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Preface

In 2012, the company I worked for expanded its op-
erations to Mumbai, leading to my relocation. It was there that
I had the privilege of meeting Srigoswamy Syama Manohara.
At the time little did I realize the profound impact his teach-
ings would have on me. Initially seeking guidance on getting
closer to Thakuraji, Apasri advised me to join university and
enrol in Vallabha Vedanta course and delve into the study of
Srimahaprabhuji’s Granthas. Despite initial challenges in un-
derstanding, ApasrTs persistent encouragement kept me moti-

vated to attend each session and continue my studies.

Over time, my appreciation for the granthas deep-
ened, and despite language barriers, Apasri consistently assist-
ed with translations. Amidst the challenges of the pandemic,
the Vallabha vedanta course transitioned online, and Apaéri
encouraged me to revisit this course. It was during this peri-
od that Mahaprabhujt’s teachings resonated with me in a pro-
found way, unlike ever before. Those three years unfolded as
beautiful revelations. While initially captivated by the Sodaéa
Grantha, delving into Anubhasya left me mesmerized, reveal-
ing profound teachings on devotion beyond apparent debates
among great acaryas.

Apasri compiled the anukramanika as a concise over-
view of the extensive teachings in Anubhasya, intended as a
study aid for exams. Initially grappling with the intricacies of

the Gujarati text, I sought explanations from fellow students.



Engaging in collaborative study, I gradually immersed myself
in reading Gujarati, thereby deepening my appreciation for
the text. The profound impact of this summary inspired me
to undertake its translation into English post-exams, with the

goal of achieving a more profound understanding.

Throughout the translation process, the collabora-
tive efforts of Srimatibela $aha, Srimatijalpana desai, Srimiteéa
$aha, and Srimatiraémih $aha played a pivotal role in editing,
verifying verses, and proofreading. Their unwavering support
and joyful assistance were invaluable. A special acknowledg-
ment is extended to Sriyogendra rayathaththa for finalizing
and formatting this document and consistently being available
for any necessary assistance. I am equally thankful to SriParesa

Saha for refining the document and overseeing its publication.

Apaéri graciously took the time to review this trans-
lation, and I extend my heartfelt gratitude for the invaluable
introduction to and guidance in understanding the teachings
of Mahaprabhuji’s principles. Apaéri’s unwavering dedication
has made the course accessible, allowing even someone like
me, initially perplexed, to actively engage and derive genu-
ine enjoyment from the learning experience. I firmly believe
that any student aspiring to journey on the path of pusti mar-
ga should seriously consider immersing themselves in this
course. Apaéri has been my guiding light, and through His
grace and teachings, I found my way home during a period

when I was once lost.

Sital Thakrar



Sampadakiya / Editorial

The Vallabha Vedanta course has been running for
the past fifteen years in the Philosophy department of Mum-
bai University. In the final year of this three-year course, some
sttrds from Mahaprabhuji’s viracita anubhasya are taken.
These siitras have been compiled in a way that their compat-
ibility is understood with the basic nine propositions of §ud-

dhadvaita dar$ana.

As the subject of the commentary is profound, anub-
hasyasamksiptanukramanika has been compiled to enable the
students to understand the subject in an easy manner. The in-
dex of the commentary, which was expounded in the lecture,
is transcribed here. At the end of the grantha, verses are given
for the benefit of the inquisitive students.

I am deeply thankful to Sridharmendrasimha Jhala,
Srimatimanisa and Sripareéa Saha for their invaluable help in

transcribing this text.

Goswamy Syama Manohara
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Il SfigpsoT T I
Il SRR 79: |

( T TATATIG GO )

I Srikrsnaya namah I

I Srimadacaryacaranakamalebhyo namah I

(atha prathamadhyayasamksiptanukramanika )

[1] SFRTRIfeERROR

[1] janmadyadhikaranam

3. e dgagrmieREanfdue sgon dgor -
THTOMI AU 367 Sifeeony 3fd fAequm,

1. jijiiasitasya vedavedantadis$astrapratipadyasya
brahmano laksana - pramanabhyam nirtipanaya idam
adhikaranam iti nirGpanam.

2. ST 4 Wit (3[3]R) 3t gom,

2. janmadyasya yatah $astrayonitvat (1|1]2) iti
sutram.

3. Wl I S AT R A a1 3fd, mearon
T BTG R =T T3l SR S TR T SR UT: AgTeRIEaeh At
YEAHT FHTOTTART = AEOTSHTOr 7 TeTaa: $f gaue:.

3.brahma jagatkartr itilaksanam §akyam na va iti,
$astranam brahmaikapratipadakatvam na va iti sams$aye
jagatkartrtayda brahmanah vedadisastraika-vedyatvamiti
$astrameva pramanamiti ca laksanapra-mane na sambha-



vatah iti pirvapaksah.

¥. dgfgura S Saff@fdarEt wdaq fFeaorg
TR Sk S ALTOTTHTOT % Faeed 3f STRag:.

4. vedadidastre jagatah utpattisthitinasanam
kartrtvena nirtipanad brahmaiva jagatkartr iti
laksanapramane tasya sambhavataeva iti uttarapaksah.

W FEAAGRE SR I gRATE T
“HIFH, 7 3f euargror areh 7 fady:, it gafer fawd
FHERIMIEIGIRIE g 3fd Feqon,

5. karyalaksanasya jagatkartrtvapalakatv-opas-
amharakatvarfipasya “satyajiananandam brah-ma” iti
svariipalaksanena sakam na virodhah, napi etasmin visaye
adhyaropapavadanyayasya yuktatvam iti nirdpanam.

& T SATH S AT

6. janmadyasya’ ityetasya amsasya vyakhya.

. ‘R AT 3ITE AT

7. ‘$astrayonitvad’ ityetasya amsasya vyakhya.

¢. TY-AHTHABHIG T ARTAHRIA A S-aaregay
oI T B IRl 3 AR,

8. rupa-namatmakaprapaficakartrtvam  yo-
gavibhagena pratijiaya samanvayadisttresu kecit tasya
hetiin varpayanti iti tanmatasvikarah.

8. FRepRSTTTehdca QT fuTEraTg siE Jas Haifacag,
ECERICEL




9. niramku$aj‘agatkartrtvena $astrapratipadyat-
vad brahma sarvajiiam sarva$aktimad iti sthapanam.

R0. SRION ST TSy 3g: A Wafd = a1 3fd, dg&
YaTReRTIET: SIS Jiet 7 a7 Sfl STehTaATHI,

10. brahmano jagatkartrtve sarvopi vedah
manam bhavati na va iti, vedasya pirvottarakandayoh
anyanyopakarita vartate na va iti Samkasamadhane.

R8. ‘OFHIGHA WYUEIg SIGHTH I hwiftHawE
IFAE:.

11. janmadistatram laksanatvad anumanam’ iti
kesamcinmatasya ullekhah.

R2. ‘TRIU: FAFEN™ JATERITAM sior yAon g
UL HeATT&YUT <G Iy

12. ‘brahmanah sarvajilatvaya S$rutyanusary-
anumanam brahmani pramanam’ iti aparesam matan-
iripanam tad diisanarica.

3. IgFAY TR AW SFMRNTAIRIER WHI,
AT B G| G e B b | K G B | BT G R [
T gaReATHN dgTTeaHd 3 Fequi STfeunugsR:.

13. vedaikavedye brahmani vedasya an-
adhigatartha-gantrtvat praimanyam, cikirsatasya
vedantavicarasya vedasravanamgabhiitamananani-
didhyasanartipatvat sandehavarakatvaccapi vedamgatva-
meva iti nir@i-panena adhikaranopasamharah.



[3] TR=aafERom
[2] samanvayadhikaranam
3. SRIUT: SIehRYTE foh S gHaiiRiaey, fAfataey,
ey ar? 3fd . ffceroeie R-afd, #da- grafdea
q & 2 g

1. brahmanah jagatkaranatvam kim jagatah sa-

mavayitvariipam, nimittatvaripam, kartrtvarGpam va?
iti sam$aye. nimittakiranatvameva nihsamdi-gdham,
kartrtva- samavayitve tu sandigdhe iti parvapaksah

R. Y TG (21213) T Fo,

2. tattu samanvayad (1 11 13 ) iti stitram .

3. Q- fI-BrreEs FaaN (T30 SFpaaEg) Jad
TH-TUAFGE WA S IJUIGH FHRYT, feqonferen uepfad
T THIE] YT “8 AT &9 S5ed”

3. asti-bhati-priyatvena samanvayat (samyag

anugatatvad) brahmaiva nama-rpatmakasya prakrtasya
jagatah upadanam karanam, trigunatmika prakrtirapi
saccidanandasya brahmanah sadamsartipaeva, jada - jiva
- antaryamisu ekaikdms$aprakatyad dréyamanam nanat-
vantu aicchikameva “sa atmanam svayam akuruta”

(dfisa. RJe) 3T e, TEg SO TG
fAfras 3fa Sueusy:.

