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FOREWORD

SvAMi ADIDEVANANDA asked me to write a Foreword
to his translation of the Yatmndramatadipika and I
gladly comply with his request for the main reason
that the publication of the work is sure to satisfy a
long-felt need for a suitable text-book on the Essentials
of Vigistadvaita. .

The Yatindramatadspika was composed by S'rini-
vasarya, a well-known Visistadvaitic philosopher who
lived in Tirupati, Chittoor District, about the begin-
ning of the seventeenth century. It is a compendious
exposition of the teachings of Vigistadvaita in its
aspects of metaphysics, morals and religion, familiarly
known as tattva, hita and purusartha. The book is
called Ycztmdmmatczdiﬁikﬁ‘, or the Light of the System
of Yatindra, or S'ri Ramanuja. SrtiRamanuja like other
Vedantins deduces his pPhilosophy from the Sastra; but
gives a comprehensive and synthetic interpretation. of
it by recognizing the validity of Paficaratra as the word
of God and accepting the equal value of the teachings of
Rsis and the Alvars in the scheme of Ubhaya-vedanta,
Vigistadvaita accepts the reality of experience in all its
levels including dreams and illusions. Its tattva com-
prises the three entities, God, souls and matter which
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however are inseparable. God is defined as the s'aririn
or Self of souls and matter, as these two live and move
and have their being in Him. God exists in five forms
as the Eternal beyond the perishing world, the Infinite
in and beyond the finite, the Immanent, and the
Incarnations, historical and permanent. |

The soul has unique monadic being and is yet
a mode deriving its essence from God. It is both
substance and attribute. Bhakti and prapatti form the
chief means of liberation or mulkti. Prapatti as absolute
surrender to God is available to all souls. Mukti is
the attainment of the Absolute beyond the world of
SPace-time ; and then the liberated self enjoys the eternal
bliss of Brahman. Spirituality and service go together
as the vertical and horizontal ways of expressing love.

This work faithfully brings out the main teachings
of S'ri Rﬁminuja as summarized above and it mediates
bet'ween monism and monotheism. The present work
eminently succeeds in its laudable attempt to present a
readable account of the text and serves as an excellent
introduction to the study of Vigistadvaita. I am sure

this translation which is so far the best in the field
will have a good reception.

August 20, 1949 P. N. SRINIVASACHARI



PREFACE

STupy of Indian philosophy is incomplete without a
knowledge of Vedanta in its triple setting—Advaita,
Vigistadvaita and Dvaita. For a beginner, the under-
standing of Advaita is facilitated by a number of short
authoritative manuals now available with accurate
translation and other accessories for study. Similar
publications on the Visistadvaita are extremely rare.
This book is brought out to remove that want in
some measure,

The text printed here is based on the Yatindra-
matadipika published by Mr V. K. Ramanujacarya
and the other two editions of it brought out in the
Benares and Anandasrama Sanskrit Series respect--
ively. It has only once been rendered into English,
about forty years ago, by S'Ti Govindacarya Svamin
of Mysore. That edition is now out of print and
difficult, if not impossible, to obtain. Though it hag
been consulted with profit, the present book is copn-
ceived on a different plan. The translation here has
been made as close and faithful to the original as
possible. The collated and punctuated Sanskrit text
is given on every page to afford easy reference when-
ever the verbatim rendering might appear stiff. Copious
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notes are appended at the end to elucidate points of
difficulty and to supply additional information. An
Introduction is prefixed to give a conspectus of the
work. It is expected the book in this form will meet
the needs of the students of philosophy possessing
some knowledge of Sanskrit.

I wish to acknowledge my hearty thanks to
Dr K. C. Varadachari, Professor of Philosophy, S
Venkates'vara College, Tirupati for his valuable help
in revising the typescript of the translation ; to Pro-
fessor P. N. Srinivasachari for his kind Foreword, and
to Swami Vimalananda for his invaluable counsel and
suggestive criticism. I am indebted to Professor
R.  Ramanujachari who was kind enough to read

through the typescript. And lastly, I would express
my gratitude for the cop

kot stant encouragement and
unfailing

| kindness which I have received in the pre-
paration of this work from Swami Omkarananda.

Sre Ramakrishna Math

ADIDEVANANDA
Madras, August 16, 1949



INTRODUCTION

THE Visistadvaita of S Ramanuja was not only a
reaction against the dry ritualism of the Mimarmsakas
and the mentalism of atheistic thought which followed
the intellectual revolution caused by the Buddha, but
also a revival of the theistic Mimarmsa as advocated
by the Vrttikara Bodhayana known also as Upavarsa.!
Vedantic theism did not emerge suddenly in the
evolution of the philosophy of religion in India. Besides
Bodhayana, Sti Ramanuja in his Vedarthasangraha
refers to Tanka, Dramida, Guhadeva, Kapardin and
Bharuci, who were great exponents of theistic Vedanta
in the days of yore? Sir R. G. Bhandarkar traces the
rudiments of theism to a period anterior to the birth
of Buddhism and Jainism. The Ghasundi inscription®
referring to the shrine of Sankarsana and Vasudeva
(about 200 B.c.), the Besnagar inscription recording
the erection of a Garuda-column in honour of ‘ Vasu-
deva the God of gods’ (about 200 B.C.) and the
Nanaghat* inscription referring to the worship of

! See Mm. Laksmipuram StrinivAsicarya's Dars'anodaya, p. 151.

" WA - 2R - g Ra- BT - WRfagTaRfaREIRadaguas.
AR AGATI A RIS gear: |

* Liider's List of Brahmi Inscriptions, No, 6.
' Ibid,, No. 1112,
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Sankarsana and Vasudeva (100 B.c.) prove the existence
of -a tl-lei-stic faith at a very early period. The great
contribution of Sti Ramanuja is that he has given us
for the first time a conception of monctheism in a

Systematic form on the basis of the Upanisads and-

the Vedantasatras.

The distinctive feature of Vigistadvaita, as com-
D'Elr‘ed_'_with Advaita on the one hand, and Dvaita on
the other hand, is its conception of Reality which,
while affirming the ultimate unity of the Absolute,
allows differentiation through its modes (prakﬁra_s)
without implying any fundamenta] difference in the
Reality itcelf. Vigistadvaita accepts asultimate the three
e'n_tities of matter (acit), individual self (cit) and Is'vara.
Matter and individual self are absolutely dependent on
Is’vara for their existence, the dependence being similar
e that of body upon self. The universe forms the body
of Isvara, and he is the Universal Self not only of the
unconscious matter but also of the conscious selfs:
B_odl_y is that which an indwelling self supports and
controls for its own services. Similarly matter and
selfs, being the body of Is'vara, are supported and con-
trolled by him for his own purposes. Here we come
upon * S'ti Ramanuja’s own unique view of the relation.
of aprthaksiddhi (inseparability) in which Isvara stands
to the world consisting of matter apd selfs, The
inseparable relation of bod;i to self, in terms of which
the relation of the world to Is'vara ig conceived, brings
out clearly the intimat.e,__wﬂﬂ?ctifz“ that subsists be-
tween substance and attribute. Isvary is substance

g V=
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and the world of matter and selfs form his: mseparable_
attributes.

This conception of organic unity may be illustrated-
by the instance of a mango. Here the colour, the
taste, the smell, the flesh, the shell and the fibre which
constitute the ~whole fruit can be distinguished- as
being different from one another. Each element
in the fruit has its own distinctive attributes. ' Yet
when all these are united, the synthetic whole is re-
garded as a mango. What is common to all the
different parts of the fruit is their inseparable existence.
Of the various elements which constitute the mango,
we can regard any particular one asthe substantive
element (visesya) and the rest as attributive elements
(visesanas). Likewise the inseparable unity of matter,
selfs and Is'vara constitute the Reality in which Is'vara,
the substantive element, directs and predominates
over the attributive elements. Though the world of
matter and selfs have a real existence of their own,
they are entirely subject to the conrol of Is'vara in
all their conditions. S'ri Ramanuja’s system is called
Vigistadvaita, since the attibutive elements (matter

and selfs) and the substantive element (Is'vara) form
a synthetic unity. -

PRAMA. AND --PRA_MK_::IA_- 1515
According to VlS’lStadValtd prama (vahd know-

ledge) should satisfy two conditions: ' Als'regards- ‘the
first condition, prama should reveal the existence of
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an object or agree with external reality; the second
condition of prama is that it should serve some practical
need. Prama, therefore, is defined as that which
favours the practical interests of life as they really
are.'” The distinctive cause of a particular pramd is
pramana. A cause is considered distinctive or best,
since knowledge arises without delay through its agency.
Stinivasa, the author of the present book, following
Vedantadesika admits perception, inference and verbal
or scriptural testimony as the three ways of knowing.
Perception has for its object something always
characterized by difference, as it is impossible to
perceive anything without any difference. Even if
someone says that a state of consciousness without
any difference is possible, such a determination i$
always marked by some attribute or other.

: Perception is of two kinds, determinate and indetet-"
Minate. Indeterminate perception does not mean the
apprehension of an object bereft of all distinctions. Fof,
W_hateVer enters into human experience under any
Clfcumstance appears with some elements of spatial and
structural relations. Even the perception of an object
f?r the first time involves thinking and discrimina-
tion as ‘this’ or ‘that’. Vigistadvaita, recognizing
the necessity of conceptual factors in any experience,
deﬁpes indeterminate perception as the cognition of
an _Individual for the first time with attributes, configu-
ration, etc. When the object of the same class is
perceived for the second or the third time with the

' ARy s aRIgIEI qA1
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notion of its generic character, the perception is called
determinate. This may be illustrated in the following
manner: Two persons—a professor of zoology and
his servant—go to a Zoological garden. Suddenly they
come before an enclosure containing ‘ marsupial mam-
mals with strongly developed hindquarters’. The pro-
fessor, despite his thick eye-glasses, recognizes them
at once as kangaroos. His servant, presumably with
better eye-sight, stands bewildered without making head
or tail of the animal. To the professor it was an
apprehension and affirmation of an object as *this is
such’, and to his servant it was something indefinite,
devoid of specific judgement. Yet the servant, in spite
of the absence of specific judgement, perceived some-
thing not devoid of class character. The professor’s
apprehension of the kangaroo may be called determi-
nate, while his servant’s cognition may be likened to
indeterminate perception.

An analysis of the act of perception involves three
factors: (1) the knowing subject, (2) the object, not
as something constructed by the mind, but as something
relatively independent of it, and (3) the consciousness
which issues from the subject and illuminates the
object. In the act of perception, the consciousness
issues out from the atman through the sense-channels,
comes in contact with the object, and reveals it. The
consciousness while revealing the object reveals itself
also. When the consciousness is directed upon an object
through any one of the senses, one becomes aware of
that object with its attributes,” Since Visistadvaita
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does not recognize any attributeless object, the cogni-
tive act never excludes a perception of the object with-
out attributes. Consequently sense-qualities such as
the colour of an object etc. are not constructions of
the mind. There is a process of the act of constructing
in -so far as things with their attributes are presented !
to ‘the mind. If the attributes of an object are nol
the construction of the mind, they must have their
locus- elsewhere. -And where else could that be save in
the object independent of the mind itself ? This theory
radically. affects the usual ‘conception of the individual
self -and ‘its ‘conscicusnesss. For, the distinction be-
tween conscious self and object ceases to be a false ong,
as the very nature of consciousness presupposes the
existence of a conscious self as well as objects inde-
pendent of the self.

The awareness of an object not in the form of

‘oneness’, but with a ‘ bifurcation of subject and obJect

has' an Important metaphysical significance. For, il
the highest state of God-realization, when the cof-
sciousness in its expanded state is directed upon God,
the individual is not merged in the Supreme, but be
comes aware of the Supreme. But there is a process o |
unity in so far as the usual barriers between conscious
self and God are annulled. The liberated individual
realizes that heisa modeof the Divine, Since the consci-
ous self is aware of ‘oneness’ with God, there cannot be
any absolute unity in which the individuality is lost. |

It is in this connection that we come upon the
unique conception of jfiana (consciousness), so important
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in the psychological implication of knowledge. Jfiana
is neither material nor spiritual, but immaterial
(ajada). It illumines itself and other objects. It always
exists for another and never for itself. That is, it can-
not know itself, but illumines objects for the conscious
subject of whom it is the attribute. Jfiana is the attri-
bute of Isvara and jiva. It is, therefore, known as
dharmabhitajfiana or attributive consciousness which
suggests there is substantive intelligence as well, Ts'vara
and jivas, while possessing knowledge, are jfiana in the
substantive sense. As attributive knowledge, jfiana
is eternal and all-pervasive in respect of Is'vara, eter-
nals (nityasaris) and liberated selfs. In mundare life,
however, it is obscured though it endures in all the
three states of waking, dream and,deep sleep.

The epistemological conclusion -of Visistadvaita
suggests the trustworthiness of our thoughts . and
experiences which are of the real. The subject
of cognition is as real as cognition and cognitive
act. Real objects independent of the mind and
corresponding to their contents, are alone known.
Therefore, reality of objects is reckoned as abso-
lute. This view is known as satkhyati, since what
exists (sat) is cognized.! If what exists (sat) alone is
cognized, how can we explain illusions in which know-
ledge does not correspond to things ? For instance,
apprehension of gilver in nacre-silver illusion, water in
desert, dreams, illusion of white conch seen as yellow,
etc. To understand the problem of error, each illusion

b o 6 Rarer qanafafi faag (shasag, 1 1),
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has to be individually judged on its own merits.
Broadly speaking, Vigistadvaita justifies the theory of
satkhyati on metaphysical and psychological grounds.
According to the Vedanta doctrine of paficikarana,
each of the five elements constituting the universe is
a compound of an eighth part of each of the other
four pure elements and half of its own pure form.
[n the case of the mirage, though a desert contains all
the five bhutas in varying proportions, only water,
which is very insignificant, is apprehended. In nacre-
silver illusion, consciousness reveals only the silver
element—due to memory, similarity and other causes
—which is the insignificant portion of nacre. In the
case of other illusions also there is revelation of realitys
however trifling it may be. Even the partial identity
of an object is accepted as real, since it reveals som®
aspect of reality though not the whole of it. The
difference between prama and bhrama is this: while
prama satisfies the needs of practical experience as it
reveals the reality of objects, bhrama does not. Though
metaphysically one can justify even the existence of
water element in desert, the mirage is admitted to be
an illusion from a practical standpoint, as water con-
tent of the desert is too little for practical purpose.
The point to be considered is not to examine the
scientific exactitude of the theory of visual perception
propounded by past thinkers in justification of sat-
khyati. It is useful to find out the underlying principle
of satkhyati. The main function of consciousness is
to reveal the reality of an object. Consciousness in its
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perfect expanded state reveals reality without any
blemish. DBut in sarhsara, consciousness reveals partial
visions, and incomplete knowledge of things result due
to its limiting contraction.

Inference proceeds from the knowledge of vyapti
(pervasion) between vyapya (pervaded) and vyapaka
(pervader). In a case where fire pervades smoke, fire
is called vyapaka and smoke vyapya. When there is
cognition that smoke is pervaded by fire (s.e., the
vyapaka is more extensive than the vyapya) the know-
ledge of vyapaka, namely, fire is obtained as in the
inference,  Wherever there is smoke, there is fire’. To
ascertain the relation of vyapti between two phenomena,
a single observation is not sufficient, Therefore Vigis-
tadvaita emphasizes the need for repeated observation
to establish the universal pervasion beyond doubt. The
syllogism is not restricted to five members only. In
some cases three-membered syllogism serves the pur-
pose, and in other cases even two-membered syllogism
is recognized as sufficient. Upamana (comparison) and
arthapatti (postulation) are brought under anumana,
since they depend upon the knowledge of vyapti.

Sabda (verbal or scriptural testimony) is recogni-
zed as a special source of knowledge. Scriptural testi-
mony alone can claim the position of the authoritative
means of knowledge with regard to Brahman, which
never falls within the range of pratyaksa or anumana.
A statement is aupthoritative when it is uttered by a
trustworthy person, when it is free from errors due to

defects of sense organs, or when its meaning is not
B
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contradicted by any other cognition. The Vedas are
authoritative in fofo. The two sections of the Vedas,
namely karmakanda and jfianakanda, do not con-
tradict each other. The earlier section or the karma-
kanda treats of the various modes of upasana (worship)
and the latter section is devoted to Brahman, the
object of worship. Hence both the kandas of the
Vedas constitute one homogeneous subject. Unlike
the Mimarhsa school where validity of verbal state-
ment is restricted to those vedic texts which have for
their scope what is yet to be accomplished (sadhya),
in Visigtadvaita the vedic texts which denote Brahman
an existent reality (siddha), are also equally authorita-
tive. The Pﬁﬁcaritrigama and the Vaikhanasagama,
which do not contradict the Vedas, are authoritative
in toto according to this System.

PRAMEYA

The object of valid knowledge (prameya) is divid-
ed into two main categories as dravya (substance) and
adravya (non-substance). Dravya is not only the
material cause but also serves as the locus of change.
There are six dravyas—prakrti, kala, dharmabhgta-
jfiana, nityavibhati, jiva and Tgvara. Adravya, which
is an attribute, is always dependent on dravya. While
adravya as an attribute is subject to change, the
dravya, as the substantive element, does not undergo
any change. A characteristic feature of Visgistadvaita
is that adravya is sometimes viewed as both substance
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and attribute. For instance, though prabha (light) is an
attribute of an effulgent object, it serves also as a sub-
stance, since it is subject to contraction and diffusion,
and possesses colour as an attribute. From the absolute
standpoint Is'vara is the only dravya, and the world of
matter and selfs are his attributes. Isvara and jiva
viewed as substantive elements are not subject to
modificaticns, while prakrti, kala, dharmabhatajfiana
and nityavibhuti as attributive elements undergo change.
The adravyas are ten. Sattva, rajas and tamas
are the qualities of prakrti. Sound, touch, colour,
taste and smell are the qualities of the five bhitas
like akasa etc. Sarmhyoga (conjunction) is the external
relation between substances. Sakti (potency) is the
effecting agent of causation in all causal substances.

PRAKRTI

Prakrti, characterized by the three gunas, consti-
tutes the stuff out of which the universe evolves.
It is the abode of individual self in mundane
existence. It is called mulaprakrti, since it is the
primordial cause of the cosmos. It is known as akasa,
as it is eternal in spite of its manifold changes and
modifications. It is termed as avyakta, as it is very
subtle in its causal state. It is called avidya, as it
is opposed to the knowledge of Reality, and is known as
may3, as it is the cause of cosmic wonders.

When the matter is in an extremely latent state
without distinction of name and form, it is known as
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pralaya. From prakrti, known as tamas in the begin-
ning of evolution, mahat appears with the three states
of sattva, rajas and tamas. Mahat evolves into
ahankara with the same three states called sattvika-
hankara (vaikarika), rajasahankara (taijasa) and tamasa-
hankara (bhatadi). From sattvikahankara, aided by
the rajasahankara, proceed the eleven senses (five
karmendriyas, five jfianendriyas and manas). From
tamasahankara, aided by taijasa, arise the five gross
elements of akasa etc. through the media of the five
tanmatras of sound, touch, colour, savour and odour.

The entire process of cosmic evolution is nothing
but change of states. The distinction between cause
and effect is not real. A particular anterior state is
called cause and a particular posterior state is called
effect. Every effect connotes a pre-existing cause.
The doctrine of satkaryavada or parinamavada affirms
the non-difference of cause and effect.

KZLa

Kala (time) is eternal and all-pervasive. Unlike
prakrti, it is devoid of the three gunas of sattva, rajas
and tamas. Time as effect, which we experience in
our ordinary life, is changing and non-eternal. Months
and years according to human and divine standards,
the four yugas, the birth of Manus, etc., and nitya,
naimittika and prakrta dissolutions are dependent on
time. It serves as an instrument in the cosmic func-
tions of Igvara. Though time has independence in



XXV

the lilavibhiti (play-manifestation), it has no indepen-
dent status in the nityavibhati (eternal-manifestation).

NITYAVIBHOUTI

Nityavibhiti is the immaterial, infinite domain
beyond prakrti and its three gunas. It is self-luminous
and is characterized by what is known as suddhasattva,
different from the sattva of the three gunas. Itis known
by the different names of paramapada, tripadvibhuti,
anandaloka, etc. Vaikuntha, the city of God, is situated
within the realm of nityavibhati. It is the stuff out of
which the bodies of Is'vara, the eternals, and the libera-
ted selfs are made. It is the means for the enjoyment
of the liberated selfs. The five saktis of sarva, nivrtti,
vis'va, purusa and paramesthin, and the six attributes
of jHana, akti, bala, ais'varya, virya and tejas mani-
fest in this eternal domain of suddhasattva. Though
it is beyond prakrti, it is capable of descending and
permeating the consecrated images (arca) in sacred
places.

DHARMABHOUTAJNANA

The conception of dharmabhitajfiana has already
been indicated in dealing with the psychology of per-
ception. It is eternal and all-pervasive in respect of
[gvara and jivas. [t i$ not only self-illumined but is
also of the nature of both dravya and guna (substance
and attribute). Dravya is that which is the sub-
stratum of states, and gunpa depends upon dravya.
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Dharmabhitajfiana is conceived as a dravya, since it is
the substratum of change through its states of expansion
and contraction; and as a guna, since it inheres in a
substance like jiva or Is'vara.

Terms such as mati, prajfi, sarhvit, semusi, etc.
are synonyms of dharmabhttajfiana. All mental states
are reduced to consciousness, inasmuch as jfiana is the
attribute as weil as the essence of individual self. There
is no feeling that is not more or less mixed by thinking,
no volition that is not influenced by thought. The
consciousness is, as it were, an ocean which has the
multifarious ripples of mental life. Hence pratyaksa,
anumana, sabda, instincts, desires and passions are but
the various phases of dharmabhutajfiana. It embraces
the paths of karma, jfiana and bhakti, and constitutes
the root of religious experience, F inally, when the
religious experience develops into firm meditation which
1S compared to the uninterrupted flow of oil, it becomes
the means for realizing the beatific form of the Divine
Thus the religious consummation is absolutely depen-
ie_“t on the perfect manifestation of dharmabhiita
Jfiana.

The spiritual discipline in the path to perfection
begins with karmayoga which is action without any
regard for the fruits, illumined by the true knowledge
of the individual self and the Highest. The discipline
of karmayoga destroys the impurities of the mind,
generates jfidna, and through it, or directly, prepares
the mind for bhakti. Jfanayoga is meditation upon
the individual self, as distinct from prakrti and its
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effects, after realizing its true nature from the instruc-
tions of the preceptor. Bhaktiyoga is a continuous
stream of remembrance of Isvara, uninterrupted like the
continual flow of oil poured from one vessel to another,
and is characterized by the eightfold limbs of yama,
niyama, asana, prapayama, pratyahara, dharanz,
dhyana and samadhi. Such steady remembrance which
is of the same character as intuition results only from
the sevenfold discipline (sadhanasaptaka) of viveka
(discrimination), vimoka (mental detachment), abhyasa
(constant practice), kriya (good actions), kalyana (virtu-
ous conduct), anavasada (cheerfulness), and anuddharsa
(non-exultation).

Bhaktiyoga is the ciassical pathway to liberation.
But there is an alternative path to release for those
who find it difficult to practise the austere disciplines
of sadhanasaptaka and astangayoga, and who are
not qualified to receive instruction in the Veda and the
Upanisads. This may be followed by anyone, irres-
pective of his or her limitations, physical, mental, or
social. This is known as prapatti. The heart of
prapatti is absolute self-surrender with the firm faith
in the saving grace of Isvara. The main characteristics
of prapatti are ‘ to conceive what is in conformity with
the will of God, to reject what is disagreeable to Him,
to have firm faith that He will save, to seek Him
alone as the protector and to surrender one's self to
him in all meekness’. A single act of self-surrender
in all sincerity is sufficient to bring about release
at once.



Like Is'vara, the jiva is of the nature of conscious-
ness and possesses dharmabhttajfiana as an inseparable
attribute, It is real, eternal and unborn. It is distinct
from the body, the sense organs, mind and vital air's.
Though the individual self, as a mode of Brahman, is
essentially of the same nature, it is actually distinct ;
for it is of monadic size and resides in a separate body:
It is the agent, the enjoyer, the embodied Seif and the
body. Itis the embodied Self with regard to its physical
body. It is the body with regard to Igvara. It is not
only sentient, but it is also of the essence of ananda.
Sarhsara is due to avidya which is of the nature of
karma, accumulated by the Jiva in its previous births.
In this condition jfana and ananda are obscured but
fully manifest in the state of liberation. In spite of its

monadic size, the jiva can contact the ends of space
through its attributive knowledge.

The jivas, which are innu

merable, belong to three
classes.

The nityas (eternals) are those who have
never been caught in samsara, and who have from
eternity been enjoying ananda in the Supreme Abode.
The muktas (liberated) are those souls who have
attained liberation through bhakti and prapatti. The
baddhas (the bound) are those who are not liberated
from the transmigratory existence due to avidya and
karma, At the moment of giving up the body, the jiva
which has attained to the knowledge of Brahman issues
out of the body through the aperture in the crown of the
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head and moves upwards through the rays of the 'sun.
The released self ultimately reaches its supreme goal and

enjoys ananda for ever being established in the com-
munion with -God. Moksa is essentially of the nature
of sayujya (communion), and not salokya (co-exnstence),
arupya (31m11ar1ty) or samlpya (mtlmacy)

IS’V‘ARA

The relation of Is'vara to cit and ‘acit has already
been mentioned. He is the controller - (niyant3),
the principal (sesin) of all, the worshlpped in every act,
the bestower of all fruit, the sustainer of all and the
supreme cause of all effects, while cit and acit are his
modes and subsidiaries (Jesas), the controlled and the
supported. Since -consciousness Presupposes a consci-
ous self, the Reality is not identical with-consciousness.
Hence Is'vara is not, pure non-diffefénced: Being, nor
pure Consciousness, but the highest Self, characterized

essentially by consciousness and im‘s’urpassﬁbie ananda.
He is the sole cause of the universe smcb he compre-
hends it within himself in latent form prior to creation,
and then by his will manifests what is latent.

The conception of God as the ‘Supréme Person
and creator raises the ‘following question : How can
the Supreme Being be eternally perfect, if he manifests
himself as the world ? Will not the imperfections of the
world adhere to the ‘perfect Beinghlso 7 Vislistadvaita
attempts to solve this problem by.its docttine:of s'arira-
gfarirl-sambandha or the  relation'between the world
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and Brahman as body and soul. Brahman has the
world of life and matter for his body, and constitutes
the Universal Self of that body. The world-body has
two states, k3arana and karya, or the causal and the
effected, the nature of which are contraction and
expansion. These states belong to the world-body of
Brahman alone and not Brahman himself. Expan-
sion is evolution and contraction is involution. Brahman
becomes or manifests the world in the sense that he
evolves the body which is his attribute. Not that the
essence of Reality is in a state of flux. The notion of
a Supreme Person, whose attribute only is in a state of
manifestation, makes the divine Being, the substantive
element, the ground of all existence. The entire
process of evolution in the form in which Igvara mani-
fests himself in and through the world-body is an
opportunity given to jivas to attain a life of per-
fection and communion with the Supreme. Though
this view of evolution attributes to the divine Being
a transcendent activity, he as the Antaryamin, reveals
his nature in the entire process of evolution and human
history. This imparts a unique value to the religious .
experience of all individuals in their intellectual, moral
and psychic levels.

The imperfections clinging to the bhody do not
affect the Universal Self, and the transcendental
attributes of the Universal Self do not pervade the
body, It is just like infancy, youth, old age and other
bodily modifications, which are not the attributes of
jivas, but belong to the body, while pleasure, pain,
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etc. belong only to the knowing self and not to the
body. Thus the relation of arira-garirin absolves the
Reality from having even a shadow of evil.

Though Visistadvaita conceives the Reality as
qualified by the realms of cit and acit, these modes
do not constitute the whole of Reality ; for the realms
of cit and acit, which as existenis are real, are not
identified with Isvara who is a self-conscious Being
and the substratum of everything. The view of
Reality as adhara and niyanta not only gives a glimpse
of the nature of the Supreme Being, but also suggests
the personal nature of the Divine.” The Vigistadvaita
conception of Deity must be sharply distinguished
from pantheism on the one hand, and anthropo-
morphism on the other hand. There is no room for
pantheism since the Reality, in spite of being the
Antaryamin in all, is looked upon as Narayana, con-
crete and endowed with consciousness and super-
individuality. Likewise any sort of anthropomorphism
is out of place, since the Supreme Being is thought
of as possessing the six attributes of jfiana, ais'varya,
gakti, bala, virya and tejas, besides the infinite
auspicious qualities of love, mercy, kindness, etc.
which transcend the ordinary qualities of human
personality.

Though very often the view has been expressed
that Hinduism possesses no elements of theism,
Vigistadvaita offers a theistic ideal which affirms the
existence of the Supreme Person and consistently in-
terprets our experience as a whole so as to account
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for the oneness of the world. Is'varais an actually existent
reality who embraces and comprehends all individual
selfs and the world of matter—not as isolated entities—
but as intimately related to one another in an organic
manner, and thus forming a perfect and coherent unity.
They have no existence apart from him ; in and through -
him life and matter have meaning and significance.

THE AUTHOR AND His WORK

This compendium, entitled Yatindramatadipika,
is one of the most favourite works among the students
of Vigistadvaita. If the writings of Sri Vedanta-
desika, the great exponent of Vis*iggidvaita, are grand
and imposing in diction and presentation, this little work
is simple, lucid and full of meaning. As a compendious
presentation of the epistemology, psychology and cosmo-
logy of Vigistadvaita, this manual may be said to have
o parallel among the works of its class in the system.

Stinivasa, the author of this standard manual,
seems to have been a resident of holy Tirupati, now 2
township in the Chittoor district of the Presidency of
Madras. It is clear from the colophon of the work that
he was a son of one Svami-puskarini Govindacarya,
a devotee of Sri Venkatesa, and a disciple of Mahacarya
of Vadhula-gotra.! This Mahacarya or Maharya is
identified with Doddayyacarya of the Kandzla Vadhila- |

' gfa sitmgraeToleRAlargEe S9qa18a Hagg:z fRaaeasae-
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gotra.! Mahacarya ranks with the great exponents of
the Vigistadvaita philosophy. He wrote a famous com-
mentary named Candamaruta on Vedantadesika's
S'atadusanz which exhibits his genius and originality as
a thinker. Apart from Capdamaruta, he has to his
credit more than seven works, most of which have not
yet been printed. Some of these are Advaitavidyavi-
jaya, Brahmasutrabhasya-upanyasa, Parikaravijaya,
Parasaryavijaya, Brahmavidyavijaya, Vedantavijaya,
and Sadvidyavijaya. According to Govindacarya
Svamin, Mahacarya was a friend and contemporary of
Appayyadiksita, one of the greatest scholars of his
time. Mr M. T. Narasimha Iyengar thinks that he
had a controversy with Diksita on the philological
significance of the word Narayapa.’ Diksita is gene-
rally placed between 1520-1593 A.p. So Mahacarya
might have lived towards the end of the sixteenth or
the beginning of the seventeenth century.

In this connection it is worth noting that Dharma-
raja Adhvarin, the celebrated author of the Vedantapari-
bhasa, also lived in the seventeenth century. It appears
that Srinivasa was aware of his senior contemporary’s
work as he in some places quotes the very words of
Dharmaraja while presenting the prima facie view of
Advaita.® While Dharmaraja calls his work Vedantq-
paribhasa, Stinivasa names his Sarirakaparibhasa.

! See the Introduction to ' The Light of the School of Rdmanujaq ' by
Govindacarya Svamin,
2 Ibid,

3 Yoy fafaag—asrq.womafee %a:qq, AT I B %ani,
fyarfes Ja=i I |
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Srinivasa was a direct descendant in the long line
of S'rivaispava apostles. His immediate preceptor
Mahacarya and other Mahacaryas of the same line
who were domiciled in Colasihhapuram trace their
ancestry to Dasarathi, a nephew of Sri R&manuja.' So

our author had the benefit of the traditional teachings

so valued in the guruparampara of S'rivaisnavas
Stinivasa has no pretensions to originality, since he, at
the beginning of his work, acknowledges his indebted-
ness to the former acaryas beginning from Bhagavan
Bodhayana to his immediate guru, Mahzcarya. In
the epilogue also he gives a long list of ancient works
from which he has drawn upon. The list starts with
the Dramidabhasya and ends with Parasaryavijayd,
the work of Mahacarya. This suggests that the famous
Dramidabhasya was available as late as the seventeenth
century.

' See the Introduction to * The Light of the School of RmAnuja,
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ANALYSIS OF CONTENTS

AVATARA ONE : INTRODUCTORY

1. Sriman Nariyana, qualified by cit and acit, is the
sole Reality. 2-5. Padarthas are divided into pramina and
prameya ; enumeration of prameya. 6. Adravya. 7. Defini-
tion of pramina and prama. 8. Nature of sarmsaya, anyathi.-
jiana and viparitajiina. 9. Three defects of definition :
avyapti, ativyapti and asambhava. 10. Rejection of defini-
tion of pramana, which makes known what is not already
known.

PRATYAKSA

11. Pramanas are three: pratyaksa, anumina and
gabda. 12. Definition of pratyaksa as pramana. 13. Prat-
yaksa is twofold : nirvikalpaka and savikalpaka. - 14. Mode
of perception. 15, Perception of substances is due to
samyoga and perception of attributes of substances is effected
by relation of samyuktistayana. 16. Nirvikalpaka and
savikalpaka perceptions are divided into two kinds : arvicina
and anarviicina. 17. Objection: Why is smrti not con-
sidered a separate pramiina? Reply: Since smrti is depen-
dent on reminiscent impression of a prior cognition, it cannot
be recognized as an independent means of knowledge,
18. Nature of smrti. 19. Sadrsa, adrsta, cintd and siha-
carya rouse recollection. 20. Whatever is well experienced
before hecomes the abject of recollection, 21. Pratyabhijiia

and abhdva are not separate pramanas, but come under
C
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pratyaksa. 22. Uha, samhsaya and pratibhii are included
in pratyaksa. 23. All knowledge is of the real, even
erroneous perceptual knowledge. 24. Satkhyiiti is accepted.
25. What is called satkhyiiti is reality of object of consci-
ousness ; error consists in invalidating workability of an
object. 26. Cognition of dream etc. is also real. 27. Ex-
planation of cognition of white conch as yellow., 28. Cogni-
tion of redness of crystal near China-rose is real. 29. Cogni-
‘tion of water in mirage is real, 30. Cognition of one
direction being mistaken for another is true. 31. Cognition
of firebrand seen'as a fiery circle when whirled round is real.
32. Cognition of oné’s own face in mirror etc. is likewise
real. 33. Cognition of double moon due to distorting
medium is also true. 34. All apprehensions are real.
35. Difference ' implies counter-entity, 36. Objection :
Cognition derived from statement ‘ Thou art the tenth’
should be perceptual; reply: That is not acceptable since
such cognition is partly perceptual and partly word-
generated. 37. Rejection of Advaita view of threefold
distinction made in Consciousness, 38, Refutation of Naiyis-

yika view that nirvikalpaka is cognition of attributeless .

object. 39: Objection: Schools of Kanfida and Pinini,
useful to every branch of knowledge, should not be rejected ;
reply : No system in foto is rejected ; whatever is amenable
to reason ‘is accepted. 40. Rejection of anti-Satrakira

views, such' as causation of universe by atoms, personal
origin of Vedas, etc.

