that the jiva is 

actually not existing m the highest level,and so it may 

be called vibhu in reality.Ill the other exponents of the 
Yedanta accept the jiva to be atomic.purusottama ridicules 

the theory of vyapakatmavsda by pointing out that if all 

the jivas are omnipresent,all would be joined with all the 

bodies and if one body aats a mango all would enjoy// it, 

because there is no limitation or regulation.So many times 

one feels that there is nothing at one’s feet but the head 

is aching,similarly there will be an experience of happiness 

in the body of Devadatta,while simultaneously there may be 

a feeling of pedn in the body of Yegffadatta. 237So many 

other arguments are also advanced by Purusottama.The jiva 

again can not be said to have the dehaparimana,because that

would lead to the transciency of che■jivas anu run counter 
to their eternity. ^The materialists beliei/e/ in the

237. T.S.^b.Y.53.p.92.
238. Madhyamaparimanatve anityatapatteh. T.S.Ab.?.53.p.9g.
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luminosity of sentiency as being a result; of, the

conglomeration of the atta of the primordial elements.

This is also not acceptable,since in that case consciousness
239would remain in a dead body also. ' The jivas then should 

be admitted as atomic in measure .Bow then to explain the 

pervasion of the whole body by the consciousness,which is 

atomic? This can be explained on the ground of the capacity
It

of the caitanya to pervade the whole body just like a piece 

of sandle-weod or it may be called its quality of spread-

-ing just like that of smell,which spreads here and there 

leaving its original source.24'0 '

One would naturally ask^t as to,how to explain the 

scriptural passages,that often teach of the pervasion of 

the soul,if we are to accept it as atomic.Here the 

followers of, the feuddhadvsita state that this can be 

explained on the ground of the Bhagavattva of the souls.

239. Jnittsm yasya dharmah sa punjo bahyafe cen mrtaSarire '

' pi jnSiam upalabhyeta. T.S.Ab,Y.55-56,p.9?. ,

240. Sarva&'ariragatacaitanyopalamhhas tu saiaarthySfl va 
gunad veti sadhitam. A.B.P.II.iii.28.p.?21.



When the aspect of ~ bliss,which is concealed from the. 

individual souls,is manifestedfthen the soul attains those 

attributes,which are connected with the aspect^ of bliss 

and there is vir uddhadhar^ladrayatva,as of the Highest 

Lord.Thus even though the spulinnay be atomic,they may be

great and pervading on account of the possession of the 

contradictory attributes.Thus the vyapakatva of the soul 

who has obtained the realization of Brahman,can be eixplain- 

-ed.The vyapakatva is thus of the nature of Brahmatva
241-and not jTvatva. • The jrva,.as a jiva,is atomic and as 

Brahman it is pervasive.

Being a part of Brahman,the jrva is sentient,and 

the sentiency is not only an attribute but also the 

essential nature of the individual soul;just as the 

attributes of Brahman also constitute its very nature.

Purusottama gives a very good argument when he says that 

which is produced by one is one*s quality;that which is

£41.Tasya brahmsbliavsm praptasya jivasya bhaga vattvena 
vyfpaketvsirutir yujyateJSa tu j That vena rupena....

Snandam^abhivyaktau brahmabhave sati tasya tadviruddha-

dharmadharatvam bhavaty atas tatra brahmakotayah

paricchedo vyapakatvaa ca pratiyerann iti.ir.B.P.II.HI
30. p. 731;



erne’s quality is inseparable from the one,of which it is

a quality;finally that which is inseparable from one is
242one’s..essential nature. As the sentiency is an attribute

of the individual soul,it follows as a corrollary that it is

also its essential nature.Similarly the activity of an

individual soul also comes from Brahman.The individual soul

is an agent on account of the relationship of tadatmya,

which it bears with Brahman.Thus the activity is of Brahman
od. 3and. it appears to be in the jiva.

Here comes perhaps the most crucial problem of all

the systems of the world.If the individual souls are agents 
themselves and if the activity of these jivas is to come

from Brahman,end'also if everything is in and through Rod, 

what about the unhappiness experienced by the jivas?The 

cont ingeney}that arises for Brahman,is that the Highest 

Lord,who is said to be so mercjful and kind,so good and 

benign.is partial to some who are made happy and cruel to

242.1c yajjanakah sa tadgunako yo ya&gunakah sa-tadavina-
• * * *

bhutah,yo yadafrinabhutab sa t ad a tm akah. A. 3. P. II. i i i. 18/.

p.706.
243. Brehiaagatam eva karfcrtvam hrahmatSdgTtmyad eva jive 

bhasate.A.B.P.II.iii.41.p.?48.
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those who are miserable.The humor beings in this wide world 

are daily falling and bleeding upon the thorns of life.Who is 

responsible for this? The theory of the enjoyment of the

fruits of one*s own actions and that of the transmigration 
of souls are formulated as a reply to this,but we shall have

to admit.in that case that the Highest Lord is dependents 

upon the actions of sn individual.Why should the omnipotent 

God depend upon the ^actions and create human beings according 

to the same?The doctrine of the freedom of will may be and 
Has been admitted in the feuddhadvaita.Ood is like a father, 

who puts all the necessary material before a child and informs 

him about the good or bad points connected with them,but it 

is the child who acts end not the father,who is consequently 

not & responsible for the defaults of the young oae.^This 
however is no solution of the problem,because even if we

admit the freedom of. will,what about the creator who has 

created pe ople, s oiae happy,heal thy ,wealthy and wi se, others 
equally miserable,weak,poor and foolish.The contention of 

God being dependent upon the actions can not be agreed to. 
by the iuddhadyaita,which believes in the omnipotence of

244.ito gun ad os a-kathan apurvakam baleec banusarisamagris ampl-
-dake pitari yatha na dosah kintu balasvabhave tatha 
brahmany api na dosah kintu jTva eva.A.B.P.II.iii.42.

p.749.
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God,who is and must be independent.,The karma again being

245jada op inert must be regulated by someone. Why then not 
believe in God as the giver of fruits,as-fie is the source 
of activity?.And if that is accepted,as it is actuality 
accepted,what about the contingency of partiality 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 maker^ of

i's gAgmiseries,h£^neither partial nor cruel. ' Everything is one
with him.The Brshmasutra II.i.34.says that God Creates
in accordance with the actions of an individual.This sutra

247 ,is only for explaining the opponent. Yitthalesa hap
* »

another explanation to offer.He says that God desires to 
sport and sports naturally require some differences and 
distinctions. There is nothing wrong therefore, if we believe

245. Atah karmaniyahiaka T^varo'hg'Tkarya eva.T.S.Ab.¥.?6.p.l28

246. T.S.V.76,p.128.
247. Purvam tadansnyatvadi sutraih sarvasya brahmatmakatvam.

' jivasyapi brahmatmakatvam ca pratigliayan yadatra
•sapeksatvam hetukaroti tens jnsyate vadibcdhanayedam 

J iti,A.B.P.II.i.34.p.602. '
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the miseries also to be the lila of Ood. purusottaraa 

combines the two views in to one and says that even though 

Ood may give fruit with regard to the karma of individual8,

He does not become dependent, bee auselfe desires to do
!

in that way .While thus following his desire,he can not be 

saidito be cruel or partial,because He is everything.