(taitti. upa. 2|7) iti $rutya, tasmad brahmanah sa-
mavayitvam kartrtvam nimittatvarica iti uttarapaksah.



¥. Vg 3fd g S qeuge g

4. $astrayonitvad iti shtre utthitasya prvapa-
ksasya samadhanartham tattusamanvayad iti sttrasya
pravrttih iti stitravyakhyayah nirasanam.

Y. WIEARRPUSHER: FH - Ul AGE U
figri@d, SUEMMMIT HH0TH Taeed ) TERIYhRee
T qaraRemuedr:, foramd Jay @ty geadfafs: vafd
3 T e AR Hgf: 7] JaraReIusTeaT: TR
AT A eamfaureATdT,

5. svaplrvottarakandartharapayoh karma - brah-
manoh vedasya pramanyam siddharthatvenaiva, up-
akhyana-namapi pramanyam etasmadeva hetoh paraspa-
ro-pakarakatvam ca tasmat parvottarakandayoh, kriyato
jiianata$ca svatantryenapi purusarthasiddhih sambh-ava-
ti iti jiapanaya bhinnataya tattadvicaradastrayoh pravrttih
natu purvottarakiandarthayoh paraspara sarvatha nira-
peksatvapratipadanartham.

& Y GHATG 3N e SOl FedgIrare -l FH-:
I A T gAY T 3eH Sfige {gadl SuRER
SRIFIAN], TH THATIBROTEHT 3T el Sgion: fgafd sfa
EICEIEEC

6. tattu samanvayad iti satrasya brahmani sar-
vavedantavacandnam samanvayah iti vyakhyanam na
samafijasam tasya idanim asiddhatvena hetutaya upa-
nyasasya a$akyatvat, tasmat samavayikarana-tvameva



anena siitrena brahmanah siddhayati iti pratipadanam.
9. STRIOT: HHATRIBRUT haellg T [Avfaumg: TeaaTe.

7. brahmanah samavayikaranatve kevaladvait-
inam vipratipattayah tatsamadhanafica.

[3] srpeafereony

[3] prakrtyadhikaranam

3. MfAe MiASTEST-ATuANTe (2 1¥133) §, TS : STRIO:
et fAfIeRUREHa SUGMERUIE] Ughd: Tl A Sid =, SgIon
fAferoaia 3ft gduy: SwRugRg sEon sfSEREwugEar
i 7 wiEtSHaTg: SPTgugHEH,

1. prakrtiéca pratijiadrstantanuparodhat
(114123) sttram, bhasyeh brahmanah kevalam nimit-
taka-ranatvameva upadanakaranatvantu prakrteh kuto

na iti samS$aye, brahmano nimittakiranatvameva iti
purvapaksah uttarapaksastu brahmano abhinnani-mit-
topadanata iti na samkhyabhimataprakrteh jagad-up-
adanatvam.

R AT °, WK T SHIARAR], SHFS:
afoTrre, dife f& e (1¥1]Y - ) Farfor agrers.

2. abhidhyopadesat ca, saksat ca ubhayamnanat,
atmakrteh parinamat, yonisca hi giyate (114124 - 27)
sttrani tadbhasyafica.



( o1y g fgawafoe )

( atha dvitiyadhyayasamksiptanukramanika )

[2] T oIEOR

[1] tadananyatvadhikaranam

qgr-ae] ‘ST feRmegifesa: (2][2¥) 3 g,

tadananyatvam ‘@rambhanadisabdadibhyah
(2|1]14) iti satram.

Q. AT “TraRF TN RR aed g 58T 9
(BTEL.IU.6131¥) T [AaR: & argmatia sRw=Id 3a agga: 3
TR argedia 3 qaue:. FRE wROTE g ey g
Y.

1. bhasye “vacarambhabhanam ‘vikaro’ namad-
heyam mrttika’ ityeva satyam” (chando.upa. 6 11 I4) itya-
tra vikarah kim vanmatrenaiva arabhyate uta vastutah
iti sam$aye vanmatrenaiva iti pirvapaksah. karyasya
karanananyatvam natu mithyatvam iti uttarapaksah.

“ A o I (333 AT IR (3]2[2& ).

“bhave ca upalabdheh (2/1/15). sattvacca avara-
sya (2[1]16).

[]] SrEgIIGRTRoR

[2] asadvyapadesadhikaranam



STGIIGTG 7 3 A, 7 emiwiror TR (3]2[29)

3 g,

asadvyapadesad na iti ced, na dharmantarena
vakya$esad (2|1|17) iti sGtram.

R. AT ¢ 37Eg A TG o oMy (dfRi3W. 1) 3
e U] S SHTE: T a1 37T a1 slied 3fd R ST wg A
Al 3TeRT ‘oTag AIGYG 3T qaug:. T3 3Rt ST ‘St
EH AT, TG S @ 31ge” (df1.30. 219)
3f Eedta foremToRard, 5o - ety TN <.

1. bhasye “asad va idam agre asid” (taitti.upa.

2|7) iti §rutya prag utpatteh jagatah sattvam va asattvam
va bodhyate iti sam$aye jagat sad na bhavitum arhati
‘asad’ vyapadesad iti purvapaksah. sadeva iti uttarapa-
ksah ‘asat’ padasya avyakrtatvavacakatvat, “tad atmanam
svayam akuru” (taitti upa. 2|7) iti svasyaiva kriyamanat-
vat, ‘idam’-’asid’ padaprayogat ca.

TR TG=RI T (3[3[2¢), Teaq T (3[2R), Tu
ATonfe: (Q18130) 3T Fator

yukteh $abdantarat ca (2|1|18), patavat ca (
2|1|19), yathaca pranadih (2 11 120 ) iti sGtrani

[3] SaTUaTfereom
[3] sarvopetadhikaranam

R. T o AU, 3R SRR Sgron SPTehRg Wy
Froefer ar it S T 3 qere:. Fghvie wdfe Ry daeTg



3 SRR o fawtorarg 7 ot < 95 3w, A P,
T YT T TSN, T Ay Areiehaeds], Jegud
T gy w0 f§ g, 7 wwifavrg 3ft 99 7 s,
YU Y IUIA o, FaeHque 9 1 (3]2]30 - 39) 3t ga-.

1. sarvopeta ca taddar$anad, iti adhikarane
brahmano jagatkartrtvam sadosam dosarahitam va iti
sam$aye sadosameva iti piirvapaksah nirdosameva sar-
vavidhasaktyupetatvad iti Uttara-paksah. tatra vikaranat-
vad na iti cet tad uktam, iti $amkisamadhane. tatra
$amka na prayojanavattvad, tatsamadhanam lokavattu
lilakaivalyam, vaisamyanairghrnye na sapeksatvat tatha
hi darsayati, na karmavibhagad iti ced na anaditvat, up-
apadyate capi upalabhyate ca, sarvadharmopapattes ca I
(2]1]30 - 37) iti satraih.

o) wdiRITg PRI - 5, e, A,
YHARIHERAI S STaeueRRiy, St aaarad qa Haramy
e 3 fAEToA srmaTEIER:.

bhasye sarva$aktimad nirindriyamapi - kartr,
aptakamam, lilavihari, $ubhasubhakarayitr anadi ji-
varlipadharayitr, vedoktanikhiladharmavat sarva-bhava-

nasamartha brahma iti nirGpanena prathama-padopas-
amharah.



(o1 getaTATEfgTsRAOET )

(atha trtiyadhyayasamksiptanukramanika )

[2] TRRTSEEGI IR

[1] prakasasrayavadvadhikaranam

VRIS AT ot (3 1313¢) 3fd e,

prakasasrayavad va tejastvat (3 12 128) iti satram.

Ty e e Trg g At 3 O g,
IRy feguiaRAT s8] Teh axichelieadT axiehiany o & Ui qe
G Wﬁ‘ﬁaﬁ%ﬁ ST tr&‘lﬁT: EI%N’H’[: %WUT: o g
HTRIREg e 3h G, 9 3fa qeugy:. ve-agrsa-gaiieag
S9Y: ARG 9 STeld 3 STRIR:.

bhagsyetu nirdharmakam brahma pascad dharma-
yuktam bhavati iti ekah piirvapaksah. aparasca virud-
dhadharmadharameva brahma ekam tattatphaladitsaya
tattatkaryartham tam tam prati tatha tatha avirbhavati
iti. anayoh paksayoh brahmadharmah kim brahmanah
bhinnah tatkaryartipah ahosvid brahmaiva iti samsaye.
bhinnah iti piirvapaksah. prakasa- tadasraya-siryadivad
ubhayoh tadatmyamgi-karad sarvam brahmaiva iti ut-
tarapaksah.

R. GG AT, FRINETST (312138 - 30) 3N YA SFTdE
TR I e T e 31 Sdger,

10



2. purvavad va, pratisedhacca (312129 - 30) iti
sttrabhagye uktarthasya ekade$imatena pirvam nirdhar-
makam pascat sadharmakam iti upodbalanam.