AVATARA TWO: ANUMANA

1.- Definition of anumiti and anuméana. 2. Difference
between vyipya and vyapaka. 3, Vyipti is invariable rela-
tion. 4. Vyapti is twofold: anvaya and vyatireka.
5. Nature of upddhi. 6. Upadhi is of two kinds : niscita
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and sankita. 7. Vyidpya, sidhana, linga  mean the:

same. 8. Five forms or characteristics of vyapya.
9. Paksa. 10. Sapaksa. 11. Vipaksa. 12. Bhidhita-
visayatva. 13. Asatpratipaksatra. 14. Classificafion of vydipya
into anvayavyatirekin and kevalianvayin. 15. Five-formed
vyapya is anvayavyatirekin, 16. Same vyipya without
vipaksa is kevalanvayin. 17. Kevalavyatirekin is in-
admissible. 18. No supersensuous cognition in kevalanvayin
and anvayavyatirekin. 19. According to another classifi-
cation anumana is divided into sviartha and parartha. 20.
Some admit svirtha alone. 21. Five members of syllogism.
22. Pratijia. 23, Hetu. 24, Udaharana. 25. Upanaya.
26. Nigamana. 27. Naiydyikas accept five-membered syllo-
gism mentioned above. 28. Mimamsakas admit pratijng,
hetu and udaharapa. 29. Saugatas recognize udaharana
and upanaya. 30. According to Vigistddvaita vydpti and
character of paksati are established by udaharana and
upanaya. 31l. Five fallacies of reason. 32. Asiddba is
threefold. 33. Svarapasiddba. 34, Agrayisiddha. 35. Two
varieties of vyapyatvasiddha, 36, Viruddha. 37. Two
varieties of anaikantika. 38. Definition of sidharana and
asidharana. 39. Prakaranasama. 40. Kalatyayapadista,
41. Upamana is included in anumana. 42. Arthipatti
comes under anumana. 43. Tarka is hypothetical argument.
44, Niscaya 1is determination. 45, Viada is debate. 46.
Jalpa establishes position of both sides. 47. Vitanda is
non-establishment of one’s own position. 48. Chala is
quibbling. 49. Jati. 50. Nigrahasthana.. 51. Conclusion.

AVATARA THREE : s/ABDA
1. Nature of sabdajiana and definition of sabda. 2,

Eternality and impersonal origin of Veda, 3. Objection:
Vedic texts are not authoritative; reply: Vedic texts are
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authoritative even in respect of existent entities. 4. Abbhicira
etc, are authoritative. 5. Entire Veda is authoritative.
6. Parva- and Uttara-mimarsas constitute a single scriptural
authority. 7. Vedaisfourfold. 8. Veda isdivided into mantra,
arthaviada and vidhi. 9. Mantra. 10. Arthavada. 11. Vidhi.
12. Aparvavidhi. 13. Vigistavidhi. 14. Parisankhyavidhi.
15. Niyamavidhi. 16. Nityavidhi. 17. Naimittikavidhi.
18. Kamyavidhi. 19. Veda has six limbs. 20. Chandas.
21. Kalpa. 22. Siksa. 23. Nirukta. 24, Jyotisa. 25. Vyi-
karana. 26. Veda with its limbs is authoritative. 27. Smuti
not opposed to sruti is also a pramana. 28. Hiranya-
garbha etc.,, are trustworthy wherever . they do not con-
tradict Manu and other smrtis. 29. Itihisa and purana
are authoritative. 30. Bharata and Ramayana do not

contradict Vedanta texts in their essential portions.

31. Contradictory portion of purdnas is unauthoritative.
32. Paficardtragama is authoritative in fofo. 33. Dharma-

Sastras are authoritative. 34. Slilpa etc., are authoritative

in their useful portions. 35. Silpa. 36. Ayurveda. 37.
Géandharva. 38. Bharatigama. 39, Among sixty-four arts
whatever is useful for attainment of tattva, upiya and puru-
sirtha is authoritative. 40. Sayings of Bakuliabharana etc.,
are more authoritative. 41. Sribhasya etc., are most
authoritative. 42. Nature of pauruseya. 43. Secular
statements characterized by expectancy etc., are authorita-
tive. 44. Primary and secondary denotations are common
to vedic and secular statements. 45. Abhidhavrtti is
Primary denotation. 46. Abhidhavrtti is divided into yoga,
rudhi, etc. 47. Nature of the figurative. 48. Whole aggre-
gate of sentences has objects affected with difference.
49. Cit- and acit-denoting words have their final meaning
in Sriman Nérdyana. 50. Import of words become perfect
from knowledge of Vedanta. 51. Reference to chapter on
‘Isvara’. 52. Conclusion.

. -
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AVATARA FOUR: PRAKRTI

1. . Prameya is twofold : dravya and adravya. 2. Ob-
jection : Categories are six and as such twofold division
of dravya and adravya cannot be maintained; 3. Reply:
Activity, generality, particularity and inherence are not
admitted as distinct categories. 4. Abhdva not admitted as
seventh category. 5. Dravya is sixfold. 6. Definition of
jada. 7. Nature of prakrti; origination of mahat, threefold
ahankiara and eleven indriyas, 8. Indriya has sattvikihan-
kira for its material cause. 9. Jiianendriya is of six kinds.
10. Mind. 11. Auditory sense. 12. Visual sense. 13. Ol-
factory - sense. 14, Gustatory sense. 15. Tactual sense.
16. Mention of indriyas as elemental is figurative. 17. Two
kinds of sense relation with objects. 18. Karmendriya is of
five kinds. 19. Faculty of speech. 20, Faculty of grasping.
21.- Faculty of walking, 22. Faculty of excretion. 23. Fa-
culty of generation. 24. Karmendriyas are not destroyed
along with destruction of body. 25. Conceptions of male
sense, female sense, etc. are refuted. 26. Tanmatras and
gross elements rise from timasihankira assisted by raja-
sahankara. 27. Nature of tanmitra. 28. Nature of gross
element. 29. Tanmatras are five. 30. Gross elements are
five- 31. Sound-tanmatra. .32. Ether. 33. No distinct
substance called ‘ direction’. 34. Touch-tanmatra. 35. Air.
36. Five vital airs. 37. Colour-tanmitra. - 38. Fire.
39. Four kinds.of fire.. 40. Bhauma fire, divya fire, audarya
fire and akaraja fire. 41, Another djvision of fire as prabha
and prabhavin. 42. Prabhi is substance as well as quality.
43. Hence prabhd is not purely a quality. 44. Prabhavin,
45. Rasa-tanmiitra, 46, 'Water, 47. Odour-tamatra,
48. Earth. 49. Tamas is not a distinct substance.
50. Perception of sound etc. in all elements is due to quin-
tuplication, 51. Process of quintuplication. 52. Tripartite
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process in the Veda refers synechdochically to quin-
tuplication. 53. Material cause of body. 54. Definition
of body. 55. Rejection of other definitions. 56. Eternal body.
57. Non-eternal form. 58. Another classification of body
as ambulant and noun-ambulant. 59. Fourfold division as
sprout-born etc. 60. Cosmic sphere originates from quin-
tuplicated elements. 61. Origination of mahat etc. is only
a change of state. 62. Reason for distinction as cause and
effect in vyavahara. 63. Conclusion regarding description
of twenty-four categories. 64. Rejection of views of Pasu-
patas and Vais'esikas. 65. Prakrti etc. are objects, means
and abodes of enjoyment. 66, Nature of anda. 67. Jam-
btdvipa with nine continents. 68. Plaksadvipa, S'almali-
dvipa, Kus'advipa, Krauficadvipa, S'akadvipa and Puskara-
dvipa. 69. Other regions which surround seven dvipas.
70. Nether worlds. 71. Higher regions above Bhil.
72. ‘ Mediate ’ and ‘ immediate ’ creation

AVATARA FIVE: EALA

1. Definition of time. 2. Measurement of time accor-
ing to human and divine standards. 3. Four yugas.
4. Measurement of Brahmi’s time. 5. Birth of Manus and
Indras in a day of Brahma, 6. Dissolutions etc. are
dependent on time. 7. Impartite time is eternal, 8. Time
serves as instrument in cosmic sport of Is'vara. 9. Rejec-
tion of other views regarding time

- . - -

AVATARA SIX: NITYAVIBHUTI

1. Common characteristics of guddhasattva and dharma-
bhitajiana. 2. Definition of guddhasattva. 3. Isvara’s
vibhiti assumes the form of objects, means and abodes of
enjoyment. 4, Bodies of Is'vara, nityas etc. are accomplished
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by the wish of Isvara. 5. Bhagavan's body in Vyiha,

Vibhava and Arcd is made up of non-material substance,

PAGE

6. Embodiment of muktas is for the service of Isvara.

7. Igvara is characterized by unsurpassable attributes of

splendour, beauty, etc. 8. Bodies of muktas are not karma-

made. 9. Refutation of views-that there is no embodiment

in mukti, that nityavibhiti is a portion of prakrti, etc. .

10. Symbolic representation of Divine ornaments and wea-
pons. 11. Description of Vaikuntha - .

AVATARA SEVEN: DHARMABHUTAINANA

-79-85

1. Definition of attributive consciousness. 2. Nature
of attributive consciousness with' reference to Tgvara, muktas -

and bound and liberatéd selfs, 3, Objection : If conscious-

‘ness is eternal, why is it said that consciousness is born, is -

destroyed ? Reply: Appearance and .disappearance of con-
sciousness is possible by virtue of itsstates of contraction
and expansion. 4, Consciousness is self-valid and seli-
luminous. 5. Refutation of various views regarding con-
sciousness. 6. Consciousness persists as continuous stream.
7. Objection: If it is admitted that consciousnesss is eternal,
states like waking etc. cannot be accounted for; reply:
Origin of states like waking, dream etc. can be explained by

presence oOf absence -of tamas. 8, Consciousness as attri- ..

bute. 9. Consciousness as sibstance. . 10. Consciousness of
muktas can simultaneously contact many bodies. 11. All
mental states such as happiness, sorrow, etc. are reduced to
consciousness. 12, Objection: Mental states cannot be
identified with consciousness, since it has been said (Br. Up.
I, v, 3) that desire, resolve, etc. are but mind ; reply : Since

mind is associate of consciousness, it was figuratively said

that mind was all, 13. So all attributes of individual self
are but modes of attributive consciousness. 14. Infinite.
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attributes of Bhagavin such as knowledge, power, etc, are
expressions of his jifina and sakti. 15. Definition of divine
attributes such as jiana, sakti, bala, etc. 16. Bhakti and
prapatti are the only means for release. 17. Karmayoga,
jiiinayoga, etc. are means to liberation through bhakti.

18. Nature of karmayogé.. 19. Nature of jiidinayoga..

20. Bhaktiyoga is continuous stream of remembrance of
God. 21. Bhaktiyoga is generated by sevenfold discipline

of viveka, vimoka, etc. 22. Definitions of viveka, vimoka, |

etc. 23. Nature of bhakti. 24. Forms of bhakti as para-
bhakti, parajfiina and paramabhakti., 25. Bhakti is two-
fold : sidhanabhakti and phalabhakti. 26. Objection: When

Vedanta texts have enjoined ‘sravana® and ‘manana’ as

the means to salvation, how can “dhyina’ effect release ?
Reply : Sravana and manana, being anuvada, refer to what

is already established and therefore all texts enjoin ‘ dhyana '’

only, 27. Various vidyis such as antarakgividyi etc. are
modes of bhakti. 28. Nature of prapatti. 29. Since bhakti
and prapatti are the only means to release, the means
enunciated by others (such as Carvakas, Vijhidnavadins,
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Jainas, etc.) are rejected 7 . 3 . . 86-101

AVATARA BIGHT: JIVA

1. Common characteristics of jiva and - Igvara.
2. Nature of jiva. 3. Jiva is different from body, senses,
mind, etc. 4. Jivais monadic. 5. Jiva is eternal and unborn.
6. Jiva is different in each body, 7. Consciousness, monad-
ness, etc. determine jiva’'s essential .nature. 8. Refutation of
various conceptions of jiva by Buddhists, Cfmrv&kas, Sankh-

yas, etc. 9. Objection: If jiva is not all-pervasive how can _

it enjoy its fruits in other regions ? Reply: It is possible by
power of adrsta, which is a special kind of consciousness,
10. Jiva is of three kinds: the bound, the freed and the
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eternal. 11. Origin of devas etc. 12. Human beings, animals
and non-ambulants explained. 13. Womb-born, egg-born,

sprout-born and sweat-born. - 14, Owing to power of avidya,

bound jivas are subject to manifold afflictions. 15. Various
kinds of bound jivas explained. 16. Mumuksus are of two
kinds : votaries of kaivalya and moksa. 17. Moksa-seekers
are of two kinds: bhaktas and prapannas. 18, Members of
three varnas only are qualified for bhakti. 19, According to
Vedantastitras sidras are not qualified. 20. Bhaktas are
of two kinds. 21. Nature of prapanna; everyone is qualified
for self-surrender. 22. Prapanna is of two kinds: ekintin

and parama-ekantin, Parama-ekéntin is of two kinds : drpta

and &rta. 23. Description of mukti. 24. Mukta attains
equality with Brabman in enjoyment of bliss. 25. Objection ;
Muktas cannot wander all over worlds since Scripture
declares that the liberated do not return; reply: Muktas
can wander according to their own will; Scripture prohibits
‘ return ’ due to karma. 26. The eternals.

AVATARA NINE: iSVARA .

1. Definition of Isvara. 2. Igvara is both material
and efficient cause. 3. Definitions of material cause, efficient .

cause, etc. 4. Sriman Nirdyana is the sole cause of universe.
5. How can causality result in Nériayana? Reply: This is
determined by examination of Vedinta texts. 6. According

to principle of ‘sﬁ.mﬁ.ny'a.—vis’ega’ all.general terms such as.’

S'iva, Sambbhu, etc. terminate in particular term ‘ Hiranya-
garbha’. 7. Terms such as Hiranyagarbba etc. refer to
Narfyana. 8. Antaridityavidyd refers to Visgu. 9. All
vidy#s including daharavidy® must be construed as referring
to Narayana. 10. Objection: According to non-dualistic
passages of srutis identity of Brahman with Self is alone

real and . that everything else is unreal ; therefore Nirdyana
D

. . 102-121
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cannot be import of Vediinta texts; reply: Nardyana is !
proved to be cause of universe from Vedinta texts which
treat of causality; the apparent contradiction between
dualistic and monistic texts is harmonized by ghatakas'rutis. o
11. Traditional teaching of Vigistiddvaita, 12. Refutation of '
Sankhya, Miméarsi, Yoga and Piésupata views in respect
of Is'vara. 13. Ig'vara is untouched by imperfections adhering
to universe-body. 14. Is'vara is vibhu. 15. Various attributes
of Ts'vara. 16. Narayana is the creator, the protector and the
destroyer of the universe. 17. Is'vara abides in fivefold
form: Para, ‘Vyuha, Vibhava, Antaryimin and Arca.

18. Para is highest Nardyana in Vaikuntha, 19. Vyaha
is fourfold: Vasudeva, Sankarsana, Pradyumna and Ani-
ruddha.  20. Each Vyitha descends into three sub-Vyihas
such as Kesava etc. 21. Description of Kes'ava, Madhava,
etc. 22. Vibhava is avatar such as Matsya etc. 23, Pur-
pose of wvarious avatars such ag Matsya, Kirma, etc.
24. Avatars are malnlifOId such as the primary, the secondary,
the full, etc. 25. Isvara incarnates by His own will, and
not owing to karma. 26. Is'vara as Antaryimin abides in all
jivas. 27. Arcéis that special form of Tgvara which accepts
any substance for body. 28. Arcs is fourfold. 29, Bhaga-
véin is ever present with S'r in all fivefold states. . 122140

AVATARA TEN: ADRAVYA 4

1. Adravya is. tenfold: sattva, rajas, tamas, sound,
touch, colour, taste, smell, conjunction and potency.
2. Nature of sattva. 3. Nature of rajas. 4. Nature of
tamas. 5. Sattva, rajas, tamas pervade entire prakrti and
belong to purusas controlled by prakrti. 6. Fruits of three
gunas. 7. Nature of sound. 8, Objection: Srutis declare
sound to be a substance; reply: sound is a non-substance,
since producibility of Pranava is possible through ‘express
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sense *. 9. Nature of touch., 10. Nature of colour. 11.
Nature of taste. 12. Nature of smell. 13. Refutation of
pilupakavada. 14. Nature of conjunction; non-eternal
conjunction.  15. Eternal conjunction. 16. Nature of
potency. 17. Objection: When qualities are enumerated
as twenty-four, how could they be determined to be ten only ?
Reply : Since many attributes can be explained in the light
of and subsumed under ten heads, qualities are ten only. 18,
Conclusions regarding adravya. 19. Names of Vigigta-
dvaita treatises from which the author has derived material.
20. Tattva, hita and purusirtha have been explained in this
work. 21. Though sages declare Reality to be one, different

fcaryas view the tattva in various forms. 22. Purport of

Vedinta is that non-dual Brahman qualified by cit and acit
is the one Reality
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:YATTND’RAMATADTP-IKA
AVATARA 1

INTRODUCTORY

I glorify S'ri Venkateva,' S'ri Devarija the Lord
of Karisaila,’ Nysithha (the Lord of) Ghatikadri ®
and Yatiraja* together with Krsna ;® and my supreme
teachers who were seen by me in a vision. (1)

I bow to Yatig'vara, Vedantarya’ and Mahagurn ®;
and I begin to compose Yatindramatadipika
for the instruction of beginners, A (2)
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1. S’rlman Narayana alone having cit (the
sentient) . and acit (the non- -sentient) for His gualifica-
tions is the sole Reality, one without a second. He
alone Who is associated with the non-material realm”
is the means (to salvation) when propitiated by devotion
and sel{-surrender, and He alone is the goal to be
attained. Vyasa,!l Bodhayana,® Guhadeva, Bharucls
Brahmanandin, ® Dramldacarya " S Parankusa,”
Natha," Yamunamuni,” Yatigvara' and others esta-
blish this by means of the Vedznta texts. F ollowing

their school I, by the grace of Mahacarya,"* proceed to

expound to the best of my ability and in a summary
fashion (the work) Sarirakaparibhasa,” called Yati-
patimatadzpika * based on the Vedanta for the instruc-
tlon of beginners.

2. All knowable things are divided into two
kinds, as pramana (the means of valid knowledge) and
prameya (object “of valid knowledge). The means of
valid knowledge is only threefold,” The object of
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valid knowledge is twofold, because of the difference as
dravya (substance) and adravya (non-substance).
Dravya is of two kinds, as jada (material) and ajada
(immaterial). - Jada is of two kinds, as prakrti (pri-
mordial matter) and time. Prakrti is of the nature of
twenty-four categories.” Time is of three kinds owing
to limitation ' (.

3. The ajada is of two kinds, as parak (the
external) and pratyak (the-internal). The parak which
is ajada, is in its turn of two kinds, as nityavibhati (the
eternal manifestation) ‘and dharmabhatajfidna (the
attributive consciousness).

4. The pratyak is also of two kinds, because of
the difference as jiva (the individual self) and Is'vara,
Jiva is of three kinds, because of the difference as
baddha (the bound jiva in sarhsara), mukta (the releas-
eéd jiva) and nitya (the eternally free). The baddha is of
two kinds, because of the difference as bubhuksu® (the
pleasure-seeker) and mumuksu * (the salvation-seeker);
The bubhuksu is of two kinds, as. arthakamapara
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(the votary of artha and kama) and dharmapara
(the votary of dharma). The dharmapara is of two
kinds, as the votary of various gods and the votary of
Bhagavan. Mumuksu is of two kinds, as the votary of
self-realization (kaivalya) and the votary of release
(moksa). The votary of moksa is of two kinds, as
bhakta (lover of God) and prapanna (one who has
resigned his self to God). The prapanna is of two
kinds, as ekantin (one-pointed) and parama-ekantin (ex-
tremely one-pointed). The parama-ekantin is of two
kinds, because of the difference as drpta (the patient
aspirant) and arta (the impatient aspirant),

5. Isvara abides in five forms, because of the
difference as Para, Vyuha, Vibhava, Antaryamin and
Arca, Para (the self-transcendent absolute) is uniform
(¢.e., single and complete). The Vytha is fourfold,
because of the difference as Vasudeva, Sankarsana,
Pradyumna and Aniruddha. Kegava etc. are other
types of Vythas. Matsya and others are Vibhavas
(incarnations), and they are numberless. The Antat-
yamin (the indweller) abides in every body. The
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incarnations of Arca are those special forms presented to
the vision of all men in sacred shrines like Srirafgam,¥
Vertikatadri,” Hastigiri,” Yadavadri, Ghatikdcala,® etc.

6. Adravya is of ten kinds, because of the differ-
ence as sattva (goodness), rajas (passion or activity),
tamas (darkness or inertia), sabda (sound), sparsa
(touch), ripa (colour), rasa (taste), gandha (smell),
samyoga (conjunction) and sakti.(potentiality).

7. Now the definition and examination of the
categories will be attempted in the order in which they
have been enumerated above. Of these, the instru-
ment of valid knowledge is pramapa. What is defined
(here) is pramapa. The definition is that it (pramana)
has the quality of causing prama (valid knowledge),
Pram3 is that knowledge which is adapted to practical
interests of life as they really are Wohat is defined
(here) is prama. The definition is that it (prama)
has the quality of knowledge adapted to practical
interests of life as they really are. If it: be sdid;
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‘Prama is knowledge’, there would be over-pervasion il
the (erroneous) cognition of a nacre in the form, * thisis
silver’; hence it is said ‘adapted to practical interests
of life’. Even then. there would be over-pervasion as
one may have the perception (of a nacre) in the form
“this is silver’ in a state of delusion ; hence it is said
‘as they really are’. By the expression ‘as they
really are’, samsaya (doubt), anyathajfgna (wrong
knowledge) and viparitajfiana (contrary knowledge) are
excluded.

8. Samsaya is the recollection of several mutu-
ally contradictory attributes when a thing is apprehend-
ed; for instance, the (dubitative) cognition in respect of
a:tall-object, ‘Is this a stump or man?’. What is
called: anyathajfiana is the misapprehension of one
attribute for another; for instance, . the predication
made by sophistic arguments, that the agency (of the
individual self) is a delusion, whereas the indjvidual
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self shines as an agent. What is called viparitajfiana’
is the misapprehension of one thing for another; for
instance, the cogmtion of another object in the piace of’
the (intended) object.” '

9. A definition has three defects: avyapti (non-
pervasion), ativyapti (over-pervasion) and asambhava’
(absolute inapplicability). Avyapti is the ‘absence of
the definition in a thing sought to be defined; for’
instance, in the definition, ‘ the characteristic of the cow:
is the possession of orange-brown coléur’, there is nén:
pervasion in respect of (the cows) possessing” ‘whité'
colour. Ativyapti is the presence of the definition in
something else other than the things sought to be
defined.” Asambhava is the absence of definition any-
where in the thing defined. The statement, ‘the self is,
an object of ocular perception’is an example of total,
inapplicability. Therefore the definition of pramz is
established, because of the absence, of the above-said

three defects. iyea



¢ et e A T

Qo. @MFHAH U | wfqmfyd s amsand |
aftrq, afa sifiesaa gragees 9q ¢ afsafbes’ gg=ad | a9
gAtRl  gAwifafa fagd | @fanaensg  gmoifaenfad g
gagIfgfing favmarEeia |

qJAJqH

Q. arfa gmonfa g@egaREgszEat foda |
RR. o1 WIHTHERAATH Gederq | AGAATTEA13799
‘AETER’ 3fa | gEfgassaEsad cqur zfy |

10. The instrument (karana) is that which is the
best cause (for the production of pramd).” The best
cause is that which is most important. It is said that
(instrument) is ‘ most important’ by which knowledge
arises without delay. Hence it is established pramana
is the cause of valid knowledge. The definition of
pramana as one which makes known what is not already
known and the like are unacceptable inasmuch as they
have been refuted by their own propounders,®

PRATYAKSA

11. These pramanas are three—pratyaksa (per-
Ceéption), anumana (inference), and sabda (verbal
testimony).

- 12, Of these, pratyaksa is that which is the
instrument of valid perceptual knowledge. °*Per-
ceptual’ is used to differentiate it from inference.
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‘ Valid knowledge’ is used to differentiate it from the
(erroneous) knowledge arising from the defective sense
organ.*

13. And this perception is twofold, because of
the difference as nirvikalpaka (indeterminate) and savi-
kalpaka (determinate). What is called nirvikalpaka is
the cognition of the first individual qualified by its
attributes, configuration, etc. The savikalpaka is the
cognition of the second (third and so on) individual
qualified by its attributes, configuration, etc. grasped
with retrospection.¥ In both cases this (perception)
has for its object only what is qualified (by attributes
etc.). Since it is not possible to possess knowledge
which apprehends unqualified (objects), (the perception
of non-differenced objects) is inadmissible.

14. The mode of perception is thus: The indivi-
dual self is joined with the mind (manas), mind with
the sense organ, and the sense organ with the object of
knowledge ; since, as a rule, the sense organs do their
function by coming into contact with the object to be
cognized. Therefore when the vigual sense is in contact
with an object, in the form of jar etc., ocular knowledge
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arises in the form ‘this is jar’. Thus also are the
tactual and other perceptions.

15. Conjunction (sarhyoga) is the sense-relation
when a substance is perceived. When the colour of 2
substance is perceived, the sense-relation is ¢ dependence
in what is conjoined (with the sense organ),* since wB
do not admit (the relation of) ‘inherence ’.*

16. Nirvikalpaka and savikalpaka perceptions are
twofold, as the arvacina (recent) and anarvicina (the
ancient). The arvacina is again twofold, as the depen-
dent of sense and the independent of sepse. The
independent of sense is twofold, as the self-accomplished
and the divine. The self-accomplished is the result of
yoga. The divine (perception) is what is engendered
by the grace of Bhagavan. The anarvacina does not
require the aid of the senses; it is the knowledge of
the liberated (selfs), the eternals and Isvara. .The
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anarvacina has been referred to owing to the context.
Thus it is established that pratyaksa is the instrument
of valid perceptual knowledge.

17. ‘Now, prama was defined as that knowledge
which is adapted to practical interests of life as they
really are. But exactly the recollection (smrti) also
has the quality of being adapted to experience as it
really is; since recollection also 'may be considered as
a pramana, how was it stated that the pramanas are
three only ?’ If this be asked, it is said in reply : Even
if recollection is admitted as pramana, it has to depend
on reminiscent impressions (samskara); since percep-
tion is the origin of recollection, it is brought under
perception,” and so there is no need to regard it as 4
separate pramana. Therefore the pramanas are three
only, -

18. What is called recollection is the kn-owledge
derived only from the reminiscent impressions caused
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by a prior experience. And what recalls the reminis-
cent impression is as follows: ¢ Those that rouse
the seed of recollection are sadrsa (similarity), adrsta
(unseen effect of previous karma), cinta (deep thinking),
ete.” In accordance with what has been said (above),
the (recaller) is sometimes the similar-sight (of an
object previously seen) ; sometimes an unseen effect
(of one’s actions); sometimes deep thinking. Since
from the term ‘adi’ (etcetera), ‘association’ (or con-
comitance) is to be understood, even that becomes (the
cause of recollection).

19. What is caused by gsimilarity is thus: If
Devadatta and Yajfiadatta resemble each other, the
sight of Devadatta kindles the recollection of Yajfia-
datta. The second: like the spontaneous remembrance
of a prior experience, such as the sacred place of
Stirangam etc."” The third: like the recollection of
the lovely, divine, and auspicious figure of S'ri
Venkatesa while (consciously) thinking. The fourth is
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thus: between Devadatta and Ya]nadatta who are seen
in association, the sight of one kindles the recollection
of the other,

20. The principle is that whatever is well experi-
enced before, becomes the object of recollection. The

absence of recollection is caused either by long duration
of time (after experience) or by disease etc. which
obscure the reminiscent impressions.

21. Just as recollection is included in pratyaksa,
recognition (pratyabhijfi) also in the form of * this is
that Devadatta’ is included in perception.” In our
system, Since non-existence is nothing but another
form of existence,” the knowledge of mon-existence
is also included in pratyaksa. (For mstance), on
this floor, the absolute non-existence of the j jar is the
floor itself. The antecedent non-existence of the
jar is clay itself, - The destruction of the jar means
potsherds, |
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22. Conjecture (gha) is such as this: ‘ Indeed this
must be a person’. It has been said that doubt is the
non-determinative cognition of the form, * What is this
tree in front of me?’. These (conjecture and doubt)
are also included in pratyaksa. Special mental powers
(pratibha) of holy personages are also included in
pratyaksa. : _

- 23. Since it has been said that according to the
knowers of Vedanta all knowledge is of the real, the
perceptual knowledge in the form of error etc. is of the
real.” . :

24. Rejecting the theories of akhyati (non-appre:
hension), atmakhyati (self-apprehension), anirvacaniya:
khyati (indefinable apprehension), anyathakhyati (mis:
apprehension) and asatkhyati (non-being’s apprehen:
sion), the theory of satkhyati (reality-apprehension) is
accepted.”

25. What is called satkhyati (the theory of
reality-apprehension) is the reality of the object of



T 1y

g I, FRETsageEEE J9ET | 9399181 — =i
gfraar gfeafRy g8 @9vaEl ReMEaEE | o9 @ gie-
F1&l EajmE FanEasyEige g@@q | 9 T
EeqEld. a9 9 S49ER 34 aSTM A | YRITTATATIAR
ﬁqﬁlif'ﬁ: |

R&. @A g @@ng | aageIIgaIsaaal ag-
AT T, IATRT: G AT |

Re.  ‘diF: AF’' AR TFEfiNTEAeTw aEA-

consciousness, If it be asked what then is bhrama
(error), (it is said in reply) that bhrama consists in in-
validating the workability of an object.” We shall thus
explain it : By the process of quintuplication, all the
elements are present in all (the elements) like earth etc.
Therefore owing to the presence of a small portion of
silver in the nacre, the object of that consciousness (s.e.,
silver) is true. But there, as the portion of silver-content
is infinitesimal, it cannot serve the purpose of practical
life; hence that cognition is bhrama.”” The bhrama
disappears, because of the knowledge of the preponde-
rance of the nacre-content (in the object).

26. The cognition of dream etc. is also real.
From the sruti we understand that the Supreme Person
creates chariots etc,," subsisting for a certain time only,*
for the experience of the particular individual self®
(in accordance with its spiritual merit and demerit),
.. 27. In the case of (the cognition), ‘the conch is

yellow’, (the explanation is as follows): The visual
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rays of the eye which are in contact with the bile of the
eye” enter into conjunction with the conch ; then the
whiteness belonging to the conch is overpowered by the
yellowness of the bile, and hence not cognized. There-
fore arises the cognition, ‘the conch is yellow’, like
gold-gilt conch. The yellowness issuing from his eye
owing to his extreme subtlety, is apprehended bv him
alone and not by others.

28. (Likewise) the crystal which is placed neara
China-rose is cognized as red.” The cognition of ‘that
also is real.

29. In the aforesaid manner the cognition of
water in the mirage also is true * owing to the quintupli-
cation of elements. The process of paficikarana will be
described in the sequel.

30. In the same way, the case of one direction
being mistaken for another is true; since one direction
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which (really) exists in another direction’ is cognlzed“
and apart from the limiting adjuncts (which divide the
directiors) no (distinct) Stlbstance as d‘lrectlon ( dlk\ IS
admitted (in‘our system).® .

31. In the case of the ﬁrebrand swung round
rapidly, owing to the non-apprehension of the intervals *
by virtue of the rapidity of the movement, that ob]ect
itself which is in conjunction with (all) points of the
space (i.e. circle) is cognized in the form of a (fiery)
wheel. This cognition is also real.

32. The cognition of one’s own face in mirrors
etc.” is likewise true. (What happens is) that when
the motion of the visual rays'(issuing from the eye to-
wards the mirror) is reversed by the mirror, those rays
cognize the person’s own face -after the perception of
the mirror; -and even in this case, owing to the non-
apprehension of any interval (between the mirror-
perception and face- perceptlon) by virtue of the rapldlty
(Of the process), the face is perceived as if in the mirror,

33. In the case of the apprehension of a double

moon (what happens is this): Owing to pressure of the
2

67
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finger on the eye, or by some disease of the eye called
timira etc., the visual rays are divided; (and conse-
quently), there originates difference in the apparatus of
the vision (samagri); (then) the mutually independent
double apparatus of the vision becomes the cause for
the cognition of the double moon.®* The doubling of the
apparatus of vision being true, by it the double appre-
hension of the moon takes place.

34. Hence all apprehensions are likewise true,
having for their contents objects affected with differ-
ence, because a non-differenced object is never ap-
prehended.”

35. Then, perception which is of the aforesaid
nature at first apprehends difference alone, Difference
in its experience (or expression) as such requires a
counter-entity, but never in its essential nature.* Hence
the faults of regressus in infinitum and logical seesaw
are absent.” Regressus in infinitum is begging the
question. Logical seesaw is ' mutual dependence,
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36. ‘Now, why should not the apprehension
derived from ‘‘Thou art the tenth” be treated as per-
ception ?’* If this be asked, the reply is no; for, though
¢ thou ’ is a perceptual cognition, ‘the tenth I am’is
sentence-generated cognition. If it be insisted that
“Thou art the tenth’ must be treated as an object of
perceptual cognition, then (by the same logic) ‘ Thou art
meritorious’ also must come under perception.” If that
be admitted, then it will be an extra-ordinary stretch
of a rule! Hence knowledge generated from such a
sentence as ‘ Thou art That’ is not immediate.

37. By what has been said, the (following) dis-
torted views are hereby refuted:* °‘ Pramana is that
which is the instrument of valid perceptual knowledge ;
(that) valid knowledge is but consciousness. Conscious-
ness is of three kinds: consciousness limited by the
internal organ, consciousness limited by the activity
(vptti) of the internal organ, and consciousness
limited by the content. When all the three kinds of
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consciousness become one, then there is immediate
apprehension; and that (saksatkara) has for its object
that which is devoid of any difference ; it comprehends
difference only .

38. The Naiyayika view® that the non-deter-
minate cognition is the apprehension of the mere object
divested of all (qualifications) such as genus etc. is also
refuted.

39. ‘Now, how is the school of Gautama * refut-
ed? For, it has been said “that the schools of Kanada”
and Panini ™ are helpful (to the understanding of) every
branch of knowledge”. If this be said, it is replied:
that school is not refuted by us i foto. Whatever is
amenable to reason that is accepted by us, like the
subsistence derived from the tank built by others,
but not the mire in it.
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40. Hence there is no contradiction in our reject-
ing the (following) views which are against the opinion
of the Sutrakara and others: the causation (of the uni-
verse) by atoms"; the personal origin of the Vedas™;
proving (the existence of) Isvara by inference™ ; the
pervasiveness of the individual self; acceptance of
generality, inherence and particularity as categories™;
to regard ‘comparison’ as a separate pramana™; to
consider number, size, separateness, remoteness, proxi-
mity, weight, fluidity, etc. as separate attributes™; to
regard ‘direction’ as a separate substance etc.