The karma also, is an attribute atii> of Brahman and that , 

is how it is accepted as devoid of beginning.Sometimes 
Hod may not care for karma,because He is independent.^9

The explanations of Yallabha and his son and the 
interpretation of the two views as given by Purusottama

should be given e due place among ail those explanations

248. The view of Yitthaleia is suggested by his explanation 
of Brahmasutra II ijiu $4i-in which he explains the word 

prayatna as ’Bhagsv&tkrtah kridartham udyamab. *Por 
further explanation see i.B.P.iI.ii*.|S^P» 750.

249. Tenatredam siddhanuPhaladane bhagavan jTvakrtapraya- 

-tnasapekso'.pi na svatantryadahiyate.Tathaivalccita- 
~ t vat .hi oc an on us Sr en a vimdham phalam jivebhyo
dadsd api na vaisamyadidosabhag bhavati .Sarvar upatvat, 
karmansm apy an ad i tv am bhsgavaddharmatvat.Jivae^in 

marySdEm bhimity api. Svatsntratvat.iLB.P.II. iii.42.
yS*>~

- hPx751*
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which have so far been given.The contention of Yitthale&a may 

appear even strange on the face of it .Why should the jivas
i

suffer fat* the sport of God? Such a God will not be different 

from the boys,who throw stones in ponds for joy and kill the 
frogs.Hence the argument^ based on the lila of God must have 

the solid backing of the argument based on the oneness or 
Itmasrsti,if we are to use the terminology of the feuddhadvaita. 

But the explanation on the ground of Jtmasrsti requires one’s 

vision cultivated for this,and is intact a negation of the 

miseries rather than an explanation of them.

The world is .regarded in the feuddhadvaita as a manifesta-

-tion of the aspect of sat of God.The vedarita can not accept

the theory of Kanada that the world is produced from the

conglomeration of atoms, or from the prakrti as advocated by
the Samkhya.Purusottama repudiates both these views thorotghly

_ 250in his Srstibhedavada. However the problem for the 
ySuddhadvaita is,whether the world should be accepted as unreal.

The whole world with its wide vari^jjy of things,both great and 

small Has been a very great problem for the philosophers.lt 
is always fleeting and changing.Can it be called real at all? 

Again if we are to accept that everything is Brahman,can we

250.Cf.Srstibhedavada.Vadavsli.pp.82-95.
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equate Brahman with the floating* changing,mass of things,

which are not satisfactory,not eternal,and not even joyful?
Can,we believe that this world* which we see around us,is

a reel transformation of real Brahman?
feamkara says that the -world is mi thy a or unreal* The

reality of the empirical world can not be maintained in the
ultimate analysis and so feamkara distinguishes between the

TYyavaharika satya or the exoteric truth and the ^aramarth ika 

satya or the esoteric truth,Here however it is, necessary for 
us to understand what exactly is meant by &amkara,when he 

says that the world in mithya.T’he world,as it is,is in any

ease more real than the chiaerae and can not thus be reject- 

~ed outright as sheer illusion.lt can not thus be compared 
with mirage,or dreams or phantoms of experience,The 

Pratibhasiks is different from the Yyavaharika;but just as 

the Pratibhasika. is-negated in the Yyavaharika,in which we 

know that all that we have dreamt- or seen or thought is, 

wrong,even so we can go one step further and say that tie 

Yyavaharika is just an appearance,when we go to a still, 

higher level , of the Paramarthika While we are dreaming^

we do not think that what we experience is false;we know 
that only when we arise from our dream and find ourselves



in the waking state.By the parity of reasoning we can say 

that the waking worldly state can also be falsified,when 

we rise still higher due to the dawning light of true 

knowledge.The reality and otherwise of the world are thus 

relative.When §amkara says that the world is mithya,it is 

so opiy from the point of view of the highest reality,which 

the world is surely not.

The unreality of the warId,with everything that it 

includes, matter,souls,personal God,and all-ivenif 

may be maintained on the highest level,is a big blow to

the religious 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.that xvould be the

position then if the whole world is regarded as a phantom

of imagination,even if such an understanding may be a

misunderstanding or misinterpretation?The Taisnava teachers
who followed feamkara launched a violent tirade against

him,and Sankara was called ’Buddhist in disguise’(Praceha-
851-nnabauddhajand a 1 Palse-speaker(Mithyavadin). "Ramanuja

251 .Bagarjuna distinguishes between two satyas.Gf.
Dve satye samupa&ritya buddhanam^ dharmade^ana, 
Lokasamgrtisatyam ca satyam ca paramarthatah. 

Mularnidhyamika^^ika.IXIY.8. quoted in ’Gaudapada’by 
T.E p.Mahsdevsa.p.2Q6.fn. 70.Even Sunya of Buddhism is 
void only in the ultimate analysis.



and Madhva,Bhaskara and Aimbsrka-all who followed ISaiikara 

said that the world is real end explained the relation of 

the world and Brahman in their own ’ways„The world,according

to Ramanuja,is the gros^ieit which is the effect of the 

subtle acit.This subtle 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 discussion of the relation 

of the subtle acit and Brahman,we should atieast admit

that the rudiments of the world are in Brahmen.If then the 

empirical world is ugly,bad and dull,the rudiments shouE 

be subtly ugly and subtly'bad.Can they then be connected 

with Brahman?If we think that the subtle acit does not 

contain all this,whet can be the/sflnree of everything 

despisable and dissatisfactory in the world which is the 

gross form of that very subtle acit? Any way the reality of 

the world,when looked upon in the context of the Ad^vait/a,

even though that Advaita may be qualifier^ remains an . 

unsolved problem.

Vallabha and his followers say that the world is 

not false.Ifc can not be equated with the illusory appearances, 

because it i's the manifestation of the aspect of sat of
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Brahman;arid is thus its effect.As the cause is real,the 

effect,which is the revelation of its aspect^ of being,

can not be called unreal.The prapanc^a is thus' satya and •

not mithy'S'.The question new is as to how can. the world be 

called real.What Yaliabha and his followers mean by the 

reality of the world is the reality of the essential foam 

of the world (Brahmarupana satyatva) .We may agree that the 

war Id,which is just the manifestation of Brahman,is real 

in its essence,which is Brahman;but as Dr.P.T.Rsju puts

it,fthe relation between the essence of the world and the 

Brahman is not. the problem.The problem is about the 

realtion between the world as we experience it and the,
252Brahman.* ’ - Thus if Brahman is the norm of reality,can we 

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

The answer to this is found in the distinction that 

has been made out by the followers of |>ure Monism, be tween 

Jagat or Propanea on the one hand and the Samsara on the

other.This distinction has not bee^n maintained by the 

predacessors of Yaliabha and therefore it is a novel 

theory for the Vedanta.The world has Brahman as its material 

cause and may a as an instrument; the samsara on the other

252.1)r.p.T.Raju.Idealistic thought of India.p. 169.
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hand has no material cause and avidya or nescience is
253instrumental for its appearance. fhe samsara is not

25dproduced.lt is * ueyate’and not* jayate’. ■'The Samsara is

of the nature of pride and consciousness of possession

(ahantamamatatmake) and is thus destroyed by knowledge.