[] SR TEmaigafEEom

[2] antarabhitagramavadityadhikaranam

SIIRT S[AATHEq Fe: (3]3]3w) 3 g,

antara bhatagramavat svatmanah ( 3 | 3 | 35 ) iti
sutram.

] I WIEIG ARG Tl I: AT Fara: (T8
3. 31¥18) “ T A fage AT et geEfd...” (9.
¥ 4l 30) TAA. TUT AT SRV WA Fi+1 ar Sferaamisiy
[T @eTET 9 a1 o 3 . qdueeg o
gy o FawEst “adw o¥ft g9e $m:” (8.0

¥1¥13R) TG FIFTIA R GTHTOTHY THHTETG SR 7
WA 7 3R

bhasyetu “yat saksad aparoksad brahma yah
atma sarvantarah ( brha. upa. 3 14 11) “ yah atmani tisthan
atmanam antaro yamayati...” ($a.pa.ba. 14 15130 ) ityatra.
yatha jianamarge brahmanah svatmatvena jiianam tatha
bhaktimarge’pi purusottamasya svatmatvena jiianam
bhavati na va iti sam§ayah. parvapaksastu $rutau brahm-
asvarlipasyaiva sarva-ntaratvena varnitatvad bhaktava-

11



pi svatmatvenaiva jiianam iti. siddhantastu brahmanah
sarvantaratve’pi “sarvasya vasi sarvasya iSanah” (brha.
upa. 4 14 122) ityadi §rutyuktasarveéitrtvadidharmanama-
pi samma-tatvad i$atvenapi natu svatmatvenaiva jiianam
iti.

R. YT AU T A 7 UG AfER
AR g gaaq (3131 36-39) 3R ge: : woras Tev TR
A Hava b Herdy Sgangfad ATl Ier:
dfgfigds  w@mniuariwramsefrmmrifmRaGs, RS
WRE Dafigfgfaregds e T sfRmnsi
Sitaref Feufafragfgiarord swaar fAsTerargen:. e
HfeRATTE Heawal RNRANEEIE Wee SanTaugnTeTwaT
famivige sifdfarmesan aergRTacn sweifaq ‘Fwon e’ 3f
AfeR! fRvufaRrereaeray:. 3 qafas.

2. anyatha abhedanupapattih iti ced na upa-
desantaravat, vyatiharo visisanti hi itaravat (313 136-
37) iti shtrayoh : svatmatvena purusottama-jiianasya
bhajananandanubhava-pratibandhakatve bhaktesu ud-
dhavadisviva atmatvo pade$o ayuktah iti $amkayam,
yatha karmamarge gayatryadimantropadeso laukika-
dehabhimanamilakanarthanivrttipirvakam  svargapa-
vargaphalaka’laukikakarmadhikarasampadaka-m,
jianamarge’pi §ariradau priyatvadibuddhinivarana-par-
vakam nijatmatvopadesah tatha bhaktimarge’pi jivatmani
nirupadhipriyatvabuddhinivaranartham bhagavato nijat-

12



matvopade$ah. ataeva bhaktimargasya snehamalakataya
sthayi-bhavarapasya snehasya samyogaviprayogatma-
ka-taya viprayogeeva ativiga-dhabhavena tatsaficaribha-
vataya kadacit ‘krsno aham’ iti vyatiharo viSesanaviesy-
abhavavyatyayah iti piirvottarapaksau.

[2] &4 f weare: geafmeom
[2] saiva hi satyadayah ityadhikaranam

& f warew: (31313¢) 3R g,
saiva hi satyadayah (3 13 138) iti sttram.

2. WTEY “TVed W W G@H” (FgMLIY. 2&133) “wr=it
gre1: Sua: fafg:... ser=a ST a=Ag” (T899, ¥ 1¥133) e
IFTT: G- GHIG: TTRTSTaRT: T ol Qe STafaie: ar
3T G T TS eued Hred Y] W9 Wagiasia:
T Y[gNTa uadifa agd Td-IH-gHIGE: TTAHaRRY Jove
SUET: 2, WHIET FeATGEEaTITETT HoR: MgHTa Teea:
fafedeas = srafeyar: 3fa sweay:.

1. bhasyetu “satyam param param satyam”
(mahana.upa. 16112) “santo dantah uparatah titiksuh...
atmanyeva atmanam pasyed” (brha. upa. 414 123) itya-
tra varnitah satya-$ama-damadayah praptabhakteh pu-
rusasya krte sadhanatvena apeksitah na va iti samsayah.
purvapaksastu bhagavat-praptiriipasya phalasya
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mukhyam sadhanam bhagavadavirbhavah tacca suddha-
cittaeva sambh-avatiti tadartham satya-§ama-damadayah
praptabh-akterapi purusasya apeksitah iti. svabhavenaiva
satyadisarvasadhanariipataya bhakteh pradurbhave sa-
tyadayah vihitatvena na apeksitah iti uttarapaksah.

SR el o SFaAIe: (3]3(39) 3 g,

kamaditaratra tatra ca ayatanadibhyah (3]3]39)
iti sutram.
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( o1y agutAEafIHAOET )

( atha caturthadhyayasamksiptanukramanika )

[u] STTETITRT RO

[5] jagadvyaparadhikaranam

{. STGITIRES ehong Sréffeaan = (¥|¥|gv) sft
4, TS “arglag AR ... B 4 PRkl et TR s a
g e e, g o R (AR, 21¢) 3R R
FRIOT " RTaRl Siaw difehdeamaraied dgfed a1 S v
deafeana i qdug:. Himveomfed o efdmemreEid
TRIDG;: I S hheATIRIERT: 3 e iRana Staw
STRIOT 8 ST 3 e

1. jagadvyaparavarjam prakaranad asamnihi-
tatvat ca (4]4|17) iti satram, bhasye “brahmavid apnoti
param... yo veda nihitam guhayam parame vyoman so
a$nute sarvan kaman saha brahmana vipascita” (taitti.
upa. 211) iti §rutivakye brahmana saha bhoga-karanam
jivasya laukikavyaparasahitam tadrahitam va iti samsaye
tatsahitameva iti parvapaksah. muktiprakaranapathite
bhoge laukikavyaparasahitye muktyucchedah anyatha
laukikavyaparasambhavah iti laukikavyapararahitameva
jivasya brahmana saha bhogakaranam iti uttarapaksah.

R MGG R g A e osaed R, fremmafs
v quife fRAf o, S¥aay @@ Tagmae, W,
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gfR: TregTg SR e (¥|¥| 2 ¢ - :2) 3 gAY “wd Ry v
qfd” (STE.3U. 91:61]) SATHIGAT FaGRITEh! FhaTIR-
TAIGRn: sfda: 3 Yt @ifteie ad uxaf s st
deiies wiae e v 7 wwafy i Rafaaeig 7 g
A e Wiaa: Aerafdgumaaniaot frfed
TS T WA dTERfa: STelfhehoRITaINiaon 3 ITRTE:.
“T quT qHUT Al MAAT” (FOU. 1R1R) I Mags qu
“ STeftfarepIE] & WIET: 7 A TehoT Frorag " (FRTHI.) ST e
T (gl TR TeRATRAY Ao YEeh = STaeaeaor
el . GRATT oMl WagIeaauRIsG qUT HATGMERT dgiedr
Tsg1g A REH: 3. g,

2. pratyaksopadesad iti ced na adhikarika-
mandal-asthokteh, vikaravarti ca tathahi sthitim aha,
darsayatascaevam pratyaksanumane,bhogamat-rasamy-
alimgacca, anavrttih $abdad anavrttih $abdat ( 4/4|18
- 22 ) iti sitresu “sarvam hi pasyah pasyati” ( chan-
do. upa. 712612 ) ityevamadivacane sarvadar$anatma-
ko lokavyaparapratyaksopadesah $ravitah iti $amkayam
svadhikarikam sarvam pasyati iti arthasamkoce vaikari-
kam samsarikam kimapi visayam na pa$yati iti vi-
vaksitarthad na dosah. desakalatitanityalilayam bhaga-
vatah vikaravarti-desakalavisayini uktisthiti badhite na
bhavetam tadréoktih alaukikade$akalavisayini iti Ut-
tarapaksah. “na esa tarkena matih apaneya” (kathopa.
11219) iti pratyaksasrutya tatha “alaukikastu ye bhavah
na tan tarkena yojayed” (mahabha anumanikasmrtya
ca siddhyati. purusottamena bhaktasamyamapi bha-
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jananandabhogaupayikam na bhagavatsvariipena bhak-
tau. pustimarge bhaktanam bhagavadvadita-venudabdat
tatha maryadamarge vedoditat $abdad na punaravrttih iti.
siddhantasamksepah.