Here ends the first ‘avatara’ on bratyaksa of Yatindramatadipika
composed by S'rinivasadasa, the foremost disciple of Sriman
Mahacarya, an ornament in the |ine of S'ri Vadhtlas
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AVATARA 11

ANUMANA

1. Now inference is explained. Inferential
cognition is that which is the valid knowledge of the
particular ‘pervader’ (vyapaka), obtained from the
observation of the pervadedness of the “pervaded’
(vyapya).! Inference is the instrument of that (z.e., the
inferential cognition). Inferential cognition of fire is
that which is the valid knowledge of . the particular
pervader (fire) obtained from the observation of the
fact of smoke being invariably pervaded by fire.

2. The pervaded is that which is, as a rule, not
more extensive (than the vyapaka) in respect of space
and time. The pervader is that which is not less
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extensive (than the vyapya) in respect of space and
time. This pervaded has invariable relation (with the
pervader) ; (and) the pervader is the correlate of that
(i.e., the pervaded).

3. Therefore it is said that pervasion is the
invariable relation (between the pervaded and the

pervader) not based on any adventitious condition.’

This pervasion in the form, ‘wherever there is

smoke, there is fire’, is perceived after repeated
observation.?

4. Pervasion is of two kinds, because of the
difference as the affirmative (concomitance) and the
negative (concomitance). When, by the affirmation of
the probans, the probandum is determined, that perva-
sion is called the affirmative pervasion; for instance,
‘whatever has smoke, has fire’.. When, by the nega-
tion of the probandum, the negation of the probans is
determined, that pervasion is called the negative perva-

sion; for instance, ‘'whatever has no fire, has no
smoke’,
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5. When upadhi (adventitious condition) inter-
venes, both the kinds of pervasion become vitiated.
Upadhi is that which is invariably pervasive of the
probandum and non-pervasive of the probans. For
instance, where smoke is to be inferred by fire, the
upadhi is contact with wet fuel.* (Or), where, by being
the son of Maitri, brownness is to be inferred, the upadhi
is having been born of a substance of the particular
digested green vegetables.

6. Upadhiisof two kinds: the determined and thé
doubted. The determined is (as follows) ; * service (of
Isvara), it is disputed, is the cause of sorrow, because
it is servile, like the service to a king.” Here the upadhi is
the effectuation of sin."  But since it is established that
this does not exist in the service of TS’\’ara, this upadhi is
called the determined. The doubted is as follows : ‘ The
individual self, it is disputed, after giving up the body
becomes free, because the samadhi is perfect, like that
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of Suka’. Here the upadhi is absolute destruction of
karma. Since it is doubtful whether such condition
exists or not in the individual self, the subject of dis-
pute, whose meditation has become perfect, this upadhi
is called the doubted. Hence it is established that the
probans is present where there is unconditional relation.

a Vyapya sadhana and linga are not of dlffe-
rent meaning.’

8. It (vyapya) has two forms—-pervasmn and.
subject-characterization,” which are the two limbs of
inferential cognition. It has also five forms (or condi-
tions). There are the presence in the subject (paksa-
sattva), the presence in the similar instance (Sapaksa.-
sattva), the absence (of the probans) in the counter-
instance (vipaksad vyavitti), unstultified object (abadhyi-
tavisayatva) and absence of the opposite probans
(asatpratlpaksatva) :

9. Paksa (subject) is that substrate® which ig
qualified by the attribute desired to be inferred; as
mountain etc. in which fire is to be inferred.’
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10. Sapaksa (similar instance) is that which
Possesses similar-attributes (of the probandum) which
is desired to be inferred ; as hearth etc. (in which the
concomitance of fire and smoke is observed).!

- 11. Vipaksa (counter-instance) is that which is
devoid of the probandum as well as anything similar to
that ; as lake etc.” :

12.  Badhitavisayatva (stultified object) is the
non-existence of the probandumn, which is established
in the subject by strong evidence; as, ‘the lake has
fire’ etc.” Non-existence of that is ‘ unstultified object

- 13. Asatpratipaksatva is the non-existence of an
obstruction by an equally powerful evidence.*

14. The probans of such description is twofold,
because of the difference as anvaya-vyatirekin (the affir-
mative cum the negative) and kevalanvayin (bare co-
affirmation).
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15. The aforesaid five-formed probans is of the
nature of anvaya-vyatirekin : as, ‘ the mountain has fire
because it has smoke ; whatever has smoke has fire, as
a hearth ; whatever has no fire has no smoke, like a
lake’.™

16. The same probans without counter-instance is
bare anvayin: as, ‘Brahman is expressible by word,
because it is a thing like a jar’." The bare anvayin has
four forms (only), because of the non-existence of the
counter-instance. :

17. As the probandum is not known in kevala-
vyatirekin (bare co-negation) the pervasion - of ¢o.
negation is hard to understand.”" Therefore the bare
negative (probans) is rejected.”

18. The (inferential) cognitiOD of objects which
are absolutely beyond the senses in bare anvayin or
anvaya-vyatirekin is (hereby) refuted.
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19. Dividing this inference, some say it is of
two kinds : that for oneself ™ and that for another."
20. Others say that inference is for oneself
alone; for all inferences, owing to their origin by
virtue of self-comprehension, become the cause for
one’s experience alone.
- -21. The syllogism which apprises that inference
is made up of five members such as pratijfia, hetu,
ud3harana, upanaya and nigamana. +vd
22. Of these, pratijfiz (thesis) is the statement
which predicates the subject : as, ‘ This mountain has
fire’. ; !
23. Hetu (reason) is the statement -of the
probaps : as, ‘ Because it has smoke . _. “
24. Udaharana (typical instance) is the statement
of,:example after the pervasion is pointed out. This is
twofold, because of the difference as the affirmative and
the negative: as, £ Whatever has smoke has fire, asi@
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hearth’, is an affirmative example ; * Whatever has no
fire has no smoke, like a lake’, is g negative example.

25. Upanaya (application) is the concluding
statement of the concomitant probans in the subject by
pointing out the example. This is also twofold, be-
cause of the difference as the affirmative and the
negative : ‘And so this has smoke’ is the application
of an affirmative type; ‘And so this is not without
smoke ’ is the application of a negative type.

26. Nigamana (conclusion) is the concluding
statement of the probandum in the subject by means of
the probans. TEven this is twofold: as, ‘ Therefore
this (mountain) has fire’ is the conclusion of an
affirmative type ; ‘Therefore this (mountain) is not
devoid of fire’ is the conclusion of a negative type..

27. Thus the Naiyayikas are the upholders of
the five-membered syllogism, G0
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28. The Mimarmsakas are the expounders of the
three-membered syllogism which is of the nature of
pratijfia, hetu and udzharana.”

29. The Saugatas™ are the expounders of the bi-
membered syllogism which is of the nature of udzha-
rana and upanaya. :

30. But for us there is no fixing the number. In
certain cases there may be five members, in others
three members and in others again two members;
since by udaharapa and upanaya only pervasion and
subject-characterization are established, the inference
is accomplished by these (two) only.” Since by
expansion and reduction (of members) the usages of
weak, mediocre and sharp minds are accomplished,
there is no fixing the rule. In this manner, right
probans accompanied by the five members causes the
inference of fire. From the expression ¢ right probans’
(it follows that) inference of fire is not possible from a
mass of dust resembling smoke.
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31. Some say the fallacious reasons (literally,
appearance as probans) are those which appear like
reason (while they are not). They are divided into
five kinds, as asiddha (unestablished), viruddha (ad-
verse), anaikantika (inconsistent), ® prﬁkaranasama
(equal explanation)™ and kalatyayapadista (vitiated
by til‘l’]e).% . i

32. Of these, the asiddha is of three kinds:
svaripasiddha (unestablished regarding itself), asraya-
siddha (unestablished regardingits locus) and vyapyatva-
siddha (unestablished regarding its pervasion).

33. Svarapasiddha is as follows:— The indj.
vidual self is eternal, because it is visible, like a jar '

34. Asrayasiddha is as follows:—' Sky-lotus is
fragrant, because it is a lotus, like the lotus grown in a

pond’. Sky-lotus isthe locus, and it is never estahlished
(2-€-, it never exists).” -
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35. The vyapyatvasiddha is twofold—the first
one is due to the absence of the evidence which enables
one to grasp the pervasion and the other is due to the
presence of an adventitious condition (in the pro-
bandum). The former one is as follows :—¢ Whatever
is existent is momentary’. Here the evidence that
enables one to grasp the pervasion between  existence’
and ‘momentariness’ is unestablished.® The latter is
as follows:—‘The slaying involved in agnisomiya
sacrifice engenders demerit, because it is of the nature
of slaying, like slaying which is outside the pale of
kratu’® Here the prohibition (of killing animals) is
the adventitious condition, Therefore the probans
which is of the nature of “slaying’ is conditioned,

36. Viruddha is that reason which is pervaded
by the contrary (i.e., non-existence) of the probandum :
as, ‘matter is eternal, because it is produced, like
time’. Here the reason ‘producibility’ is peryaded
by the non-existence of the probandum.* )
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37. -‘Anaikantika is also known as savyvabhicara.,
It is of two kinds:” sadharapa (common fallacy) and
asadharana (uncommon fallacy).

38. Sadharapa is that which is present. in the
subject, similar instance and counter-instance: as,
“ Sound is eternal, because it is knowable, like time’.*
Asadharana is that which is not present in the similar
instance and the counter-instance; as, ¢ Earth is eternal,
because it has smell ".*

39. Prakarapasama is that which admits a diffe-
rent (i.e., counter) reason that proves the contrary
(i.e., non-existence) of the probandum : as, ‘ Isvara is
non-eternal, because he is devoid of eternal attributes’
(and the counter reason is) ‘ Igvara is eternal, because
he is devoid of non-eternal attributes’® This itself
is (called) satpratipaksa.

40. Kalatyayapadista is as follows: Kalatyaya-

‘padista -is- that reason  which is -present-in the subject
3
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in which there is the non-existence of the probandum:
as,” “Fire is not hot, because it is a substance, like
water’. As the hotness (of fire) is determined by
(tactual) perception, the probans is stultified.

41. Having thus explained inference, comparison
(upamana) and others are included under inference etc.
For instance, upamana is the knowledge of a figure
‘qnalified by cow-similarity which is accompanied by
the recollection of the meaning of an assimilative”
statement (atidesavakya). A person, though ignorant
of the meaning of the word ‘ gavaya’,* hears from 2
forester that gavaya is similar to a cow ; he goes to @
forest and remembers the meaning conveyed by the
assimilative statement. When he sees the figure
qualified by cow-similarity, then there arises in him
the knowledge of the figure qualified by cow-similarity,
accompanied by the recollection of the meaning of the
assimilative statement (heard before). That (knowledge)
is said to be upamana. .Upamana is included under
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perception, since it is of the nature of recollection. It
is brought under inference, as it requires (or depends
upon) the cognition of pervasion. And it is included
under verbal testimony (also), since it

is sentence-
generated

42. It is called arthapatti when postulation of
eating at night is made, because fatness is seen in a
person who does not eat by day.*® ThIS (also) is
included under inference.

43. What is called tarka (reductio ad absurdum)
is the acceptance of the peryader (vyapaka) by the
hypothetical admission of the pervaded (V)’apya).
For instance, in the inference

The mountain hgs
fire, because, it has smoke ’,

if someone says, ‘Iet
there be smoke but no fire’, (the refutation would be),
‘1f there were no fire, there would be no smoke also
T hus tarka is an aid to pramana, .
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44. Nigcaya (ascertainment) is the determination
(of truth) by means of pramana aided by tarka.

45. Vada (discussion) is debate between two
Parties without any prejudice.

46. Jalpa (wrangling) is that discussion which
establishes the position of both the sides of those who
are desirous of gaining victory.

47. Vitanda (cavil) consists (in opposition to the
other side) without establishing one’s own position (in
the argument).

48. Chala (quibble) consists in attacks (on the
opposite side) by attributing unintended meaning 0
the word.*

49. Jati™ (futility) consists (in pointing out) 4
defect which pervades one’s own position ;
reply is called jati.

50. Nigrahasthana (ground of defeat) is the cause
of one’s defeat. All these, being the limbs of inference,
are included under anumana,

or wrong
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51. There is no contradiction in interpreting here
and there according to the school of Naiyayikas. Thus
inference has been explained.

Here ends the second ‘avatdra ' on anumana of Yatindramatadipika
composed by Srinivasadasa, the foremost disciple of S'riman
Mahacarya, an ornament in the line of Sri Vadhulas
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AVATARA 111
SABDA

1. After the exposition of inference, yabda ' (verbal
testimony) is explained.— Verba] cognition ;s the knoW-
ledge of the meaning, derived from the sentencé
unuttered by non-trustworthy person. The gabda-
pramana is the instrument of that (s.e., verbal cogni-
tionj. ‘ Unuttered by non-trustworthy person ’ has been
said to refute the doctrine of the personal origin of
the Veda. Or that sentence is (sabda-pramana) which
is devoid of the errors of instrument:? (karana) and
sublating cognition.
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2. In the beginning of (every) creation, Bhagavan,
remembering the Vedas in the same order as they had
been before, teaches them to Caturmukha®: since
it has been said so (in the scriptures), eternality
and impersonal origin of the Veda are established;
therefore they are devoid of errors of instrument and
sublating cognition.

3. ‘Now, how can there be authorltatweness for
the vedic texts inasmuch as the Mimarsakas maintain
that they denote what ought to be accomplished, and
since it is not possible to know the meaning of
those texts which denote Brahman, which is already
existent ?'" If this be questioned, no. (For) even the
texts, which denote Brahman, an existent entity, are
admitted to have meditation for their purport.”  Ex.
pressive power is also secen in sentences denotative of
existent facts such as ‘ Your father is doing well’. Ip
our ordinary experience it is seen that when children
are taught gradually and repeatedly by their mother,
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father, etc., by pointing out with the finger at the
(children’s) mother, father, uncle, moon, etc., and using
words which denote them, ideas rise in their minds
that such and such words denote such and such things;’
similarly in the case of the Veda also there is the
possibility of words’ conveying the knowledge even in
respect of existent entities. Hence there is no room
for doubting the authoritativeness (of the Veda).

4. Nor should it be doubted that how that portiop
of the Veda which treats of abhicara® etc. can be
authoritative ; because its final end is, by demonstrating
the visible results, to create volitional desire for con-
ducting activities which bring about invisib]e fruits such
as heaven etc. 11

5. The text ‘ The sacrificial post is the sun'
denotes that the sacrificial post is as bright as the sun.
Hence the authoritativeness of the Veda in toto. .

A
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- 6. The Veda is divisible into two parts, the

earlier one treating of ‘work’ and the latter treating
of ¢‘Brahman’. The earlier section is that which

treats of ‘work’ that is worship. The latter section
is that which treats of (Brahman) which s the object

of worship. Hence both the Mimarsas (uttara and
puirva) constitute a single scriptural authority.’ ]

; 7. The Veda, which embodies in itself the two
sections, abides in the fourfold form of 1k, yajus,
saman and atharvan.® Again it abides in innumerable
forms.

, 8. The Veda, consisting of the manifold forms
of rk etc., is of three kinds: mantra, arthavada and
vidhi. _

9, Mantra indicates the thing to be done or
performed

10. Arthavada is thbat kind of passage - whu:h
encourages activity due to vidhi,¥
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11. Here vidhi is that passage which enjoins
what is beneficial (to oneself). It (vidhi) is of three
kinds—apurva, parisankhya, and niyama. Again they
are manifold, because of the difference as nitya,
naimittika, Kamya, etc.

12. Aptrvavidhi is (such as) ¢ He sprinkles the
rice-grains with water’.*® '

13. Vigistavidhi is the injunction of medltatloﬂ
such as ‘ manomaya ’ etc.”

14, Parisankhyavidhi is (such as) the injunction
relating to the horse-rope: (one takes up the horse-rope
with the mantra) ‘ This rope (the ancients) took up’-!B

15. Niyamavidhi is (such as) the injunction re]at-
ing to the approach (of the student) to the preceptor.”

16. Nityavidhi is (such as) the injunction relatmg
to evening and miorning meditations etc.

17. Naimittikavidhi is (such as) the m]unctwn
relating to post-natal isti ete.” '
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18. Kamyavidhi is (such as) the injunction
relating to jyotistoma etc."

19. Thus the Veda, which is of the nature of
vidhi, arthavada and mantra, has for its limbs chandas,
kalpa, ¢'iksa, nirukta, jyotisa and vyakarana.

20. Chandas (prosody) is the treatise on metre
(of mantras) such as anustup, tristup, etc.

21. Kalpa (ritualistic science) is that which ex-
pounds the s'rauta and smarta rituals.

- S'iksa is of the nature of determining (the
qu:mtlty, accent, etc., of) letters.

23. Nirukta (philological exegetlcs) elucidates
the rare meaning of words.

24. Jyotigsa (astrology and astronomy) is that
which fixes up the time for-the study of the Veda

as well as sacrificial performances prescrlbed m the
Veda. : .
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25. Vyakarapa (grammar) determines the techni-
que of word-formation, accent, etc.

26. Thus the authoritativeness of the Veda with
its limbs is established.

27. Then the smrti, which is composed by trust-
worthy persons and which explains conduct, usages,
expiation,” etc. that are not opposed to g'ruti, is also
a valid means of knowledge.

28. Though Hiranyagarbha * and others are trust-
worthy, still owing to the possibility of the presence

~of the three gunas in them, * such portion of theit
productions, namely, Yoga, Kapila * and other smrtis,
as does not contradict the smrtis of Manu * and others,
is alone authoritative. But the portion which contra-
dicts them is not authoritative because of the reversal
of truth. - : = :

29. The authoritativeness of itihasa® and purana®
which possess the character of being supplementary to
the Veda, is self-established.” oV
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30. Of these, though Bharata ¥ and Ramayang *
appear contradictory in some places, they must be
regarded as uncontradictory in their portlons dealing
with truth like Vedanta passages.

31. Even in puranas—divided into three groups
as sattvika, rajasa and tamasa ®—which treat of the five
topics of sarga * etc., since there is no contradiction
with regard to portions dealing with truth, the contra-
dictory portion is unauthoritative and everything else
is authoritative. [t is just so in the case of Pasupatz-
gama etc.”

32. S'ri Pagcaratragama—divided into groups
of siddhantas gych as agama, divya,” tantra and
tantrantara—is aythoritative 3 fofo, since it does not
contradict the Veda anywhere ® Even so in the case
of Vaikhanasagama,*
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33. The Dharmasastras * are also likewise. S'an
dilya, Paragara, Bharadvaja, Vasistha, Harita and
others are the promulgators of the Dharmasastras. -

.- 34. S'ilpa, Ayurveda, Gandharva, Bharata and
other sciences are likewise (authoritative) in their use-
ful portions.

35. Slilpa is that science which explains the
(method) of ploughing, construction
enclosure (or rampart), etc.

36. Ayurveda is the science of medicine. |
37. Gandharva is that which teaches the (technis
que) of music etc. . :

38. Bharatagama is that which propounds  the
art of dancing etc. ; :

39. Again among sciences which are of the
nature of sixty-four arts® whatever is useful (in con-

Dection with) truth, means and highest welfare of man;
is authoritative, GRS O I :

ol W

of city-gate,

4
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40. The holy sayings of saints like Bakula-
bharana ¥ and others are wholly more authoritative.

41. The treatises like S7zbhasya™ etc. composed
by S'ri Ramanuja and others are most authoritative.

42. Pauruseya (ze., what originates from a
person) is that particular composition which depends
on the freedom of the person.” By this, the definition
of kavya (poetry), nataka (drama), alankara (rhetoric),
etc. has been stated.

43, Thus the secular statements characterized
by expectancy, compatibility and proximity are also
authoritative : ™ as, ‘There are five fruits on the river.
bank’ etc. 7y

44, In. this manner what is common to vedic
and secular statements is twofold, because of the
difference as - primary denotation and secondary
denotation. = %
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45. Primary denotation is abhidhavrtti.” For
instance, the term ‘lion’ denotes ‘ king of the beasts’.

46. Primary denotation (of the words) is mani-
fold, because of difference as yoga,” radhi,* etc."

47. When the meaning indicated by the primary
denotation is stultified, the -meaning nearest to it is
denoted and that denotation is the secondary one. . It
is of two kinds, because of the difference as laksana
and gaupi. The first one is thus: in the statement
‘A hamlet on Ganga’, since the location of the hamlet
(on the Gangd) is annulled, the bank (of the Ganga)
is indirectly implied. The second one is thus: in the
statement ‘ Devadatta is a lion’, Devadatta is ascribed
with the attributes of strength etc. (like the lion).

48. Thus the whole aggregate of sentences, vedic
as well as secu]ar has objects affected with dlﬂ'erence
_and duality.”
© 749, The acaryas propound that just as all words
denoting ‘body’ have their final meaning - in--“the
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owner of the body’, so all cit-denoting words such as
Brahm3a, Rudra, Agni, Indra, etc. who constitute the
body of Bhagavan, and also the acit-denoting words
such as prakrti, kala,akas’a, prana, etc. which constitute
(His) body, have their final meaning in ‘the owner of
the body’, Srinarayana, the Supreme Self.”

50. It has been already said that from the know-
ledge of Vedanta, the import of words become perfect.*®

51. We shall expound on the avaiara on ‘Isvara®
that Narayana is denoted by all terms, that everythmg
is His body etc.

52. Thus the verbal testimony is explained.

Here ends ths third ‘ avatdra’ on S'abda of Yatindramatadipikg
- composed by S'rinivasadasa, the foremost disciple of Stiman
Mahacarya, an ornament in the ]ine of Sri Vadhulas

——

&
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AVATARA 1V

PRAKRTI

1. After the exposition of pramana, prameya,
(object of valid knowledge) is explained. Prameya is
that which is well and correctly cognizable. It is of
two kinds, because of the difference as substance and
non-substance. Substance is the material cause:
Material cause is the locus of states.

2. ‘‘““The categories are substance, quality,
activity, generality”, etc; now, when people holding
different views' thus enumerate (the categories) ina
sixfold manner, how can the twofold division of sub-
stance and non-substance be maintained ?’ If this be

asked, it is said in reply :
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3. Since the conception of activity as ex1slmg 1n
a fivefold division of upward movement, downward
movement, contraction, expansion and (general) move.-
ment is cumbrous, and since it stands to reason to
accept a single (category) activity which is of the
nature of motion,’ (hence) it is reasonable to hold that
this (activity) is merely conjunction; (and) since
structure (sarhsthana) is itself generic character, and
we do not admit any generality different from
structure °; since the admission of one mherence to
establish another inherence leads to infinite regress, *
and even that can be explained by admnttmg the
relation of ‘adjunct in what is conjoined’® (sathyukta-
vlS’esan'L), since it is cumbrous to "Ldmrtacategory
called *particularity’ apart from the monadness ang
the all-pervasiveness, etc. which are (respectively) the
distinguishing characteristics of the individual self ang
Is’'vara : therefore the twofold division (of Prameyq)
into substance and non-substance is appropriate, in-
asmuch as we do not admit activity, generality, ; pam
culaflty and inherence as distinct categories: ** -/
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4. By what has been said, non-existence as the
seventh category is also refuted ; because non-existence
is nothing else but another form of existence. What
is called antecedent non-existence is the continu;
ance of a prior state. What is called annihilative
non-existence is the continuance of an after-state.
Absolute non-existence and mutual non-existence
are but different aspects of the essentia] nature of

the locus. It was previously stated that these are
brought under pratyaksa. It was also stated that
substance is the material cause. (So) the general
definition is that the substratum of gattributes i8
substance.

5. These substances are six, because of the
difference as prakrti (primodial matter), kala (time),
Yuddhasattva (pure matter), dharmabhttajfiana (attri-
butive consciousness), jiva (individual self) and Igvara
(Supreme Lord).
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6. Of these (substances), divided as jada
(material) and ajada (immaterial), the definition of
jada is thus: Jada is that which is devoid of pure
sattva. This is twofold, because of the difference as
prakrti and kala.

7. Of these, prakrti is that which is ,of the
nature of substratum of the three gunas—sattva, rajas
and tamas. It (prakrti) is eternal, and is denoted by
such terms as aksara, avidya and maya. It is denoted
by the term avyakta (unmanifest) when it is on the
point of becoming manifest on account of the inequili-
brium of its gupas due to the will of Bhagavan.
From this, mahat is originated. That mahat abideg
in a threefold form, because of the difference as s3tt.
vika, rajasa and tamasa. From mahat, ahankargy
(organ of ‘egoity) is originated. Even thisis of three
kinds: sattvikahankara, r3jasghankara and tamasi.
hankara, These three have different names, such as vaikz.
rika (modified), taj jasa (active) and bhutadi * (originator
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of elements) (respectively). Among these, from sattvika-
hankara well known as vaikarika, assisted by rﬁjaéﬁ-
hankara, the eleven indriyas (organs) are generated.

. 8. The definition of indriya is thus: Indriya is
that substance which has sattvikahankzra for its
material cause. Indriya is of two kinds: sense organ
and motor organ. :

9. Sense organ is that indriya which has the
power of diffusing knowledge.” It is of six kinds
because of the difference as manas (mind), hearmg,
sight, smell, taste and touch

10. Manas is that sense organ which is the cause
of memory etc.® It resides in the region (cavity) of
the hezu"t, and is denoted by such terms as buddhi,
zﬁ_';_aﬁ-k-ﬁra, citta,’ etc; and it is the cause of bondage
as well :as deliverance.
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11. Auditory sense (hearing) is that sense organ
which has the power of apprehending sound ohly
among the five (qualities of) sound etc. In the case
of human beings, it abides in the space limited -by the
orifice of the ear. In the case of serpents etc., it
abides in the eye. :

12. Likewise the -visual sense (sight) is that
sensé organ which has the power of apprehending
colour only. It abides in the eye in the case of all.. -

- 13, The olfactory sense (smell) is that sense
organ which has the power of apprehending ‘smell
only, It abides at the tip of the nose.

14. The gustatory sense (taste) is that sense
organ which has the power of apprehending taste only,
It abides at the tip of the tongue.

15. The tactual sense (touch) is that sense organ
which has -the power of apprehending touch only. It
abides all over the body. Touch is not apprehended
in nails, hair, teeth, etc. owing to the difference of the
feeble state of vita] airs in those places, '
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16.  The mention of sense organs such as hearing
and others as elemental is figurative since they are
strengthened (or satisfied) by the elements.

17.  According to ancient tradition the relation
of the sense organs to objects is in some cases ‘ con-
junction’ (sathyoga) and in other cases ‘dependence
in what is conjoined’ ( samyuktasrayana).

18. The general definition of motor organ is
that it has action-capacity for any one of the actions
such as pronunciation etc. This abides in a fivefold
way, because of the difference as organ of speech,
hands, feet, organs of excretion and generation.

19, The faculty of speech (vac) is that orgaf
which is the means for the pronunciation of sound
(letters). This abides in eight places such as heatt,
throat, root of tongue, palate, teeth, lips, nose and roof
of palate. - This is not found among animals owing to
the absence of destiny (adrsta).” 55
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20 The faculty of grasping (pani) is that organ
which is the means for doing manual work. Among
human beings this resides in the fingers etc. In the
case of elephants this resides in the trunk.

21. The faculty of walking (pada) is that organ
which is the means for movement. Among human
beings this resides in the feet; among serpents and
birds this resides in the breast and the wings
(respectively).

22. The faculty of excretion (payu) is that organ
which is the means for excreting matter (discharged
from the bowels). This resides in the respective
limbs.™

23. The faculty of generation (upastha) is that
organ which is the means for special pleasure. . This
resides in the generative organ etc.

7.7 24,  These indriyas are subtle. They follow the

individual self in its entry into other bodies and other
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worlds; etc. In the state of liberation as they are
unable to follow (the individual self) to the transcen-
dental realm, they stay here itself till the time of
dissolution. Or, they are ‘taken by others who are
devoid of such organs. The view that the motor
organs are destroyed along with the destruction of the
body should be abandoned as it is opposed to the
S'ribhasya * and other works. A |

25. By this, the disputed views like male sensé,
female sense, single sense, acceptance of single- tactual
sense are refuted. _

26. From tamasahankara named bhutadi, assisted
by rajasahankara, there arise the five tanmatras, sound
etc., and the five great gross elements;;ether ‘etc, -

27. Tanmatra is substance in:that subtle state
which immediately precedes (the production of) grbss
elements. This is the material cause of the gross
elements. 91 sl bihe
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28. The gross element is the locus of objects such
as a particular * sound etc.

29. Tanmatras are five: souhd-tanmitra, touch-
tanmatra, colour-tanmatra, savour-tanmatra and odour-
tanmatra.

30. The gross elements too are likewise (five), be-
cause of the difference as ether, air, fire, water and earth,

31. Of these, the sound-tanmatra is that parti.
cular substance which is an intermediate state between
tamasahankara and ether. It is like the intermediate
modification between milk and curds. _

32. From that (ée., ¥abda-tanmatra) the ether
arises. The definition. of ether is thus: It is the locus
of particular sound without possessing touch, and it
aﬂbrds satisfaction to the sense of hearing. It is per-
ceptible, possesses sound as the only attribute, and is
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the cause of space. It is perceived in the form ‘ The
sky is blue’; it possesses colour by virtue of the quin-
tuplicative process.” By this, the (Conceptlon of the)
non-origination of ether is refuted.”

33. There is no distinct substance called ‘ direc-
tion’; for the space itself is looked upon as east etc.,
owing to the movement of the sun. The creation of
“direction ’ is accounted for like the creation of the sky

34. The touch-tanmatra arises from ether. The
touch-tanmatra is that particular substance which is in
an intermediate state between ether and air,

35. From that, air arises. The definition of air
i1s thus: it possesses touch and is devoid of colour ; it
is a substance which is perceptible to our sense of
touch only. It possesses particular touch which is
neither hot nor cold and is devoid of smell etc. It is
apprehended as cool, hot, fragrant, etc., owing to its
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contact with the particles of (various objects such as)
water, sunshine, flower, etc. It helps by satisfying
the sense of touch. It has sound and touch as its
attributes. -

36. Now, the particular kind of air which is the
cause of support of body etc., is called prana (vital air).
It is fivefold because of the difference as prana, apana,
vyana, udana and samana. There is the delimitation
that prapa functions in the heart, apana in the anus,
vyana in the whole body, udana in the throat and
samana in the region of the navel. In the case of
non-ambulants the association of prana is equal as ip
the case of ambulants.® It is perceptible by the sense
of touch. By this, the (Nyaya-vaisesika) view that it
can be inferred is refuted. )

37. The colour-tanmatry js that particular sub:

stance which is jn an intermediate state between
air and fire, . 80 & .1 blon ¢
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38. From that arises fire. The definition of fire
is that it possesses hot touch, effulgent colour, etc.
Externally it is the means for maturation in the form
of the fire and the sun. Internally it is (the means
of maturation) in the form of gastric fire known as
vais’vanara. Fire in the form of light assists the ocular
perception of all save owls and other such beings.

39. It is of four kinds, because of the difference
as bhauma (terrestrial), divya (celestial), audarya (gas-
tric) and akaraja (mineral).

40. Of these, bhauma is that fire which has the
earth element as its only fuel ; for instance, flame etc.
Divya is that fire which has water as its only fuel ; (for
instance) the sun etc. Audarya is that fire which has
earth cum water as its fuel; (for instance) the fire in
the stomach. Akaraja is that fire which is devoid of
fuel ; (for instance) gold etc. The absence of hot touch
in gold is due to its contact with other substances, :
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41. Again, it is generally divided as el g ies
(prabha) and the effulgent (prabhavan).

42. Effulgence is a particular kind of diffasing
fire subject to contraction and expansion of light depend-
ent .on the presence and absence of obscuration
(avarana). It arises along with the effulgent; it is
destroyed along with it. It is of the nature of sub-
stance as well as quality, and is made up of parts.”

43. Hence the view that effulgence is pitely o
Quality is refuted,

44. The effulgent is that fire which is qualified by
effulgence. That this is of four kinds has already been
stated. - Fire possesses the attributes of sound, |
- = 45. The rasa-tanmatra is that particular substance
which is in an intermediate state between fire angd.
water.oo . .
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46. From that arises water. The definition of
water is that it has cold touch, and possesses particular
savour etc. without having smeil. Though it is white,
sweet and cool by nature, the manifold qualities of
colour, savour and touch are superimposed on it owing
to the difference of the contact of substratum etc. It
is manifold in the form of ocean, river, etc. Water
possesses (the attributes of) sound, touch, colour and
savour, and is the means of sprinkling, clotting, etc.

47. The odour-tanmatra is that particular sub-
stance which is in an intermediate state between water
and earth.

48. From that, arises earth. The definition of
earth is that it has besides savour particular smell,
particular touch, etc. It is fragrant, sweet, black-
coloured, etc., and has touch which is neither hot nor
cold. It has manifold colour and savour on account
of the modification produced by heat. It is useful by
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affording satisfaction to the mind and the sense of
smell. It is manifold in the form of earth, stone, food,
herbs, etc., possesses the attributes of sound, touch,
savour and smell, and is the cause of support.

49. Tamas (darkness) is brought under (the cate-
gory of) earth; (for) it is an attribute or another state
of it. Therefore the views that it is only the absence
of light or that it is a distinct substance etc. are refuted.

50. The attributes such as sound etc. are per-
ceived in all the elements on account of the process of
quintuplication.

51. The process of quintuplication is thus:
Bhagavan (the Supreme Person), having created the
elements, divides each element into two; of the two
parts, reserving one part of its own nature, and
then re-dividing the other part into four, (He) combines
the four sub-parts with the four other elements,

In this manner when all the elements are created:
5
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one half of each element retains its own nature, while
the other half is made up of the parts of the four ele-
ments. So there is the designation of ‘earth’ etc., since
the portion of its own nature is more and that of other
(elements). less.

52. The teaching of the tripartite process ® in the
Veda refers synechdochically to the quintuplicative also.
Others speak of the septempartite process by adding
mahat and ahankara along with the (five) elements.

53. Of these twenty-four principles, the five
elements, prakrti, mahat and ahankara are the material
cause of the body. The eleven indriyas, each of which
is innumerable, are different in regard to every person.
They enter the body and stay like gems laid in a jewel.

. 54, What is called body (s'arira) is that parti-
cular substance, which has inseparable relation with the
sentient invariably as the adheya (the supported), the
vidheya (the controlled) and the gesa (the Subsidiary) ;
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this is the single definition of the body. Or a three-
fold definition may be made as (1) ‘(body is that)
which is invariably supported (by the sentient)’, (2)
‘ (body is that) which is invariably controlled (by the
sentient)’ and (3) “(body is that) which is invariably
subsidiary (to the sesin, the sentient) '.* = Or, ¢ body is
that substance which is different from Isvara and His
knowledge '—is the definition per accidens®

- 55. The definition of body given by others that
“body is the abode of activity’," ‘body is the abode
of sense organs’,*” ‘body is the abode of enjoyment’®
and ‘body is made up of head, hands, feet, etc.”™ are
refuted (by our) definition. ;

56. The body is twofold: eternal and non-
eternal. Of these, the eternal is the body of Isvars
which is of the nature of substance (prakrti) made up
of the three gunas (z.¢., sattva, rajas and tamas), time,
the individual selfs and the divine, auspicious figure
in V&i—kul‘_l!:ha. And the natural forms of Gamda’
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S'esa and others, who belong to the class of the nitya-
suris (are also eternal).