It is the Samsara which ends,when one is liberated,and not

the world,which may be merged at the will of God.In the
feuddhadvaita the terms mays and avidya are not synonymous,

as is the case with the system of &uakara.0n the strength 
_ 255of the Bhagavata passage, purusottama says that the

avidya is an effect of the rsaya. Avidya is thus not without 
e beginning and being one of the twelve iaktis of the Lord,

it has no power over God. Knowledge puts an end to the 
avidya and consequently samsara,but not the prapanca. J/

253. Tatha hi prapaScasya brahmopadahakatvara mayakaranaka-
tvam,samsara sya nir upadanako t vsm avidyakaran a tvani
iti karanabhe&ad bhedah.T.S.lb.?.23.p.60. ,

254. T.8.P.7.23.
255. Yidyavidye mama tana viddhy uddhava fcaririnam, 

MoksabandhakarT ad ye may ayl roe vinirmite.Bhagavata.
XI.xi.3.

256. T.S».Ab.V.25.p.65.
257. Jnsnasya sakary a vidyaha,4uka t ram aocanam ca, anyathaiva 

svidyaya ahantaraamatatmakasamsarabijatvat samsarasya-

vidyakatvaKathanena-sakaranasya tasyaiva jnananadya-

tvakathanena ca saroyag siddham.T.S.Ab.7.81.p.139.



It should also be borne in mind that avidya is just removed

by vidya,it is not destroyed .jin effect is completely destroyed

only when the inhering cause is destroyed.Knowledge can not

destroy## the maya which causes avidya.Avidya therefore 
- E58exists in the mays in a subtle form. Purusottams gives m

illustration by pointing# out that the state of sleep which 
*is removed by wakefulness Remains in the baddhi,as its mode

and pervades the internal organ.

Avidya ana vidya have five divisions ^each, and they are

called parvans.The five psrvans- of the avidya" are the ignor-

-anee of the essential nature and the s iiper imp os i t i on of the

body*the senses,the prana and the internal organ. Avidya,

says purusottams,can be understood either collectively or

individually. It is thus samastirupa or vyastirupa, just as

we can understand the forest as one,while the trees are many.

The samastirupa is one of the powers of the Highest Lord,
260She vyastirupa is connected with the individual souls.

There is no question of superimposition with reference to

258. Karyaaya sarvatha nebo hi sama^ayini§at.prakrte ea 
vidysyah saltvikitven a svajanakamayana4akatvabhavat 
mayasattvat tatra suksmarupenavidyayah,sattve ta^ya 
upamardo eva na tu na^ah.T. S.Ab.V.33-34.p. 74.

259. T.S.V.32.
260. Evam eati samastirupena vanam itivad.aikyam.Tyastirupena 

vrksa itivan# nahatvam. Tatra samastirupa ohagavacchaktir 
vyastirupa jivaham iti siddhyati.T.S.Ab.Y.32.p.73.
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the avidya, which is produced fro® the in ay a before creation,

because the adhyasas come afterwards.Maya produces mabat,which
again creates the ego.Both these are of the nature of the
internal organ and so the first is the antahkaranadhyass.Prana
is just another form of th^fego and there is the pranadhyasa.

isThis/foilowed by the superimposition of the body and the
senses.The dehadhyase leads to a complete forgetting of the
essential nature{svarupa-vismerana).This is the ignorance of
the nature,which is the same as wrong, knowledge.Thus the
original nescience leads to the bondage of the dehadhyssa and
the-super imposition, of the attributes of the body, which in its

gglturn produces the cycle of births end deaths.This is samsara.

It will thus be seen that the distinction between the

jag at and the samsara depends upon the distinct ion between the 
points of view from which we look at the cosmos.If we take it 
to be just of the essential nature of Brahman,it is the 
prepane a which exists; if it is understood as a heterogeneous 
mass of things separated from me another and also from Brahman, 
there is ignorance and samsara.Thus it is the difference which 
is sublated and not the essential nature.Shell we are in need

2fl. Evam ca mulavidyakrto dehadhyasadibandhas tena krto yo 
jaifiiemaransdiparsmpara.janako dehadidharaadhyssah sa 
samsara iti phalati .T.S. Ab.Y.32.p. 74.
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of iti^'ieh of gold we use ail the ornaments of gold in our - 

possession and we take them to be gold and not bracelets and
sjS

rings different from the gold.The distinction^ are removed

and we have gold alone.Sven so here also we have the propanea,

which is not false. ,0 The distinctions are thus due only to

the egoism and the things.as they are viewed by the ordinary
26*3people in the world,are brought about only by speech. ’"The

samsira is thus a delusion of the individual soul,due to which 

he sees things,which do not exist and does not see what exists 

in the prapanca, which is of the nature of Srahman.Purusottama 

gives even e syllogism to prove the reality of the prapanca.

Just as the dream world requires the world which is more real 
to precede it,even so our vyavaharika prapanca follows the

prapanca,which is relatively more real.The reason given for
264

the premise is the mayikatva or the' 5mayikatve4a abhimatatva’.

268. Yatlia bahusuvarnapeks ay am tatkarys&i katakakundalaghats- 

Issravabfuy aniyaitavad id am suvarnata iti suvarnatvenaiva- 
tahi grhyante im tu datakaUirupena iti vikalpabuddher 
eva badlio na tu svarupasyapTti t gdr & abh an an ur odh on a api 
na mithyatvam prepane ssys. ciduhyai i. T. 3. .Ab. ¥. S1. $. 158.

263. Ten a iokapratlyamahsrupena pad ar than am vacarambhana- 
-roatratvam eva. T. 8..Ab. V. S 2. p. 159.

264. Vyavaharikah prapancah s rape us ay ot kr at as at t akapr ap anc a- 
^urvakah.Mayikatvenabliimatatvln mayikatvad va .Svapnadi- 
prapancavat. S.8.p.351.S§s also §rstibhedavsda,vsdavail,

p.104.
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That i 

bad in

s why it,is said that a Bralm&vadi® never sees anything 

the world,because for him everything is of the nature

of Brahman.

The foregoing discussion regarding the distinction between 

the jagat and the aamsara,eloquently speaks of the exact 
position that the ^uddhedvaita has taken regarding the world.

The world can not be accepted as real,as has been done by 

Ramanuja;nor can it be regarded as unreal as taught by Samkara. 

VallabJia therefore tries to moke a compromise by stating the 

reality of the world in its essential nature and -distinguishing 

it from the samsara,v/hich is illusory and unreal.When purusottaoe 
postulates another prapanca,which is .relatively more real,it may 
appear that the difference between the feuddhadvaita and the 

hevaladvaita is more of emphasis than of substance.lt is 

interesting to note here that the five pervans of the avidya 
are ,ignorance of the real nature and the adhyasas,both of which
are maintained by ^s&kara.Purusottama1 a opponent appears to be

correct in pointing out that in the ytidahadveita,the ultimate 
reality of the world is accepted as of the nature of Brahman,

after rejecting the same from the point of view of the world, 
while in oamkara*s system there.is the rejection of just the

265. T.S.Ab. ?. *?9.p.l33.
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ultimate reality of the world as such. oo0an it be said that 

Yall&bha admits the theories of femkara for all practical

purposes and raises a theistie structure upon them, instead 

of the absolutistie one constructed by §amkars?