(Teq oifeq uig gSwAnfaen  suRed e e
AOIGANTEOTT ~— SFGREUY, oF  SIERIUNEHR, gk T,
RN a1eR TIfdgfR:, Y SaQa, IR
WEIHGIATE: 3 )

(evam asmin pade pustimargiyanam saparikaram
phalam vicaritam maryadamargiyanam anavrtti-rapaii-
ca, tena aksaropasakanam aksare layah, saviSesopasakanam
aksare sastirmuktih, jfiani-bhaktanam bhagavatsevanam,
pustibhaktanantu svaripanandanubhavah iti )
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Il ST 7
I AR T |
Il rikrsnaya namah I

I értimadacaryacaranakamalebhyo namah |

(Synopsis of brahmasiitrabhasyanam)

(adhikaranavicara)
(Analysis of the adhikarana structure)

In total, there are ten adhikarana, each compris-
ing five parts: visaya (subject), samsaya (doubt), purvapa-
ksah (opposite stand in doubt), uttarapaksah (rejoinder),
and samgati (context). Firstly, it is important to note that
the index of the bhasya does not establish correlations, as
the sections are not sequentially arranged from the first to
the last. Selecting only a specific portion of the bhasya in
isolation makes it challenging to discern the relationships
between various sections, for instance section 1 is related
to section 2, section 2 is related to section 3 and so on and
sections one and four will not have connections with each
other. In this book, random selections have been made to
provide core concepts for beginners and thus the associ-
ation between the sections is dropped. Furthermore, the
discussion of the subject (visayavakya) is omitted, as it is
already encompassed within the examination of doubt.
Similarly, the piirvapaksah and uttarapaksah are included
within the examination of sams$aya. It is important to keep
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these factors in mind when studying the anukramanika
which intents to provide the core concept for the begin-
ners.

($uddhadvaitanamabhidhana)
(The Designation of “Suddhadvaita”)

Secondly, the term ‘Suddhadvaita’ was not coined
by Vallabhacarya; it emerged 200-250 years later, caus-
ing significant doubt regarding the name ‘Suddhadvaita’
‘Dhedabhedasvariipanirnaya’ is a book by Sripurusot-
tamaji and although the word ‘Suddhadvaita’ is not used
in this literary work, the word ‘suddhabheda’ is. In that
text, Sripurusottamaji states that the theory of $uddhab-
hedavada is diametrically opposite to suddhadvaita, as
we know it today. Therefore, it can be inferred that un-
til ‘bhedabhedasvaripanirnaya’ had been composed,
the view of Srimahaprabhuji was not recognized as $ud-
dhadvaita. In the $risarvottam stotra Srigusaiji has said
“sakarabrahmavadaika sthapako vedaparaga”, using the
term sakarabrahmavada rather than suddhadvaita. In the
literature of our Mahaprabhuji, the term ‘Suddhadvai-
ta’ is used in the birth chapter of dasamaskandhana jan-
ma-prakaranamam, there, as a type of experience, rather
than conveying His Dar§ana (philosophy), showing that
there can be such an experience of Brahman! Mahapra-
bhujT’s statement “Suddhadvaitam ca sphiirati” indicates
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the use of the term §uddhadvaita in a different context,
implying that Srimahaprabhuji did not wish to label His
perspective as $Suddhadvaita.

It is unclear who initially coined the term $ud-
dhadvaita, but during discussions among scholars such as
Srilalubhatataji, Sripurusottamayji, and others, it suddenly
became apparent that this was the name of our philoso-
phy. Both the title ‘Suddhadvaita-pratisthapanacarya’ and
the claim that SrimahaprabhujT’ was given this title upon
winning the $astrartha of vidyanagar are unfounded and
based on a fabricated story. If these claims had been valid,
Srigusaiji would undoubtedly have acknowledged them
while compiling the 108 names of Srimahaprabhuji. At the
very least, one of those names would have mentioned $ud-
dhadvaita. However, there is no mention of $uddhadvai-
ta or the §astrartha of vidyanagar. Instead, the 108 names
encompass details about His marital status, lineage, per-
sonal preferences, dislikes, and Sakara Brahmavada.

In ancient times, it was not customary for an
acarya to receive a title by winning a §astrartha. Scholars,
being open-minded, would often choose the loser of the
debate to be the successor of the victor. As it was custom-
ary for the loser to document the victor’s views and often
abide by the beliefs of the victor, debates were face-to-face
with equal terms, resulting in one decided winner and
one loser. However, this tradition eventually died out due
to issues arising when recounting the events of a debate.
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The outcome of a $astrartha is unpredictable, much like
the unexpected event in 1958-59 when Australia lost nine
wickets to Jasu Patel’s spin method. Players, commenta-
tors, and viewers couldn’t have foreseen it. In the realm of
test matches, predicting when a game-changing moment
will occur is impossible.

A famous example of this is the tale of Vadir3ja
Sari, a brahmana and an eminent scholar of Jainism who
was previously a Vedic scholar and was very familiar with
the scriptures. This sage encountered a Jain monk in the
forest and challenged him to a debate on whether Jainism
or Vedic religion was true. The Jain monk raised a ques-
tion about who would act as the mediator to determine
the winner or loser since there was no designated authori-
ty. Vadiraja, being overconfident about his debating skills,
suggested that the cowherd grazing the cows should be
the mediator. The Jain monk agreed, and the debate be-
gan. Vadiraja presented strong opposition to the Jains,
using highly technical and complex arguments. However,
the topic was so technical that the cowherd did not un-
derstand anything being discussed. On the other hand,
the Jain monk simplified the debate by stating basic mor-
al values such as no stealing, killing, or adultery. As the
cowherd could comprehend the Jain monk’s argument,
he declared the Jain monk the winner. According to the
pre-agreed terms and conditions, Vadiraja had to accept
Jainism as a result of the cowherd’s declaration of the Jain
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monk’s victory.

The kotikrama is an order of arguments and
their responses in the context of dualistic and non-dual-
istic perspectives. When the first argument is presented,
its corresponding answer immediately follows; similarly,
when the third argument is introduced, the third answer
is provided, and so on. One such system has evolved over
the past 900 years and now encompasses up to 300 argu-
ments and their corresponding answers. Despite the ex-
tensive nature of these debates, a final outcome has not
been reached. Vedantadesika, a renowned acérya of the
Ramanuja sampradaya, authored ‘Satadiigani, a treatise
exploring 100 vada topics of advaita. For 800 years, the
advaitl could not provide an answer. Just 50 years ago,
an advaita scholar finally addressed it. In ancient times,
those who lost philosophical debates were known to burn
themselves to death, demonstrating the strength of their
convictions.

People eventually realized that it was not the phil-
osophical stance itself that was inherently wrong if some-
one lost a debate. Instead, the fault could be attributed to
the debating party. This understanding led to the emer-
gence of the slogan “Mateh Doshah: Natu Matsya Doshah”
(the fault can be with one’s mind but not the philosophical
stance).

Furthermore, the title of acarya was never ac-
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quired by winning a philosophical debate, nor is there
historical evidence of kanakabhiseka. Additionally, the
four great astachapa devotees wrote many kirtans about
Srimahaprabhuji, but none of them mention the $astrartha
at Vidyanagar.

This fabricated story likely originated during
the transition to Nathadvara. As in a bustling industrial
town now-a- days, a spiritual leader’s prestige is calculat-
ed by the number of influential industrialists among his
followers. Similarly, in those days in Rajasthan, spiritual
leaders recognised by a king were favoured. Therefore, it
is possible that someone mentioned Krsnadevaraya from
Vidyanagar, leading to the perpetuation of this false nar-
rative. Contrary to what is written, there was no formal
debate (“Sastrartha”) that took place there.

However, some accounts describe a 27-day de-
bate, with Mahaprabhuji supposedly emerging victorious,
and Krsnadevaraya granting him the title of “éuddhad-
vaitapratisthapanacarya” through a Kanakabhiseka cere-
mony. This account is inaccurate, as Mahaprabhuji nev-
er used the term “Suddhadvaita” According to the gharu
varta, the people of Oracha celebrated upon hearing about
the alleged Kanakabhiseka taking place at Vidyanagar in
Karnataka. This leads to speculation about whether the
debate was televised in Oracha, causing such immense joy
among the people.
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There are three biographical works about
Srimahaprabhuji:

1) “Vallabh Digvijay,” authored by Sriyadunatha-
jl, the sixth son of Srigusaiji, faced authenticity concerns
when it was published in a magazine. Despite the impres-
sive details provided in the work, confirmation of its au-
thenticity has been challenging due to the absence of the
original or copied hand written manuscripts. The avail-
able manuscripts date back 100-150 years, and consider-
ing Yadunathaji passed away 400 years ago, it is difficult to
place complete trust in such documents.

Similarly, a description of muralidharadasa is
found in a biography that mentions vi§adkhanagara (pres-
ent-day visakhapatam) instead of vidyanagara or vi-
jayanagara. Notably, the former is located on the western
coast, while the latter is on the eastern coast. This raises
questions about how one can reconcile this discrepancy in
locations, casting doubt on the validity of the entire text.