57. The non-eternal is twofold : non-karma-made
and karma-made. The first consists of the forms of
Tsfvara, such as mahat etc. Likewise are the forms of
Ananta, Garuda, etc. assumed at their wish. The
karma-made is also twofold: karma-made assisted by
one’s own will and purely karma-made. The former
is that of Saubhari® etc. and the latter that of others.

58. Again, there is a twofold general division
because of the difference as non-ambulant and ambu-
lant. The non-ambulants are stones, trees, shrubs.
Creepers, etc. The ambulants are of four kinds, because
of the difference as celestial being, human being, animal
and hell-denizen.

59. The distinctions such as sprout-born, sweat-
born, egg-born and womb-born are attributes arising out
of the (genetic) division of (beings). But there are also
bodies not produced in the ordinary course of generation.
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60. Thus from the quintuplicated elements there
is the origination of the anda (cosmic sphere). The
aggregate creation is the creation prior to that of the
anda; (but) the individual creation is the creation
posterior to that (of the anda).

61. The origination of mahat etc. is nothing but
a change of state as illustrated by the maxim of the
palm-leaf ear-ring.” (Or) like the usages of (words)
such as army, forest, heap, etc. :

62. The distinction of cause and effect in empiri-
cal life is due to mere having the particular anterior
state and the particular posterior state, The designa-
tion of a new category right up to earth takes place
when (an element) attains a different kind of state by
abandoning its prior state. A

63. In this way by the division of prakrti, mahat,
ahankara, eleven indriyas, five tanmatras, and five gross
elements, the twenty-four categories are described. : 1=
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64. By this, Pasupatas and others who are the
upholders of a less or a greater number of categories
are refuted. The Vaisesikas also who uphold the
doctrine of monads constituting the cause (of the
universe) are refuted.

65. Prakrti and others become the objects, the
means and the abodes of enj()yment for IS’VB.['& as well
as the individual self. The objects are the material
for the enjoyment. Eyes and other instruments aré
the means for enjoyment. The abodes of enjoyment
are those hosts of andas included in the fourteen worlds:

66. What is called apda is that material sub-
stance which is of the shape of a wood apple and
which has its origin in the quintuplicated five elements.

67. It is thus: Bhu is of the shape of a lotus.
Meru is of the shape of the pericarp (of the lotus),
To the south of Meru are the three continents of
Bharata, Kimpurusa and Hari, To the north are the
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three continents of Ramyaka, Hiranyaka and Kuru.
In front is the continent of Bhadras'va. Behind is the
continent named as Ketumala. In the centre is Ilavrta.

68. Thus Jambudvipa, comprising the nine con-
tinents, bhas the extension of one lac of yojanas?
encompassed by the salt sea of the same extent. This
sea is encircled by Plaksadvipa of double that extent
comprising seven continents. Even this is (begirt) by
the sea of syrup. This sea (of syrup) by the Salma-
lidvipa. This again by the gea of liquor. * This by
Kus'advipa. This by the sea of clarified butter. Thjs
also by the Krauficadvipa. This by the sea of curd,
This again is encompassed by the S'akadvipa. This
by the sea of milk. This by the Pugkaradvipa containing
the bracelet-shaped mountain Manasottara which divides
two continents; This by the sea of pure water. Thus
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each following dvipa is to be viewed as double in extent
(of the immediately precedent one.)

69. Plaksa and other dvipas contain seven
continents. These seven dvipas are encompassed by
the land of gold twice its size. This land of gold by
the mountain Lokaloka. This mountain by the blind-
ing darkness. This blinding darkness by the uterine
Wwaters. This by the shell of the anda.

70. Thus below Bha are the seven worlds, be-
Cause of the difference as Atala, Vitala, Rasatala,
Mahatala, Sutala, and Patala. Below are the infernal
regions. These are the fields for the experience of
(the fruits of) demerit of the sinful. Raurava and other
(infernal regions) are mainly divided as twenty-one.
Beyond that darkness. Then uterine waters. Then
the shell of the anda.

71, Thus one lac of yojanas above Bhi is the
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solar orb. That itself is Bhuvarloka. Beyond that
is the orb of the moon. Over that is the stellar sphere,
(planets such as) Budha, S'ukra, Angaraka, Brhaspati,
Sani and the constellation Ursa Major. Beyond that
Dhruva. Beginning from the solar orb upto the world
of Dhruva, it is Svarloka. Beyond four lacs (of
yojanas), is Maharloka, one crore of yojanas in extent,
Twice that size is Janaloka. Then Tapoloka four
times to that (in extent). From that is Satyaloka, twelve
crores (of yojanas) in extent. Beyond that are dark-
ness, uterine waters and the shell of the anda.

72. In this manner the measurement of Bhg js
said to be fifty crores of yojanas horizontally ang
longitudinally. The view that it is a hundred crore
of yojanas in extent is due to difference in measure.
ment. The shell of the anda is one crore of yojanas
in extent. That apda is surrounded by an enclosure
ten times to that in extent. Apdas similar to this are
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infinite like bubbles. They are created by Isvara
simultaneously. Is'vara’s creation upto the Four-
taced (Brahma) is ‘immediate’; after that (z.e., im-
mediate creation), it is ‘mediate’. For details (of
cosmology) the Gem among Puranas® and others
may be seen. Thus prakrti has been explained.

Here ends the fourth ‘avatdra’ on prakrti of Yatindramatadipikad
composed by S'rinivasa, the foremost disciple of Sriman  ~
‘Mahacarya, an ornament in the line of S'ri Vadhilas
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1. Now, time, which is a particular kind of the
non-sentient, is explained. What is called time is
that particular inert substance which is devoid of the
three gunas.' It is eternal® and all pervasive®. It is
divided into three kinds as past, present and future.
It is the cause of the designation of .such " terms
as ‘simultaneous’, ‘immediate’, ‘long’, €tc. and
‘nimisa’,’ ‘ kasthz '’ ‘kala ’,5 'muhﬁrta’f ‘day’, ‘fort.
night’,  month *, * season ’,  solstice ’, * year’, etc.

2. One rnonth by human standard (measure)
is @ day of the manes; their midday is the day of
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the new moon. One year by human standard is a
day of the devas; (the duration of) their daytime is
the summer solstice. (The duration of) their night is
the winter solstice. Twelve thousand years by divine
standard is said to constitute the four yugas,

3. Of these, Krtayuga is that which has four
thousand years (as its duration); in it dharma is full.
Tretayuga which consists of three feet (i.e., three-
fourths) of dharma has three thousand years (as its
duration). Dvaparayuga which consists of two feet (i.e.,
half) of dharma has a measure of two thousand years
(as its duration). Kaliyuga with one foot (i.e., one-
fourth) of dharma has one thousand years (as its dura-
tion). The junction period of these (yugas) constitutes
two thousand years.

4, ‘Thus one thousand of such (set of) four yugas
constitute the measure of Brahma’s day ; so the night

also,
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5. Fourteen Manus take birth in a day of
Brahma. Like that (fourteen) Indras also (take birth) ;
likewise the (fourteen) Saptargis. Each Manu has a
measure of seventy-one (sets of) four yugas for his time.
Thus by Brahm3z's standard Brahma's longevity is
a hundred years. '

6. All this is dependent on time. Likewise
the nitya, naimittika and prakrta dissolutions ® also
are dependent on time. Time itself is the material
cause in respect of its own effect.

7. Impartite time is eternal. The effect, Again_
is non-eternal.’

8. Time of such description becomes an instru-
ment in the cosmic sport of Igvara.’* In the ‘sport-
manifestation ' ' [gvara functions indeed as dependent
on time. In the *¢eternal-manifestation’, though time
exists, it has no independence,
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9. Some say that time does not exist there;
others say that time is the tamas-predominant mahat.
Both these views are opposed to Scripture and percep-
tion. The acaryas say that time is cognizable by the
six senses. By this, the view that it is an object of
inference is refuted. Thus time has been explained.

Here ends the fifth ‘avatdra’ on kila of Yatindramatadipika
composed by Srinivasa, the foremost disciple of Sriman
Mahacarya, an ornament in the line of S'ri Vadhalas
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AVATARA VI

NITYAVIBHUTI

1. Now the nityavibhati is explained. Im-
materiality (ajadatva) is a general  characteristic
of suddhasattva,! dharmabhutajfiana,’ individual self
and Igvara. What is called immateriality is self.
luminosity. Of these, the common characteristic of.
guddhasattva and dharmabhutajfidna is thus: They
posses the quality of immateriality while existingfo,--
another They appear to (or are cognized by) others
alone and are self-lyminous.

2. What is called suddhasattva is a kind_‘of_
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(spiritual substance) being different from the matter
affected by the three gunas and possessing sattva ; it
is distinct from that which is different from the region
where nescience is entirely got rid of. This ¢ manifesta-
tion’ is infinite in the higher regions and finite in the
lower regions; and this is non-conscious and self-
luminous. It is designated as ‘ bliss ’ since it conveys
bliss. It is the embodiment of Paficopanisad as ex-
plained by the hymns of Paficopanisad. 1tis p.roclaimed
to be of the nature of five powers, since it is made up
of five immutable powers.*

3. This ‘ manifestation ’ by the will of Isvara
assumes the {orm of objects, means and abodes of
enjoyment for Is'vara, the eternals and the released selfs.
The objects of enjoyment are the body of Ts'vara etc.
The means of enjoyment are sandal, perfume, flowers,
raiments, ornaments, weapons, etc. The abodes of
enjoyment are city-gates, ramparts, pavillions, aerial
cars, gardens, lotus ponds, etc.
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4. The bodies of Isvara and the eternals are
accomplished by the eternal wish of Bhagavan. The
bodies of the released selfs, the creation of manes for
them, the simultaneous assumption of many bodies
etc. are brought about by the will of Bhagavan.

5. The bodies of Bhagavan in his aspects of
vytha, vibhava and arcavatara, are made up of non-
material substance. In the case of arcavataras, after
the consecration, the non-material body manifests it-
self, dependent on the will of Tsvara who is disposed
to bless. Nor may it be doubted, ‘ How can there be
contact between the material and the non-material ?° :
for it can be refuted on the basis of the evidence of the
bodies of the incarnations like Rama, Krsna; etc.

6. The embodiment of the released individual
selfs is only for the service of the Lord, like the disguise

worn on the occasion of the spring festival,
6
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7. The usage of the expression ‘six attributed-
ness in connection with Isvara’s body’ is due to the
manifestation by it of those six attributes.® The
eternal, faultless and unsurpassable attributes of the
Divine Auspicious Figure are splendour, beauty,
fragrance, tenderness, loveliness, youthfulness, softness,
etc. The pervasiveness (of the Lord’s body) is well
known in works such as the Gita® etc.

8. The passage, which states that the released
individual selfs have no embodiment, means that the
body determined by karma is absent. There the senses
are eternal ; therefore there is not the relation of cause
and effect ; hence (the non-material senses) are not
designated as separate categories like the material ones.

9. By this, the view that there are no bodies
etc. (in the state of re]ease) is refuted. The Opinion
of the disputant who maintains that (the nityavibhati)
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is a portion of the prakrti is also rejected, because of
the passage ‘Beyond the darkness’’ Since (nityavi-
bhati) is the locus of non-material sound, touch,
colour, savour and odour, (the material) ether and
others have been excluded. The view that it is non-
sentient 1S repudiated, since it has been explained that
it is of the Nature of knowledge ®.

10. That the non-material, divine and auspicious
figure of Bhagavan is the repository of everything has
been described in the chapter ‘Weapons and Orna-
ments’." It is thus: purusa is in the form of
kaustubha,” prakrti grivatsa,"! mahat the club, sattvi.
kahankara the conch, tamasahapkara the bow, know-
ledge the sword, jgnorance its sheath, mind the discus,
sense and motor organs the arpows, subtle and gross
elements the garland. In this coppection (the following
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verse) which states (this conception) in an abridged
form may be referred to: ‘ The wise say, “ O Lord of
Kamala! Your discus is the mind, sword and its
sheath are knowledge and ignorance (respectively),
garland the elements, conch and bow the two forms
of egoity made of gunas, arrows the ten senses,
kaustubha the individual self, srivatsa the pradhana,
and club the mahat”’.

11. The (eternal) manifestation is of four kinds
as amoda, pramoda, sammoda and vaikuptha ;'® and
again it is infinite. It is denoted by such terms as
tripadvibhuti, paramapada, paramavyoma, paramakaga,
amrta, naka, aprakrtaloka, anandaloka, vaikuntha, etc.
The city of Vaikuntha issituated in the (realm) of eternal
manifestation with twelve enclosures, and surrounded




. ﬁaﬁ:ﬁa A
qEH Reed: | agea: @AAERTIEERRRaaT REF-
qugqredl @ul | gl agEwuEitEsiEufadista: | afaa
gAifgrafgsafagiaaq | aguR amEfEaakin afaey
HEgerAd 93 | dgufl gFEflREEEEn aw | §gaR amE:
g | ud faafrfa: fasfia | |

s 2fargegeherivmgeEe wmgen Hiae-
graa fefaamt ad-smadifem freafnrfifea
AW TSI |

by many gates and ramparts. In this is the divine
abode known as ananda ; within that is the hall known
as mahamanimandapa constructed with thousands of
pillars made of jewels. 1In it is Ananta, lit up by the
lustre of the gems of his thousand hoods. On him is
the divine throne made of dharma etc.® Over it is the
eight-petalled lotus, attended by Vimala" and others,
with chowries in their hands. On it is Sesa,” the
abode of supreme knowledge. Over Sesa is the
transcendental (being) who is beyond speech. Thus
nityavibhaiti has been explained. -

Here ends the sixth ‘avatira’ on nityavibhiti of Yatindramatadi.
pikd, composed by S'rinivdsa, the foremost disciple of Stiman ]
Mahacarya, an ornament in the line of S'ri Vadhiilas
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AVATARA VII

DHARMABHUTAJNANA

1. Now, attributive consciousness, which comes
next in sequence, is explained. It consists in being
the subject (visayin i.e., the objects are manifested by
it) while it is a self-luminous,* unconscious * substance.
It is of the rature of substance-attribute® (dravya-
guna) like light while it is all-pervasive. Consciousness
is that which manifests the objects. These are the
characteristics of the attributive consciousness.

2. Attributive consciousness is always eternal
and all-pervasive in respect of Is’'vara and the eternals.
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It is obscured in the case of bound individual selfs.
In the case of liberated ones it is obscured at first,
(but) manifests later on.

3. ‘If consciousness is eternal, how can there be
the empirical usage ‘‘ consciousness is born, conscious-
ness is destroyed”?’ If this be asked, no; for (the
apparent appearance and disappearance of conscious-
ness) is possible by virtue of its states of contraction
and expansion.® Just as water goes out through the
hole of a leather-bag, consciousness issues through the
sense organs and contacts the objects. Contraction and
expansion (of consciousness) are like the coiling up
of a snake.

4, All consciousness, indeed, is self-valid and
self-luminous. (That consciousness is self-luminous is
inferred in the following manner): ‘The conscious-
ness, it is disputed, with reference to its own empirical
usage, effects something independently, because it ig
the cause of empirical usage independent of anything
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in its own class, like an object, or a sense organ or a
light.”” Between sense of sight and light, there is no
similarity of generic character ; for there is distinction
(between them) because of the difference as that of
ahankara and that of tejas.’

5. That consciousness is momentary, that it
endures for three moments, that it is illusory in empiri-
cal life as in the phenomenal, that it has extrinsic
validity, that consciousness itself is the self—these and
similar other views are refuted by this.

6. The continuous stream of cognition in the
form of ‘ pillar, pillar’ and so on is but one.’

7. ‘Now, on the strength of Scripture if the
eternality of consciousness is admitted, how can the
difference of states like waking, sleep, etc. be account-
ed for?’ If this be asked, no ; just as fire which can
burn (anything) loses its burning power owing to the

obstruction of gem etc.” in the proximity of a thing to
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be burnt, 51mllarly owing to the presence or absence of
a particular kind of tamas which obscures conscious-
ness, sleep and other states are produced. And it is
like virility etc.; for virility and other powers are ob
scured in boyhood but manifest themselves in youth. :
8. Consciousness is of the nature of attribute,
because of the characterization of the definition as
¢ whichever, by nature, is dependent on something, that
(dependent thing) is the attribute (of the object on
which it depends), like the attributes (of a substance) ’
9, Since consciousness possesses states like con
traction and expansion, it becomes also a substance. [t
need not be doubted that how consciousness, ap
attribute of the individual self, could become a gy},.
stance; for like a light there is no contradiction in the
substance-attribute nature of the (same) object, . The
definition of substance is thus: substance is that which
is the abode of states. The extension of consciousnegs
beyond its substrate is possible like light. A syllogism
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may be made thus: ‘attributive consciousness is a
substance, because it possesses (the attributes of)
diffusion etc., like a luminous substance.” (And fur-
ther), ‘consciousness is a substance, because it is the
cause of cognition (bhavana), being different from the
conjunction and the unseen effect (adrsta), like an
individual self ’.

10. The consciousness of the liberated can
simultaneously contact infinite number of bodies like
rays issuing from the eye, sun, etc.

11. Terms such as jiiana, mati, prajfia, sarvit,
dhisapa, dhl, manis3, semusi, medhd, buddhi and
others are synonyms of consciousness. Conscious-
ness itself owing to the difference of the limiting
adjunct takes the form of happiness, sorrow, desire,
hate, endeavour, etc. There is no evidence for the
assumption of consciousness as distinct from and as a
cause for generating happiness etc. The empirical
usage ‘I desire’, ‘I hate’ is accounted as an attribute
of consciousness like ‘I remember’ (which is also a
different form of consciousness).
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12. ‘Now, it has been stated that desire, resolve,
doubt, faith, want of faith, firmness, want of firmness,
modesty, intelligence, fear and all these are but the
mind’. (If they are such), how could they be of the
nature of consciousness ?’ If this be asked, rio; since
mind, according to an invariable principle, is the
associate of consciousness, it was figuratively said that
the mind was all. Hence there is no contradiction
in this.

13. Similarly perception, inference, verbal testi-
mony, recollection, doubt, misapprehension, error, discri-
mination, effort, infatuation, attachment, hate, inebriety,
envy, courage, fickleness, arrogance, covetousness,
anger, pride, stupefaction, treachery, persistence, djs.

gust, joy, etc., and good state of mind, bad state of
mind, affection, contentment, exhaltation, peace, non-

‘attachment, enjoyment friendship, compassion, desire

for liberation, modesty forbearance, enquiry, desire
for' victory, delight, forgiveness, desire to act, aversion,



{2 ettt
FEARAI @ AEa A g MR Egd Siagon
SAqeAT SR FEEEATREI T | '
9y, Ul FEAfFEaSHAIAT: At eaaTEeINIEaINa-
S G II et L DU P A DI DL E B R Bty e c o S
TRISTAFEATONN: FTFAEafasan |
Yw. @7 T AW SFNFRERER | Afwafzgas-
qEed | g9 aRoEmea | Yad femaamedy | dEe-
fmifian | ast wUfwaameaq | g @5 @z A

reminiscent impression, hypocrisy, detraction of the
qualities of others, desire to kill, inordinate bankering,
cupidity, past impression, discussion, faith, deyotion (to
God), self-surrender (to God), etc. are the attributes of
the individual self, which are innumerable; they are
but particular modes of the attributive consciousness.

14. Likewise knOWIedge, power, strength, splen-
dour, prowess, lustre, excellence of disposition, love,
softness, straightforwardness, friendliness, equality, com-
passion, sweetness, profundity, generosity, cleverness,
steadiness, firmness, heroism, valour, and others are the
infinite, auspicious attributes of Bhagavan ; they are
the expansion of his knowledge and power.

15, Of these, what is called knowledge is of the
nature of universal realization, Power is the capacity
to accomplish what cannot be accomplished. Strength
is the capacity to bear. Splendour is the capacity to
rule. Prowess is immutability, Lustre is the power to
vanquish others. Excellence of disposition is the natural
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tendency of the high to contact the low without
any difference.’” Love is the disposition to see virtue
inspite of the existence of fault, or not finding fault at
all. Softness is the inability to endure the separation
of one’s own dependents. Straightforwardness is one-
ness of thought, word and deed. Friendliness isreadiness
to save them (i.e., dependents) even ignoring one’s own
existence. Equality means to become the refuge of all,
irrespective of birth, knowledge, behaviour, qualities,
etc. Compassion is the desire to alleviate the suffering
of others without self-interest, or the incapacity to bear
the suffering of others. Sweetness is to be dainty
without any condition like milk. Profundity means
the impossibility to thoroughly measure the depth of
(God’s) favour, munificence, etc. towards His devotees,
Generosity is the sense of djssatisfaction even after
conferring in abundance. Cleverness consists in hiding
the faults of persons who have taken refuge. Steadi-
ness is non-agitation. Firmness is the absence of
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vascillation after solemn declaration. Heroism is the
capacity to penetrate into the heart of the army ; the
destruction of that (army) is valour. Likewise other
(attributes) have to be inferred.

16. The essential nature of bhakti and prapatti,
which are particular modes of consciousness, will (now)
be briefly told: Isvara alone grants release (from
bondage) when He is propitiated by bhakti and pra-
patti. Hence these (two) alone are the means for the
attainment of release.

17. Karmayoga, Jfianayoga and other yogas,
which are said to be the means for liberation, are the
means (to moksa) through the medium of bhakti alone.

18. What is called karmayoga is a special kind
of activity which a person possessing true knowledge
of the individual self and the Highest (received) from the
instructions of the preceptor, performs according to his
capacity ; it is non-prohibited action without any re-
gard for the fruits, and is in the shape of kamya, nitya
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and naimittika actions. It is divided into worship of
God, penance, pilgrimage, charity, sacrifice, etc. This, by
destroying the impurities of the individual self,
generates jfianayoga, and through it or directly becomes
the producer of bhakti.

19. What is called jfHanayoga is a special kind
of meditation on the (real nature) of one’s own self
as distinct from prakrti and as existing for the purpose
of Is'vara, after having attained purity of mind by the
(discipline of) karmayoga. This is useful for the direct
realization of bhakti. Likewise the manner in which
other means also are useful for generating bhakti may
be understood.

20. What s called bhaktiyoga is a continuous
stream of remembrance (of God), uninterrupted like
the flow of oil™ znd is characterized by the eightfold
limbs of yama, niyama, asana, prandyama, pratyahara,
dharana, dhyana and samadhi,2
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21. It (bhaktiyoga) is generated by the sevenfold
discipline of viveka, vimoka, abhyasa, kriya, kalyana,
anavasada and anuddharsa.”

22. Of these, what is called viveka (discrimina-
tion) is the purification of the body by food that has not
become impure either on account of species or abode
or adventitious cause. Vimoka (mental detachment)
consists in non-attachment to desires Abhyasa
(practice) is the continuous meditation of the Perfect
Object.”” Kriya (actions) means the performance of
the five great sacrifices according to one’s capacity.”
Kalyanas (virtues) are such as truthfulness, straight-
forwardness, compassion, liberality, non-violence and
non-covetousness.”® Anavasada (cheerfulness) is free-
dom ‘from dejection.” Anuddharsa (non-exultation)
is the absence of exultation” The meaning is that

over-exultation is opposed (to meditation),

23. Then bhakti, favoured by the sevenfold disci-

pline, attains the likeness of direct intuition ; it has ‘ final
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realization’ * as its limit. This ‘ final realization’ may
take place at the end of the present body or at the
end of some other body.* .

24. Bhakti, denoted by such terms as vedana,
dhyana, upasana, etc. transforms itself into successive:
forms of parabhakti, parajfiana, and paramabhakti; it
has prapatti (self-surrender) as a limb.

25. It is of two kinds because of the difference as,
sadhanabhakti (bhakti engendered by spiritual exercises)
and phalabhakti (spontaneous devotion). Sadhanabhakti:
is generated by the aforesaid means. Phalabhakti, a5
found in S Parankus’a, Natha, etc., is engendered by:
the grace of Ig¥vara. The use of the term ‘bhakti’ in
(expressions such gs) ‘ The love of those who are devoted
to me’ etc. and in praises and salutations, etc. is figura-
tive,
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26. ‘Now, when the Vedanta texts have lajd down
“hearing and reflection ” (as means to salvation), how
“ meditation " alone is enjoined ?’ If this be acked, it is
said in‘reply : A person who has studied the Veda with
its limbs finds that it contains instruction regarding
activities subserving particular purposes, and in order
to ascertain -it he applies himself to “hearing *. Since
“hearing’ is thus established, it becomes the anuvada
(s.c., reference to what is already mentioned or known).
(Likewise) ‘reflection’ is also anp andvada, sinée? it
confirms what one as heard, Therefore (all the
Vedanta texts) enjoin ‘meditation’ only;® thus there
is no contradiction, ! _

27. Bhakti, denoted by the term meditation’

is manifold, because of the difference of vidyas ™ (i.e,

forms of meditation). And these vidyas are of two
kinds: those that are the means for the attainment
of ‘ephemeral fruits and those that ‘are useful for the

attainment of liberation. Of these, udgithavidya and
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others are the means for the attainment of ephemeral
fruits. Brahmavidyas such as antaraksividya,” dahara-
vidya,”” bhumavidya,”  sadvidya,® madhuvidya,”
upakosalavidya,” sandilyavidya,” purusavidya,® vaisva-
naravidya™ paficagnividya,” etc. are the means for the
attainment of ]iberation.

28. Nyasavidya is self-surrender.¥ < What is
called prapatti is ‘to conceive what is in conformity
(with the will of Is'vara), to reject what is dis-
agreeable (to Igvara), to have firm faith as “ He
will save me”, to seek Him alone as the protector,
and to surrender one’s self to Him in all meekness’.
Thus it has five constituents.” Nyasa denoted by
‘garapagati’ and other terms, is that particular state
of consciousness which grants liberation at the finss
of’ this body and which is to be performed but once.®
This (doctrine of) prapatti has to be known from
the mouth of the preceptor and esoteric works in the
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traditional manner; hence this (theme of discourse)
is closed without further elucidation as this work is
written for the enlightenment of the beginners,

29. Since bhakti and prapatti alone have been
admitted as means to liberation, the means epunciated
by others are rejected. For instance, among those
who are beyond the pale of the Vedas, since some®
do not admit any ‘self’ different from the body, there
is no volitional disposition for release (in their system).
How can there be the exercise of will for release in
the system of others® who admit the momentariness
of consciousness which itself constitutes the self ? If
it be said (that release may be posited) by the succes-
sion (of consciousness), no; for one (that has perished)
cannot exert over another (to bring about release).
Hence there cannot be the volitional inclination for
release, Nor can there be volitional disposition for
release in the system of another, since dharma and
adharma become variable owing to the method
of the seven paralogisms® Nor can there be any
volitional excercise for liberation in the case of the
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Vais'esikas whose conception of release is nothing but
petrifaction.” In the system of Sankhyas, since they do
not admit Igvara, there is doubt as to who attains
release, whether the individual self or the prakrti ; hence
there is not the disposition for release. In the case of
the Mayins,” since the real, non-dual knowledge cannot
arise from the empirical sentences (i.e., scriptural texts),
there is not the disposition for release. The doctrine
of jfiana cum karma of Bhaskara and Yadava® ig
refuted by what has been 'said. The system of
Saivas is rejected owing to its acceptance of Pasupati
as the end to be attained and smearing of ashes etc,
opposed to the Vedas as the means.** Thus attributjve
consciousness has been explained. i

Here ends the seventh ‘avatara’ on dharmabhitajfiana of Yatmdrg
matadipikd compoged by STinivasa, the foremost disciple of
S'riman Mahacarya, an ornament in the line of Sri Vadhulas

by
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1. Now the individual self is explained. The
common characteristics of the 1nd1V1dua] self and
Isvara are self-consciousness, sentiency, selfhood,
agency, etc. What is called self-consciousness is to
illumine oneself for oneself, Sentiency consists in
being the locus of consciousness. Selfhood consists
in having (invariable) relation with the body. Agency
consists in being the locus of volitional consciousness.

2. The special characteristics (of the individual
self), whose general attributes have been pointed out
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in the above manner, are now set forth (as follows) :
while it Is monadic, it is sentient. While it is subsi-
diary by nature (to Brahman, the principal), it is
sentient.” Likewise the qualities of being supported
and controlled, dependency, subserviency have to be

inferred.

3. It (the jiva) is different from the body, the
sense organs, mind, vital breath, ete. It is different
from the body as seen in the perception, ‘ this is my
body’. Tt is distinct from the external sense organs
On account of the perception, ‘I see with eyes, hear
with ears, speak with the organ of speech, etc’. It ig
distinct from mind, vital breath and consciousness on
account of our perception of the mind being: the
instrument of copsciousness as, ‘I know by mind’,
on account of the distinguishing expression as, ‘my
vital breath’ anq because of the consciousness as,

‘I know .
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4. It is monadic in size, since Scripture declares
its passing out® etc., and (also) because it is in accord-
ance with the sources of knowledge. Nor may it be
doubted that how the individua] self can simultaneously
experience many objects if it were monadic ; for it is
possible by the pervasiveness of attributive conscious-
ness.” By this, the simultaneous assumption of many
bodies by Saubhari etc. and the liberated selfs is
possible. 1
5. It is eternal;’ for it recollects the objects

experienced in the past. ‘If it (jiva) is eternal, how
can the experience that the “individual self is born”
that the ‘“individual self is destroyed " be accounted
for?’ If this be asked, no; for it is established that
what is called birth is the individua) self’s connection
with the body and the destruction is its severance
from it." The essential nature of the individual self 18,
indeed, eternal. '
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6. It is different in each body. Just as there
is the usage (of the expression), ‘one jar’ when there
are many gold jars of a similar size, ‘one grain’' when
there is a heap of grains, so there is the usage of the
singular number (with reference to many individual
selfs) on account of the oneness of consciousness.
But not they are identical in their -essential nature,
since it contradicts evidence.’

7. It is blissful by nature. The empirical exis-
tence (of births and deaths) is due to the force of
limiting adjuncts.® It becomes the agent,’ the enjoyer,
the. embodied self and the body. It isthe embodied
self viewed in relation to primordial matter iz'.e., the
Physical body). It is the body for the sake of Isvara,
Its Juminosity js established by the evidence of
perceptron and Scnpture The syllogism is as follows :
*The ipdividua] self is self-luminous, because it is
COnscipusness, like the attributive consciousness.” The
quality of being consciousness, monadness, stainless-
ness, etc. are the attributes which determine its
essential nature, '
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8. By this (definition of the individual self),
the (following) antitheses are refuted : The thesis of
the Buddhists that the individual self is the succession
of Moments, since consciousness js momentary ; the
views of the Carvakas that, since body is composed
of the four elements, the individual self is co-extensive
with the body; the opinion of the Jainas that the
ll}dividual self is of the same size as that of the body,
SInce it assumes the size of the elephant in elephant-
body and the size of the ant in its body ; * the argument
of the Sankhyas that the agency, enjoyment, etc.
belong to prakrti and not to the individual self ; the
Standpoint of Yadavaprakasa that the individual
self is 5 portion of Brahman ; the thesis of Bhaskara
that the individual self is a division of the conditioned
Brahman ;" the single-self thesis that (the individual
self) is a fabrication of avidya ; ° the multi-self view
that (the individual self) is the internal-organ-limited
consciousness ; etc.!'* (Likewise) the school which up-
holds the all-pervasiveness (of the individual self is
also refuted). -
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9. ‘Now if the all-pervasiveness (of the self) is
not admitted, how, in other regions, the acquisition
of fruits engendered by adrsta (unseen effects of karma)
is possible ?* [f this be asked, no ; for though there
is the absence of relation of the individual self (with
other regions here it is absent), (the acquisition
of fruits) is possible by the power of adrsta only. What
is called adrsta is a special kind of consciousness, ®
generated by , particular kind of action, performed
by the individua] self, and which produces love or
dislike on the part of Bhagavan. This special kind
of Consciousness is verily the will of Bhagavan and
depends on Him whose essential nature is all-pervasive.
ness. Therefore the écquisition of fruits is certainly
possible (for the jpdividual self); thus there is no
contradjction. '

10. That jyya is of three kinds, because of the
difference as the bound, the freed, and the eternal, - Of



Qo¢ Q?hv.,, Yt

Ffvggdarn: | ¥ IgAggaqATeEIEafaar  aEnfEFie-
qdeqrAaa R |

8. AmAREMAIREHATE @Al a§T | AEo T5: |
WAAU: gAEIRANA awaifEdawi afeswaifzaasw:
R Eg AT RAaasead ayg: | v g1 faamer-
AFAA-Z A IATT: AT U6 fagnead Fatfrgefimyau-
TN aga &g fEAl afaat 9 qraagvEatmEEEEa: |
Td 339 |

these, the bound are those who are not freed from the
empirical existence. They are those particular kinds
of sentient beings from Brahmz down to a worm,
who are in the shell of the cosmic sphere which
constitutes the fourteen worlds,

11. Brahma originated from the navel-lotus of
Stiman Narzyapa. From Brahmz, Rudra, Again from
Brahmz were born the yogins beginning with Sanaka,
the heavenly sages such as Niarada, the Brahmana sages
Vasista, Bhrgu, etc. and the nine Prajapatis Pulastya,
Marici, Daksa, Kasyapa, etc, From these have
Originated the devas, the guardians of the quarters, the
fourteen Indras, the fourteen Manus, the asuras, the
pitrs, the siddhas, the gandharvas, the kinnaras, the
kimpuru.sas, the vidyadharas, etc. the Vasus, the
Rudras, the Adityas, the (two) As'vins, and the danavas,
the yaksas, the raksasas, the pigacas, the guhyakas, etc-

Thus the race of devas(has been explained).
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12. The human beings are also manifold, because
of the diffecrence of classes as brahmana, ksattriya,
vais'ya, s'idra, etc. The animals also are multifarious,
because of the distinction as cattle, beasts, birds, ser-
pents, moths, worms, etc. The non-ambulants are of
various kinds, because of the difference as trees, thick-
ets, creepers, bushes, grass, etc. Trees etc. do have
some relation with consciousness which is useful for
sucking up water; for it has been said, ‘ Amongst the
pon-sentients, it (;.e., consciousness) is meagre’ (VP., VI,
vii, 64), Therefore the bound are divided into groups
as the human, the devas, the animals and the non-
ambulants. '

13. Again they are divided into womb-born,
egg-born, sprout-born and sweat-born. The wornb-
born are devas and human beings. Of these,
Brahmz, Rudra, etc., Sanaka and (other sages), Sit3,

Draupadi, Dhrstadyumna, etc., bhatas, vetalas, etc,
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are not born of wombs. The animals etc., are born of
wombs, eggs and sweat. The sprout-born are the non-
ambulants etc.

14. By virtue of avidya, karma, tendency, hanker-
ing and matter-contact, begun from time immemorial
which, in the form of an uneven stream and like the
unending cycle of seed and sprout, whirl like a wheel;
the bound individual selfs of such description are sub-
jected to the manifold and wonderful states of womb-
life, birth, infancy, youth, waking, dream, sleep, uncon-
SCiousness, old age, death, attainment of heaven, hell,
etc.; they suffer the three kinds of unbearable afflictions
Wwhich are without beginning and of innumerable sorts,
and (copsequently) are cut off from the experience Of

Bhagayzn—their natural acquisition.