(K).

Theory of causation-Abheda.

.After dealing with important points regarding Brahman 

and the world,together with the individual souls,we shall 

now turn to the theory of causation as promulgated in the

Isuddhadvaita.The theory of causation assumes primary

importance in Indian systems of philosophy because here 

the thinkers try to show how the world as an effect can be 

explained from the principle,that they have acciepted.While 

the followers of the Sahkhya believe the Prakrti to be 

the cause of the universe together with the purusa,who just 

* looks* at it,the Yai^esikas are of the opinion that the 

gross forms of the world are all derived from the

266.Brahmavade hy advaitartham jagato jagadrupena paramarthila 
-satyatam nanayukti&rutisutradibhir nirafcrtya tais

tasya brahmarupena paramartliikasatyata pratipadya...

Maysvade tu jagatah paramarthikasatyatvanirakarana ~ 

matrena...T.S.Ab.Y.82.p,140.
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conglomeration of the attsis,which constitute the original 

cause.ill the branches of the Yedahta agree that the 

ultimate cause,the uncaused cause of the world is Brahman, 

and all except Madhvs admit that Brahman is both the 

material and efficient cause of the world.

The followers of the Sahkhya are refuted by saying

that the Prakj^rti is inert and thus cannot produce the 
.. 267world. purusottama says against the Yaisesikas that in 

the Yedic as Y/ell as puranic literature we .find that the 

gross cause gives rise to the subtle effects and not vice 

versa.This is found in the world also,for the mass of 

threads,which is ^ross gives rise to the piece of cloth, 

cotton which is a mass causes the thin threads,Gan

not therefore admit that the cause is subtle and is thus

the atoms.The Buddhistic theory of creation,of that which 

exists from that which does not exist,is also vehemently 

rejected.The Buddhists contend that it is from the seed,
i

which is destroyed,that a sprout is caueed.Here also

267. JLB.II.ii.1-10. ' ’
SGS.fSraute paurane ca d.arcane sthulad eva karonat suksire «. 

sya karyasya vibhagenadav utpatteb.A.B.P.II.ii. 12.
p.625.
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Purusottama points out that- it is only the gross f ormd&f

the seedf which is destroyed and not its subtle form which
269definitely exists. jhe world thus is not asatafc satta- 

rupa,and must have Brahman as its cause.

While the other systems of the Yedanta say that 

Brahman is the material cause or the upadaha of the world, 
the feuddhadvaita prefers the term samavayikarana or the 

inhering cause.Brahman has three aspects,being,sentiency 

and bliss;and these aspects are found inherent in the 

inert worldly objects,the individual souls and the 

i&taryamins.fhus there is inherence of sat,eit and ah and a. 

That which is inhered in the other is seen as the latter* s 

essential characteristic,just as a pot shows the 
essential characteristics of the clay.The whole world, 

whatever may be the internal differences and 'distinctions, 

reveals one common characteristic of being or existence; 

and we can say that there is inherence or anvaya of sat 

in the world. * as sat is of the essential nature of

269. Ivan ca ankuradav api b I j asthuianfeasyaivopamardo 
na tu ftuksasndasya.Tadantasta eve suksman&anani 
ahiuribhavat.A.B.?.II.iii.26.p.651.

270. Io hi yadanvitah sa svasmins tad visa.yam pratitim 
aflhatte yatha ghatadih prthivyadipratitim.Tathatra 
sarvam astityadipratitijanakatvat sadadyanvitam.

i.B.P .1. i. 3.p.83.



Brahman,as it the ease with cit and ananda,Brahman is the 

samavayikarana or the inhering eause of everything.The

Anvaya or samanvaya is the inherence of that which is neither

adventitious nor super-imposed,and that is why the name and 

from or the illusory experiences are not to be understood as 
inhered. ^That is why the somavaya of the feuddhadvaita is 

different from the inseparable conjunction which is called 

seiaavaya by the Tai^esikas.

The word prakrti stands for the essential nature of the

thing and Brahman can just be called prakrti in this way; 
which therefore means the samavayikarana. ^%hen we see an 

ea&tlien pot; we know that it is made of clay and thus all 

the earthen pots can be known as having the clay as their 

essential inhering cause,similarly ’when we decide the aspect 

of being in me substance,it is known, as inhering in all 

the existing substances and so Brahman,which has sat as its

271. Maropitahagantukarupenahuvr11ir eve samavayah.
A.B.P.I.i.3.'p.90.

272. Prakrti&ahdad ca svarupe rudhah mrtprakrtir ghatah, 
karpasaprakrtih patah ityadiprayogadsr&snat samavayi- 
-karanam abhidhatte. A.B.P.I.iv.23.p.530.purusottama 
further says that the term Prakrti also stands for the 
efficient cause,on etymological grouncls;Prakrsta krtir
yena. h.B.P.I.iv.23.p.530.
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aspect,is established as the inhering cause. The term 

prakrti thus should not necessarily mean the pradhsna of 

the Sankhya because the Pradhaha is not a saraavayin.

It is quite natural.that a question will arise as to 

why the word upadana^which is used by other .systems of 

the Vedanta,is not found here,while the term saipavaya- is 

used instead of it.purusottama says that the'word upadana, 
which means the material cause ^presses, that which is 

enveloped by the actions of the agents and which is 

consequently limited by the same. The up ad an a is only 

a specific state of the samavayln.lt is that aspect of 

the earth alone, which in the fork of a lump of clay or 

threads,limited and worked upon in the process of production, 

that can be called the material cause or the upadana for 

the production of a jar or p piece of cloth.So only the

273. Tatha hyeksmin mrtpinie mrd vikar atvan iayottaram 
servasmins tetsajatiye tatha jnana^mrttikayam tat- 
-samavayitvajnauam tadrdaikade^apratyaksad eva bhavati... 
tatha prakrte' py ekatra sarnnay a t ve nincite sarvesu
tatsajatiyesu sad vikar a tvs jnarxat sati sarvasamavayi- 
tvajnahan tadr&apratyaksad eva bhavatiti sati satnavayi- 
tvasiddhih.A.B.P.I.iv.23.p.531.

274, Loke upadahapadena karirkriyoys vyaptasya pariechinna- 
~syaivabhidhanadar6sn8tlA.B.P.I.i.3.p.ll8.
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Highest Lord who is not changed or worked upon is the.
275samavayin of the world by just one of his aspects. The 

reason thus for the preference of the term samavayin to 

the term upadaha lies in the adherence of the thinkers of 
Bure Monism in the avikrtaperi|8j|av§da5 as different from 

the generally accepted parimsmavada or vivartavafia.