2) The Kamkaroli house took meticulous care in
publishing Gadadharadasaji's Sampradaya Pradipa, dil-
igently comparing and consolidating information from
fourteen manuscripts. Within this work, the editor as-
serts that no manuscripts predating 150 years contain any
mention of kanakabhiseka, while Tuladana is described.
Interestingly, a transformation occurred after this period,
and Tuladana evolved into kanakabhiseka.
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According to the story, the King of Vijayanagara
created a golden idol to be donated to charitable causes.
'The unique feature of the idol was a raised finger, posing
a question to Brahmins: “If you are indeed a Brahmin, do
you perform only one samdhya?” Within this tale, it is re-
counted that Mahaprabhuji displayed three fingers, show-
casing his eligibility for engaging in Sastrartha. He stated,
“You are requesting one samdhya, but we perform three
samdhya” While many Brahmins perform three samd-
hya, they are not bestowed with the title of ‘acarya’

In the mentioned story, it is recounted that when
Mahaprabhuji declared his intent to perform three samd-
hya, the king generously donated a tulapurusanum (gold
idol) to Mahaprabhuji which he distributed among other
Brahmins. However, this story was later twisted and pre-
sented in the form of the kanakabhiseka tale by Tantri.

3) Gopaladasajl, a disciple of Gusaiji from Rapa-
la village in Gujarat, had his in-laws residing in Asarava.
He composed Vallabhakhyana during the time of Gusai-
ji. This composition is a glorified pusti margiya bhaga-
vata and contains a verse in which Gopaladasaji states:
‘T WM Wq AU Gl , o] Afguren; I 7R A e, 1
=8 7 ureht areht. il gfgor ur v, uighn shfagery; (Val-
labhakhyan 2/15) (kanaka snana $ata mana suvarpe
,karavyum mahipala; te muki vege caliya, raya drsti na
pachi vali. tyamthi daksina paim dhariya,pamduram-
ga ériviththalanatha;) Meaning: When Srimahaprabhuji
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encountered the king of Oracha, He was bathed in gold-
en flowers, but He did not take any of them as they were
used for His bathing. Afterwards, He made his way to
pamduramga $rivithalanatha which was the southern
region. It was there that §rivithalanatha asked him to get
married.

However, this description does not match the
geographical location of Hampi to Pamdharapura, which
is in the north.

Jatasamkara $astriji provides further evidence
of an idol of Krsnadevaraya at Tirupati balaji.. Krsnade-
vardaya made significant donations at that time. Jatagam-
kara $astriji said the tilak on the idol is the confirmatory
(pusti margi) tilak, therefore Krsnadevaraya was a disciple
of Mahaprabhuji. However, if you look at the 800-year-old
Jain sculptures, they all have tilaks on their foreheads. This
tilak was popular then, so painters and sculptors applied it
on anyone’s forehead. Therefore, it cannot be proven that
Krsnadevaraya was a disciple of Mahaprabhuji. Thus, it is
not fair to conclude that Srimahaprabhuji gave the name
‘Suddhadvaitavada’ to His philosophical stance. The term
‘Suddhadvaitavada’ was coined by Lalubhatataji around
300 years ago and is still used today. However, its note-
worthy that LalubhatatajT’s senior contemporary did not
use this term. In summary, although ‘Suddhadvaitavada
isn’t directly attributed to Mahaprabhuji, it serves as an
identifier for this philosophical stance.
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( $uddhadvaitavadake 9 upavada )
(The nine sub doctrines of Suddhadvaita)

Salient features of Srimahaprabhuji’s philosophical stance
What are its salient features (visesatah)?

Within the doctrine of Suddhadvaita, Mahapra-
bhuji’s lineage sets forth nine philosophical viewpoints.

(1)Brahmavada (2)Viruddhadharmasrayatava-
da (3)Abhinnanimittopadanavada (4) Satkaranatava-
da (5)Satkaryavada ( 6 ) Avirbhavatirobhavavada (7)
Avikrtaparinamavada ( 8 ) Karyakdranatadatmyavada
and Amséasitadatmyavada (9) Lilartha srstivada.

1. Brahmavada,

whichisreferred toby Srigusarnijias ‘Sakara-Brah-
mavada. The exposition of brahmavada is found in the
following $ruti passages: “yato va imani bhutani jayante,
yena jatani jivanti, yat prayanty abhisarhvisantiti, tad vi-
jijiiasasva, tad brahma” (taitti.upa.3.1); “satyam jiianam
anantath brahma” (taitti.upa.2.1); and “sarvam khalu
idarh brahma” (chando.upa.3.14.1).

2. Viruddhadharmasrayata (theory of coinci-
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dentia oppositorum):

Brahman’s theory of coincidentia oppositorum
is incredibly important in Mahaprabhuji’s §uddhadvaita.
Even Sri$amkaracaryaji, recognizes this:

“TET APFACEHRETIEEH o FH 99,
SIIEITH AT EIATERI: T . . . TG QoA g 7 Gotfer TR
TS Tl RegriTmaRayerETagoeT: 9 (95.39.90.

HM.R181R0).

“tasmat tarkikacatabhatarajapravesyam
abhayam durgam idam, alpabuddhayagamyam
$astragurupr-asadarahitaih ca ‘tad ejati tad na ejati
taddare tadvantike’ ityadi viruddhadharmasamavay-
itvapra-kasakamantravarpebhyah ca” ( brha.upa.§am.
bha.2 11 120).

Sriamkaracaryaji praises Brahman as a fortress
that cannot be entered by thinkers attempting to flatter
the king of logic. Reasoning is unable to penetrate the fort
of Brahman, as it is beyond the realm of logical thought.
Even those of lesser intelligence are barred from enter-
ing the fortress of Brahman. Only those who have the
grace of the scriptures, possess the intelligence to under-
stand them, and are as knowledgeable as the Guru who
has taught one, can equally enter here. In the scriptures,
where contradictory statements such as “tadejati tanai-
jati” exist, how can a logician understand or determine
whether Brahman is vibrant or non-vibrant? Therefore,
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the scriptures provide mantravarna statements that ex-
plain and describe the viruddhadharmasrayata (coinci-
dentia oppositorum ) of Brahman.

Srimahaprabhuji states the same, that Brahman
cannot be understood through logic.

“Fregad M s o (q.417. 21eg)

“viruddhasarvadharmanam asrayam yuktyago-
caram” (ta.di.ni. 1171)

Therefore, they both agree that Brahman can-
not be understood through logic. MahaprabhujTs teach-
ings on brahmavada do not contradict the teachings
of Srisamkaracaryaji regarding viruddhadharmasraya-
ta (coincidentia oppositorum), even though they
may be presented in slightly different manners. While
Sriamkaracaryaji does not recognize the concept of
sakara, as he believes only in nirguna nirakara, he does ac-
cept the notion of coincidentia oppositorum. In this way,
they both share a common belief in the notion of coinci-
dentia oppositorum.

3. Abhinna nimitta upadana vada:

Arising from the doctrines of satkaranavada and
satkaryavada, the theory of abhinna nimitta upadana
karanata vada holds that the same reality serves as both
the efficient cause (nimitta karana) and the substantial
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cause (upadana karana) of the universe. In ordinary ex-
amples—such as the creation of a pot—the potter func-
tions as the efficient cause, while the clay provides the ma-
terial cause. In the case of Brahman, however, these two
causes are not separate. Brahman alone is simultaneously
both the efficient and the substantial cause of all creation.

4. Satkaranavada

Satkaranavada states that creation has not come
from non-being (asat) but is generated from the existing
truth (sat). Sri$amkaracaryaji does not accept the idea
of asatkaranavada, which denies the absolute nature of
the cause. However, despite this shared belief, Mahapra-
bhuji and Samkaracaryaji differ in their overall opinion,
as Samkaracaryaji divides the truth into two parts. 1.
paramarthika sat and 2. vyavaharika sat. According to
Srisamkaracaryaji, Brahman is the paramarthika sat (ab-
solute being) and maya (illusion/ignorance) is the vya-
vaharika sat (practical being). By giving practical power to
ignorance, Sriéamkaracaryaji accepted the practical pow-
er of ignorance, referring to this as satkaranavada, and
considered maya (ignorance) as the cause of the world
rather than Brahman. However, Srimahaprabhuji does
not agree with this view and does not believe in these two
divisions. According to Srisamkaracaryaji, there are three
divisions of truth - pratibhasika (apparent), vyavaharika
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(practical), and Paramarthika (absolute). Brahman is the
absolute being, and this universe is the practical being.
Dreams and illusions are the apparent being, such as the
illusion of mirages and mistaking a rope for a snake. Thus,
for Samkaracaryaji, Satkaranavada posits that the nature
of truth can be understood by understanding the various
levels of truth.