15, They are (again) of two kinds: the scripture-

€ontrolled and the scripture-free, Of these, the bound
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selfs, whose knowledge depends on the sense organs, are
controlled by Scripture. That (knowledge) does not
exist in animals and non-ambulants. The scripture-con-
trolled are of two kinds: bubhuksus (pleasure-seekers)
and mumuksus (liberation-seekers). Of these, the bubhu-
ksus are those who are intent on the three kinds of
human goals (i.e., dharma, artha and kama). They are
of two kinds: those engrossed in artha and kima and
those solely devoted to dharma. Mere devotees of artha
and kama are those (materialists) who think that the
body is the self. The devotees of dharma are those who
are intent on sacrifice, charity, austerity, pilgrimage,
etc. as indicated by the definition, ¢ Dharma is that
which is the means for happiness not relating to
this world ' and ‘ Dharma is that whijch is indicated
by the vedic injunction as means to welfare’ (PMS.,
I, 1, 2)., They are endowed with the knowledge that
there 'js a future existence for the self, different
from the body. The devotees of dharma are (again)

of two kinds, as the devotees of other deities and the

devotees of Bhagavan. The devotees of other deities
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are those who worship Brahma, Rudra, Agni, Indra,
etc. The devotees of Bhagavan are those qualified
persons who are spoken of as ‘ the distressed, the seeker
of knowledge, the seeker of enjoyment’ (BG., VII, 16).
‘The distressed’ is he who longs to get back his
lost fortune. ‘ The seeker of enjoyment’ is he who
hankers for fortune not possessed before.

16, The mumuksus are of two kinds : the votaries
of kaivalya (self-realization) and the votaries of moksa
(release from samsara). What je called kaivalya is
of the nature of the realization of the self as
distinct from prakrti; (this realization is effected) by
Jfanayoga, They say that it is (a kind of) self-reali-
zation without the realization of Bhagavan—as in
the case of a wife who has been deserted by her hus-
band-——experienced in some corner of the Highest
Abode after reaching it by the Path of Light etc. Some
others say that since Scripture ** does not declare the
return of those who have gone there by the Path of
Light, they (ie., the votaries of kaivalya who are said
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to return) experience self-realization in some portion of
the physical realm itself.

17. The votaries of moksa are of two kinds:
bhaktas (lovers of God) and prapannas (those who
have completely resigned themselves to God). The
bhaktas are those who have read the Veda together
with its auxiliaries and the Upanisads, and who, from
the knowledge of the earlier and the latter parts of
the Mimamsa, have determined the nature of Brahman
as different from cit and acit; as essentially of the
nature of bliss, infinite and unsurpassable ; as opposed
to all evil and as comprising in Himself all the
auspicious qualities. (Having this firm knowledge)
they accept bhakti with its limbs, which is the means
for the attainment of Him, and by that (bhakti)
conceive the desire for the attainment of release.

18. The qualification for the (path of) bhakti
belongs to the (members of the) three varnas' only.
The devas and the like also are qualified (for bhakti)
on account of the possibility of supplication and
capability in them.*

8
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19. The sudras are not qualified, since (such
qualification) is contrary (to the teachings of) the
adhikarana of ‘ the non-s'adras’."

20. The essential nature of bhakti has already
been explained in the chapter on buddhi (i.e., dharma-
bhutajfiana). The bhaktas are of two kinds, as those
who are established in bhakti which is (of the nature
of) means and those who are established in bhakti
which is an end (in itself). Vyasa and others were
established in the bhakti which is (of the nature of)
means, S'y7 Parankusa and others were established in
bhakti which is an end (in itself),

21, Prapanna is he who, being characterized by the
attributes of ‘being helpless and devoid of other refuge’;
resorts to Rhagavan.” He is also of two kinds, as one
who is jntent on the three ends of life and one who is
intent on the release (the fourth end). The devotee of
the three ends is he who appeals to Bhagavan alone for
dharma, artha and kdma. The devotee of release
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possessing the discrimination of what is eternal and what
is non-eternal by means of holy company, becomes
dispassionate on account of his disgust for the trans-
migratory existence ; (consequently) the desire for re-
lease arises in his (mind), and toattain that goal he takes
recourse t0 a spiritual preceptor who is distinguished
by the characteristics of an (ideal) teacher such as
(stated in the text) ‘ the teacher is he who is well versed
in the Veda’ etc,; (and) through the instrumentality
of that (teacher) he resorts to (the Divine Mother) S'ri
who is the medjator® (between him and the Lord);
(then) being unable to follow other paths such as bhakti
etc., and therefore feeling helpless and refugeless, he
takes shelter at the feet of Sriman Narayana as the
only means. He (who is of this description) is called
prapanna. Everyone (irrespective of caste or profes-
sion) is qualified for self-surrender. g

22. The prapanna is of two kinds, as the ekan-
tin  (the one-pointed) and the parama-ekﬁntin (the
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extremely one-pointed). He is ekantin who seeks from
Bhagavan alone liberation along with other (worldly)
fruits. The meaning is that to him other gods are
simply non-existent. He is parama-ekantin who does
not desire any other fruits even from Bhagavan him-
self except devotion and knowledge. He is (again)
of two kinds, because of the difference as being drpta
(patient aspirant) and arta (impatient aspirant). Drpta
i1s he who experiences the fruits of his previous deeds
(as expressed in the saying), ‘necessarily it must be
experienced ’; and waits (patiently) for the casting
off of this body (for the attainment of release).
The arta is he who conceives the longing for release
immediately after the (act of) self-surrender, since
he feels the state of transmigratory existence as
extremely unbearable like one who is enveloped by
b]azing flames.

23, The liberated is one who, after accepting
(prapatti) as the means, performs all nitya (regular)
and naimittika (incidental) religious duties as ends in
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themselves, since he regards them as consecrated
service enjoined by Bhagavan; who refrains from
committing offences against Bhagavan and the votaries
of Bhagavan; who, at the moment of giving up the
body, commits his merits and demerits to his friends
and foes (respectively);® who then, after reposing in
the Paramatman abiding in the heart as described in
the text, ‘ The wise should merge the speech in the
mind,’ etc.™ (Katha Up., 111, 13), enters the artery
called susumnz,* the gateway for release, and issues
out (of the body) from the aperture in the crown of
the head, called Brahmarandhra; who (then) together
with  the (Antaryamin) abiding within the heart,
reaches the world of Agni through the rays of the
sun; ® who (then) is hospitably received on the way
by the presiding deities of the day, the first half of
lunar month, the summer solstice and the year and
also Vayu; who (then) pierces the orb of the sun, and
through the opening of the ether reaches the world
of the sun; who thereafter, being conducted with
great marks of hoespitality by the ativahika guides
such as the moon, lightning, Varuna, Indra, Prajapati,
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etc., passes through their respective worlds; who
(then), having crossed the river Viraja, defining the
boundary line between prakrti and Vaikuntha,” shakes
off the subtle body; who (then), by the touch of the
amanava ” (a non-human person), assumes a non-
material, divine figure with four arms and is adorned
with Brahmic decorations ; who (then), with the permis-
sion of the city gate-keepers named Indra and Prajapati
enters the divine city known as S'rl Vaikuntha, who,
after entering a towered gate having tall ramparts
and decorated with banners bearing the ensigns of
Garuda and Ananta, beholds the lake of nectar named
Airammada and the as'vattha tree known as Soma-
savana ; who (then) is received by five hundred nymphs
(in groups of hundred) as described in the text, ‘a
hundreq with garlands in their hands ;" and is adorned
with Brahmic perfume etc.; who (then), having offered
his obejsance to the residents of that place such as
Ananta, Garuda, Visvaksena, etc., and being greeted
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by them in turn, approaches (the hall known as)
Mahamanimandapa and offers his obeisance to his
spiritual teacher near the couch; who goes up to the
couch and beholds, together with (His divine consorts)
Srti, Bhi and Nila, Bhagavian, seated on Ananta
who is upon the lotus and which (again) is on the
throne made up of dharma etc., served by Vimala
and others with chowries in their hands, endowed
with the divine weapons of conch and discus, adorned
with the Innumerable divine ornaments such as the
shining crown, fish-shaped ear-rings graiveyahara,
keytra, kataka, S'rivatsa, Kaustubha, muktadamodara-
bandhana, pitambara, kaficigupa, nupura, etc, and
the ocean of auspicious attributes which are bound-
less and generous; who then salutes the ‘lotus-feet
of Bhagavan with his head, ascends the couch, and
is received into the very lap of Bhagavan ; who when
questioned, ‘ Who art thou ?’ replies, ‘I'am a mode
of Brahman’; who (then) is blessed by the glances
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of Bhagavan; who, by virtue of that excellent bliss
engendered by the communion with Brahman, solely
becomes devoted to the diverse service of Bhagavan
suited to all places, all times and all states ; in whom
(then) the eightfold qualities ® become manifest:
and who becomes established in the communion with
Brahman which is devoid of any subsequent limit:
such a person is said to be the liberated.

24, (The statement of Scripture)” that the releas-
ed individual self attains equality with Brahman ®
means that it has equality (with Brahman) in the
enjoyment (Of bliss OI'lly); for it has been declared
(in the Vedantasutras) that (the power of the released
self) is devoid of cosmic functions.” He can assume
manifold forms and wander all over the worlds.

25. ¢ Now, how the (individual self) can wander in
this world, since it has been declared that the liberated
does not return?’ ** This need not be doubted ; since
the ‘return’ due to karma is said not to occur, the
roaming according to one’s own will, becomes possible.
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Therefore the liberated individual self by his own
will, which is in harmony with that of Bhagavan,
roams everywhere.

26. The eternalsare Ananta, Garuda, Visvaksena,
etc. whose consciousness is devoid of contraction,
inasmuch as their activities are never opposed to the
will of Bhagavan. Their special duties have been
fixed up from time without beginning by the eternal
will of Is'vara. The incarnations of these (eternals)
are determined by their own will * like the incarnation
of Bhagavan. Thus the individual self, which js
divided into (three) groups as the bound, the liberated
and the eternal, has been explained.

Here ends ths eighth ‘avatara’ on jiva of Yatindramatadipikz
composed by S'rinivasa, the foremost disciple of S'riman
Maha&carya, an ornament in the line of Sri Vadhilas



FIRSTATC:
AT

. @ 3 FATAT | g adaifed @aFA-
WE GiTeYsd GINRE SAFANTETE  Ameatane-
FATOEE TEl PaEEmi |

Ro  awHER: @AERGRsET sger@Es

AVATARA IX
ISVARA

1. Now Ig¢vara is explained. The characteris-
tics of Isgvara are that He is the controller of all, the
principal of all, the worshipped in every (religious) act,
the bestower of all fruits, the sustainer of al], the cause
of all effects and has everthing except Himself and His

consciousness as His body.
2. Tgvara ! becomes the material cause’ of the

universe by virtue of His nature as qualified by the
sentient and the non-sentient in their subtle state. (He)
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becomes the efficient cause by virtue of His nature
as qualified by his will and also the co-operant cause
by virtue of His nature as the Immanent in time etc.

3. Material cause is that object which is compet-
ent to undergo modification in the form of effect.
The efficient cause is that which brings about the modi-
fication in the form of effect. The co-operant cause is
that object which is helpful in the production of effect.’
Or, with reference to the essential form (of a substance)
qualified by a subsequent state, the material cause is
that (same substance) qualified by an appetent con-
stant antecedent state; for instance, the earth-sub-
stance qualified by the state of clod (is the material
cause) with reference to that same substance qualified
by the (COHSequent) state of pot. The efficient cause
is that which is required by a form (e.g., a pot) diffe-
rent from the gypstance which is on the point of
modification. In this case, the co-operant cause is
brought under the efficient cause.
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- 4. Thus in the case of the threefold cause as
well as. the twofold cause, since the definition of
causality is applicable to Bhagavan Nariyana alone,
He becomes the cause of the entire universe.

: .5. . *Now, how can causality rest finally in Nar3-
yapa? If this be asked, it is said (in reply): (That
Nardyana is the cause) is détermined by the examination
of Vedanta texts along with reason. It is ag (follows):

In the first place prakrti cannot become the cause of
the universe, because of the non-existence of thinking
ete.! "In Chandogya, indeed, that which js expressed
by the terms, sat, akdsa and prana is perceived to
be the cause of the universe. In the Vajasaneyaka,
that which is expressed by the term ‘ Brahman’ is seen
to be the cause. In accordance with the canon *that
a]l the branches (of the Veda) convey the same
doctrine’, the passages which indicate the cause
must be explained as pointing out one object only
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(Similarly) it must be said that the terms such as sat
etc. which denote generality must terminate in the
(particular) category ‘ Brahman’ after the analogy of
Chagapas'u.’

6. In the aforesaid manner that which is
denoted by the term ‘Brahman’ endsin that which
is denoted by the term ‘Atman’, spoken of in the
Taittirzya. ‘ Now, what is that which is denoted by
the term, Atman?’ If this (question) is asked, the
(following) doubts may arise : Is that Indra, celebrated
in the Vedas ? Or, the equally famous Agni? Or, Sarya,
well-known as the object of meditation? Or, Soma, spoken
of as the cause? Or, Kubera, said to be the bestower
of any desired fryit? Or, Yama? Or, Varuna ? (But)
these (deities) canpot become the cause of the universe,
since Scripture declares them to be subject to karma,
possessing limiteq govereignty and liable to destruction.,
But in the Svetggvatara, it appears that Siva seems
to be the cause (of the universe). Likewise in the
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Atharvanasakha that which is denoted by the term
S'ambhu seems to be the object of meditation and the
cause. Similarly in the Atharvasiras, that which is
denoted by the term Rudra, is said to be Self of all.
In the Taittiriya, Hiranyagarbha is known to be the
cause of the universe. Even here, because of the canon
(of interpretation) known as ‘samanyavigesa’® it is
but proper that all the (general) terms such as S'iva, Sam-
bhu, Rudra, etc., should terminate in the particularity,
denoted by the term, Hiranyagarbha. (Philologically)
the term Siva expresses auspiciousness as illustrated
(in the following passages): ‘ May good befall all the
worlds’, ‘ May the work be good,’ ‘May you have a
good journey’, etc. (Likewise) the term Rudra express-
es Agni, In this manner general terms such as
Mahes'vara, Sambhu, etc., terminate in (the particular
term) Caturmukha owing to the denotative power of
the component parts (of those words).
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7. ‘Why should not the terms such as Sliva
etc., which denote the cause, refer to Rudra by the
primary force (of the word)?’ Such doubt need not
arise, since according to Scripture Rudra had his origin
from Caturmukha and is not free from sin. (Hence)
causality cannot belong to Rudra. Therefore terms
such as S'iva etc., terminate in Caturmukha who is
expressed by such terms as Hiranyagarbha, Prajapati,
Svayambht, etc. In this manner, since NarZyana is
declared in Mahopanisad, Narayanspanisad, Suba-
lopanisad, M aitrayantya (Upanisad), Purusasukia,
N Wrayapanuvaka, Antaryamibrahmana, etc., to be the
Supreme Cause, the Entity whom all terms denote,
the Bestower of Jjperation and the Constitutor of the
world a5 His body, it is but fit that terms such as
Svayambhi, Hirapyagarbha and Prajapati should refer
to Niirﬁyal.la- Thus Narayana alone is the cause of
the entire univerge and the knowable (object) of all

meditations.
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S 8 * Now, does not antarad1tyav1dya refe:; to
Rudra 2 such doubt need not be entertained ; for it is
estabhshed by valid means that it refers only to Visnu:

And (in that v1dya) the term ¢ Bharga's is declared to
be termmatmg in ‘s’ (sakara). ,

, - ‘But then, since it is explained that Rudra
gonstltu‘tes‘the indwelling Self of Narayana, who is de-
noted by the termakas'ainthe daharavidya, daharavidyd
refers to' Rudra; ’ this doubt need not arise, for whatis
mentioned there is a host of (perfect) attributes imma-
nent. in Nirﬁ‘yana as objects of meditation. Likewise
all the meditations have to be construed, Therefore
N?el'ayana, the Supreme Brahman, Who is the embodi-
ment . of . a1l auspicious qualities, Who is different from
the prakrti and the individual selfs and Who is qualified
bY them, is alone the cause of the universe.

. 10, . *“Now,” on account of non-dualistic S'ruti
texts Brahman alone is real and is devoid of attributes
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everything else, namely, the knowing subjects, objects of
knowledge, etc. whichare different from That, is imagined
in That (z.e., Brahman) itself and is unreal. Brahman
itself owing to nescience is involved in empirical exist-
ence. The non-dual knowledge derived from the passages
like “ That Thou art” (Cha. Up., VI, 7ff) removes
nescience. (Therefore) when adherents of the other
school maintain that the import of the Vedanta passages
is undifferentiated pure Consciousness, how can Nara-
yana be the import (of such texts), and how can the
description that He is the mine of all auspicious
qualities be majintained? ’ If this be asked, it is said
(in reply): Narayana is proved to be the cause (of the
universe) from the scriptural texts which treat of
causality ; the apparent contradiction between the
dualistic and the pon-dualistic texts is harmonized by
means of the medjating texts ® since the subject-matter
is different ; the Scriptural texts, which define Brahman

as devoid of attribytes,’ deny (only of Brahman) the evil
qualities ; since it js not proved that the knowing sub-

jects, objects of knowledge, etc. are imagined by means
9
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of nescience, the effects produced from Brahman are
real. If it is supposed that Brahman itself owing to
nescience is involved in empirical existence (as jiva),
the imperfections connected with the individual self
will exist in Brahman also; and it will not be possible
to. state a third category which will remove the im-
perfections from Brahman! Therefore, as it is im-
possible to accept the non-dualistic doctrine, Brahman,
which is undifferentiated Consciousness, is not proved.
Since ‘the existence of attributes i.e., the causality
of the universe, the bestowal of release, etc., is possible
only for Nariyapa, Brahman is distinguished by diffe-
rence (z ¢., Brahman possesses attributes). '

,' , The traditional teaching of the Vedantins
Of the school of Vigistadvaita is thus: Brahman is the
cause of the universe as qualified by the sentient and
the IlOl'l-SentleIlt in their subtlé state ; Brahman is the
eﬂect .as qualified by the sentient and the non-sentnent.
in jtheir, gross state; and (therefore) the effect is non-,
different from the cause.
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12. Thus, since I¢vara is admitted, the views of
the followers of the schools of atheistic Sankhya,
Mimarmsa, etc., are refuted. Since material causality
is admitted (by us in respect of Isvara), the views of the
followers of the schools of Yoga, Pagupata and Nyaya
are refuted; for Isvara is admitted by them with
reference to efficient causality only. Justas in respect
of the effect (j.., creation) Isvara is the material and
the efficient cause, so also it is possible for Him to be-
come the agent, the impeller, the controller, the revealer,
the helper, the unconcerned, etc.

13. Just as the imperfections of the states of
childhood, youth, etc., adhere to the body (only) and
not to the embodied self, similarly (the imperfections
of the cit and the a¢it do not extend to) the highest Self
Who has the sentient and the non-sentient as His body ;
thus there is no coptradiction with the scriptural texts
which declare the immutability (of Brahman). Since
it is observed jn ordinary experience ‘that the
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characteristics of the body consist in being invariably
supported, controlled, subordinated, etc., Is'vara
ensouling the universe is untouched by the imperfec-
tions adhering to the universe,

14. And Isvara is essentially of the nature of
vibhu. What is called vibhu is all-pervasiveness.:
And this (all-pervasiveness) is of three kinds: (per-
vasiveness) by His essential nature, (pervasiveness) by
the attributive consciousness and (pervasiveness) by
His body. And He, it is said, is infinite. What is
called infinite is to be free from the three kinds of
limitations. The threefold limitation consists in being
determined by space, time and object.

15. Truth, consciousness, bliss, purity, etc., are
. the attributes which determine the essential nature of
Isvara. Knowledge, power, etc., are the attributes of
the essential nature so determined. Omniscience,
omnipotence, etc., are the attributes which are useful
for the act of creation. Love, excellence of disposition,
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easiness of attainment, etc., are the attributes which
are useful for providing refuge (to the devotees.)
Compassion and others are the attributes which are
useful for the protection (of the good). Since the
essential nature of these (attributes) has already been
explained in the chapter on ‘Consciousness’ it will
not be here further explained.

16. The Iyvara, thus set forth, after creating the
cosmic sphere, abides in Caturmukha, Daksa, time, etc,
as the immanent and creates (further). Incarnating as
the forms of Visnu and abiding in Manu, time, etc., in
the form of the jmmanent, He becomes the Saviour. Ag
the immanent in Rudra, time and God of Death He
destroys even, Therefore He (Narayana) is the creator,
the protector anqg the destroyer (of the universe).

17. The Igvara of such description abides in a
fivefold form ag para, Vytha, Vibhava, Antaryamin
and Arcavatara,
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18. What is called Para is Nariyana, who is ex-
pressed by such terms as Parabrahman, Paravasudeva,
Who s’ qualified by the infinite, auspicious attfi-
butes such as knowledge, power, etc., Whose (presence)
is - ‘being - enjoyed by the eternals such as Ananta;
Garuda; Vigvaksena, etc. and . other Szma-singing
liberated selfs,  Who -is' the possessor of a diviiie,
auspicious figure, Who is. four-armed, Who 'is
" accompanied by S, Bhu and Nulg, Who is equipped
With the divine weapons such. as conch, discus, etc.,
Who is' adorned :with divine grnaments such as crown
©tc,; Who is seated on Sesa who is upon the throne
COmMipoged of eight legs such: as: dharma etc. in the

mahTmapimandapa within the divine abode, attended
by the gate-keepers such as Capda, Pracanda, Bhadra,
Subhadra Jaya, Vijaya, Dhatr, Vidhatr, etc.

the dlvme .city. called Vaikugtha, within Tr1padv1-
'bhiiti, protected - by the city-watchers such as-Ku-
muda, Kumudaksa, Pundarika, Vamana, Sankukarnz
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Sarvanetra, Sumukha, Supratisthita, etc.,, who are
equipped with the divine weapons, ornaments, atterdants
and other Paraphernalia.

19. What is called Vytha s the highest
Brahman Himself abiding in a fourfold form as Vasu-
deva,” Sankarsapa,” Pradyumna® and Aniruddha ®
for purposes of meditation (by the devotees) and
for creation of the universe.. Of these, S'rivasudeva
is replete with the six qualities. Sankarsana is filled
with knowledge and strengh. Pradyumna possesses
in the highest degree lordship and virility. Aniruddha
has consummate potency and splendour. Thus the
(six) qualities are distributed.

20. Each ope of these four (Vythas) descends into
three sub-vyGhas such as Kesava'® etc. who are
the presiding dejties of the twelve months and the
twelve Adityas,” Their locations are represented
(literally ordaineq or fixed up) in the perpendicular
marks (on the body of the devotees, which are twelve).
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21. Of these, Kesava, shining like gold, bears
four discuses. The dark-complexioned Nariyanpa bears
four conches. Madhava, who is bright like sapphire,
bears four maces. . Govinda, who shines lijke moon,
bears four bows. Visnu, who resembles lotus-blossom
in complexion, bears four ploughs. The lotus-
complexioned Madhustidana bears four clubs, The fire-
complexioned Trivikrama bears four swords. Vamana,
who is effulgent like the rising sun, bears four vajras.
Sridhara, who resembles a white-lotus in complexion,
bears four spears. Hrisikes'a, who is refulgent like light-
ning, bears four maces. Padmanabha, who is radiant
like the sun, bears five weapons. Damodara, who is red-
complexioned like Indragopa-insect, bears four cords.

22. What is called Vibhava is the descent (of
Isvara among beings) by means of forms similar to
that genus. It is of ten kinds ;™ they are those parti-

cular avatars such as Matsya etc,
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23. Of these, the avatar of Matsya was assumed
for restoring the Vedas (pramanas) to Brahma
through the defeat of the demons who had stolen them.
By supporting the mountain Mandara, the Karma-
avatar descended for generating nectar which was the
means for the non-decay and immortality of the devas.
The Varaha-ayatar was manifested with a view to
protect His own consort, Bhimi, and with the desire
to save humanity sunk in the ocean of phenomenal
existence. The Nrsithha-avatar was assumed within the
pillar for the destruction of the great giant (Hiranya-
kasipu) and for the purpose of saving him who had
taken shelter.® The Vamana-avatar was taken for the
protection of the world by cleansing its sins with the
water (Ganga) arising from His lotus-feet when He
became Trivikram,, Paras'urama-avatar was assumed
for the annhilation of the wicked Ksattriyas. Srirama-
avatar was undertgken tor the protection of those who
had surrendered (to Him) and for the establishment of
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the dharma. Balarama-avatar was accepted for the
destruction of Pralamba etc.” S'rikrspa-avatar was
assumed’ for pointing out (to humanity) the means for
liberation. The Kalki-avatar (will descend) for the
establishment of - dharma in its entirety by the des-
truction of the unrighteous, and for liberating (the woﬂd)
from Kali.

24. Thus there are 1nﬁn1te modes in each one of
these (ten) avatars. The thirty-six modes such as
Padmanabha etc. are also (Vibhavas),*® Further,
(there are manifold incarnations) such as Dadhibhakta,”
Hayagriva® Naranariyana,” etc. In this way “the
avatars are many, such as the primary, the secondary,
the full, the partial, the possessed, etc.” Among these;
the division as those that are worthy of worship and
those that are not worthy of worship should be noted.”

. 25. The cause for the descent is (Igvara’s) will
only,” and not karma. The fruit is, verily, the protec-
tion of the good and the destruction of the wicked.™

P
"
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26. What is called Antaryamin is that form
(of Is'vara) which abides in the region of the heart,
which stays with the individual self as its friend in its
states of experience such as heaven, hell, etc., and which
is perceptible to the yogins. (Though Is'vara in the
form of Antaryamin) co-exists with the individual self,
He is untoucheq by the taints inherent in it (i.e., the
individual self),

27. What is called Arcavatara js that special
form which, without remoteness of space and time,”
accepts for its body (any) substance chosen by the devo-
tees, and ‘descends’ into it with a non-material body ;
(He) becomes dependent on the worshipper for bath,
food, sitting, sleeping, etc. ; (He) bears everything and is
replete (with knowledge and other attributes) ; (He) is
present in houses, villages, towns, sacred places, hills, etc.

28. He is foyrfold, because of the difference as
svayarmvyakta (self-manifest), daiva (consecrated by
the divine beings), saiddha (consecrated by sages) and

manusa (consecrated by human beings).
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29. Even in all these aforesaid fivefold states
Bhagavan 'is ever present with S'ri; this import is
established by Scripture and other means of knowledge.
By this, the Ek3yana-view that He is alone and
without S'r1 is refuted. Thus Ivara has been explained.

Here ends the ninth ‘avatdra’ on Igvara of Yatindramatadipiki,
composed by S'rinivasa, the foremost disciple of S'riman
Maha@cérya, an ornament in the line of S'rfl Vadhiilas
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1. Thus after the treatment of (the category of)

“ substance’ » the non-substance, which comes next in

s€quence, is explained. Non-substance is that which

is devoid of conjunction. And this non-substance is

only tenfold : sattya,' rajas, tamas, sound, touch, colour,
taste, smell, conjunction and potency.

2. Of these, sattva is that non-substance which

is the cause of jjjymination (of objects), happiness,

lightness, etc., which is non-perceptible by the senses and
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which is different from potency etc. It is thus twofold :
pure sattva and mixed sattva. Pure sattva is that
sattva which abides in a substance devoid of rajas and
tamas. It exists in the nityavibhati ; (hence) Ig'vara, who
is its prompter, is figuratively spoken of (as having the
pure sattva). Mixed sattva is that sattva which exists
along with rajas and tamas. It abides (in the substance)
characterized by the three gunas; (hence) it should be
understood that the individual self, which is associated
~ with that, is figuratively spoken of (as haying mixed
sattva),

3. Rajas is that non-substance which is the
cause of avarice, activity, etc., which is non-perceptible
by the senses and which is different from potency etc.

4. Tamas is that none-substance, which is the
cause of infatnation, inertia, etc., which is non-percepti-
ble by the senses and which is different from potency;

etc,



HF ¢¥3

4. Hogfy wgifa aEmsfeenai, swfEeges-

TSI, sifenfy, frergeamif, seamt aaif, g

faafor, afsRufiderivgwif, SrageniRasFRATR TE-
R Easafn s aEront |

R, @@y g@EAMgEIiRed: AgIEH | -

IMG  WMETwS: FAawg:@IEed: @naEhaFe: | -

IMF  SIW%G SEATGRIAEHIZA | od: G<AEA q00 T

a9&4T: |

5. These three (gunas) in their turn pervade the
entire prakrti ang belong to the individual self controlled
by matter; they are non-eternal. They are in a
state of continuous flow ; they become equipoised in the
state of dissolutjon and are disturbed at the beginning
of creation ; they are conducive to (the cosmic functions
of) Creation, systentation and dissolution ; they bring
about the rise of the one by the fall of the other two, on
account of the djfference of co-operant causes such as
Isvara’s will etc, -

6. Satt\ragﬁga is the cause of true knowledge,
bliss, etc., and bestows liberation. Rajoguna which is
of the nature of passion, is the cause of attachment to
wOI‘k, SOITrow, etc., and bestows other-worldIy fruits
- such as heaven et Tamoguna which is of the nature
of ignorance, is the cause of idleness etc. ; it leads one
to hell. Therefore the gunas such as sgttva etc., are
not of the nature of substance,
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7. Sound is that which is grasped by our sense
of hearing and which abides in all the five elements.
It is of two kinds: varna (vocal sound) and avarna
(non-vocal sound). Varpa is that which comprises
the fifty letters such as a, ka, ca, ta, ta, pa, ya, etc.
Among divine and human beings, it manifests
through the palate etc. Avarpa is that sound which
is produced by drum etc. Sound, so described, is
apprehended by the sense organ of hearing. The
apprehension of sound takes place either by the going-
out of the sense of hearing or by the incoming of the
air which manifests (the sound).

8. ¢ Now, since the substanceness of sound is
known from Scripture, how can the non-substanceness
be attributed to (sound)?’ If this be asked, no ; for the
producibility of the Pranava (i.e., the syllable Om) by
the sounds ‘a’ etc. is possible through ‘ express sense ’;
on account of this reply it is possible to hold (that
sound) is a non-substance ®>. Thus sound (is explained)-
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9. Touchisthat non-substance which is perceived
by our tactual sense organ and different from other
dissimilar (non-substances like sound etc.). It is three-
fold, because of the difference as cool, hot and
lukewarm. The cool touch isin water, the hot touch
in fire and the lukewarm touch in earth and air. And
again it is twofold, as pakaja (produced by baking) and
apakaja * (not-produced by baking). The former
belongs to earth ; the latter belongs to the other three
(¢e., water, fire and air). Of these, the varieties of
touch belonging to nectar, poison, cotton, stone, cow,
brahmanpa, candala, etc. are various forms of pakaja,
Thus the touch (js explained).

10. Colour ig that non-substance which is per.
ceived only by our sense organ of vision and different
from other dissimilar (non-substances), '_It is fourfold,
because of the gjfference as white, red, yellow and
black, Of these, the particular colours found in water,
silver, conch, mother-of-pearl, moon, etc. belong to the

10
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white-kind.. The particular colours found in fire, China-
rose, pomegranate, bandhujiva (pentaptes phoenicea),
coral, ruby, etc. belong to the red-kind. The particular
colours found in gold, yellow-coloured pigeon, turmeric,
etc. belong to the yellow-kind. (The particular colours)
found . in emerald, bee, black-cloud, night, tamala
(xanthochymus pictorius), Dﬁrvﬁ-graSS,' etc, belong to
the black-kind: Some, following Scripture, regard
yellow as a different kind included in red .  According
to another way, it is of two kinds, because of the diffe-
rence as the brilliant and the non-brilliant. The
brilliant is that which exists in luminous (objects).
The non-brilliant is that which exists in earth and
water. Thus colour is four only. By this, the view
that there is a fifth colour known as the ‘ variegated’*
lS refuted. Therefore the views of varied smell,
Q(_v;arie;d) touch and (varied) taste are also rejected.

Thus colour is explained.
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11.  Taste -is  that (non-substance) which is per-
ceived only by our sense organ of taste and different
from other dissimilar (non-substances). It is sixfold,
because of the difference as sweet, sour, salt, bitter,
astringent and pungent. Of these, the tastes of sugar-
cane, milk, molasses, etc. belong to the sweet-kind.
The tastes of mango, tamarind, myrobalan, etc. belong
to the sour-kind. The tastes of salt and other saline
modifications belong to the salt- kind. The tastes of
lepak't (3? icho santhes palmata), margosa, etc. belong
to the bitter-kind.. The tastes of ‘yellow myrobalan,
vibhitaka (fermjnalia belenica), mango-sprout, etc.
belong to the astringent-kind. The tastes of ginger,
pepper, mustard, etc. belong to the pungent-kind. Thus'
taste (has been explameld)

12, Smell g that particular non-substance which
is perceived by oyr sense organ of smell, and different-
from: other dissjmijar (non-substances), It is of two
kinds, as the fragrant and the non-fragrant. The
odours. of sanda] musk, saffron, campaka, etc., belong
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to the fragrant-variety. And this smell is found in
earth only, and becomes manifold by the application
of fire (i, according to its evolutionary changes).
The perception of smell in air, water, etc. is due to
their contact with the earth ; (their possession of smell)
is figurative like ‘ iron burns’,

13. ‘Owing to the process of quintuplication,
though the qualities of all the elements abide in all the
elements, (the specification of a special attribute to a
particular element) is spoken of on account of the pre-
ponderance (of that particular attribute) ; thus there is
no contradiction. Other qualities arise owing to the
application of fire; it is possible because of the absence
of the destruction of its own locus. Thus the view of
Pilupakavadins ® is refuted. Thus smell (has been
explained).