Upad she. , says Purusottama,is t wSf old,parin am in and

vivarts.The first is defined as the transformation of the

Upadaha,the transformation having an equal degree of 
276existence. The vivarta on the other hand is the transform-

-ation^which has not an equal degree of existence with the 
__ _ 277upadana. The parina&a can further be understood as either

vikrta or involving chage or modification,or avikrta,i.e.

that which doesjSnvolve any such change.The former is

illustrated in the manufacture of a pot from the clay,

while the shaping of different ornaments of 0-old is an
example of the litter.In our ordinary affairs of the world,

2?5.Upadanam tu samavayin a evavasthavi^esah.ppricchinnasya 
kartr-kriyaya vyeptaoyaiva mrtpindasutr-adirupasya 
prthivyam h a syaiva ghat sp atsdyup ad. an a t va dar Son a t...
At a era bhagavsn avikrta eva jagate ekamisena samavayf.

Pr,p,31.
276. perinakafe ca upadahasamasattako'nyathabhavah.Pr.p.Sl.
277. Hpodinasya visamasattako' nyathabhaho vivartah.

pr.p.32.



the efficient and the instrumental causes are different from

the material cause •Furusottams does not think it necessary 

to believe in the asam&vayikar ana,which is explained by the 

vaiiesikas to be the conjunction of the different constitu- 
-ents like the threads in the production of a piece of cloth

It may be included in the karanasamagri.

The followers of the feiiddhadvaita admit the svikrts- 

parinasavada in which the cause,even though transformed into 

the effects,retains its essential nature and does not under- 
-po any basis or substantial modifieation.When milk is

transformed into curds,it can not be used as milk and 
bee ones curds only .We can not prepare tea with it.When 
however ornaments are made of gold,we can use all of them 
as gold and the gold remains gold even though tjie

distinction between the golden ornaments and gold is of

the different shape and different names.They are not
£78 *different substances.

The avikrtapariiiamsvada of Yaliabha cannot he under- 

-stood properly without the avirbhava-tirobhE'va-va'da,which 
is one -of the most important theories of the feuddhadvaita.

2S82Sith! bahusuvarnakanksayam katakakund alakala£abhrhga ra- 
divyaktyanadaras tatha...Itenakaradibhedakrta eva tat- - 

-tallaukikavaidikavyavaharabhedo na vastubhedakrtah.
l.B.P.I.iv.23,p.535
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In fact Purusottsma explains causality itself as the basis of
onqthe power of manifestation. "The avirbhava and tirobhava can

\ '

be explained as manifestation and concealment respectively.

The avirbhava can be understood as the power of the cause, 

which reVlls outside the latent effec^whieh already exists 

in' the cause;the tirobhava is that capacity which conceals the 
effect which exists outside.280The terms .may be understood 

sifcply also as avirbbavana and tirobhavana thus meaning just 
manifestation and concealment. 281yittlvalefea in his Vidvan-

-mandana explains avirbhava as being fit to be an object of
282 ’ 

experience and tirobhaya as being not fit to be an object

of experience. ^Both avirbhaya and tirobhava are powers of 

the lord .Purus ottama also discusses as to whether any such
power^ or powers are necessary in the cause.when a certain 

effect is produced from a certain cause or a particular set

279. Xaranatvam cavirbhavafca fektySSheratyam.Pr.p.26,

280. hvih prakafcara fchavayati upadan entalis them karyam bahih 
prakatam karoti ya nimittagata upadahagato ca baktih* 
sa avirbhavababdsvaeya.Evam tirah aprakatam bhsvoyati 
bahistham jsSiryam upadnnantsh sthSpayati ,ya feaktir na£ska- 
-gata sa tirobhavafeabdevacyf. Jvirbhavatirobhavavada.

YadavalT. p.191.
281. Jvirbhavatirobhavavada. Tadeve 11.p. 191.
282. inubhsvavis ayatvayogyata.V.M.p.86.
283. Tadavifayatvayogyata.V.M.p.85-See also the explanation

. in S.S.and |r.p.26.ff. . . " .
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of causes,w@ should accept the power of that cause or causes 

to produce that particular effect.This power can not be 

understood as the nature or the essence of the cause,for

neither the nature (svabhava)nor the essence(svsrupa)csn be 
avioded and so if we ware to understand the productive 
capacity as either of them,we must admit the production of 
a piece of cloth from the threads,which are torn to tatters

or that of a sprout from a seed which is burnt.We should 

thus accept the power of production as different from the 

essential nature of the cause and also as liable to obstru- 
-etion or destruction by an external element.^'Those powers 

of production and its opposite can be respectively called 

avirbhava and tirobhava.The whole process of causation has 
to be explained in terms of these two powers with which the 

Highest Lord is endowed.Even the six modifications of 
becoming (Bhawikaras) as stated by Yaroyayani in Hirukta^®

A * *

can be understood in connection with these two.-'Is being

produced’ ( jayate) is related to revelation, alone,so also’is’

(asti)is so related because of ihexstsp inherence of the

aspect of being.*Is being transfromed*,’grows*and ’wanes’
(Viparinamate,vardhate and apaksiyatejare connected with both

284. T.Sj.ib.Y.l40.p.113.Also Of.Jvirbhavatirobhavavada.
■ Yadavail.p.185.ff.

285. Hirukta',1.2.
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manifestation and coneealment,while ’is being destroyed*
286

(nabyati)is connected with concealment alone.

The effect.thus is only a manifestation of the cause,or 

in other words,the effect is just a manifested state of the

cause.This being the case,there is essentially non-difference
287between the cause and the effect. As everything is caused 

by Brahman,everything is Brahman.Brahman is revealed in the 

world by its aspect of sat,in, the individual souls by its 

aspect of cit and in the intaryarains by its aspect of an and a.

That is why Brahman is described as devoid of any dualism, 

either with those who are of the same type or with those who 
are not of the same type or with these who are,in it.^®

The individual souls,which are sentient and eternal,have'a 

similarity Kia nature wskmm' with Brahman and are thus 

sajatiya.The sajatfysdvaita is illustrated by Purusottama 

as esisting in the two different bulls.The inanimate objects 

are vijatiya because of inertia and transciency;and the

difference would be just like that between a pot and a piece

of cloth.The Antaryamins are svagata,because all the aspects 
of sat.cit and ananda are manifested in them but they are

286.S.S.pp.350-351.
287. A.B.P.l.iv.23. p.534.
Z88. 8ajatfyavijatiyasvagatadvaitavarjitam. f.S.v.60.p.ll3.



534

limited and are capable only of limited and defined action;

the illustration given here is that of the flowers and the 
tree., Brahman has none of these distinctions,as it is

inherent in all the three by its various aspects.

, Causation,says Burusottama,ean be understood on two

grounds,anvaya and vyatireka.They may be explained as meaning 
the invariable existence of the cause when, the effect exists, 

and the invariable absence of the ef fee Win the absence of 
the cause,thus implying a relation of invariable, concomitance

between the cause and the effect.Mvaya may also be taken to

mean the inherence of the aspects of the cause in the effect
and vyatireka may be understood as the existence of the cause

290over and above the effect. While the first explanation of 
the terms and the second explanation of anvaya leads^to 
the theory of identity,the second explanation of vyatireka is 
impprtant from another point of view.It shows that in the 
system of ffallebha fed is not wholly transformed into the 
world and even though it is revealed variously by its aspects
289. T. S. Ab. Y. 60. p. 118. ................