According to Buddha, any action comes from
nothingness. To some extent, the Naiyayika’s accept it as
the origin of action arising from asatkarana. From that
point of view, they are also asatkaranavadins. Rather than
criticise this, Srisamkaracaryaji clarified that it is not asat-
karanavada.This has been explained in the above verse.
He further acknowledges maya as the cause of the uni-
verse, instead of Brahman which is the absolute being.

5. Satkaryavada: Satkaryavada

This theory postulates that before an effect
(karya) emerges, it exists in its causal form (karana). Al-
though, Sriamkaracaryaji acknowledges this concept, he
interprets it from a different standpoint, considering it the
practical truth. The two interpretations of truth vary in
their terminology.

6. The theory of Avirbhava - tirobhava
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This theory proposes the revelation and conceal-
ment of creation. It posits that any production is a reve-
lation or concealment of something that has always been
present. While some theories view creation as origination,
implying that it is brought into existence for the first time,
we do not subscribe to this idea of origination. Instead, we
adhere to the beliefs of satkdaranavada and satkaryavada.
'The manifestation of what had been hidden in the form
of cause is known as revealment (avirbhava), or pradur-
bhava (appearance). When referring to God or the acarya
the term ‘pradurbhava’ is used while for insentient things
(inert matter) we use ‘@virbhava’. If the character of Sat is
not homogenous, meaning it does not belong to the same
class (sajatiya), different class (vijatiya), or internal clas-
sification (svagata bheda), but instead has compartments
such as absolute, practical, and apparent truth, then even
Srisamkaracaryaji could refer to avirbhava tirobhava.
However, his opinion on the matter is based not on abso-
lute truth, but on practical and apparent truth. He stated
that avirbhava is not necessarily rooted in absolute truth,
but rather in practical and apparent truth. In contrast, we
believe in the concept of absolute avirbhava-tirobhava,
which holds that the transcendent Brahman (paramarthi-
ka Brahman) has revealed itself in the form of the world.
We affirm that the namartpakarmatmaka (precept-con-
cept-action) existed within Brahman before manifesta-
tion, possessing the same transcendent nature as Brah-
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man. This perspective diverges from Sriéamkaracaryajf’s
interpretation.

According to Sri$amkaracaryaji’s philosophical
stance, « Sife sifa oG &9 9 9 3far 3ivn ugyen, Srerad ey
STg ¥4 et g, ” (et 1¢)

“ asti bhati priyam ripam nama ca iti amsapaii-
cakam adyatrayam brahmarapam jagad rupam tato dva-
yam ” (sile. 218)

‘Asti’ means ‘exist, ‘bhati’ means ‘revelation, and
‘priyam’ means all that is perceived is ‘endearing’ These
three qualities, attributed to Brahman, stand separate
from the concepts (ndma) and percepts (ripa), which
do not originate from Brahman but arise from maya. The
apparent and practical world consists of ndma and riipa,
which denote concepts and percept’s, respectively. Nama
represents what is conceived, while riipa represents what
is perceived. He further explains that the concepts and
percepts of the world are illusory, appearing to exist de-
spite lacking actual existence.

Whereas Srimahaprabhuji states:

THI WA T FOMAGARHO TAAHITHA ST shisial
graa: | (@85 g[R)

namo bhagavate tasmai krsnayadbhutakarmane
ripanamavibhedena jagat kridati yo yatah (ta.di.ni.111)

We consider nima and riipa to be brahmatmaka.
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Before creation, the concept and percept existed as Brah-
man within Brahman. Brahman is hidden (tirobhava) in
the form of concepts and perceptions within creation and
manifests itself as the world, which is known as avirbhava.

7. Avikrta parinamavada

After abhinna nimitta upadana, the theory of
avikrta parindma vada appears, meaning an immaculate
(avikrta) transformation. Just as when an ornament is
fashioned out of gold the gold itself remains immaculate,
whereas when milk turns into curd it becomes maculate
(vikrta) because the substance changes, hence it is a vikrta
parinama. The exposition of avikrta parinama is given in
the Sruti: “aqrarwr fdewR A ‘Fliw 3@ 997 (S
3U. & | § | ¥) — vacarambhanam vikaro namadheyam
mrttika ity eva satyam (Chando. Up. 6.1.4), and “dd &g
TS TG Aol A= SUTEa” (BTG 39, 3 1 %Y | ]) — sarvam
khalu idam brahma tajjalan $anta upasita (Chando. Up.
3.14.1).

8. Karya-karana-tadatmyavada and
amésasi-tadatmyavada (theory of identicality of cause
and effect and part and whole substantial):

The world is the creation of Brahman, and Brah-
man is the substantial cause (upadana karana) of the
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world. This can be compared to the relationship (tadat-
mya) between gold and jewellery, where the gold assumes
the form of jewellery and the jewellery is made of gold.
Once the ornament is created, the gold takes on the form
of the ornament, while the ornament retains the inherent
nature of gold. Thus, there exists an identicality between
the ornament and the gold, both in terms of their caus-
al relationship and their inherent identicality. It follows
that jiva (individual soul) and Brahman do not share a
cause-effect relationship (karya-karana-tadatmyavada),
but rather a relationship of identicality known as améa-
améi, where the jiva is a part of Brahman, the whole. This
duality is an integral aspect of the same unified identical-
ity.

Srisamkaracaryaji does not believe in the tadat-
mya of cause and effect but instead believes in ams§asitadat-
mya, due to the notion of “SIg] ¥ ST it sga ATR:”
(brahma satyam jaganmithya jivo brahmaiva naparah),
which states that Brahman is the truth and the world is
false, making the tadatmya of Brahman and the world im-
possible. The jiva is considered Brahman and accepted as
an ams$a (part) of Brahman, but not amsi; Brahman is the
améi. They accept this tadatmya. The distinction we must
understand is that Samkaracaryaji holds that, in reality,
the living being is the entire Brahman (amsi), but due to
ignorance, the living being perceives itself as being a part
of Brahman (amsa).
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For example, it is said that if six to seven pitch-
ers are filled with water and placed in the field, then the
reflection of sunlight will not be as large as the sun, but it
will be as large as the pitcher. It may have sunshine, but
it appears distorted due to the partial shade. According
to Srivallabhacarya, just as when a mercury drop falls
on the ground, it splits into ten smaller mercury drops
and all of them are real mercury. Whereas, according to
Srisamkaracaryaji, the consciousness of Brahman and jiva
is one; they are not two separate concepts, just as light is
one, but the light emitted from the sun is much broader
than the light reflected from a pot, yet the lights are real.

9. lilaya srstivada:

If we view the world as a creation of Brahman,
then knowledge may be attained but not devotion. How-
ever, if we consider the world as lila (play) and not just a
creation of Brahman, then fondness for Brahman and a
sense of devoutness will emerge. In 1113, there is no senti-
ment of disapprobation, but if we take any occurrence as
an action, our opinion may be positive or negative. For
instance, a college student whose birthday it is may be hit
with shoes on their birthday night. Playfully, this could
symbolise celebration and thus be taken in the spirit of joy
rather than as coercion or punishment. By understand-
ing the world as a sport of Brahman, one is more likely to
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find enriching devotion toward Brahman.

As per Srisamkaracaryaji, devotion is seen as an
illusion (mithya). The dissolution of this illusion hap-
pens through knowledge. There are two types of illusions:
nirtipadhika and sopadhika. Niripadhika illusion is ex-
perienced when an individual does not possess an aware-
ness of the substratum, resulting in misunderstandings or
illusions like that of the mirage of water. Thus, any illusion
that is brought about by a lack of comprehension of reality
is classified as nirtipadhika bhrama (illusion). Similarly,
there is a category of illusion called sopadhika bhrama
(illusion), where certain conditions create an illusion.
Knowledge eliminates the illusion of nirapadhika bhra-
ma. However, to dispel the sopadhika illusions, one has
to eliminate the imposition or condition which causes it.
For instance, when one has jaundice, everything appears
yellow. If one is wearing green glasses, everything looks
green. To remove this effect, we need to remove the ‘glass-
es’ of worldly attachment and embrace the lenses of devo-
tion, as has been articulated by Srisamkaracaryaji with his
saying, “ ¥t e WSt TMifawg;, Midw< Wt Jord | Gure gfafed
&I, e e qfa gt w2 1” (“bhaja govindam bhaja gov-
indam, govindam bhaja miidhamate | samprapte sanni-
hite kale, nahi nahi raksati dukriia karane I1“) - through
devotion the worlds illusions will be removed.