14, Conjunction is that (non-substance) which is
the cause of the knowledge of external relation (of
substance). It is a generic attribute and is found in
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all the six sybstances.” And the preception” of its
negation and existence (in the same locus) is due to the
difference of parts (in the same locus) ; hence its brings
Ol no contradjction.® It is of two kinds, because of the
difference as the effected (non-eternal), and the non-
effected (eterna]). The former exists in limited objects
owing to the impelling (force) of both (objects) ; as
between two rams or two wrestlers, In some cases it
is due to the impulse in either of them ; as conjunction
.between a falcon and a post. Some speak of conjunc-
tion being produced from (another) conjunction ; for
instance, the contact which arises between one’s
body and the beok owing to the contact between
hand and the book. It is not so; for the contact of
the hand itself epgenders the contact of the body."
By this, the disjunction originating from (E'mother)
disjunction is rejected ; disjunction is nothm‘g '-bnlxt
the non-existence of conjunction, and not a distinct
quality 03
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15. The non-effected variety of conjunction 'is
between all-pervasive substances.” The conjunction of
non-effected substances is accepted by Scripture.*
The non-effected variety of conjunction is established
by inference also: as, (1) ‘ An all-pervasive substance
has conjunction’ with an all-pervasive substance,
because it is a substance.like the pot’; (2) ‘An all-
pervasive substance is connected with Isvara, because
it is a substance like the pot’; (3) “ Is'vara is connected
with time etc., because He is a substance like the pot .
By such (syllogisms) the Conjuhction-‘of' all-pervasive
substances is established. : e

16. Now potency (is exp]amed) Potency is that
particular non-substance which is the effecting agent
(nirvahaka) of causation among all causes.. This is
established both by reason and by Scripture.. The supér-
sensuous potency is that by the obstruction of which
the fire, in the immediate vicinity of counter-agents
such as gem, sacred-formulae, etc., does not burm,
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though there js not the non-existence of its essential
nature and co.operant agents. (The presence of) that
(potency) is well-known in magnet etc. The potency
exists in all the six elements. The existence (of potency)
in Bhagavan is established in Vispupurana™ ctc. "In
this manner it is established that the spec1a1 quality
knOWH as pOtency exists everywhere, _

1.7. Now, when the qualities have been enume-
rated as twenty-four, "* how could they be determined
as ten only?’ If this be asked, it is said in reply : As
has been already said the six special attributes of the
individual self such as conscmusness, pleasure, pam,
desire, dislike apd volition are- brought under consci-
Ousness, Since they are modes of consciousness. Merit
and demerit, which are of the nature of like and
dislike of TS’Varq are classed under the * Conscious-
ness of Ts’varq The-tendency known as, ‘ reminiscent
.impressioﬂ (15 included under consciousness); since
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it is a particular form of consciousness. The cause
which produces speed is itself the tendency known as
speed. 'The tendency known as elasticity ig possible
on account of conjunction. The five (qualities of)
sound, touch, colour, taste and smell are admitted,
since they are established by perception. Disjunction
and separateness .are explicable by the absence of
conjunction. Remoteness and proximity are explain-
able by the particular kind of conjunction with space
and time. Number, size, fluidity and vicidity are
accounted for by the essential nature of the substance
to which they belong. Since it is Proper to include
weight under potency, it has been rightly said that (the
qualities) are ten only."”

18, Sattva, rajas and tamas are the attributes of
the prakrti as well as the individual self which is
related to it (s.e., the prakrti). The usages such as
‘ knowledge is of the nature of sattva’, ‘ time is sattvic’
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are figurative on account of the limiting adjuncts. The
five (qualities) of sound etc., are well known as the
qualities of the five elements which are the effects of
the prakrti. The pure matter exists in Tripadvibhati
as well as ip Tgvara, its prompter. The qualities of
conjunction and potency are common to all the six
substances. Thus non-substance has been explained.

19. Thus, after collecting the tenets (or contents)
which are to be known, in accordance with the treatises !’
of the former teachers such as Dramidabhasya,™
N Yayatativa,® S;ddhitraya,” Sribhagya,™ Vedania-
dipa,* Vedantasara,” Vedarthasaingraha,” Bhasya-
Viarapa,” Sangatimala,” Sadarthasanksepa,” Sru-
taprakasika,® Tativaratnakara, Prajiaparitrana™
Pmmeyasm‘zgm]m,w Nyayakulisa,” Nyayasudarsana,”
M Anayathatmyanirpaya,” Nyayasara, Tattvadipa,*
Tattvanirnaya,”  Tattvamuktakalapa,” Sarvartha-
siddh; 3 N yayaparisuddhi,”  Nyayasiddhaiijana,”
Pdmmczmbkm‘zga’w Tattvatrayaculuka," Tattvatraya-
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nirapana,” Tattvatraya,” Candamaruta* Vedanta-
vijaya,” Parasaryavijaya,” etc., they (i.e., the tenets)
have been set forth in this (work), Sarirakaparibhasa,
known as Yatindramatadipika for the instruction of
the beginners. '

20." Since tattva (Reality), hita (means to the
end) and purusartha (ends of human endeavour) are
propounded in the works pertaining to the Divine, in
this work also which is the essence of that, tattva has
been explained in the chapters on ‘ Prakrti’,  Jiva’ and
“‘Tyvara’; upaya (means) has been explained in the
chapter on ‘Buddhi’ and purusartha in the chapters
on ‘Nityavibhiti’ and ‘Isvara’. Thus tattva, hita,
and purusartha have been explained here, and (there-
fore) no fault attaches (to this exposition.)

21. (Some) sages declare that Reality is one.
The rsis explain It to be two, dividing (the Reality)
as self and non-self. The @caryas, on the basis of
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Scnpture, teach the threefold character of the Real lity
as the enjoyer, the objects of énjoyment and the
controller.  Some acaryas ascertain (the Reality) by
‘making a fourfold division as heya (what deserves to be
avoided), its removal, upadeya (what deserves to be at-
tained) and its means. Other teachers explain (the same)
in a.fivefold manner as prapya (end), prapta (seeker),
upaya (means), phala (fruit) and virodhi (obstacles
to the end). Other teachers: enumerate and describe
in a sjxfold manner‘ the very- same fivefold principles
by adding ‘ relation’ * to them: The determination of
these become possible on the basis of the respective
attributes which divide them.*

22. But in fact, the purport of the Vedanta s
that the non-dug] Brahman;- qualified by the sentient
and the non-sentjent, is the only Reality. Therefore,
Revered Badarayana realizing Brahman as the only
Reahty, qualifieq by the sentient and the non-sentient,
began the enquiry, ‘ Then, therefore, the investigation
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into Brahman’, * and explained that very Brahman
as having modes. Thus Narayana, the Supreme
Vasudeva—known by the name of Visnu, expressed by
the term ‘Brahman’ and .qualified by the sentient
and the non-sentient—is the only Reality; that this
is the philosophy of the adherents of Vigistadvaita
is (hereby) established.

Here ends Sarirakaparibhﬁﬁa called Yatindramatadlplka
composed by Srlnwasa, the foremost disciple of S'riman
Mahacarya, an ornament in the line of Sri Vadhilas
and son of Svamipuskarini Govindacarya
‘ devoted to the lotus-feet of Sri

Venkatagirinatha *'
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AVATARA ONE
PRATYAKSA

1. S'tinivasa, the presiding deity of Tirupati (Chittoor Dis-

trict, Madras Presidency).
2. A hillock on which the shrine of Sfri Devaridja is situated

in modern Kaficipyram.
3. Modern Sholinghur (North Arcot. Disfrict,  Madras
Presidency).
4 & 6. S'ri Ramanujacarya.
5. It is quite probable that Krsna is identical with
S'i Yﬁmunicﬁrya, the grand spiritual preceptor of S'ri Ramanuja.
7. S'ri Veﬁka;anﬁtha (or Vedantadegika), a great philo-
sopher, poet, leader and expounder of Vislistadvaita who was born
in 1269 A.p. at Tuppil near Kaficipuram. .
8 &'ri Mahzcarya alias Doddayyacarya, the preceptor of
Srinivasa, the author of the present book.
+9, S'ri s Laksmi. Sri and Narayapa are inseparably
united ; this dua] form of the Godhead constitutes the highest
Brahman, the Father-Mother principle of the universe. The
pnutual relation of S'ri and Narayana, in the language of the Pafica-
ratras, is one of avinabbhava like that of dharma and dharmin,
abantad 559 aham, light and.luminosity, sun and sunshine, etc,
T hough they are regarded as distinct, there is no difféerence in their
functiong or tastes, The so-called dualism is kept up for.cosmic
functiong and redemption of the jivas, As Stivatsankamisra puts
it 10 his S'y7stava eye, Bhagavan is guided by Sriin His cosmic
fanctions 5 well as redemptive acts. If Narayana represents the
principle of justice, as the Father of the universe, Laksmi, as the
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Mother of all, is the embodiment of day@ or krpa. She mediates
on behalf of the bound jiva and bestows upon him salvation.

10. According to Vigistadvaita liberation is not identity
with Brahman. When the mukta gives up his physical body, he
reaches Vaikuntha, the spiritual realm made of bliss itself. In
this noumenal realm he is lost in the bliss of Brahman, experi-
encing silokya, samipya, sarupya and sayujya.

11, The composer of the Veda@ntasiitras.

12. The famous Vrttikdra of Parva- and uttara-mimasisa-
sttras, known also as Upavarsa and Krtakoti, :

13. Known also as Tadkacarya. He wrote Vakya’ on
Chandogyopanisad.

. 14 Dramidacarya wrote his famous commentary on the
Vakya ' of Tanka.

15. The famous Nammalvar also known as S'athakopa.

16. Nathamuni was the first acarya among. the Visistad-
vaitins.

17

! Yamunacarya, the grand spiritual preceptor of S'ri Rama-
nuja, was the grandson of Nathamupi.

18. S'ti Ramanuja,

19.  The preceptor of Srinivasa,

20. One of the most important doctrines of Vististadvaita is
that Brahman is the daririn while cit and acit form the darira.
And for this reason Vedanta is known as Sarirakagiastra.
This manual which discourses in technical phraseology on the
inner relation between Brahman and the world of cit and acit is
called Sarirakaparibhasa or the philosophy of pan-organismal-
monism, - - '

21.  Literally it means ‘The Light of the System of Yatipati
or Ramanuja . '

22. Tbe Carvakas accept only one pramana, viz., perception :
the Bauddhas and Vaislesikas accept two pramanas, viz., percep-
tion and inference: the Saikhyas accep* three, viz., perception,
inference and verbal testimony : - the Naiyayikas accept four,
viz., perception, inference, comparison and verbal testimony : the
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Prabhzlkaras accept five, viz., perception, inference, comparison,
verbal testimony and postulation: the Bhattas and the Advaitins
accept six, viz., the five above praminas and non-cognition: the
Pauranikas accept eight praminas, viz., the above'six prama@nas
and sambhava and aitfhya : the Vis'istddvaitins like the Saikhyas
accept only three pram@nas, viz., perception, inference and verbal
testimony. Later on it will be shown under appropriate heads why
smrti, pratyabhijia, anupalabdhi, Gha and satis'aya are brought
under pratyaksa, and upaméana and arthapatti under anuména.

23. According to Vedanta cosmology, the acit differentiates
itself into the successive forms of the twenty-four categories of
prakrti, mahat, ahaikara, the eleven indriyas, thefive tanmatras
and the five bhiuitas, Thus the evolutionary process of sadvidya
teaches the non.difference between Brahman and the universe.

24. Past, present and future. ‘

25. Seeker of sense-pleasures here or hereafter.

26. The neophyte who desires to get rid of all the bondages
of mind and matter.

27. Near Trichinopoly in Madras Presidency.

- 28, Tirapay, | -

29. A small hillock in Kaficipuram.

30.  Modern Sholinghur. ‘ 3
31. It is difficult to bring out the full import of the word

‘ vyavahgra *, It is not mere conduct Of behaviour. Vyavahéra
stands for the test of practical needs of life in their p:'oi)er perspec-
tive. Prof, M. Hiriyanna has translated vyaval}aranuguna as
*adapted to practical interests of life . Knowledge 1 true.not only
when it agrees with outside reality, but also when it satisfies the
practical interests of Jife. Truth is that which i8 both experienti-

ally and experimentally verified.

32. To cognize a nacre as a piece of silv ) |
33. E.g., the definition ‘ that is a coW which possesses horns’

applies to buffaloes also which are not intended to be defined.
34. Previously it was stated that instrument (karana) of valid
knowledge is pramana, Here the meaning of karana is explained,
n

er.



162 YATINDRAMATADIPIKA

35, A section of the Advaitins themselves do not accept the
view of valid knowledge as consisting in having for its content a
thing that is not already known (anadhigata).

36. If wrong knowledge is generated owing to defective sense
organ, it cannot be defined as'‘ that knowledge which is adapted to
practical interests of life as they really are’. And consequently
owing to the absence of proper instrument of prama, the evidence
becomes invalid.

37. What was indefinite and devoid of specific judgement in
the nirvikalpaka perception becomes definite and determinate in
the savikalpaka perception. In Advaita epistemology the savi-
kalpaka apprehends relatedness whereas the nirvikalpaka does not
apprehend any relation (sarhsarga). If the latter is absolutely non-
relational there arises some difficully in determining its percepti-
bility Hence in Vidistadvaita the nirvikalpaka is 'called

pr'ttharmpmdagrahana or the cognition of the individual for the
first time in which the generic character of the object aloneis
apprehended. The second is called * dvitiyapindagrahana’ or the
cognition of the individual for the second time in which what was
already known becomes explicit. It may be noted that both per-
ceptions are savisesa and 5ot nirvis’es_a..

38. A substance comes into contact with visual sense along
wlth its colour which is connected with the jar through the relation
of ‘asrayana’. This sense-relation which causes perceptual know-
ledge is known in Visistadvaita as * camyuktasrayanasambandha ’,

39. According to Naiydyikas ‘ samavéaya’ or inherence is one
of the causes that brings about perceptive cognition,

40. Here Visistadvaita follows the Nyiya theory of smrti.
According to Annambhatta, smrti is the knowledge which is caused
only by the sarhskara. A samskara is nothing but a reminiscent
impression derived from a prior experience. When such an
“impression ’ dependent on a prior experience becomes the cause of
memory, it cannot claim to be a separate way of knowing.

41. The famous shrine of STi Ranganitha is situated in
S'rirafigam,
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42. According to Bhattas and Advaitins, pratyabhijfa is
a cognitive complex consisting of pratyaksa and smrti. But the
Naiyayikas would account for it by including in pratyaksa of a parti-
cular type without recognizing any such parts. The Visistidvai-
tin, to keep up consistency, would have to bring pratyabhijia
under pratyaksa, as smrti itself is included in pratyaksa. For
pratyabhijfii is nothing but perceptual experience arising through
the contact of the sense organ with some object.

43. This is a vexed question among the different schools of
Indian philosophy. The Advaitins along with the Bhittas accept
abhava as the sixth pramana. The Naiyiyikas do not admit it as
a distinct pramanpa, though they hold it as a distinct category.
The Visistadvaitins along with the Prabhakaras refute the iheory
that abhiva is a distinct category, and equate it with the mere
floor  (or kevaladhikarana) in the absence of a jar on the floor.

44, Cf. Syribhasya (I, i, 1): ‘ Those who understand the
Veda hold that all cognition has for its object what is real ; for
«ruti and smrti alike teach that everything participates in th'? TGRS
of everything else’. In the scriptural account of evolu.tion it is
said that each of these elements was made tripartite. [For instance,
the red colour in fire comes from the primal fire, white colour f.rorn
water and the black colour from earth. In the same way all things
are composed of elements of all things. The Vedanta theory ?f
paficikarana says that all things are composed of all th‘? ﬁ"_e
elements in varying degrees. But the thinghood of are Oble‘?t s
Jargely shaped by the preponderant element. V\TB find some simi-
larity between nacre and silver owing to intermixture of common

. = i /in
component parts. In the nacre-silver illusion, c"““ g to ocular
acre mistaking it for silver

fect, the percipient picks up a n
ae ’ When the percipient’s

though the silver-content is insignificant.
vision is free from any defect, he apprehends the nacre-content, and

there is no illusion for him. Hence the cognition of silver in
nacre is true though the silver-content has no economic value,

Likewise when one cognition is being
disillusionment lis explained on the basis of preponderant element

sublated by another, the
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in its constitution. So whenever we apprehend the preponderant
element of an object, the cognition becomes more true, the frag-
mentary perception becomes less true. There is no illusion in the
Visistadvaita epistemology in its literal sense.

45. There are five theories of illusion : atmakhyati, asatkhyati,
akhyiti, anyathakhyati and anirvacaniyakhyati. These theories of
bhrama are accepted by Yogaciras, Madhyamikas, Prabhakaras,
Naiyayikas and Advaitins respectively.

The Vijfianavada school of Buddhism, otherwise known as the
Yogacara school, explains bhrama as subsisting in the ‘&tman’
(consciousness) which externalizes itself in the form of objects like
silver in the silver-nacre illusion. This theory of error is called
atmakhyati. Vidigtadvaita refutes the theory of dtmakhyati in
which, cognition arising without a corresponding object produces
silver and makes it its object; for this khyati fails to explain not
only the production of the effect, but also contradicts an ad-
mitted principle according to which there are four causes that
bring out a cognition: they are the adhipati-cause, the sahakari-
cause, the dlambana-cause, and the samanantara-cause, According
to Yogacaras, cognitions perish absolutely, and do not possess
any permanency. On the basis of this principle it is difficult to
prove that the form of subsequent cognition is due to the action
of the previous cognition independent of external object. For, it
cannot be maintained how in the midst of a series of cognitions
of red colour, there arises immediately the cognition of another
colour. Therefore the conclusion is that the manifoldness of
cognitions is due only to the 'manifoldness of objects,

The Stinyavadins explain bhrama as consisting in the cognition
of asat (non-being). In the case of a wrong cognition this is
silver’, which arises in the absence of silver, the object of cognition

is “asat’. On the basis of such experience, even asat becomes
competent as an object of cognition. This theory of error is
known as asatkhyati.

Vidistadvaita strongly repudiates the theory of the Madhya-
mikas who state that there is nothing save a universal void, If it
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is stated that ‘ Nothing is the only Reality’, the Vedantasiitra
replies, ‘And on account of its being unproved in everyway’
(II, ii, 30). If these nihilists are asked whether they hold that
everything is existence, or non-existence, or anything else, they
cannot establish nothingness onany of these views; for, the ideas

of existence and non-existence have reference only to particular
states of really existing things. Hence any theory of ncthingness
would imply the acceptance of the reality of things. Moreover, if
one wants to establish the doctrine of sTnya, he must attempt it
only with the help of some means of knowledge, the reality of
which he must admit. On the contrary, if he does not acknowledge
the validity of the means of knowledge, everything becomes real.
The conclusion js that asat cannot be established in any way.

The Prabhakaras accept the reality of two cognitions, the per-
ceived nacre as ‘this’ (idam) and the recollection of silver seen
elsewhere. At the time of cognition, the percipient is unable to

identify the recollection of silver as recollection since he merely
The object of recollection, silver,

divested of its association with a
ords, when two cognitions

apprehends it as cognition.

enters into his consciousness,
particular place or time. In other w
of silver and nacre arise, the percipient misses their difference
owing to his non.discrimination consequent on the visual defect.
So there arises prayytti (volition) on his part to pick up the so-called
silver. When he ﬁ;‘.ldS that there is no silver at all, the d15.111u510‘n-
ment comes with the conviction that his activity was in vain,
Even this theory is imperfect as it cannot adequately account for

the mental decision on the part of the percipient to p.lck.u;.) silver
Nor is mere non-disCrimination

when there is no silver at all. i
sent perception

between the recollection of silver and the: g
sufficient to induce pravrtti leading to activity. i

The Nyaya theory of bhrama is known as anyathakhyati,
,ACCOI'ding to this khyatl when one thing, nacre, 1s Wrong:ly per-
ceived as silver the erroneous cognition Skt Kerioiem. ~ ehis g
silver . Here ‘this’ stands for nacre which is not perceived as

nacre owing to some ocular defect. This visual perception of
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nacre as ' this’ arises in the usual way by the contact of the sense
with the object. Only the silverness which is the property of some
silver existing elsewhere is presented to the perception as belonging
to nacre as ‘this’. But how could there be a perception of silver
when there is no sense-relation between the silver and the sense of
sight ? So, to get over this difficulty the Naiyayikas hold that the
real silver is connected with the sense of sight through a super-
normal type of sense-relation (alaukika-sannikarsa). Though the
Naiyayika contends that sat alone is being presented to the con-
sciousness, he confounds the theory by trying to bring an absent
reality within the range of the sense through supernormal relation ;
otherwise he cannot explain how bhrama consists in wrongly
perceiving the nacre as silver which is elsewhere.
i H;Ii‘tl;erAti:itzg:hsgzy of anirvacaniyalfhyﬁti holds .lhat b’l_lrama
eal, nor both, and is therefore inexplicable.
:ACC(.)rding to Advaita (vide Vedantaparibhasa) the silver-nacre
11_1051011 takes place in the following manner : When the defective
sight of a person comes in contact with an object (
of the internal-organ which has the form of ¢
brightness arises ;

nacre), a vrtti
this " and the form of
and in that vrtti, Caitanya limited by ‘this’ is
feﬁected. Then owing to out-going vitti, the Caitanya limited by

this ’, the Caitanya limited by the vrtti and cognizer-consciousness
become one. Then avidyd, which is present in visayacaitanya
identical with pramatrcaitanya, which has nacreness Eor its mode,
and helped by the samskiira of silver, kindled up by the
between the object seen as ‘ this’ and silver,

an object with the appearance of

similarity
transforms itself into

silver and into an apparent
cognition of silver. In this state of false superimposition the ex-

perience is real as long as the cognition lasts, and then becomes
unreal when true knowledge dawns.

Of all the theories of bhrama, none has been subjected by
STi Ramanuja to such a thorough examination as the theory of
avidya, This classical refutation is known as * saptavidha-anupa-
patti’, viz,, as’rayanupapatti, tirodhananupapatti, svarlipanupapatti,
anirvacaniyatvanupapatti, pramananupapatti, nivartakinupapatti
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and nivrttyanupapatti. In explaining the anirvacaniyatvanupapatti,
it is asked : what is meant by the anirvacaniyatd of avidya. If
anirvacaniyatva is defined as the difference of avidya fram sat and
asat, it would be actually inexplicable, since no means of knowledge
can enable us to understand it. In our experience we find that
the whole host of objects is arranged according to our states of
consciousness (pratiti), and each state of consciousness presents
itself in the form of sat or asat. If, therefore, we have to assume
that of states of consciousness, which are in the form of sat or
asat, the object is neither sat nor asat, then anyth;ng might be the

object of any state of consciousness.

46. A piece of nacre cannot serve the purpose of silver.

47.  The knowledge of silver in nacre.

48.  “ There are no chariots in that state, no horses, no roads;
then He creates chariots, horses and roads. There are no delights,
no joys, no bliss; then He creates delights, joys and bliss. There
are no tanks, no lakes, no rivers; then He creates tanks, lakes
and rivers. For he is the Maker’ (Br. Up., IV, iii, 10).

49. When the dreaming person wakes up, all the dream-
perceptions vanish,

50. Only the dreaming’ person perceives chariots etc., and
not others,

51. The eyes become yel]ow owing to certain diseases like
jaundice, This is called pitta ' supposed to be caused by excess
of bile,

52. For, the colour of the crystal is overpowered by the
brilliant red of the China-rose.

33. Water always exists in conjunction with light and earth ;
but owing to the ocular defect of the percipient and the adysta,
the light and earth are not cognized, while the water is alone
cognized, ; :

54. As a matter of fact, the direction is one. By a sort of
artificial division, the direction is divided into east, west, south,
north, etc, A village which is to the east of one is to the west
of another.,
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55. According to the Nyaya-Vaisesika realists, dik is a
distinct substance. Later on it will be stated in the fourth avatira
that dik need not be admitted as a distinct category inasmuch as
it is derivable from the connection of the apparent motion of the
sun with the sky.

56. This is analogous to the cognition of a real wheel ; but
in the case of a real wheel no intervals are cognized as there are
none, while in the case of a firebrand none are cognized owing to
the rapidity of the movement.

57. Similar reflecting surfaces.

98. One s@magri cognizes the moon in her real place. The
other samagri moving somewhat obliquely cognizes at first a spot

near the moon, and then the moon herself who appears a little
removed from her original position,

Although there is only one
moon qualified by

connection with two spots simultaneously, the
affection of the eye gives rise to difference in the samagri, which

in turn to a double apprehension, and the latter again to the
doubleness of the moon,

39. It is not possible to
difference ; for instance, a cow
tion. It has been already stat
perception apprehends only obje

60. All states of conscio
thing that is qualified by dj
judgement like © thig is a jar’.
apprehended as different fro

apprehend any object devoid of all
devoid of attributes and configura-
ed that even the nop-determinate
Cts marked with difference.
usness have for their gbject some-
flerence as appears in the case of
When a jar is apprehended, it is so
m all other objects gych as baok,
table, etc. Difference there means nothing but jarpess. But in
the perception  this is 5 jar’, itis comprehended not as difference
but as jarness alone. When it is to be comprehended as difference,
it requires a counter-entity ; and so comprehended it is responsible
for the saying *jar is different from cloth .
61. Vidistadvaita does Not admit these two faults; for the

only objects of perception are those that are qualified by generic

character etc., which, as relative things, give rise to the judgement

revealing the difference between themselves and the things in
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which they inhere. Moreover, as soon as 3 perceptive cognition
takes place, we at once apprehend on the one hand, the generic
character which is the basis of différence from everything else, and
on the other, the essential nature of the thing itself. Just as
consciousness manifests itself as well as the object known, the
difference also reveals itself as well as the things which differ::

62. Ten persons crossed:a river. One amongst them, desiring
to know whether..all of them had reached the other shore safely,
counted all from one to nine except himself: All of them were in
a great fix as the tenth person could not be traced. A Nestor
came to their rescue and counted them all from one to nine and
declared the tenth person as * thou art the tenth .

63. Dharma is not an object of perceptive cognition.

64. This is the Advaita theory of perceptual cognition.

65. Tatra nigprakarakam jdanam nirvikalpakam. (Tarka:
safigraha.)

66. Aksapada Gautama, the author of the Nyayasutras.

67. Otherwise known as Ultika and Kas'yapa, the composer
of the Vaisesikasntras. :

68. The celebrated Sanskrit grammanan who is said to have
obtained his knowledge of grammar from Lord Sliva himself.

69. Cf. the atomic theory of the Vaidlesikas refuted in-the
fourth avatara. .

70. If Indra and other gods are corporeal, they: must be notis-
eternal also. Consequently the vedic words denoting the vedic
deities also become non-eternal. - Secondly, from the Scripture we
understand that many mantras have ‘makers’; for mstancm

“ Reverence to the rsis who are the makers of the mantras’, * That
is Agni; this is a hymn of Vis'vamitra’, etc.- From all this it may
be assumed that the Vedas have personal origin only. This view
is refuted by Vidligtadvaita. For, vedic words such as Indra and
others, unlike the word Devadatta which denotes a particular
" individual, denote by their own power particular species of beings,
like the word ‘cow’ which denotes particular species of animals,
Therefore, when an individual belonging to Indra.class has perished,
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the Creator, on the basis of the vedic word ‘ Indra ’ which is being
presented to his mind creates another Indra possessing the same
attributes. Hence Vedas cannot be non-eternal owing to corpo-
reality of the gods.

Now, as regards the authorship of the Vedas ; the creation of
Vasista and other rsis, who denote classes is preceded by their
being presented to Prajapati’s mind through those words ; then He
creates them endowed with the very same characteristics and
appoints them to ‘see’ the very same' kiandas’and ' mantras’.
These rsis, being endowed thus, undergo the proper discipline and
finally ‘ see ' the mantras in their very sounds and accents, declared
by the Vasistas and other rsis of former aeons. The vedic mantras
have a personal origin only in such a relative sense.

71. The Infinite Being beyond all contact with the senses is
not an object of perception or inference. In the first place, percep-
F‘Oﬂ being based either on the sense organs or on yogic powers is
incapable of apprehending that which transcends all relations. Nor
doe‘s Brahman fall within the sphere of inference either of the kind
which proceeds from the visesa or of the kind based on siminya.
The f.ormer one is inadmissible, for such inference is not related to
i?nydt,h]:iic:ei:;dd:hso:a;g: aorf th'e' - i N'm- iS. i e

4 y liiga that is invariably connected
“”th. a Supreme Self who is capable of creating the universe. A
persistent ratiocination still cannot show us a way to infer the
Supreme Self. The teleological and cosmological arguments
cannot prove Him as the world-architect or the first cause that
exists per se. There is no proof to show that the earth, moun-
tains and oceans though created, were emanated from one Creator.
Nor could it be proved that all the effected things have a homo-
geneous character like a jar, because we see many effects are
qualified by the difference of time of production etc. Nor by
inference can any one maintain that the highest Self with infinite
power alone can create ; for even individual beings by means of extra-
ordinary power acquired by religious merit can create. Flence Scrip-
ture is the only means for knowing Brahman, the highest Reality.
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72. According to Vigligtadvaita the jiva is atomic in size. Cy.
-eighth avatédra.

73. - Cf. fourth avatiira where the categories are refuted.

74. Cf. second avatira.

75. Cf. last avatira..

AVATARA TWO
ANUMANA

'l. What is necessary is that the vyapaka ‘must be more
extensive than the vyapya. When one knows that smoke is
pervaded by fire, he obtains the knowledge of the vyapaka, namely,
fire. For, there may be fire without smoke as in the case of a red-
hot iron ball, but where there is smoke, fire is invariably present.
Thus when the vyapya is first ascertained, then the knowledge of
the vyipaka is algo obtained.

2. .1t is interesting to note that Sriniviisa describes vydpti as
an inVariable relation not due to connection with any adventitious
circumstance, i.e., that it is nirupadhika and not aupidhika. l?‘or
instance, that smoke is pervaded by fire is an unconditioned relation
not brought aboyt by any adventitious circumstance. Per contra,
in the Proposition, * Fire is pervaded by smoke’, vyapti is n.of: an
unconditioned relation, since it depends upon the adventllFlca'us
contact of wet fue] with fire. Here our author follows the earlier
writers on ‘Nyﬁ:ya. who define vyﬁpti as anupﬁdhikab sambandhah.
See Primer of Indian Logic, pp. 262-63- .

* 3. Some Naiyayikas criticize the view that thf relation of
VY&Pti is known through repeated observation (bhuy?daryana).
-According to Dharmarija, a great thinker of th? ‘Advaita school,
v¥pti is ascertained by the perception of concomitance (.Saha'cﬁ,ra-
darsana) when there js no cognition of inconstancy. Since what
is determinative is sahaciradarsana, it. matters little whether the
perception is a single one or repeated. This view may be thus
examined: All admit that the cognition. of Vyapti is obtained in
experience. A single experience cannot establish the universal
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pervasion, as one is not sure of the non-existence of the opposite.
Granting that a genuine exception stultifies all the previous ex-
periences, how is one to know whether the so-called exception is
genuine or apparent ? Hence to make sure that a certain type of
relation is actually vyapti, or the contrary experience is a genuine
one, one has to eliminate all dubitative conditions by repeated
observation. Hence the need for bhiiyodarsana.

4. In the proposition, ‘ The mountain has smoke, because it
has fire’, contact with wet fuel is the upadhi. The upadhi is
pervasive of the probandum, as contact with wet fuel is found
wherever there is smoke. But contact with wet fuel is not found
in every place where there is fire : for instance, a red-hot iron ball ;
hence the upadhi is non-pervasive of the probaus.

5. Paparabdha pervades only ‘ the cause of sorrow ’ which is
the probandum, and not ‘service’ which is the probans, since
every kind of service is not produced by sin,

6. All the three words imply probans, reason or mark.

7. Paksadharmatd consists in the presence of the invariable
concomitant in the subject like a mountain.

8. Dharmin is that in which certain attributes are conceived
as inhering.

9. Paksa is that in which the presence of the probandum is
doubted, and is yet to be established ; as a mountain, when smoke
is taken as the probans.

10. Sapaksa is that in which the probandim is known for
certain.

11. Vipaksa is that in which the absence of the probandum
is known for certain.

12. Badhita is that which is advanced to establish a pro-
bandum whose absence is proved by another powerful instrument

of knowledge. In the syllogism, ‘ Lake has fire ’, the probandum
‘has fire’ is sublated by its opposite ‘ has no fire ’ by the existence
of water there.

13. In satpratipaksa the probans admits of being neutralized
by another counter-probans which may be advanced to prove the
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non-existence of the probandum. For instance, in the proposition,
“Sound is eternal, because it is audible like sound-mess’, the
counter-probans is ‘kiryatva’ as in the proposition, ‘ Sound is
non-eternal, because it is an effect like a jar’. Inan instance like
this two counter-probans neutralize each other and prevent the
inference. The absence of such counter-probans is asatpratipaksa.

14. The anvayavyatirekin probans has both positive and
Regative concomitance with the probandum.

15. The bare anvayin probans has positive concomitance
alone. For instance, ‘ Brahman is expressible by word, because it
is a thing like a jar’. Here the negative pervasion is not possible
as there is no counter-instance in which the non-existence of the
probandum could be known for certain. Moreover, in this syllo-
gism, negative pervasion cannot be predicated between word-
expressibility and thingmess as all things are expressible by
words.

16. The kevalavyatirekin probans is that which has negative
concomitance alone. For instance, < Earth is different from the
rest, because it possesses smell ; whatever is not different from the
rest has no smell, as water; this earth is not so ; therefore it is
not without difference from the rest *. In a proposition like this there
is no instance of positive co-presence in the form, ¢ Whatever has
smell jg different from the rest’, since earth is only the paksa
which possesses smell,

17. The Naiyayikas recognize three kinds of probans, vis.,
anvayavyatirekin, kevaldanvayin and kevalavyatirekin. According
to Advaitins this apumana is of the nature of anvayin alone.
They along with the Mimarsakas bring the vyatirekin under
a distinct pramana called arthapatti. It is interesting to note
that our author recognizes kevalanvayin and anvayavyatirekin and
altogether repudiates kevalavyatirekin.

18. 1t causes one’s own anumiti. A person may understand
the relation of vyapti between smoke and fire from his repeated
observation at kitchen and other places, and make out the generali-
zation in the form, ¢ Wherever there is smoke there is fire’,
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19. A person after inferring fire from smoke for himself, uses
this syllogism of five members in order to enable another person to
have the same inferential cognition.

20. The Advaitins also along with the Mimarmsakas maintain
that either pratijid, hetu and udibarapa, or udzharapa, upanaya
and nigamana are sufficient.

21. A follower of Sugata or Buddha. Philosophic Buddhism
is divided into four schools: Madhyamika, Yogacara, Sautrintika
and Vaibhadika.

22. Srinivasa along with the Saugatas reduces the syllogism
to two propositions viz.,, ud@harana and upanaya. Pervasion
between fire and smoke and the presence of probans in the subject
are sufficient to make out a valid inference. Since these two
essential conditions are established by udaharana and upanaya, the
other propositions are considered to be superfluovs.

23. Also known as savyabhicara.

24.  Also called satpratipaksa.

25. This is the same as the badhita.

26. Here the probans ‘visible’ is fallaciously assumed
in the subject as visibility cannot be established in respect of
jiva.

27. Here the ‘sky-lotus ' which is the locus of probans being
fictitious, the probans ‘lotus’ has no locus standi.

28. When a person repeatedly observes the pervasion between
smoke and fire at kitchen and other places, it acts as a means to
arrive at the generalization, ' Wherever there is smoke there is fire ",
In the given example the perceiver had no occasion to observe that
the existents are momentary, and consequently he has not the help
of such pramana to grasp the pervasion.

29. In this syllogism, the prohibition of demeritorious actions
is the upadhi. Since prohibition comes into force whenever
demeritorious actions are performed, it is pervasive of the pro-
bandum. But there is no prohibition in every place where slaying
is done as in the case of immolation involved in kratu. Here the

upadhi is non-pervasive of the probans.
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30. - Here ‘producibility’ doces not establish the eternality of
matter, but its contrary, the non-eternality; for-whatever is.
produced is non-eternal. ,

31. The Naiyayikas recognize a third kind of savyabhicara
known as anupasarhharin (non-conclusive). Vide TS., the chapter
on anumana.’ ’ ‘ - :

32, In this instance, the reason °knowability’ is equally
related to eternal as well as non-eternal things. Since all knowable
things are not universally eternal, we cannot predicate eternality to
sound, because it is knowable. As.Annambhatta puts it : sadharana
is one which ig pre}ent in a.place where the probandum is absent,
as in the syllogism, ‘The mountain has .fire, because it is know-
able’. Here knowability is found in a tank where fire.is absent.