■ 290.Karanstagr§bakau cshvayavyetirekau.Tau ca dvividhau. 
Svaavavyapyetarayavatkarariasattve yatsattve' va fey am 
yatsattvam anvayah.Yadabhave'vaSyam yadahliavo vyatirekah... 
invayanam' anvayah... .Ksryena saha tadavayavadirUpeina-
vasthanam.Yi^esenatirecanam vyatirekah.Karyatirekena- 
-vasthanam.Br.p.S2.
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it remains over and above the world.God is thus in the world 

and yet transcends the same.This is meant by vystireka,i/e.

vi&esena atireesna.» *

How can non-difference or identity be explained in the 
feuddhscivaita? We have seen that in the feuddhadvaita /Brahman

inheres in the effects,or is revealed in the effects and the 
effects are only Rendition of the cause.Essentially therefore 

the effect is me with the cause, just as the golden ornaments 
ere one with gold.Brahman is transformed in the effects without 

undergoing any change or modification.All this can be accepted. 

But even then there ere two important points,which require/ 

explanation.As we have seen shove the problem before a

philosopher is not merely to shew the essential identity of 

the world with Brahman,but to explain the world as it is seen 

and experienced by us in its relation to Brahman.Secendly,

even in accepting the essential identity and in accepting the 

difference onl'r of name end form,that name and form which is 

surely a change or modification,if admitted as real and not 

mithya,should be explained in the light of the monistic 

doc'brine, that has been propounded.

As we have discussed in the previous section about the 
jagat vis-a-vis the samsara,jagat is real only as a manifestation



of Brahman and not as the world,whi&h is separated and

different from Brahman,In that case the realityfof the jagat

as jagat;can not be admi11ed.purusottama says the same thing 

when he points omb that the various forms ;as seen in the worlds

are only for thw worldly dealings.So the reality of the world 

can not be maintained in the limited and defined form,in, which 

it exists,but from the point of view of reality the world is
P91non-existent. J The illustrations which are given by Purusottaraa 

to prove the abheda,are still more pointed.The form of a pot 

may be different from that of clay,but it does.not mean that 

the pot as a substance is distinct from the clay. A man who is 

sleeping or standing or sitting or walking may have different 

postures,but the man remains the same. $e xmay thus consider 
the distinctions as immaterialfbut are they real? While

refuting the dualistic theories,purusottama says that they are

291. Tessin rupanam vyavaharamatrarthatvad ity art.dWh.Etena
siddhante pratiniyat&rupena jagatah satyatvabhavo,na

- tu satyatvena rupens jagadabnavs iti bodhitam.A.B.P,J.iv.23.
P*53b.

292. To vikarah prthubudhncdersdih sa vaesrambhsnam vaeiks- 
kriyatmako na tu karanaa vyaktibhedapadakah.Yotha supte 
utthite upoviste ca pur use1 vayavavinyassbhedo' to naroa- 
-dheyara i^iraittikakriyayah padarthasvarupabhedanapadaka- 
-tvat namaiva.Tatha c&tra karanavasth&tmsnsivaikarupya- 
-sya vivaksitatvsd vyaktibhedanadara eva.

i.B.P.I.iv.23.p.535.



only due to the ego and are unreal. The distinctions even

between things like a pot and a piece of cloth are only mundane
894and hence unreal. Ramanuja attacks the theory of Atmasyarupa- 

-parimanjayada on the same ground of distinctions.If we believe 

in both the enjoyer end the objects of enjoyment as the 

transformations of the essential nature of Pod,how can there be 

distinct!cm between them? Purusottama replies by resta-ting his 

theory of pure Monism on the scriptural grounds aid says that 

the. svabhaYa-vibliaga is seen even il the world cm account of 
the disintegration of powers.(feaktivihlesa)This is like a tree, 

in which the leaves,flowers,fruits and roo ts-every thing is

mutually different, but all of them have the unity with the seed
pcj5so far as their natare(svabhava) is concerned.w We heave

however seen that the distinctions are only clue to the ego and
\

are therefore unreal.Is this the same as ?ivartavada?fhen Idaikara 

says that the world is unreal,be rejects the reality of the 

world,as we see it.If that is vivsrtavada,it may appear that 
it is accepted by the propounders of the id uddiiadva.it a also.' 

purusottama in fact admits this and says that from the point of

893. Abhimahsmatram eva bhedo na tu vastavah.T.S.jb.Y.92.p. 159.
894. fhatapatastha 1 e tu vyaveharikopadenakrto bheda ity

evastavah.T.S. Ab.Y.92.p. 158.
895.,A.B.P.li.i. I3.p.5?3.
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view of the world he accepts vivartavada,while from the point of 

view of Brahman he believes in Parinabiavada.

Admitting that there is parinamavada from, the point of vie?/ 

of Brahman,what about the vikaras?We may say that the vikaras

or modifications ere unreal,but if we want to maintain the 

reality of the world, even in its essential form, we must admit
st/Least one kind, of change.The jagat is the effect form of 

Brahman,in which only one of the three aspects is revealed and 

the other two are concealed.Similarly the individual souls are 

an effect with two aspects revealed and only one concealed.Thus 

there remains a subtle distinction between the cause and the

effect,that is between the cause with all the aspects fully 

manifested and the cause with the manifestation of one or two

aspects.Thus a change in the state of the cause can not be

refused on any ground. The opponent cf purusottama correctly 

points out that even in the Avikrtaparinamavada, the change of

the avastlia[fiur va vastha-anyethabhavarups-'vikara) remains. 

Purusottama says that the change in the state of the cause 

is not equal to the change iu the substance and therefore there

296.Evam ca antarasrstim prati vivartopadsnatvsm atmasrstim 
prati parinamyupadahatvam brahman a iti ni 4c ay ah.

Srstibhedavada. YadavalT.p. 11-3.



is no harm in admitting it. At another place when the 

theory of Bhaskara is severely criticised by faeaspati Mi^ra^

purusottama defends Bhaskara by pointing out that the

difference,between the two ornaments of gold, is due to the

difference between their respective conditions.Thus that,which

is conditioned is different as well as non-different from that

which conditions,according as we look to them from the point of

view (bS the different conditions or of the oneness of the

substance.Thus non-difference does not necessarily mean oneness,

and the bheda can be admitted together with the sbheda*^Thus

the unity of the cause and the effect is tolerant of the
299difference and this is Tadatmya. The bheda which is thus

-330accepted is due to the desire of-God. The powers of avirbhava 

and tirobhava should also be understood on the basis of the

297.Tstha ca dadhidugdhanysyena svorffpasya gandhadigunanam 

eahyathabhavs evatragrahyavikaratveaabhipreyate,na tu

sahkhyanyathabhavo'pi. tathatveneti kary aferutyanurodhal 
ahgikriyate. A.B.P.I.iv.25.p.539.

2-98. A.B.P.I.i.3.pp.9£~95.Se-G also- Bhedabhedasvarupanirnaya.
YadavalT.