In “bhaja govindam” neither bhajan (devotion)
nor Govinda (God) nor bhakta (devotee) are true; all
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three are considered false. By creating these illusions, the
illusory attachment to the world is removed. For instance,
an African man had stomach acid. He believed that a
scorpion had entered his stomach, creating the illusion.
The priest attempted many remedies but the man’s delu-
sion persisted. Finally, the acidity ceased when the priest
tricked the man into believing that he had killed a scorpi-
on during a fake operation to show that the creature had
been removed from the man’s stomach. The point to be
understood is that first there was an illusion of the scor-
pion entering, and the second illusion was of it exiting,
causing the man to recover. Thus, illusions are at work.
Although the illusion by itself is unreal, it has a real effect
on our behaviour, perceptions, and values. Accordingly,
their opinion is to remove the illusion of the world by cre-
ating the illusion of devotion. According to him, all forms
and names are false. Reality cannot have any form or con-
ception. Whatever we conceive cannot be real; wherever
there is a form, it cannot be real.

He says, “99 @ 99 3§ 79 34 UUY:” (GRIXANS! ©)
(naca tvam naca aham naca ayam prapamcah; (dasasloki
7). Neither you, nor I, nor this world exist. This statement
may lead us to think that SriSamkaracaryaji’s opinion is
the same as Buddha’s, but this doubt can be resolved by
noting that Buddha does not believe in Brahman, where-
as Samkaracaryaji does. Thus, it can be said that Buddha
does not ascribe to the concept of Brahman, whereas
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Srisamkaracaryaji does. “ERiaer UeEg T FH 7 IR
Af G TG (WM. 31%¢¢) (iSitavya anapeksya na
iSvaro na iSitavyam api tadvad i$varam; samkse.$ari.
31188). If there is no ruler (i$vara), there is no subject of
rule (Ishitvya). If there is no subject of rule, there is no
ruler. Both cannot exist without each other, so both are
false. “@at 394 HI” (tato ubhayam mrsa). Both are in-
terdependent; therefore, both are false. When comparing
Suddhadvaita and Kevaladvaita, if Samkaracaryaji holds
the view that lila is true, then that too would be consid-
ered false according to the principles of the latter.

Our adhikarana is rooted in the thought pro-
cess of suddhadvaita darSana. Just as Vyasaji declared
“Srgrel sEIfoigTEn” (athato brahmajijfiasa), the principle
of brahmavada is also included. Furthermore, by in-
corporating the principles of viruddhadharmasrayata,
satkaranavada, satkaryavada, avirbhava-tirobhavava-
da, avikrta parinamavada, karya-karana tddatmyavada,
am$asi tadatmyavada, abhinna-nimittopadanatavada,
and lilatmasrstivada, it becomes a complete formulation
of suddhadvaitavada, allowing us to differentiate it from
kevaladvaita. Both adhere to the concept of advaita, yet
Srisamkaracaryaji’s kevaladvaitavada is characterised by
negative advaitavada, while ours is characterised by pos-
itive advaitavada. In light of this, we have discussed the
subjects of prathamadhyaya (pramana) and dvitiyadhyaya
(prameya) in our adhikarana.
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Pramana- prameya adhyaya- Synopsis

(Synopsis of the pramana—prameya chapters)

Both Sriéamkaracaryaji and Srimahaprabhuji
concur that Brahman is self-illuminating (svaprakasa).
Just as light emits its own radiance and is self-illuminating,
when it falls on a wall and illuminates it, it becomes para-
prakasika, illuminating other objects. On the contrary,
no object in the world possesses the quality of self-illu-
mination. It is through our consciousness that objects are
illuminated, and since we do not need to inquire of oth-
ers about our awareness, it becomes svaprakasa. Our con-
sciousness ($uddha cetana) is, therefore, self-illuminating
(svaprakasda) without any external confirmation required.
Both acaryas have reached a consensus on this matter.

In the above paragraph, Sriéamkaracaryaji con-
cludes that if Brahman is self-illuminating, then any ob-
jects that appear to illuminate it are false, akin to a mirror
reflecting false light. Brahman remains unaffected by the
reflection of maya, just as our own illumination is not ne-
gated by the reflection in a mirror. As a result, any proofs
that seemingly establish the existence of Brahman, in-
cluding those found in the Vedas, are deemed invalid.

Perception does not even provide false reflections,
and logic, being inclined towards negating reflection, will
never provide any reflection. In this context, Vedinta
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serves a purpose similar to a mirror used for shaving, etc.
According to their theory, the existence of Brahman can
be proven through our self-awareness, as our self-aware-
ness cannot be separate from the self-awareness of Brah-
man. Therefore, Brahman exists. However, any proof
other than self-awareness is considered a false reflection.
When it comes to the validity of self-awareness, it cannot
be evaluated within the frameworks of coherence theory;,
correspondence theory, or utilitarian theory.

Srisamkaracaryajl states “7 <& qgg fgdd Faw:
WG 7 A1 FEe T 9 waerd 7 G T A Agawean] v
gdagratafg sffA (G2 welidht -20)” (na caikam tadanyad
dvitiyam kutah syad na va kevalatvam na ca akevalat-
vam na $iinyam na casiinyam advaitakatvat katham sar-
vavedantasiddhim bravimi (dasa §loki -10) dddddd

If Brahman cannot be defined by singularity, then
how can we determine whether it is singular or plural?
Therefore, we cannot assert whether Brahman is singular
or not singular. When Buddha refers to $iinya (nothing-
ness), Srisamkaracaryaji argues that neither nothingness
nor its opposite, asiinya (somethingness), has any exis-
tence. What we are attempting to speak of does not exist
in the conventional sense as it is a self-aware phenome-
na. While you are prompting me to speak, I find myself at
a loss as to how to articulate anything because Brahman
cannot be effectively uttered; the act of uttering it trans-
forms it into something false or mithya. The understand-
ing of Brahman can only be attained through personal
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experience. Any endeavour to describe it using language
will only unveil its inherent falsity. One can truly com-
prehend Brahman by directly experiencing its manifesta-
tion within their own self-awareness; it cannot be grasped
through any other means of knowledge (pramanas).

Mahaprabhuji suggests that Brahman possesses
self-awareness, and thus, whatever we attempt to verify
can tentatively be considered Brahman. We can establish
the existence of Brahman through proofs that resemble
Brahman and the Vedas are regarded as evidence of Brah-
man. Just as we can perceive a wall with the aid of light,
light itself is perceptible without requiring any external
instruments. Similarly, since Brahman is self-illuminat-
ing, so whatever tool is used to prove Brahman that tool
is also Brahman.

On the other hand, if Brahman cannot be prov-
en by any pramana, it implies that that pramana is not
Brahman. If Brahman is known through perception, that
perception is Brahmatmak (of the nature of Brahman).
Similarly, if Brahman is known through inference, that
inference is also Brahmatmak. Furthermore, if Brahman
is accepted through verbal expression, the literal informa-
tion conveyed is Brahmatmak. Ultimately, one can under-
stand Brahman only through Brahman.
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Sadhana-phala adhyaya - Synopsis
(Synopsis of the chapters on sadhana and phala)

The attainment of Brahman is achievable only
through Brahmatmak means, not with worldly meth-
ods. Is it practical to attain Brahman through any means
available? If the answer is ‘yes, then it should equate to
Brahman (identical). Srimahaprabhuji explains that when
Rama and Krsna incarnations happened, witnessing their
divine play was an example of Brahmanss lila. If Brahman
were to be reached logically then our understanding of it
arises from the Brahmatmak function in our intellect. The
sound of verbal information that is received is also the
Brahmatmak sound (that is, it is $abda brahma).

“Thatis why in the Upanisad Git3, it is stated, “‘3%’
g Qe stg)” (971, 71kar ¢193) (om’ iti ekdksaram brahma
(bhaga. gita 8 113)). The 3% reveals the three forms of Brah-
man: ‘A’ represents utpatti (creation), ‘U’ represents stithi
(sustenance), and ‘M’ represents laya (dissolution).This is
the karya laksana of Brahman, as stated in the Upanisads:

“Teit a1 FITA iR A, A St safRr (qRis.
3|2) (“yato va imani bhatani jayante, yena jatani jivanti”
(taitti.upa. 3|1))

The Vedas refer to ‘3’ as Brahman. To know

Brahman, only brahmika instruments will be useful. The
attainment of Brahman will be achieved based on Brah-
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man, and the fruit is Brahman itself. Therefore, whatev-
er means are described in sadhana (means) and phalad-
hyaya (reward) are not separate from Brahman, they are
brahmik. This is Mahaprabhuji’s perspective in sadhana
and phaladhyaya.

According to Srisamkaracaryaji, it is not possible
to attain Brahman through any means (sadhana) because
Brahma Paramarthika (The absolute Being); it cannot be
reached through any means, rather it originates through
self-revelation. Though “aham Brahmasmi” may appear
to be a way to reach Brahman, it is merely an illusion and
not Brahman itself. However, when “aham Brahmasmi”
becomes an expression of self-revelation out of helpless-
ness, it is considered as genuine self-revelation. Just like
when katkarenu = phatakadi is used to settle and dissolve
impurities in water, similar to alum crystals. Just as alum
is used to settle impurities in water, dissolving itself in the
process. Similarly, “Aham Brahmasmi” acts like an alum,
helping us eliminate any mental garbage that suggests we
are anything but Brahman, and eventually leading to an
understanding of our true selves. This way, the water be-
comes pure, incorporeal, formless, and devoid of limita-
tions.