33. The quality of earth is found in earth only which has smell
as its attribute, and not anywhere, either in eternal objects or in
non-eternal objects, Since we do not know whether earthness is per-
vasive of eterna] or non-eternal objects, the reason is doomed to fail.

34. When two opposite reasons counteract each other, they
leave us in doubt without establishing any conclusion.

35. Mm. S, Kuppusvami Sastrin has translated ‘atidesa-
vEkya® as assimilative proposition.

'36. An animal of the bovine species.

37. S'rinivasa refutes the view of upamana as a distinct
means of knowledge_ He analyses upamiéna into three discrete
PArtS, each of which is subsumed under pratyaksa, anumana and
s'abda, When a person who is ignorant of the meaning of the
word gavaya ’ learns from a forester that ‘gavaya ' resembles cow,
it is an example of knowledge derived from the sense of sentences.
Secondly, when bhe goes to a forest and recollects the meaning of
atidesavakya on seeing the figure'qualified by cow-similarity, it is
purely a perceptual cognition, since recollection is derived from
sathskira which agajn is caused by a prior experience. And
finally, when the knowledge of the figure, qualified by cow-simi-
larity, as “‘gavaya® arises in him, it is evidently a cognition based
on Vydpti in the form, ‘ Cow resembles gavaya, because it is the



176 YATINDRAMATADIPIKA

counter-correlate of resemblance existing in a gavaya; when
something is the counter-correlate of resemblance existing in
another, the former resembles the latter: as the left hand, which is
the counter-correlate of resemblance existing in the right hand,
resembles the right hand .

38. Vidistadvaita along with Nyaya, Sarkhya and other
schools refuses to recognize arthdpatti as a distinct means of know-
ledge, since its purpose is served by inference : for instance, in the
syllogism, ‘Devadatta eats at night, because he is fat without
eating by day’, ‘eating’ is the pervasive concomitant of ‘ fatness’,
since whenever fatness is seen, there must be eating also. As it is
known that Devadatta is not eating by day, the inference is that he
must be eating at night.

39. It is of three kinds: vakchala, sdmanyachala and
upacarachala (NS., 1, ii, 52). It is called vakchala when a term is
deliberately taken in a wrong sense. For instance, when some-
one says, ‘This boy is navakambala’ (possessing a new blanket),
a quibbler objects, ‘He is not navakambala’ (possessed of nine
blankets). Samanyachala consists in taking the individual for the
whole class; for instance, when someone says, * This brahmana is
learned’, another objects, ‘This brahmana is not learned, since
many brahmanas are not learned’. Upacarachala consists in taking
the meaning of an expression literally while it was used metaphori-
cally; for example, when a person says, ‘ The scaffolds cry out L
quibbler objects, ‘Scaffolds cannot cry out as they are inanimate
objects’. Here the term ‘scaffold ' means the people standing on
the scaffolds.

40. Jati is of twenty-four kinds, (NS., V, 1.)

AVATARA THREF
SABDA

1. The importance of gabda as a distinct prama@na cannot
be minimized. Since Brahman does not fall within the province
of pratyaksa or anumdna, Sabda in its aspect of sruti alone can
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claim the position of the authoritative means of knowledge with
regard to Brahman.

2. Errors arising from the defect of sense organs. "

3. Brahma or Prajapati.

4. This is the position of the purvapaksin (i.e., the follower
of Purvamimarhsa): The means of determining the power of
words to express things is to watch the speech and actions of
people. Speech and action always mean that certain things ought
to be performed. No word, therefore, can have for its purpose an
accomplished thing inasmuch as it is the means of knowledge only
with reference to things that ought to be performed. Hence vedic
texts cannot claim to be a distinct means of knowledge of Brahman,
as Brahman is an existing entity and nota thing to be effected.
Moreover the Vedas teach that mere works have eternal results.
(For instance, aksayyarh ha vai caturmasyayajinah sukrtam
bhavati.) Hence an inquiry into Brahman is without any purpose
when works alone grant eternal results. '

5. Ato vedantah parinispannam parambrahma, tadupasanam
ca aparimitaphalam bodhayantiti tannirnayaphalo brahmavicarah
kartavyah. (S'?‘ibhﬁgya: I,4;:15)

6. Even statements of facts such as ‘ Your father is doing
well’, and ‘ This is not a snake but a rope’ evidently have some
purpose ; namely, such and such terms express such and such
meanings, Hence it is baseless to maintain that words have
meaning only with reference to things that ought to be done.

7. This is how a child learns the connection of words and
meanings. The child, while observing that words give rise to
ideas in its mind, finds out that the application of a particular
word to a particular thing is based upon the expressive power of
the word, Thus the theory that words and actions have implication
only with reference to the things-that-ought-to-be-done is unjustified.

8. Abhicarakalpa is the name of a treatise on thaumaturgy
regarded as a part of the Atharvaveda, 1f it could be demonstrated

that certain mantras have power with - reference’ to the things of

the world, it may convince even an unbeliever to have faith
12
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in ‘the efficiency of the mantras in relation to the attainment of
heaven etc. :

9. According to Vrttikara Bodhayana ‘this sariraka is
connected with Jaimini's work as contained in sixteen chapters ;
this establishes that the two Mimarhsas constitute one science’.
Just as each half of Purvamima@msasiitras consisting of six
chapters is separate, and each chapter is separate, the Piuirva- and
Uttara-mimarsas also are separate only in so far as the subject-
matter treated in them differs. Hence the whole of the Mimamsa-
si@stra beginning with the aphorism ‘ Now therefore the inquiry
into. dharma’ and .ending with the aphorism ‘ There is no return on
account of scriptural statement’ constitutes one body of doctrine
owing to its continuous character of contents and order of
succession. . j

10.. Rk is that mantra which is divided into padas each of
which consists of a definite number of syllables : for instance,
gayatrl etc. Yajus is that mantra where there is no division into
padas and which is not set to music. When a mantra is set to
music it is called s@man. Atharva contains hymns, prayers and
invocations either for the safety or destruction of beings.

11.  The definition of mantra is a vexed problem in vedic
literature. According ‘to Purvanimasisasitras (11, i, 32), mantras
are those texts which express mere assertion. The previous sttra
(I, i, 31) has already declared that the mantras are not injunctive.
So Sabarasvamin comments ‘that it is only while the sacrifice is
being performed that the mantra functions; if it enjoined the act,
its functioning would come before the commencement of the per-:
formance’ (Sabarabhasya, trs. pp. 200-201). But Laugaksi-
bhaskara defines that mantras are those which recall to memory
objects connected with sacrificial performance (prayogasamavetar-
thasmaraka mantrah). .

12. Arthavada is a declamatory text containing either praise
or blame. Though it does not convey any primary meaning of its

owi, it is connected with some text which is directly injunctive.
When a ‘declamatory text is' construed with an injunctive text it
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serves the purpose of eulogising what is enjoined or blaming what
is prohibited. For instance, the declamatory text ‘ Vayu, verily, is.
the swiftest deity’ is connected with the injunctive text * He who
is desirous of prosperity shall sacrifice a white animal to Vayu ',
This text recommends the act of sacrifice by praising, Vayu. And
when a declamatory text says ‘ He howled ’, the statement is made
with reference to the prohibitory passage ‘ Silver shall not be given
upon the sacrificial grass’. Thus condemnation is expressed of
what is prohibited in the injunction. Again, arthavada is of three
kinds, The first kind is called gunavada, when there is contradic-
tion; as, ‘The sun is the sacrificial post’. The second is called
anuvada, when repetition is made of an already established thing ;
as, ‘Fire is a remedy against cold’. The last kind is_ called
bhutarthavdda, when it is devoid of contradiction or accomplish-
ment ; as, Purandara who bears the thunderbolt in his hand ’.

13. Apiirvavidhi is that injunction which establishes what is
not established by any other means of knowledge. In the injunction’
‘ Desiring heaven one should sacrifice’, the attainment of heaven is
not made known by any other evidence than this injunction. The
sacrificer brings into existence a power called aptirva which leads
the performer to heaven by means of the sacrifice. Similarly
water-sprinkling produces in the grain an aDUf"a which is not
otherwise possible,

14, Vidistavidhi is but a form of aprvavidhi. The Chan-
dog:voﬁammd (III, 14) states the attributes of Brahman as

“He who CODSlsts of mind, whose body is breath, whose form is
light * etc. ‘ Made of mind ' means: Brahman can be cognized by a
mind purified by meditation through the means of sadhanasaptaka
such as viveka, vimoka, etc.

15. Parisaikhyavidhi is that injunction which excludes one
of the two alternatives simultaneously established. In the injunc-
tion ‘ This rope (the ancients) took up’ €tc., there is not the
purpose of establishing the seizing of the horse’s rope, since that is
already established. But it is an injunction of exclusive specifica-
tion purporting to exclude the holding of a donkey’s rope.
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16. The classical definition of niyamavidhi is thus: ¢ Restric-
tive injunction is one which restricts the course of an action to one
particular alternative (instrument) when several alternatives being
possible any other of which, without the vidhi, would equally likely
be resorted to’ (Arthasasigraha, translated by D. V. Gokhale,
p. 28). According to our author here the injunction restricts the
conduct of the student who intends to approach the preceptor for
knowledge. The srutis and smrtis direct the student to seek the
teacher in a particular manner; for instance, Mundakopanisad
(L, ii, 12) says, ‘To know that, he, with sacrificial fuel in hand,
must approach a guru who is well versed in the Vedas and
absolutely established in the realization of Brahman ’,

17. Vide Purvamimansasttras, 1, xiv, 17.

18. A Soma sacrifice typical of a whole class of some sacri-
ficial ceremonies,

19. It may be noted here that Yajiiavalkyasmyti is divided
into three chapters called ¢ Acara ’ , ' Vyavahara’ and Prayadcitta’

20. The original authorship of the Yogasastra is attributed
to Hiranyagarbha, also known as Prajapati and Caturmukha,
Patafijali and others are only later expounders.

21. STi Ramanuja says: ‘ Hiranyagarbha himself is only
an individual soul, and hence liable to be overpowered by the
inferior gunas, i.c., passion and darkness: and hence the Yoga-
smrti is founded on error, noless than the Puranas promulgated
by him, which are founded on rajas and tamas. The Yoga cannot
therefore be used for the support of Vedanta! (S.B.E., Vol.
XLVIII, p. 413.)

22. The origin of Sankhya philosophy is attributed to Kapila.

23. Though Kapila is referred to as a model of consummate
wisdom, he is not accepted entirely owing to his anti-vedic views
such as holding pradhd@na to be the universal material cause etc.,
which run counter to the Vedanta doctrine of Brahman being the
sole cause of the universe etc. Likewise is Yogas@stra first pro-

pounded by Hiranyagarbha. Yoga also admits pradhana to be the
independent material cause and Is'vara as a mere operative cause.
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Secondly, the Yoga conception of meditation is also of anti-vedic
character, since the two objects of meditation, namely the indi-
vidual self and Is'vara are independent entities, the jiva not having
its self in Brahman and Brahman not being the material cause of
the world. The conclusion is that such views of Kapila and others
which contradict the vedic doctrines of Manusmrti, Bhagavadgita,
Mahabha@rata and Visnupurana are rejected. But unlike the
systems of Jina and Sugata, Yoga and Sankhya are not absolutely
rejected, since certain points in all these dpctrines are accepted.
For instance, the Sankhyan conception of twenty-five principles
and the Yoga method of mental concentration are admitted.

24. Traditional history like the Ramayana and Mah@-
bharata.

25.  Legendary stories.

26. Since Vedanta texts are concerned with Brabman lying
beyond the range of pratyaksa and other pramanas, ordinary men
with an imperfect knowledge of the Veda can hardly determine the
meaning of Vedgnta passages without the help of a smrti instituted
by a competent and trustworthy person. ~But, while choosing the
belp of a smrti one must be very careful as many a smrti contains
doctrines opposed to the Veda. - Hence one should follow such
smrti which doeg not contradict the Veda. -

27. The most celebrated epic poem consisting of eighteen
books, The authorship is attributed to Vyasa or Krspadvaipayana.
It gives the history of Bharata’s descendants along with numerous
episodes which are small epics by themselves.

28. The Ramayana is a favourite epic of the Hindus com-
posed by the sage Vglmiki. It contains about 24,000 verses in
seven cantos and describes the ideal life of Sti Ramacandra, the
hero of that epic,

29, According to the Padmapurana, the puranas are divided
into three kinds, The division is as follows: Visnu, Naradiya,
Bhagavata, Garuda, Padma and Varaha are called sattvika-
puranas ; Brahmanda, Brahmavaivartd Markandeya, Bhavigyq,
Vamana, and Brahma are called rajasa-puranas; while Matsya,
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Karma, Linga, Siva, Skanda and Agni come under the
tamasa class. : :

30. A purdna treats of five topics as declared in the follow-
ing verse :

Sargas'ca pratisargas'ca vamso manvantarani ca
Vams/anucaritam caiva purdnam paficalaksanam.

31. The doctrines of Kapalas, Kalamukhas, Pasupatas, etc.,
have to be disregarded owing to their peculiar theory of Reality
and strange practices not warranted by the Veda. They maintain
the distinction of material and instrumental causes, and hold Pasu-
pati to be the instrumental cause of the world. But if Pas'upati is
regarded as the highest Brahman constituting the Self of all, there
will be no difficulty in adopting the essential doctrine -of the
Pas'upatas.

32. ‘Mantra’ is found in the place of ¢ divya’ in S'ti Vedanta-
desika’s Pajicaratraraksa.

33. The origin of Paficaratragama is attributed to S'riman
Narayana Himself, who, animated by infinite love towards His
devotees, taught the science to Narada, S'andilya and other great
seers through Sanaka and others, According to some critics, the
Paficaratra doctrine is not authoritative since it admits the origi-
nation of the jiva, which is opposed to s'ruti; for instance,
Visudeva originates the jiva called Sankarsana,
in his commentary on the Vedantastitras (II, ii, 43) strongly
controverts the theory of the origination of the individual self by
profusely quoting from the Paficaratragamas, Brahman, known
as Viasudeva, abides himself in a fourfold form (vytha) with a view
to enable His devotees to realize Him in a concrete manner. The
identity of the Supreme Brahman with the fourfold form is declared
in the Satvatasamhita: ‘This is the supreme s'astra, the great
Brahmopanisad, which imparts true discrimination to Brahmanas
worshipping the real Brahman under the name of Vasudeva '
(S.B.E., XLVIII, part I11, p. 525). The Pauskarasarithita also
says, ' That which enjoins that Brahmanas have to worship, under

from
S'ri Ramianuja
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its proper names, the fourfold nature -of the Self: that is the
authoritative doctrine’ (Ibid.). What the dgamas emphasize is
that the Supreme Self voluntarily assumes the fourfold form of
Viasudeva, Sankarsana, Pradyumna and Aniruddba on account of
his' love towards devotees. But if it- be asked why Saikarsana
and others are identified with jiva etc., it is said in reply that since
Sankarsana, Pradyumna and Aniruddha preside over. the jivas,
internal organ and ego, they themselves are denoted by those
names. As S'ri Ramanuja puts it, the case is analogous to that of
Brahman who is designated by terms such as ether, breath, etc.
According to some, another objection is that Sandilya is supposed
to have learnt the doctrine as he did not find any basis in the Veda
for the highest realization. This is tantamount to saying that the
Paficaratra system is opposed to the Veda. To this' objection
S't1 Ramanuja replies as follows : ¢ When the Veda says, “ morning
after morning those speak untruth who make the agnihotra offering
before sunrise ”, it is understood that the censure-there passed on
the offering before sunrise is really meant to glorify the offering after
sunrise. . . . Analogous to this is the case of Sandilya’s alleged
objection to the Veda. That the Bhiagavata doctrine is meant to
facilitate  the understanding of the sense of the Veda which by
itself is difficult of comprehension, is declared in the Paramasar-
hita, " 1 have read the Vedas at léngthy together with all the
varioug auxiliary branches of knowledge. . But in all these I cannot
S€e a clear indication, raised above all doubt; of the way to blessed-
ness, whereby I might reach perfection”; and ! Th_e wise Lord
Hari, animateq by kindness for those devoted to Him, extracted
the essential meaning of all the Vedanta texts and condensed it in
an easy form " * (§,B,E., XLVIIL, Part I pr 527).. Thus
the Pagcaratragamas are authoritative ~in tofo, since Sriman
Nariyapa Himself taught it with a view to enable His devotees to
apprehend the meaning of the Veda. e o

34, The origin of Vaikhinasigama is traced to Brahma
himself who expounded the Sstra to his four disciples' Atri, Marici,
Kas'yapa and Bhrgu, ' FEvr il



184 YATINDRAMATADIPIKA

35. Code of jurisprudence, morals, social and religious
laws, etc.

36. Sixty-four kalis beginning with gita and ending w1th
the knowledge of tha science of magic.

37. The most celebrated Alviar-saint in the hierarchy of
S'rivaisnavism, known also as Nammailvir, Sathakopa, etc.

38. Sri Ramanuja’s magnum opus, the immortal commentary
on the Vedantastitras, which interprets the Stitras as Sarirakasastra
in the literal sense of the term.

39. This means that an original composition of a person is
pauruseya.

40. Expectancy (akarksa), compatibility (yogyati) and proxi-
mity (sannidhi) are the necessary factors for arriving at a judgement
from a given proposition. Expectancy consists in completing the
sense of a judgement by desiring a word. For instance, a single
word like ‘cow’ is incapable of conveying complete sense in the
absence of another word, Compatibility consists in the sense
being not absurd; for example, ‘wet with fire’ is sublatable.
Proximity consists in the utterance of words without Jong intervals,
If words like ‘ meditate on God' are uttered with undue delay,
there would be absence of proximity which is necessary to convey
the verbal cognition.

41. Abhidha is that which conveys the expressed meaning of
a word to our intelligence.

42, The philological meaning of a word.

43, Traditional or conventional meaning of a worq,

44, By the word ‘adi’, yogarudhi is meant, Yogartdhi is
that which relates to both the philological and the conventional
meaning. of a word. For instance, ‘ paikaja ' philologically means

anything born or originated in mud; but in common parlance the
meaning is restricted to ‘ lotus .

45, Sound or word proves difference Since it possesses the
capacity to denote only such things as are affected with difference.
Sound has twofold operation, 7.e., it operatés through words and
through sentences. Now, a word is formed from the combination

-
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of prakrti (radical element) and pratyaya :(suffix)..  Since prakrti
avd pratyaya have different meanings, the word also. should
Mecessarily convey a meaning affected with difference. - ‘And
moreover, a sentence containing a plurality of words denoting
plurality of meaning, is.incapable of denoting an object without
difference. Hence the aggregate of words, secular or; vednc, denotes
A thing affected with difference. .

i 2.~ 46. _The body of a sentient self is that whxch is absolutely
QOHttOlled and supported by the ‘ dweller in:the body * for his.own
-ends. Similarly all sentient and non-sentient beings constityte the
bedy. of Is'vara, hecause they are absolutely controlled and support-
ed by Him for His own ‘purpose. G

% <47.  Before grasping the true knOWIedge of Vedinta, -the
import of words would be incomplete, since jt was thought that the
words denote only sentient: beings and non-sentient . objects. . Hence
after the dawn of. true knowledge, namely, that Reality-is:the self
of cit-acit body, the import of words becomes perfect’ inasmuch. as
one knows at this stage that every word denotes nothing except

Brahman.
AVATARA FOUR
PRAKRTI ° 7
;. 1. Kanada recognizes (vide Vaxs’eslkasutrasnl i 4) sxxpadar-

thas—substance, quality, activity, generality, particularity and
joberence, The Bhittas admit five padarthas—substance, general-
ity quality, activity and non-existence ; whereas the Prabhakaras
x€COgnize eight—substance, quality, activity, generallty» inherence,
potency, similarity and number. The Satkhyas recognize only
prakrti and purusa ; while the Advaitins admit two categories—
Atman and anditman. Some people think Vigigtadvaita admits three
categories, namely, cit, acit and is’vara.. )

.2. The Nyaya.Vaisesika classnﬁcatlon of actnvnty mto five
Xkinds seems to be plegnastic, as motion which is caused by con-
junction would include all forms of activity.
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3. Vis'istédvaita does not recognize samanya or jati asa
distinct category. For instance, when we perceive a beast, no
doubt, the perception takes the form ‘ This is a beast’. But this
generic character, uniform as it is to all beasts, is realized in the
vyakti itself, and not apart from it. The manifestation of jati
in the vyakti has been possible only owing to the structural simi-
larity called samsth@na, and this sarhsthana is nothing but jati.
In this connection it is interesting to know what S'ri Ramanuja
says on the subject: ‘(That the generic character of a thing is
nothing else but its particular structure follows) from the fact that
we do not perceive anything, different from the structure, which
could be claimed as constituting. the object of the cognition that
several individuals possess one and the same general form ’ (S.B. E
vol. XL VIII, part 111, p. 45).

4. Samavaya or-inherence is an intimate relation existing
between whole and parts, substance and attributes, generic charac-
ter and individuals etc. This intimate relation is inseparable as
long as the connected substances do not cease to exist. Vig'istad-
vaita refutes the view that samaviya is a distinct category. Sama-
vdya is assumed in order to account for the inseparable and
indissoluble relation subsisting between two things, Now a reason
has to be found out why samavaya is such, and this requires
something else to establish it, and so on, ad infinitum. Moreover,
it is unreasonable to assume any essential nature for samavaya
which itself is an unknown entity.

5. Vide note No. 38 on samyuktisrayanain the first avatira.

6. From vaikarika which is of sattva-nature, there ‘arise
the indriyas, The bhutadi which is of tamas-nature produces
tanmatras (subtle matter) which in their turn originate gross
elements. The taijasa is of the nature of activity, and helps the
other two in their functions.

7. The sense organs help us to cognize external objects.

8, Manas is not only the inner sense organ through which

consciousness flows to the senses: but also the sense com.mm':ef
which receives and co-ordinates sense knowledge.
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9. Manas is called buddhi when it is engaged in the function
of deciding (adhyavasdya); ahankara or abhimana when it con-
ceives wrongly—for instance, when the atman is identified with
the body : and citta when it thinks.

10. Adrsta is the fruit of good and bad actions committed in
a previous existence.

11. This resides in particular organs in accordance with the
sex or structure of the species.

12 S'ti Ramanuja’s Commentary on the Vedaitasitras.
There is another reading here, according to which this passage
means ‘The view . . . should be explained so as not to be in
contradiction with the Bhasya

13. The adjective ‘particular’ is used to distinguish the
sound from the subtle element of sound which is imperceptible to
the senses.

14. The Vedanta doctrine of quintuplication is thus: First,
one element is dijvided into two parts, and one part is again divided
into four sub-parts; each of the four sub-parts is mixed with each
of the remaining four elements. So on the basis of the quintupli-
cative process, each substance has a fivefold nature. The distinctive
character of any element is determined on the basis of the
fifty-per.cent element which predominates over the other lesser
elements, '

15, The Plrvapaksin maintains that akasa which is all-
pervasive and devoid of parts is not at all produced since there is
difference - of opinion in the scriptural texts regarding this topic.
But this view is rejected by S'ri Ramanuja (¢f. Commentary on V.
IL, iii, 3) since the Vedantasitras and srutis establish the origi-
nation of ether (¢f. Taitt. Up. 11, 1; Mund Up. 11,5, 4). Moreover,
a contradictory inference has no force when the point in question
is established by Scripture.

16. The sense of this sentence is not clear; for the mani-
festation of prana is weak in the case of non.ambulants, The
Telugu edition of the work has here a different reading, according
to which the passage means ‘that the restriction of function is only
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in respect of ambulants. But in respect of non-ambulants there is
prana in them but it is feeble ’.

17.  One substance like tejas has a twofold form, viz., as
prabha and prabhavan. Although prabba is a quality of an
effulgent object, it is in itself a kind of substance, and not bare
quality like redness; for it can exist apart from its substrate and
possesses colour as an attribute. It is called substance because it
illumines itself and other objects; and attribute, because it always
depends upon its substrate.

18. ‘That Divinity having entered into these three beings
differentiated names and forms. Each of these being it rendered
tripartite.’ (Cha. Up., V, iii, 3 and 4.)

19. “Any substance which a sentient soul is capable of com-
pletely controlling and supporting for its own purposes, and which
stands to the soul in an entirely subordinate relation, is the body of
the soul.’ (Syibhasya, 11, i, 9,and S.B.E., XLVIII, part I1I, p. 424.)

20. The laksana which is different from the essential nature
of the object defined, and yet is the definition by which the object
is defined is called tatasthalaksana.

21. The definition that body is the seat of activity has the
defect of over-pervasion, since a jar also would be a ¢arira as it is
the seat of activity.

22.  The definition that body is the seat of sense organs is too
narrow as it does not include the organless bodies of stone and
wood, and many other physical organisms devoid of sense organs.
For instance, the stone-body bestowed on Ahalya.

23. The definition of body that it is what causes the enjoy-
ment of the results of actions does not serve the purpose since it
excludes ‘earth’ etc. which the Upanisad texts declare to be the
sarira of the Antaryamin. Further, the aprikrta forms which
Isvara assumes by His wish as well as the bodily forms of the
nityasiiris are not the fruition of any karma.

24 The definition that body is the aggregate of head, hands,
feet, etc. is ridiculous as it includes all inanimate images and
figures.
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25,. Saubhari who was endowed with special powers could
assume bodies simultaneously, -

26. Tbis may be compared to the sunlle of the snake and

f; its coils. .
F,_ 27. A yojana is equal to four kros'as or eight miles.
@7 28." Visnupurana.

AVATARA FIVE
KALA

1. Sattva, rajas aud tamas. ‘

2. In the texts, ‘ In the begmnmg, my dear, there was sat
only’ (Cha. Up., V1, ii, 1), and ® Then there was neither asat nor
sat’ (Tastt. Bra,, 11, viii, 9, 3), the words ‘ beginning ’ and * then’
indicate that there was time even before creation.

| 3. There is no cognition which is not qualified by time.

4 Twmklmg of the eye as a measure of time, a moment.

5. Fifteen nimisas make one kasthé. , s

6. Thirty kasthss make one kala '

7. Thirty kalas make one muhdrta.

8. Dissolution js fourfold: nitya, nalmlttlka, pmkrta. and
ﬁ:tyantlka. Nltyapra]aya is sleep in which every effect dissolves
for the time being, Naimittikapralaya is the dissolution at the
termination of Brahma's day. Prakrtapralaya takes place at the
end of every epoch of Brahma. Atyantikapralaya is.release from
the bondage of matter when the jiva realizes God. :

9. There are two kinds of time : akhandﬂk&]a (impartite time)
and Karyakila (time as effect). The former is eternal and is the

cause of the effected time, whereas the latter, which we experience
in our ordinary life, is changing and non-eternal. .

10. When Is’vara in sport creates, sustains and withdraws- the -
entire umverse, time serves as an instrument in His cosmic functxons.
.11 Lilavibhati is the sport of Iyvara which consists in the
.productxon, sustentation and absorption of the entire universe, Ip

the language of the Upanigads He becomes Sat and Tyat, i.¢., He
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who was the Self in the causal state interpenetrates the world in its
effected state also as the Self of all temporal objects. '

Nityavibhiiti is Vaikuntha, the spiritual universe, in which
time is dependent on the will of Is'vara. As Prof. P. N. Srinivasa-
chari puts it, ‘ The lilavibhti, the world of splendour which exists
for the sporé of the Lord, is the play of the eternal in the temporal
and the nityavibhiuti or eternal splendour of paramapada is time as
eternity . . . In the former, time is finite and effected by the
gunas, while in the latter, it is not causally related, but is infinite
and beyond the place of space-time’ (The Philosophy of
Visistadvaita, p. 498).

AVATARA SIX
NITYAVIBHUTI

1. Suddhasattva is a kind of spiritual matter which exists in the
Highest Heaven. It is identical with nityavibhiti. As Dr. Schrader
says, it is a necessary hypothesis for explaining (i) the aprakrta
‘bodies of Is'vara, nityas and muktas; and (ii) the presence of the

means of enjoyment ' in Vaikuntha,

2. For the definition of dharmabhitajfidna, the attributive
consciousness, see the seventh avatira,

3.  Dharmabhttajiana and suddhasattva are called pariik or
external, since they appear for others only and never for themselves.
That is, they are self-luminous and manifest for the sake of the
individual self which is self-conscious.

4, For a clear conception of paficasakti see Padmatantra,
XII, 36ff., According to this verse Visnu himself is called
paficasaktimaya. The daktis are sarva, nivrtti, visva, purusa and
paramesthi,

5. The six attributes are jfana (knowledge), sakti (might),
bala (strength), ais'varya (dominion), virya (energy) and tejas

(splendour). -
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6. Bhagavadgtia constitutes a part of the Bhismaparvan in
the great epic, Mahabharata, comprising eighteen chapters from
the twenty-fifth to the forty-second.’

7. ‘God speed you (in your journey) beyond across the
darkness |’ (Mund. Up., 11, ii, 6).

8. Jnanatmakatva means svayamprakasakatva, self-luminosity.

9, The astrabhtisana-adhyiya of Visnupurana (1, 22) isa
great authority on this' subject. The ornaments and weapons
which adorn thée body of the Divine Figure symbologically re-
present the principles of the universe.

10. Kaustubha is a famous gem obtained by Visnu at the
churning of the milk ocean.

11. A curl of hair on the breast of Vignu.

12. These four belong to the regions of 'Saikarsana,

- Pradyumna, Aniruddha and Visudeva respectively.

13. Dharma, jiiana, vairagya and ais'varya.

14. Vimali and others are the eternal attendants who serve
the Lord.

15. “ Who with such a consort sits on the eternal Serpent who
is the sole transcendental seat of excellent wisdom and strength,
and the divine seat of whose body is illumined with streams of
light ‘emanating from the clustering gems of his many hoods.
Sesa who is aptly styled by all to be Thy servant (S'esa) on account

of his different bodjes chosen in Thy service, such as house, bed,

sandals, garb, pillow and umbrella for keeping out rain and sun and
the like * (St Yamunacarya's Stotraratna, 39-40).

AVATARA SEVEN

DHARMABHUTAJNANA

1. Consciousness is not identical with the being, but is the
attribute of an individual self. Hence it cannot be held that being
is 'not ‘the object of consciousness. But it may be admitted that
the knowing individua] self! is not the object of consciousness at
the time when it is manifesting other objects. But an absolute rule
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cannot be made since the knowledge of one person may become
the object of the knowledge of another or that one’s state of con-
sciousness may become the object of his own apprehension. So it
cannot be maintained without deviation that consciousness is self-
proved because it is consciousness. In the words of S'r1 Ramanuja
the true meaning of svayamprakas'atva is that ‘ the essential nature
of consciousness—or knowledge—consists therein that it shines
forth, or manifests itself, through its own being to its own substrate
at the present moment; or (to give another definition) that it is
instrumental in proving its own object by its own being’ (S.B.E,,
XLVIII, part ITI, p. 48).

2. ‘It is like physical light which can only show but
cannot know.” (See P. N. Srinivasachari’s Philosophy of Visista-
dvaita, p, 29.) :

3. It bas already been told that one substance, say, fire can
subsist in twofold form as light (prabh‘a‘.) and luminous substance
(prabhavan). Although it is an attribute inhering in a substance,
it is itself nothing but substance as the locus of colour etc.
Analogously though consciousness is the attribute of individual
self, it may be defined as a substance since it is a Visayin, being the
substrate of contraction and expansion,

4. Though consciousness is vibhu it becomes limited in the
phenomenal state of existence owing to the influence of karma. In
the state of liberation it becomes all-pervasive and infinite, being
freed from the contraction due to karma.

5. When a sense organ or a light manifests an object, it
does not require any other sense organ or light for its function.

6. Since sense of sight and light have sittvikahagkara and tejas
for their substance, they cannot be classified under the same genus,

7. When there is a repeated cognition of one and the same
object, for instance, a pillar, there is no splitting up of conscious-
ness in which the succeeding one comes into existence after the

destruction of the prior one. But so long as there is the presentation
of one and the same object in all succeeding moments, the con-
sciousness persists as one single stream.




B

NOTES AND REFERENCES 193

8. It is believed that some particular variety of gems have
the power of neutralizing the burning property of fire.

9. By Up,1,v,3.

10. Nirandhra literally means ‘ without any hole ’.

11. Firm meditation on God which is compared to the un-
interrupted flow of oil is called bhakti or upasana; when such
meditation, characterized by siiksatkiira, is daily practised till the
last moment of death, it becomes the means for the realization of
the beatific form of the Supreme Deity. This is in agreement
with the Chandogya passage (V1I, xxvi, 2) which declares ‘on the
attainment of recollection, all the knots are loosened’. In this
connection the Bhigyakira derives support from the Vakyakira
who declares, ‘ Meditation is steady remembrance, on the ground
of meditation. and statement’ (S.B.E., XLVIII, part 111, p. 15).

12. The eight well-known limbs of yoga as enumerated by
Patafijali are meant to control the mind from its outgoing
tendencies, and help it to attain the one-pointed concentration.
Yama is the moral discipline of non-violence, truthfulness,
nonlstealing, continence and non-receiving of gifts or favours
(YS.,, 11, 30). Niyama is self-purification, satisfa(_:_tion, austerities,
study and contemplation of God (Ibid., 11, 32). Asana or posture
is that which is firm and pleasant ([bid., 11, 46). A firm seat
enables one to control the respiratory functions. Praniyima is the
control of the motions of expiration and inspiration (Ibid., 11, 49).
Mastery of respiratory functions helps one to attain control over
the vital airs of the body. Pratyihara is the withdrawal of the
sense organs from their objects and assuming the real form of the
mind-stuff (Ibid., 11, 54). 1f the mind is not allowed to contact
with the external objects, it will remain tranquil. When the mind
is arrested from its outgoing tendencies, it €an stick to some object,
Dharana is focussing the mind to some particular object (Ibid.,
111, 1). When consciousness, devoid of forms, illumines only the
content, it is called samadhi (Jbid., 111, 3)-

13. The siadhanasaptaka has been quoted by STi Ramanuja
in the Sywbhasya (I, i, 1) as the words of Vakyakira (identified

13
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with Tankicarya Brahmanandin) who declares them to be the
means -for bhakti in the form of steady remembrance.

14. Food becomes impure by three defects: Flesh of animals
etc. come under jatidoga while food coming from improper source,
say, a fallen person, has the defect of asraya. Leavings of food or
such food into which some impure thing has fallen has the defect of
nimitta or causal. Mental purity is preceded by physical purity. This
is consistent with the Chandogya passage (VII1, 26) which declares
that when the body is pure, the mind is pure, and with the attainment
of mental purity dhruvéismrti.or mental concentration results.

15. Freedom from the web of desires is essential for achiev-
ing the calmness of mind, and without mental tranquillity it is not
possible to meditate on Brahman. Hence the g'ruti declares, ‘ Let
him meditate with calmness of mind’ (Cha. Up., 111, xiv, 1).