299. Bhedas&hisnur abhedas tadatmyam. S.S.p.149.

300. Bhedasshisnuta ca bahu sysra $rajayeya itTcchayaiii tad- 
-•vy apar abhlitadaktivi bhagen a.Pr. p. 29.



301 .desire of 0,od. That is why Purusottama says that in the

feuddhsdvaita the samavaya is not different from tad a tiny a and , 

the samavayikareria is that cause,the effect of which is

produced depending upon the cause in the relationship of
_ ' 302 itad a tray a. ” ''Thus we may say that the Suddha-advaita is the

same as iicehika- hheda- abheds.

W.
Badhanas end phala.

, At the very outset it is necessary to make one point clear, 

so far as this section is concerned.In the beginning of this 

chapter m hare sljown that purusottama*s contribution to the 

Suddhadvaita is mainly on the philosophical side of the system 

Though Purusottama has commented upon end independently 

written certain tracts dealing with the practical sfd6 of

the system,such as the belief in devotion as the' highest means 

of liberation,or the divisions of pusti,preveha and aaryada,

301. Evam saty asmin kale'sarin de£e idem karyam evam bhavatv 
iticchavissyatvam avirbhavah,tada tatra tatha tan ma 
bhavatv itiechaviseyaivam tirobhavah.S, S.pp, 115-116,

302. Tatra tadatayasambandhena yada^raysia karyam bhavati tat 
samavayikar an am. Pr.p. 27. also;.Ato na saaavayas tadatmys-
tiriktah.pr.p. 29*aLso:Yedyapi siddhante semavayo natirik# 
tas tathspi tadatmyasyaiva namantaram $M.T.S.ib,¥.27.

pp.68-63,



or the desirability of renunciatioh, e tc ^ I f however one wants 

to get a complete picture of these teachings,one should read 

the works of fiokulanatha and Hariraye rather than those of 

Purusottama.ln this section therefore,we have not treated the 

topics of sadhsnss and phala fully,but we have tried to give, 

only those points which deserve special notice in our study

of purusottsma.

Moksa according to the abstract speculations of the 
idealists of some of the Up an is ads and aecoruing to i§amkara is 

the liberation from all the evils and miseries of the world. 

That the world is a venue of woe has been accepted by almost 

all the religious teachers and philosophers.Hence eiBamoipation 

is definitely devoid of miseries. But is it full of joy also? 

Happiness and misery are relative terms and so,as argued by 

the absolutists like £>amkara,if we accept happiness or joy in 

the liberated state,the unhappiness will also be admitted from 

the bsekddoor.Hence moksa should be understood as total absence

of miseries(Atyanta-dulildia-abliava) .Naturally this could not 

appeal to the people at large.lt is not enough that liberation 

is just an absence of unhappiness.This is only s negative • 
aspect^.There must be something positive also,so as to give.
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solace to the suffering mortals.Purusottama rejects the

idea of relativity and says that there is full bliss and 

bliss alone in tne state of moksa.Brahman is anandamaya
because of the anandapracurya.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 opposites 
of light,heat and darkness are respectively sublsted 
by perceptual experience and cannot be understood as

30 aexisting even in a minimum degree. 'Brahman is-thus full 

of bliss and there is not an iota of its opposite in it. 

Even,so liberation is also full of joy and not mere 

omegation of miseries.

MeCan God be obtained? If£just argue that the attain
ment of anything can be accomplished only when that thing 
is different from cne who obtains it,and that the relation-

-ship between the limited jiva and unlimited God is that

of oneness,who is to be obtained by whom?That is why
t ‘ 304Sawkera says that mokes cannot be obtained,it is.

S03.Loke' pi praeurapraka^ah savita prabhutssantapo nida- 
-gha-divssa'nUhakaramayl varsaVibhsvari bahudhsno
vai&ravana itygdivakyo^ravane pratiyoginak tamahiaitya-
prakafeedaridryanam pratyaksato badhena-tatra tadelpa- 
-tvabankays an udayat. A.B.P.I.i.12.p.198.

3°4.cf ,;Samkara-bhasya. I. i. 4,11. i. 14.
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This however is not the position,that can be accepted by 
the followers of the iSuddhsdvaita.If God is not to be 

obtained,nothing is to be done for it,then what is the 

use of all the talk of devotion and discipline?Purusottama 
says that the attainment is possible owing to the avirbhava

-tirobhava,depending upon 'the will of God. As regards the

•oneness or non-difference between the two,it is the

individual soul,who is one with Brahman and not vice versa;

and so the non-difference does not come in the way' of 
.vn ^M J_ * *-*\J

prapti.

The attainment of the Highest Lord means the Sarvatma- 
-bhava or the Brahraabhava with the realization of the 

presence of Brahman everywhere.lt is explained by 

Purusottaiaa as tne flashing of Brahmen preceeded by the 
revelation of the attributes of Brahman.'~'uoThe highest 

kind of liberation however is the spyujya,which is the

result of the pusti-bhakti.?up us ot tarns gives an etymolo-
_ BO 7-gicsl explanation of sayujya as conjunction. It is

-305.Ananyatvam tu suvarneiakalanyayena brahmanah sakaiaj 
-jivasya na tu jlvasya sake^ad brahmanah iti tasyapi 
praptipratibandhaka tvabhavst.A.B.P.I.i.11.pp.178-f79.

SO6,Breliraabnavak ca svasmin brahmadharmavirbhevapurvaka- 
-brahrnasphurtirupa eve. A.B.P.I.i.29.p.863.

SO7.Saha yunaktlti sayak,-tadhhav-aji- sayujyam iti yogab.
T.S.Ab.Y.13.p.48.



the eternal enjoyment in the company of Krsna. -

God,according to the &uddhadvaita,is not oMy

Ssdhyarupa hut even Ssdhanarupe; even the means for his
\

realization are of the essential nature of God.They are 

also the aspects of God .Pur us attains says this on the

strength of the purusasukta and the explanation of it
■308in the second book of fciie Bhsga?ata.

The Upasanes;given in the latter part of the Vedie 

literature^ are not for the purification of the mi||d,as 

has been made out by feaiikars and his followers.These 

meditations on the other liand^ inform us of the greatness
3QQof God and thus pave the way for devotion. ''Once the 

Ershpianimess(Brahmatva) is established there is not 

much of distinction between knowledge and meditation,

because either of them is brought about by experience 
and both require a common mental faculty,The difference 

may however be found out by pointing out that meditations

308. T. Sn. Ah. Y. 3. p. 5.
SOS .Udgx thedisilry ady upas an ay a tat ta tpr r-kor arioktairi

phalam tens tenopasyeno dTyate.Teoam ca pratTkat^e- 
-na t a tkr t aph al ad an an mularupamahatmyaia eva prati- 

-paditam bhsvati. Jn&te ca mahatmye tatra bhaktih.
T.S.^b.Y.12.p.45.