16. Repetition of steady remembrance of Brahman results
from the mental tranquillity. In this connection Bhisyakara
Dramidacarya is quoted in the Sribhasya as declaring the famous
Bhagavadgita passage, ‘Constantly absorbed in the thought of
that object * (VIII, 8).

17. Even at this stage the neophyte is not free from the
social and moral obligations. Further, the fivefold duties serve as
the means for. the realization of Brahman, STri Ramanuja quotes
the following passages as authorizing this view: ‘ The performer
of virtuous actions is the best among the knowers of Brahman’
(Mund. Up., 111, i, 4), and ‘The Brahmanas seek to know Him
through the recitation of the Veda, sacrifices, charity, penance and
fasting’ (Byr. Up., IV, iv, 22).

18. Kalyana is the practice of the inner virtues which are
indispensable to spiritual life, This is confirmed by the Vedéanta
texts, such as ‘He is to be attained by truth, real knowledge and
continence’ (Mund. Up., 11,1, 5), and ‘ Verily, Brahmaloka is for
those who are endowed with penance and continence and in whom
truth is established. To them belongs the 'pure world of
Brahman in whom there is neither deceit, untruth or guile’

(Pras. Up., 1, 15 and 16).




NOTES AND REFERENCES 195

19.. Anavasada is freedom from low spirits owing to un-
favourable conditions of time or place and recollection of sorrows,
Since dejection is an obstacle in the path of divine life, the s'ruti
declares, ‘The Atman cannot be attained by one devoid of
strength ' (Mund. Up., 111, ii, 4).

20. As excessive exultation is the positive obstacle in the
way of meditation, the Upanisad states, 'He who knows Him
becomes calm, subdued ’ etc. (By. Up., 1V, iv, 23).

21. When the upasaka, equipped with the discipline of
sadhanasaptaka continues his meditation, which has acquired the
vividness of dargana, to the last moment of his consciousness, he
perceives the beatific form of the Divine just prior to the exit from
the present body, This is called antimapratyaya.

22. Even after the dawn of bhakti the antimapratyaya may
not come owing to the non-extinction of the prarabdha. Hence
the up@asaka has to wait till the exhaustion of his prarabdha.

23. This has reference to the famous passage, ‘ The Self,
my dear Maitreyi, is to be seen, to be heard, to be reflected
upon, to be meditated upon’ (By. Up., IV, v, 6), which contains
the instruction of meditation. Just as the clause, “the Self
is to be heard’, is a confirmation of what is already estab-
lished by some other means, the clause, ‘the Self is to be re.
flected upon’, is a confirmation of what is already established
by ‘lhearing’. The first two clauses refer to the sentence-
generated knowledge subserving ‘ meditation’ which itself is
declared by the clause, ‘the Self is to be meditated upon’,
The aphorism which authorizes this point is ‘ Reflection more
than once, on account of instruction’ (VS., IV,i, 1). In this
connection S'ri Ramanuja says that ‘knowledge’, which is e
means of release, is of the nature of ‘ meditation’, since the terms
‘knowing’ and ‘ meditating® are interchangeably used in the
former and latter portion of the Vedanta texts; for instance, ‘ Ope
should mieditate on mind as Brahman'’, and ‘ He who knows this
shines and warms through celebrity, fame and Brahmayarcag:
(Cha. Up., 111, xviii, 1 and 6).
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24. The Upanisads embody thirty-two kinds of Brahmavidya
which enjoin that the only object of meditation is Brahman and
not matter or the jiva. They also prescribe the method of intuiting
Brahman for those desirous of release. Besides certain kinds of
attributes which are common to all the vidyas, each vidya embodies
one or more special attributes of Brahman, which distinguishes it
from the others. Of late, attempts have been made to classify the
vidyas along with their Vedanta texts und with the Vedantasntras
in which they are treated. Mr A. Srinivasa Raghavan of Pudu-
kottah has given a list of the thirty-two vidyas with reference to
their respective Upanisad texts and the Vedantastitras in his edition
of Sri Sariraka Adhikarana Ratnamala. The references to the
vidyas mentioned below have been traced in accordance with this list,

25. Antaraksividya is not found in the list prepared by

Mr Srinivasa Raghavan. This may be identical with aksistha-
satyabrahmavidya, embodied in the text, ‘Satya is Brahman . . .
the being who abides in the orb of the sun and in the right eye’
(Br. Up., V, 5), and discussed in the third chapter of the Vedanta-
sutras (iii, 20).

26. One of the texts that deal with daharavidyg is,* In this
city of Brahman there is the palace, the small lotus, and within it
the small akasa. What is within it is to be sought after, for that
is to be known’ (Cha. Up., VIIIL, i, 1). This topic is dealt with
in I, iii, 13, and 11, iii, 38 of the Vedantastitras. This vidya,
after declaring that the akada within the lotus of the heart is
neither elemental nor jiva, but Brahman, praises the Infinite
who, owing to His boundless love towards the devotees, becomes
the finite in the hearts of all beings as the object of meditation,

27. The conception of Brahman as Bhiiman is embodied in
the passage, ‘Where one sees nothing else, hears nothing else,
knows nothing else, that is Infinite’ (Cha. Up.,, VII, 24 and
VS., 1, iii, 7). This vidya teaches the knowledge of Brahman as

Bhuman and concludes that he who intuits Brahman as the Self of
all “loves the Self, delights in the Self, revels in the Self, rejoices
in the Self ; he becomes svarat ',
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28. Sadvidya is taught by the text, ‘In the beginning, my
dear, Being only was this, one only without a second ’ (Cha@. Up.,
V1, ii, 1 and VS, 1,1, 5). Sadvidya establishes that the cause of
the World is Brahman, denoted by the term ‘Sat’, and not
pradh@na assumed by the others on the basis of inference. I

29. ‘Verily, this sun is the honey of the devas.... He who
knows this nectar becomes one of the vasus’ (Cha. Up., 111, 1
and VS., L, iii, 30). Madhuvidya teaches that the sun is called
madhu or nectar as he is the abode of nectar ; and he who meditates
on the sun in the above manner procures the position of vasu etc.

30. ‘The person that is in the eye, that is the Self ; this is
the immortal, the fearless, this Brahman’ (Cha@. Up., IV, xv, 1 and
VS., 1, ii, 13). Here upakosalavidya teaches that the Person seen
in the eye is none but Brahman since all the beings go to Him.
He is called Vamani and Bhamani as He conveys blessings to the
devotees and shines in all the worlds.

31. “All this is Brahman. One should meditate upon the
world with calm mind as beginning, ending and continuing in
Brahman’ (Cha. Up., 111, xiv, 1 and VS, 1, i, 1). Sandilyavidya
teaches that one has to meditate on the world as having its self in
Brahman inasmuch as cit and acit are His attributes.

32. Purusavidyi or paramapurugavidyi is in other words
known as trimatraprapavavidyi. According to Govindacarya-
svamin the relevant Upanisad text that embodies this vidya begins
with ‘ Rtath pibantau sukrtasya loke’ and ends with ‘purusiinna
param kifcit si kasthia si pard gatib’ (Katha Up., 111, 1-11).
But according to M;- Srinivasa Raghavan the Vedanta text that
elucidates this vidya is, ‘ He again who meditates on the Supreme
Purusa by the syllable Om of three matras reaches the sun . . | he
sees the Person dwelling in the city who is higher than the ingj.
vidual selfs’ (Pras. Up., V, 5 and VS., 1, iii, 12). This vidya
declares that the Paramapurusga referred to in this context is not
Caturmukha-Brahma, the aggregate of the individual selfs, but the
highest Brahman. From this Vidya we understand that he who
meditates on the Prapava with one syllable attains the world of
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mortals, with two syllables, the heavens and with trisyllabic
Pranava which represents Brahman, he reaches Paramapurusa, the
highest Brahman. - :

33. ‘At present you know the Vais'vinara Self, tell us that
...but he who meditates on the Vaig'vanara Self as Pridesa-
matra ’ etc. (Cha. Up., V, xi, 6; xviii, 1 and V8., 1, ii, 25). In this
vidya the object of meditation is none but the Supreme Brahman,
The updsaka who meditates on Vais'vAnara as having the uni-
verse for His body becomes purified as declared in the passage,
‘Just as the fibres of the isikd reed would burn when thrown into
fire, similarly the sins of the vidvan are burnt’ (Cha. Up., V,
xxiv, 3).

34. The connected Upanisad text, ‘Those who know this,
and those who in the forest meditate upon s'raddbi and tapas go to
light’ (Cha. Up., V, 10) is discussed in the third chapter of the VS,
This vidya declares that all those who practise meditation go on
the path of devas to reach Brahman. - :

35. ‘He who at the beginning created Brahmi, who delivered
the Vedas unto him—I, seeking liberation, go for refuge to that
effulgent One’ (Svet. Up., VI, 18). Nyasavidya inculcates the
doctrine of absolute self-surrender to Is'vara by the renunciation of
every material consideration.

36. Vide Ahirbudhnyasasihita, XXXV11, ii, 27 and 28,

37. A distinction is made between bhakti and prapatti. While
bhaktiyoga is a classical process which generates devotion by
means of the severe sevenfold discipline, prapatti provides a simple
and easy path for the weak, erring humanity. The bhakta has to
fling himself but once at the feet of Bhagavan : the saving grace
and mercy will not be far off. Since this act of self-resignation

has immediate effect, even the prarabdha-karma is annihilated, and
the sadhaka need not have to wait for another body for liberation.
Further, while the arduous path of bhakti demands continued
practice of meditation till the last: moment of death, :prapatti
excludes the necessity of such'continued representation by a singleé
supreme act, ' .
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38. The Carvakas are those materialists. who identify the
" self * with the body. : '

39. This is the view of the Vijianavadins.  When the pre-
ceding momentary consciousness has perished, the subsequent
momentary consciousness or:gmates, hence there is no causal
relation between the two. '

40. The Jainas hold that the entire complex of things is of a
Pyrrhonian nature inasmuch as any attribute can be predicated
about an object. To prove that all things are characterized by
permanence and non-permanence, existence and non-existence, they
put forward the following seven paralogisms: May be, it is, May
be, it is not, May be, it is and is not, May be, it is not predicable,
May be, it is and is not. predicable, May be, it is not and is not
predicable, May be, it is and is not, and is not predicable.
(Vide §.B.E., Vol, XLVIII, part III, p. 517).

#1. According to this system the individual self in its state of
liberation loses a]] its special-attributes including that of pleasure also.

42.  According to mayavada everything has only an empirical
reality save Brahman: consequently the knowledge of Brahman
that arises from the study of the empirical texts cannot be final,
valid or eternal.

43. Bhaskara and Yadava, who uphold the doctrine of
identity in diﬁerence, believe .that a co-ordination of jfi@na and
karma is nece:,sary for the intuition of Brahman. This view is
rejected since ‘ meditation ’ is alone admitted to be the means
for liberation. )

44.  This refers to certain strange practices such as smearing
oneself with the ashes of a corpse, eating its flesh, using a skull as
a drinking vessel, etc.

. AVATARA EIGHT

Jiva
L If jiva is merely defined as ‘sentient’, there will be

aver-pervasion inasmnch as Igvara also is sentient; hence the
attribute of ‘ sesatva’, '
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2. Shrinivasa very clearly defines the concept of jiva by
distinguishing it from the definition of the dehdatmavadin who' con-
tends that body is the jiva; from the indriyatmavadin who holds
that sense organs are identical with the jiva; from the pranat-
mavadin who contends that the pranas constitute the jiva;and
finally from the antahkaranatmavidin who maintains that the jiva
is cit delimited by the mind.

3. The druti states that the jiva passes out of the body at the
time of death and again enters it at the time of birth, (Vide VS.,
1, iii, 20.) If the jiva is omnipresent, this passing out of the
body etc., are not possible. The relevant texts that confirm the
‘passing out’ and ‘returning’ are as follows: ‘ The self departs
by that light (of the heart) either through the eye, or through the
head, or through other parts of the body (By. Up., 1V, iv, 2), and
‘he returns from that world to this world for action’ (Br. Up.,
IV, iv, 6).

4. The definition that the jiva is anu does not mean that it
has the limitation of a bare monad, In our ordinary ex-
perience we find that the light of a luminous body can extend be-
yond its substrate. Similarly this all-pervasive and infinite con-
sciousness of the jiva can radiate from its nucleys without any
limitation,

5. ' The intelligent one is not born, nor it dies’ (Katha Up.,
11, 18).

6. The connection of the jivas with vatious bodies is due to
the karma of those jivas. The Upanisad states, ‘ the doer of good
works becomes good, the doer of bad works becomes bad. He
becomes virtuous by virtuous deeds, vicious by vicious deeds'
(By. Up., 1V, iv, 5).

7. ‘ Although the souls, as being parts of Brahman and so
on, are of essentially the same character, they are actually
separate; for each of them is of atomic size and resides in a
separate body. For this reason there is no confusion or mixing
up of the individual spheres of enjoyment and experience ’ (S. B. E
vol. XLVIII, part III, p. 565).
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8. The limiting adjunct which binds' the individual self is
avidya which is of the nature of karma, accumulated by the jiva
in its previous births. . S ‘

9. The agent is the jiva and not the gunas since, Scripture
declares ‘ he who is .desirous: of heaven should -sacrifice’. - Vide
alsoVS., I1, iii, 33 : ‘ (The soul is) an agent, on account of Scripture
(thus) baving a purport’ Moreover, if the.activity. belonged o
prakrti and not to jiva, then it would follow, that, since prakrti is
connected with all the jivas, everyone would experience all actions.

210, - While ‘the daririn is the controller (niyantd) and sup-
porter (adhdra) -of the body, the sarira is'the supported {adheya)
and the controlled {niyamya). Just as the physical body, composed
of the five elements, constitutes the body of the jiva, the jiva also
im its turn forms the ‘body of Is'vara on the basis of ‘adhara-adheya
and niyantr-niyimya principle. Thus the jiva is the body and the
indweller of the body from two points of view.

‘11 The view that each jiva has the same size as the body it
occupies has a serious defect; for -if the jiva, which was com-
mensurate with the body of an elephant, has to enter into the body
of an ant, it would.become incomplete as it ithen occuples less
space. See Sribhgsya, 11, ii, 33. \

12. If, according to Yadavaprakasa and Bhaska:ra, Bra.hma.n
abides in the form of subject, object of enjoymentiand raler, or
Brahman becomes the jiva by a real up@dhi, all the 1mperfectlons
and defects of the jiva would become Brahman’s also.. e

13.- The  ekajivavadin comtends. that the. entire world is
fabricated by the avidyd :of a vsihglesse’lf. #He does not predicate
maultiplicity of the apparently conditioned consciousness. .-

14. The anekajivavadin maintains the multiplicity of the
apparently finite consciousness on empirical grounds; he holds
that ‘the jivas are as'many as the internal-organs which limit and
define the supreme homogenedus Consciousness. - Vide Vedanta.
paribhasa, ‘ tatra jivo nama antahkaran@vacchinna-caitanyam °.

15. It has been already pointed -out that though the jiva is
not vibhu, its consciousness has not the limitationof a monad. If
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the jiva can be compared to a light-house, its consciousness'is like
the powerful beams of light which can extend to distant places,
Thus though the jiva is limited to one place, its consciousness can
inter-penetrate and pervade other realms,

16. ‘He who behaves thus throughout his life, reaches the
world of Brahman, and does not return—he does not return’
(Cha. Up., VIII, 15).

17. Brahmanas, ksattriyas, and vais'yas,

18. ‘Want and wish exist in their case since they also are
liable to suffering, springing from the assaults, hard to be endured
of the three kinds of pain, and since they also know that supreme
enjoyment is to be found in the highest Brahman, which is
untouched by the shadow even of imperfection, and is a mass

of auspicous qualities in their highest perfectlon' (S.B.E., vol.
XLVIIL, part 111, p. 327).

19. VS8, from 1, iii, 33 to I, iii, 39,

20.  Akificano ananyagatigsaranya tvatpadamiilam garanam
prapadye (Sti Yamunacarya's Stotraratna, 22).

21. When a prapanna flings himself at the feet of Bhagavan
with the intercession of Syi as purusakara, the Divine Mother
who is the embodiment of krpa, grants him salvation by Her
redemptwe mercy.

22. ‘ He shakes off his good and his evil deeds, His beloved
relatives obtain the good, his unbeloved relatives the evil he has
done’ (Kausi. Up., 1, 4), and ‘ His sons obtain his inheritance, his
friends the good, his enemies the evil he has done’ (Satyayanins
quoted in the Sribhagya, S.B.E., vol. XLVIII, part 111, p. 646).

23. Vide Cha. Up., VI, xv, 2; ‘his speech is united with
the mind.’

24. ‘There are a hundred and one arteries of the heart;
one of them penetrates the crown of the head ; going upwards by

that one attains immortality ' (Cha. Up., V111, vi, 5).

25. 'When he departs from the body, he moves upwards by
these rays only ’ (Cha. Up., V111, vi, 5).

26. The spiritual realm where the divine is ever manifest.
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27. ‘There is a person, not buman, he conveys them to
Brahman ' (Kaust. Up., 1, 4).

28. Kaugt. Up., 1, 4.

29. ‘Free from sin, ageless, deathless, griefless, free from
hunger, free from thirst, whose wishes are true and whose purposes
are true’ (Cha. Up., VIIL, i, 5).

30. “He reaches the Supreme Oneness, free from stain’
(Mund. Up., 111, 1, 3).

31. Moksa is essentially of the nature of sayujya (com-
munion), and not salokya (co-existence), sartipya (similarity) or
samipya (intimacy). Sayujya does not mean real identity between
Brahman and jiva, but connotes some difference between the two.
In the beautiful language of Vispupurana (V, vii, 30), Brahman
leads the jiva towards dtmabhzva like the magnet which attracts
the iron: hence there is no loss of personality just as the attracted
body does not become one with the attracting body. Bhagavadgita
also says that the mukta attains the attributes like Brahman
(XIV, 2). The author of the Dramidabhasya declares that the
mukta, owing to his sdyujya with Brahman, effects all things
like Him.

32. If s@yujya means identity with Brahman, it follows that
.the power of Creation, sustentation and destruction of the world
must be attributed to the liberated self. To this the Vedanta-
stitras’ reply is: ‘With the exception of cosmic functions’ (IV, iv,
17). Moreo_ver, the Upanisad texts mention the power of ruling,
controlling, ete. with reference to Brahman alone. The Vittikara
also declares that with the exception of cosmic functions, the mukta
is equal to Brahman through light.

33, ‘Non-return according to Scripture’ (VS., 1V, iv, 22),
and ‘He who behaves thus throughout his life reaches the world
of Brahman and dges not veturn’ (Cha@. Up., VIII, 15). In this
connection Sti Ramanuja says, ‘ As, moreover, the released soul
has freed itself from the bondage of karman, has its powers of
knowledge fully developed, and has all its being in the supremely
blissful intuition of the highest Brahman, it evidently cannot
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desire anything else nor enter on any other form of activity, and
the idea of returning into sarhsdra therefore is altogether excluded’
(S8.B.E., vol. XLVIII, part III, p. 771).

34. That “is, their descent into the world of mortals is
not determined by the effects of karma,

AVATARA NINE
1S'VARA

1. Isvara is indicated by such passages as ‘ My dear, Sat
only was this in the beginning * (Ch. Up., V1, ii, 1), and ‘ In the
beginning Self only was this” (By. Up., 1,iv, 1). -

2. ‘Brahman, having for its modes intelligent and non-
intelligent things ‘in their gross and subtle states, thus constitutes
effect and cause, and the world thus has Brahman for its material
cause’ (S. B. E., vol. XL VIII, part I11, p. 142).

3. Three causes bring about the origination of an object,
viz., the upadana-cause, the nimitta-cause and the sahakarin-cause.
For example, in the production of a pot, earth is the upadana-
kdrana, potter the nimittakarana and the potter’s wheel and other
accessories the sabakarikarana. On the other hand for the origina-
tion of the universe, Isvara Himself solely constitutes all the
three causes.

4. The following objection is raised: The Vedanta text,
"Being only was this in the beginning’® (Cha. Up., VI, ii, 1),
teaches that ‘Being,‘ which denotes the cause of the universe,
is nothing but prakyti inasmuch as the word * this indicates the

effected state comprising sattva, rajas, tamas, etc. Sjince the non-
difference of cause and effect has been accepted, the cause must
be prakrti which comprises the three elements of sattva, rajas
and tamas. This view is rejected as it is not based upon the
sruti ; for the sruti expresses a kind of mental activity on the
part of the ‘ Being’ as stated in the text, ‘ It thought, may 1 be
many, may 1 grow forth ' (Cha. Up., VI, ii, 1). Therefore the
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non-sentient prakrti devoid of °thinking’® cannot be the cause
of the universe. : L

5. According to this canon of interpretation  the term
‘animal’ connotes ‘goat’ in connection with the sacrifice called
daiksga-pasu. : N L

6. According to this nyaya all geperal terms must find
their ultimate significance and meaning in a particular term.

7.. Objection raised by the Advaitin. .

8. Let us take for instance two apparently contradigtory
sets of Vedanta texts: the text, ‘ Now, if a person meditates on
another God thinking * he is one and I another "', he does not know ’
(Br. Usp., 11, iv, 6) dispels the notion that jiva:and Brabman are
different, while the texts, ‘ The Lord of the. .pradhd@na and the
individual selfs’ (S'vet. Up., V1, 16) and ‘ The . ruler. of all, the
Lord of the selfs’ (Mahanar. Up., XI, 3) declare difference in
the nature of jiva and Brahman. When. we are. confronted with
such conflicting texts, - Ghatakas'rutis enable us. to. understand
the correct relation free from seeming contradiction. The text,
‘He who dwells within the Self, but, is, different from it, whom
the Self does not know, whose body is the Self, who controls the
Self from within ; he is thy Self, the inner Ruler, the immortal ane’
(By. Up., 111, vii, 22), establishes that Brahman; isthe Self of
all inasmuch as all beings have their origin, sustentation. and
absorption in Him and constitute His body. .Since every, jiva
constitutes the body of Brahman, and Brahman, constitutes the
Self of jiva, there is no real contradiction in the relation between
jiva and Brahman, The abheda . texts deny difference in so.far
as jiva is of the nature of Brahman, The bheda texts affirm
difference in so far as Brahman is different fram jiva in the same
way as jiva is different from its body. Likewise, the text, ' Thou,
art that’ does not affirm the essential unity of jiva with Brahman.,
‘Thou’ and ‘That' refer to Brahman qualified..by. difference,,
The term ‘That’ denotes : Brahman- jatroduced: before - as, * It
thought “ may I be many.”", and the term ‘. Thou’ refers to Brah-
man in.so. far ashaving for His body cit related with acit.. Thus
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the relation of sfarira-garirin harmonizes the apparent contradiction
between jiva and Brahman.

9. For example, Mundaka Upanisad (I, i, 6) in the first
half of the mantra denies Brahman of all the qualities related to’
matter, and in the second half defines Brahman as possessing
eternality, all-pervasiveness, subtlety, imperishableness, creative-
ness, etc.

10. It may be objected that on the basis of sarira-saririn
relation, all the imperfections of the sentient beings and the non-
sentient matter may cling to Brahman, and consequently Visistad-
vaita is wrong in ascribing material causality to Brahman.
Vislistidvaita repudiates the idea of Brahman being related even
with the shadow of evil. Since Brahman constitutes the Self
of the universe-body, namely, cit and acit, it is quite consistent
to hold that Brabman's body is connected with two states, Z.e.,
causal and effected, the nature of which are contraction and expan-
sion. Tn ordinary life we observe that the states of childhood,
youth, old age, etc. effect the body only, while bliss, knowledge,
etc. belong to the self. Similarly, the imperfections adhering to
cit and acit do not belong to Brahman, and the special attributes
of Brahman do not extend to cit and acit.

1. The theory of Vytha, which is one of the foundational
doctrines of the Paﬁ'caratra, forms part and parcel of the Visista-
dvaita conception of the Deity. Sankarsana emanates from Viasudeva,
Pradyumna from Sankars,ar,la and Aniruddha from Pradyumna. In
the language of the Paficaratra the manifestation is like ‘ one flame
proceeding from another flame’. As Dr. Schrader points out, the
word is a combination of the root uh ‘ to shove’ and the preposition
v ‘asunder ’ meaning ‘ to shove asunder ’ of the six gunas into three
pairs. Though each Vytha is the manifestation of the highest
Divine qualified by all the six gunas, it however, is characterized
by two predominant gunas. Further, each V?ﬁiha has two sets of
activities—cosmic and ethical. S'ri Raminuja informs sy (VS.
IT, ii, 42) of another aspect of the Vytha, referred fo iy the
Narayaniya section of the Santiparvan of the Mahabharatd.
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In this alternate view Sarkarsana, Pradyumna and Aniruddha are
the beings ruling over the individual selfs, internal organs and
organs of egoity; and consequently Sankarsana is denoted by jiva,
Pradyumna by manas and Aniruddha by ahankara.

12. Vasudeva the highest Self possesses all the six gunas,
' namely, jAdna (knowledge), ais'varya (lordship), sakti (potency),
bala (strength), virya (virility) and tejas (splendour). Cf. Laksm-
tantra (VI, 25) ‘ Sadgunyavigraharh devam .

13. The activities of Sarikarsana are to destroy the universe
and propound the scriptures.

14. Pradyumna creates the universe and introduces all the
dharmas (dharmanayanam).

15. Aniruddha protects the creation and makes known the
tattva (tattvam j@apayati). Or as Dr. Schrader states, * the ethical
activities of the three Vythas are declared to be teaching (1) by
Sankarsana of the Sastra or “ theory "', namely, of monotheism
(ekantikamarga) ; (2) by Pradyumna, of its translation into
practice (tatkriya); and (3) by Aniruddha, of the gain result-
ing from such practice (kriya-phala), to wit, liberation’ (. Pa.,
pp. 38-39).

16. Vasudeva hypostastizes into Kesava, Narayana and
Madhava, Sankarsapa into Govinda, Vispu and Madhustdana,
Pradyumna into Trivikrama, Vamana and S'ridhara, and Aniruddha
into Hrisikesa, Padmanabha and Damodara.

17. This means they become the presiding deities of the sun
in the twelve months of the year.

18. The ten principal avatars are Matsya, Kurma, Varaha,
Nrsithha, Vamana, Parasurama, Rama, Balabhadra, Krsna and
Kalkin. According to Visvaksenasashita and Laksmitantrq
all the avatars descend from the fourth Vytiha, namely, Aniruddha.
But Padmatantra declares that of the ten Vibhavas, Matsya,
Kurma and Varaha descend from Vasudeva, Nrsirhha, Vamana,
S'rirama  and Parasurama from Sankarsana, Balaramg from
Pradyumna, and Stikispa and Kalkin from Aniruddha, (Vige
1. Pa#n., p. 48),
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19. The great devotee Prahlada who had taken refuge in
Narayina is referred to here.

20. Pralamba was an asura who assumed the form of a
cowherd, and joined the band of cowherds with a view to destroy
Krsna and Balarama. Krspa knowing the motive of the- asura,
arranged a sham-fight, the result of which was the members of
Krsna's party who were the vanquished had to carry on their back
the members of Balardma’s party who were the winners. Tt so
happened that Balarama was carried by Pralamba. The asura,
whe assumed his real form, began to fly in the air with Balarama.
Bu !Balarama hammered the head of the asura and made him
Vigistown. Likewise he killed Dhenuka who came in the form
=0 nass. .

21. According to Ahirbudhnyasashita the avatars are thirty-
nine; they are as follows:

1. Padmanabha 21. Rahujit
2. Dhruva - 22. Kilanemighna
3. Ananta 23. Parijatahara
4. Sakyatman 24. Lokanatha
5. Madhustidana 25. Santdtman
6. Vidyadhideva 26. Dattatreya
7. Kapila 27. Nyagrodhas'ayin
8. Vid'vartipa 28. Ekadrmgatanu
9. Vihangama 29. Vamanadeha
10. Krodhatman 30. Trivikrama
11, Badavavaktra 31. Nara
12, Dharma 32. Nariyana
13. Vagidvara 33. Hari
14, Ekambhodhisdyin 34. Krspa
15. Kamathesvara 35. Paras'urama
16. Vardha 36. Stirama
17. Narasimha 37. Vedavid
18. Piytisaharana 38. Kalkin
19. Sripati 39. Patalagayana
20. Kantatman




NOTES AND' REFERENCES 209 -

Dr Schrader informs us that the Vibhavas are thirty.nine
according to Safvatasasthita also. But our author, following
Varavaramuni, admits thirty-six Vibhavas ' only, since Kapﬂa’
Dattatreya and Paras'urama are supposed to be secondary avatars,

22. The avatar of Dadhibhakta was assumed with a view
to grant the nectar.

23. The avatar of Hayagrwa was undertaken for delivering
the Vedas. pores X

24. The avatar of Naranarayana was assumed in the form
of student and preceptor with a view to impart the es teric
doctrines. i

25. The mukhya-avatar is supposed to be the Ig'vara lu 2
in a spiritual body, whereas the avatar of gauna or dvesa i is sz
to be a self in a material body which is possessed by the pOw«.
of the Is'vara for some particular purpose.

26. The aspirants who seek liberation are advised to worshir
the primary or mukhya avatars only, and not the secondar~nes,
since the- latter constitute the locus of such selfs whick-are quali-
fied by egoism.

. 27. The authority for -this conception is t'€ passage of the
Gzta which states ‘I come into being by My owi.maya’ (IV, 6).
" By My own miys* is to be taken as By My owi« will'’,

28. Vide Bhagavadgita (IV, 8): ' Paritratdya sadhuna
vinds'dya ca dugkrtam, dharmasarmsth@panarthaya sambhavam’
yuge yuge "

29. For instance, S'ririma lived at Ayodhya if5 the tretd-
yuga ; but the image of Srirama can be consecrated anvwhere
and at any time for purposes of worship.

AVATARA TEN
ADRAVYA
1. “For sattva and so on are attributes of substances, but

not themselves substances. Sattva and so on are the causes of
14
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lightness, light etc., belonging to substances such as earth and
the like, and hence distinctive attributes of the essential nature of
those substances, but they are not observed to be present in any
effects in a substantial form, as clay, gold, and other substances
are. It is for this reason that they are known as “gunas”
(S$.B.E., val, XLVIII, part 111, pp. 484-85). :

2. Since gabda cannot serve as a material cause; it is

viewed as 3 non-substance.

3. In this connection the pilupakavada of Vats’emkas and

the * Pitharapakavada’ of Nalyaylkas may be read with profit.
4. Vide Cha. Up., VI, . According to this text fire
has only three colours, namely, red white and black.

it

“ 2% The Naiyayikas postulat citraripa (variegated colour)
a% & . ..binct variety.

0. The Vaisesikas hold that, when a pot is baked, even the
“"‘lstltuent atoms are destroyed along with their properties ; the
. 'lua.ht:es are v cduced subsequently. This ig known as
CyfA N “da’ or ‘the theory of atoms being bakeq’, On the

4 & : { as hold that the constituent atoms are not
e A W i ess of baking. This theory ig known as
0 ey

AR TR Sl ua, suddhasattva, dharmabhiitajfan,

jiva

= tice, when a monkey is hanging op the besnh
. -onjunction of the monkey with the tree may;be
3 ., ent and non-present in the same tree with reference
: ttom, This is known as avyapyavrtti in Nyaya. +
» ivaiydyikas have to admit samyogaja-sqmy()ga on
thb basis or the distinction between avayavin (Composue whole) and
.vavas (composite parts).- As Visistadvaita does not admit
absolute difference between the whole and the parts, the
¢ of the hand with the book means the contact of the body
wiw.. -«e book.
10. The Nyaya-Vaidesika theorists admit ‘vibhdga’ as a
separate quality. '
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11. Naiyayikas do not admit conjunction between two all-
pervasive substances. Vide A Primer of Indian Logic, p. 125.

12. "The Lord isall-pervading ’ (Swvet. Up., 111, 11):  What-
ever is seen or heard in this world, is pervaded inside and outside
by Narayana '’ (Mahanar. Up., 11, 6).

13. S'aktayah sarvabhavanam acintyajfianagocarah,

yato’to brahmanastastu sargadya bhavasaktayah,
bhavanti tapatam s'restha pavakasya yathosnata (VP.,
I, iiig2). :

14. The twenty-four gupas according to Annambhatta are
colour, taste, smell, touch, number, size, separateness, conjunction,
disjunction, remoteness, proximity, weight, fluidity, vicidity, sound,
cognition, pleasure, pain, desire, dislike, volition, merit. d~-~orit

and tendency. (Vide A Primer of Indian Logic, p. 16.) =i -

15. There are three kinds of tendencies, namely; vega

(speed), bhavana (reminiscent impression) ‘and sthitisthapalp
(elasticity). The first belongs to earth, wter, fire, air and¢ ones,
the second belongs to the individual self, and the &} are quali-
inclination of a thing to recover its origiriv

changed. L0073 ! ‘te passage of the

16. The Naiyayika’s conception of t +maya’ (IV, 6).
redundant. Since yibhaga is nothing-but tic.
it cannot come under any special*da’“‘ﬁc;
aparatva cannot pe explained apart }'}Om Spayy,,
pointed out by Mm, S. Kuppusvam; -S’ﬁstrin, b
Phobia of the Nyaya-Vaisesika thinkers, 10 find a8 iy the treth-
objective reality for every thought in thejp- 00! Vamrwhere
any need to give a distinct place for all TR o

I7. The names of most of the aygy @ithe 'avove exe _

OrS of Yot she Schnr'

getics are traced in accordance with *
of Ramanuja, The Light o,

rewill
"yaya sadhunii
* sambhavam’

WS Ml
these gun

18. By Dramigacarya. \ In b
19. By Nathamuni. \'l, i
20. By Yamunscarya., i

41 to 24, By Ramanujacarya.
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25 & 26. By Visnucitta.

27. By Somayaji Km,]ﬁn or R‘a'mamis,m.

28.- The Gloss on S'ribhasya by Sy

29 & 30. By Varadanidrayana Bhag

31 & 32. By Kidambi Rﬁmﬁnuja_

33. By Varadavisnumisra,

34, 35 & 42. By Vadikesari Saumysy

36 to 41. By Vedantades'ika (Vegk,

43. Pillai Lokacarya.

44 to 46. By Mahdicirya, the teacher of g

#7. Prapya is Brahman to be re
jiva that seeks Brahman. Bhakti and
the realization of Brahman. Phala is'theirealizationlaf Brétiian
which is possible by entering into the realm of . nityavibhuti.
Virodhi is: the obstacle to be conquered, Piliai T.ok&carya has

elucidated in his Arthapa¥icaka the doctrine of Vis'istadvaiia in
this fivefold form.

darsanzcarya.
tarka,

JAmatymuni.
tandtha).

rinivasa.
alized. The praptd is the
Prapatti are the means for

48. ' Relation between Is'vara ang the world.

; that there are differences of
interpretation among the acdryas of the same tradition in spite

et .the fact that the contin'..ty of tradition has been tenaciously
maintained from dcdrya touuiirya. Byt the so-called differences

are differences an app:- !'but not in the foundational doctrine.
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49. It is interesting  to note

SL. - S'rigs- onjunction siding deity of Tirupati or Venkatagiri.
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