545.

require the superimposition, of the attributes of one upon 

something else.Even if we accept-it, the super imposition is 

always of the attributes of the superior upon the inferior 

and not vice -versa.The attributes of the cause are super

imposed upon the effect.Once this is conceded,even though 

knowledge and meditation may 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 capacity to produce the result.^

.As regards the three psifts of action,knowledge and 
devotion,the feuddhedvsita ,iV position is that of msintain- 

-ing the superiority of devotion to the other two.Ysllabha 

and his followers have given many arguments in their 

support.The path of knowledge leads to the ssguna* mukti, 

while that of devotion to the nirguna moksa.Knowledge,says 

Purusottana,presupposes the existence of the quality of 

saliva in the seeker of salvation arid so the liberation 

that results cannot be without it; the nirguna" mukti-can
•5} 11

result only by means of bhakti,1'

After Ysllabha,Purusottama enters into the discussion 
of the term Bhakti.The base (prakrti)and the effix(Pratyaya)

310. A. B, P. I „ i. 20. p. -232.
31UT.S.,Ab.Y.J4.p.51.



express the sense #ien combined;out of these two the 

affix is principal.Here the affix which is capable of 

connoting the general meaning of the root,mainly expresses 

the devotional action(bhajanekriya),when joined with the 

root bhaj.Thei action is of the nature of service or-seva. 

Ihe term seva,as found in usages like stiTseva,ausadhaseva, 
etc.has a conventional meaning of a Specific bodily

activity preceded by either constancy or continuity,is 
this would imply some unhappiness due to the strain,that

the body undergoes,it can not be called a purusartha,for

which one should try.Service should therefore be preceded' 
by love.-Bias the principal connotation of the affix is

’love5 and the bodily efforts which are subordinate,are

meant by the base.So the combination of the base and the
312affix means premaseva, '

Love or sneha is explained as a specific' attribute of 

the self or the mind,and is not a desire,or knowledge or
on O

efforts. '°Bhakti is a rasa and this love to the object of

devotion should not be understood as ordinary erotie
\

sentiment which is just an appearance of the love to Hod 

and is thus far inferior to it,That is why Purusottama after

'£¥J£bZII~¥, 9 iTp! ?57 ~SIS.Saehab eBtmano men as o va yojgyo dharnavi ^esah.S.S.p. 7.



fallabha takes pains to teach sense-control as an essential 

prerequisite of a seeker of Goci.—

A very important contribution,that the Duddbadvaita has 

made to Indian religious thought,is the Pustimarge.The 

distinction between the pusti and the Msr-yada has been given

in detsi J. slmost all the scholars of the duddbadvaita

315
including purusottama. ’ The Pustimergn depends solely upon

316
the Grace of the Lord. The Grace of the Lord (Anugraha) 

is a separate attribute.lt is not just the desire to give 

fruit,nor the desire or effort to ward off the miseries of 

others.lt does not mean knowledge either.lt paves the way

to the desire of the Lord to give fruit or His acceptance,
31 7and is the cause of devotion.

(XI).
Conclusion.

-rtT _

\i> 0

tenets

have in the foregoing pages discussed the important 
of the duddbadvaita,as expounded by purusottama

following Pailabba and Yitthalels. While the systei ,es

314.T.Sn.Ab.V.238.pp.184-186.
315.See Pusti-pra’vSha-marygda.with various e omen tar ies,
316. ^osanam tadsauerahah.Bbagevata.II.x.4.
317. Tasmat svxkaraphaladitsaprayojaJisrn krpaparaparyayam 

dharmsntsrsiD eva...Sa ca bhsfctyupadefiasyeva bhskter 
api keranam.Purus Ottawa's commentary on the Pusti- 
-pravalia-marygda. "v,3,
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explained by purusottama is not and cannot be different

from tiist taught by Tailabha, there is a clear difference 

M the approach of the two.As we have already stated * 

Tailabha^ laconic style and interpretative method left 
very much to be understood and assumed.A clear exposition 
of the feuddhsdvsita.was badly needed and it was supplied by 

Purusottama.purusottama however gives not just an exposi- 

-tion,but an analysis and s comparative study,thus arriving

at some very important conclusions,which we have attempted 
to present^ in this chapter.

For understanding these conclusions better,we should 

see the whole course that Indian Philosophy has taken in 

the course of centuries.While the Upanissds gave various 

thoughts in various ways,the trend of abstraction and 

negation was -taken up by the Buddhistic idealists,who 
taught the Yijnakavada and the feunysvada.feaikaracarya 

gave a positive shape to that trend by postulating the 

pure being and advocating the unreality of the world in 
its ultimate sense.feamkara was the master of strictest 

logic and so attributed all the relationship to Maya* 

lie frankly admits .that it is all inexplicable.Sven though 
fesmksra has vehemently denounced the Buddhistic theories,



he has equally vehemently repudiated the dialism of the 

Sankhya or the atomic pluralism of the Yailesika^For him

Monism can not be compromised in any way with dualism or 

pluralism.This however gave a severe blow to all that was 

emotional and religious,for religion wants heart more than 

he ad. .Age in the pbMtieal enslavement of the Hindus 

required something upon which they could fall back and 

from which they could get solace.This led to, the reinforce- 

-ment of the cult of devotion,which was alreadyppfjularised

by a host of Alvars,Attempts were made to bring in this 

popular element into the Yedahta.This however wanted a 

clear recognition of the reality,the ultimate reality of 

the dual,the devotee and 0-od.People were unable to stand 

the devastating doctrine of the falsity of the world. 

Monism had to be compromised with dualism.Ramanuja quali- 

-fied it,Msdhva accepted dualism alone,Bha'skara and 

himbarka issn tried to combine the two.Ramanuja and ; 

himberka lean more towards dualism.Yallabha was convinced 

-that the teaching of the Upanisads and the Brahmasutras 

is definitely of Monism;but he was an equally ardent

devotee and Yaisnava.He thereupon promulgated the theory 

of Pure Monism end retained the individuality of the



jivas and the reality of the world.How can this be

possible?Purusottamaf s analysis leads him to the theory 

of Tadatmya.He finds that if the reality c£ the world/ 

even as a revelation of one of the aspects of 0-od,is to 

be retained,the bheda will have to be tolerated.Abheda 

is here not the outright rejection of the bheda;it allows
CL

the aiechika bheda.The Tadatmya petition subsists between

Brahman and its dharraas,Brahman and the jTvss,Brahman and

ft rthe world.This is, where Purusottama sr^jfaes.purueottama 

is credited with this exposition by no less an authority 

than Riridhare.0^

Viewed in the light of the above remarks,it will be 

clear that the feuddhadvsita has tried to teach Monism 

without sacrificing the interest of the- cult of bhakti.

It is more advaitic than the systems of Ramanuja,Bhaskara, 

or Rimharka,end is more positive, if not dual is tic, than 
that of tSamkara. The ^uddhMvaita should therefore be 

called ’positive Idealism1.

318.Bhedabhedapretitis tu madhyamaiiam prakirtita,
AtoUX hi madhysmah paicsah feuddhadvaitanurodhstah. 
Bodhaya bahusandarbhe Poavamipurugottemaih, 
ferIraad ac ary ac ar an air yatra kutrapi dar^itah. 

feuddhadvaitamirtanda.Y.34-36.Appendix.16 feuddhadvaita- 
siddhahtapradipa.p.226.