Thus, Mahaprabhuji emphasises on sadhana and
phaladhyaya, wherein the sadhana leading to the attain-
ment of Brahman must be Brahmatmak (Brahman-cen-
tred). With this, we can affirm that true devotion to God
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is a result of His grace (pusti); it is not our own efforts
that bring success, but rather the result of grace bestowed
upon us by God. On the other hand, if our love is direct-
ed towards worldly possessions such as money, houses,
cars, honour, and status, it will not lead to the grace of
God. There is no grace of God in this kind of love unless
God reveals Himself through it. For instance, in a story,
it is narrated that despite being stingy, a man still served
the Lord in his mind. When he added too much sugar, he
mentally tried to remove some, and during this process,
God held his hand and asked him what loss this was to
him. God was pleased by his sincerity. Thus, his greed also
became a means of experiencing God’s presence due to
God’s grace. This is different from greed resulting from
our own perversity, which only distances us from God.

This demonstrates the power of God’s grace,
wherein one can attain God even through feelings of ha-
tred. An example is seen in the case of Sisupala, who an-
grily uttered 100 swear words towards the Lord, yet the
Lord was still pleased. e HHIG T HE maﬂﬁ‘ﬁ
TT: | TG JOIE: TG I AT a4 oAt 1 (R, w1g130)
(gopyah kamad bhayat kamso dvesad caidyadayo nrpah |
sambandhad vrspayah snehad yiiyam bhaktya vayam
vibho II) (bhaga.pura. 711 130)

We believe that Brahman can be attained through
any means if one has been blessed with grace. Without
the grace of God, nobody can achieve God. God will only
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manifest Himself if He desires to reveal His presence. That
being said, our viewpoint is that pramana, prameya, sadha-
na, and phala are all Brahman, whereas Srisamkaracaryaji
believes only prameya to be Brahman and does not con-
sider pramana and sidhana as Brahman. However, de-
pending on one’s understanding of this concept, the pha-
la (reward) can also be considered identical to Brahman.
Otherwise, pursuing God through devotion is also flawed,
as God can manifest even in a state of self-hypnotization
as one interprets manifestation of even God as self.

This document explains the four chapters (ad-
hyaya) of the scheme of pramana-prameya that contain
the recipe for suddhadvaitavada. Sadhana-phala expands
on the extension of lila, wherein it is described that Brah-
man engages in lila both as the means (sadhana) and as
the reward (phala). The Anubhasya commentary was
compiled following this policy. An overview of all four
chapters reveals that the janmadi adhikarana is discussed
first. It has already been explained why the jijiiasa adhi-
karana beginning with “athato brahmajijfiasa” (brahma
sttra 1.1.1) was not used here: because the discussion
must proceed directly to Brahman. The jijfiasa adhikarana
is epistemological, not a metaphysical problem, whereas
the janmadi adhikarana is metaphysical, not an epistemo-
logical problem. Therefore, the exposition begins with the
janmadi adhikarana.
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||Prathamadhyayal|
(pramanasvariipaki vivecana)

Il Janmadyadhikaranam Il

“First Chapter: Examination of the Nature of Pramana

— The Janmadyadhikarana
(sangati)
(Context)
. fomfiem  Sgdgrfemmemfaurcra sl
ALFUTSHTON T fAequTT ggH Stfeeony 3fd fAegony,

1. jijiiasitasya vedavedantadis$astrapratipadyasya
brahmano laksanapramanabhyam nirtipanaya idam
adhikaranam iti nirapanam.

Firstly, (Brahman’s jijiasa) the Brahman be-
ing discussed in this inquiry, as represented in the ve-
da-vedantadi $astra, will be described with laksana (defi-
nition of Brahman) and pramana (reference to the source
of knowledge on the bases of which Brahman is proved)
in this adhikarana. Since this is the second stitra, samgati
is implied.

R. SR I Wit ([3]R) 3 gam .

2. janmadyasya yatah $astrayonitvat ( 1|1|2 ) iti
sutram.
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purvapaksah (opposite stand in doubt)

3. §E NIehg S @gYr I T ar 3f, e
TgePAfdugHEE A @1 I TR SIRgadr  sgor
AR TG TReHT THUIRATY T ST 7 gREa:
3fa gdus:.

3.brahmajagatkartritilaksanam §akyamnavaiti,
$astranam brahmaikapratipadakatvam na va iti samsaye
jagatkartrtaya brahmanah vedadi-§astraikavedyatvami-
ti $astrameva pramanamiti ca laksanapramane na sam-
bhavatal iti parvapaksah.

The Veda consists of karmakamda while Vedan-
ta comprises jianakamda. The concluding part of Veda is
called Vedanta. Thus, Srimahaprabhuji asks the question:
Does Brahman have the power of both knowledge and ac-
tion? Hence, the inquiry into Brahman (brahmajijiiasa) is
taking place using the term adi-pada.

IQAGRARANAURRET  FEON  wgor-yHIOmSAt
freqoma 357 sifYeom 3fa fAeaem

Vedavedantadisastrapratipadyasya brahmano
laksana-pramanabhyam nirtipanaya idam adhikaranam
iti niriipanam. Brahman has been defined by laksana
and pramana, which form the basis of this adhikarana.

Other acaryas identify “janmadyaya yatah” as the
second siitra and “§astrayonitvat” as the third sitra; how-
ever, Srimahaprabhuji asserts that these two siitras should
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be perceived as a single combined statement.
sams$aya (doubt)

In that, S| SATehq 34 @&UT e T a1 (brahma
jagatkartr iti laksanam $akya na va), the question is
whether the attribute of Brahman being the creator of
the universe is possible or not. VRN SEEHIIGHA
9 a1 3fd g9 ($astranam brahmaikapratipadakatvam
na va iti samsaye), and the piarvakamda of the Vedas is
karmakamda, and Vedas uttarakimda = Vedanta means
jiianakamda. The scriptures describe two paths, kar-
makamda and jfianakamda. This is how Brahman is de-
rived at in those scriptures. In this regard, Mahaprabhuji
states thatjustas Brahman is the creator of the universe, the
scriptures assert only Brahman. In the Vedas, Brahman is
presented as the act of action, while in vedanta, Brahman
is presented as the power of knowledge. Srisamkaracary-
aji is the prominent acarya in the uttarakdmda of the Ve-
das, while Sabaracarya is the prominent acarya in the piir-
vakamda who wrote the bhasya.

Sabaracarya says that the depiction of Brahman
in the uttarakamda is meaningless. Why is this so? Be-
cause the purpose of the Vedas is to explain the path of
duty (dharma). So, what is the use of Brahman? This ar-
gument was originally derived from Buddhism. It sug-
gests that even if Brahman exists according to the Vedas,
Brahman will uplift individuals based on their good deeds
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or knowledge. Thus, there would be no need to believe in
Brahman, and the emphasis would be on good karma and
knowledge. However, if Brahman were to grant salvation
regardless of any good deeds or knowledge, it would make
him a dictator, a figure unworthy of devotion, who should
be destroyed. So, why should one be his devotee?

One should be a devotee of the one who rewards
good karma and knowledge. If rewards are received from
karma and knowledge, then why is there a need to believe
in Brahman? Thus, presenting an argument against the
teachings of the Vedas.

The disagreement between Sriamkaracaryaji
and Sriabaraciryaji is rooted in their contrasting views.
Samkaracaryaji believes that karma has its roots in illu-
sion and Brahman is the ultimate reality, and hence, it is
unnecessary to perform karma. He argues that it is due
to ignorance that leads us to pursue karma. Rather, one
ought to strive for the knowledge of Brahman. Conversely,
Sridabaracaryaji says, “Why bother striving for the knowl-
edge of Brahman?” It is necessary to resort to carrying out
karma. He states that even if Brahman is real, Brahman
would not bestow bad results for good deeds, and like-
wise, no matter what, good karma would lead to good re-
wards. Therefore, Srisabaracarya believes that Brahman is
superfluous as karma is sufficient. Consequently, the two
divergent perspectives created a division between them.
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sams$aya (doubt)

Doubt emerges about whether all scriptures en-
tail such division or if there exists a single Brahman. The
scriptures are divided according to Sriamkaracaryaji.
The validity of the karma kiamda is not as strong as the
validity of the jfiana kamda. According to Sri$abaracarya,
the validity of the jiana kamda is not as strong as that of
the karmakamda. He has given a very good rule: “3mama&
mmmﬁﬂ (R4, 2131%).” (amnayasya
kriyarthatvad anarthakyam atadarthanam (jai.mi.sd.
11211)). Sabaracirya states that the primary purpose of
the Vedas is to initiate you into action. The verses written
in the scriptures relating to the practice of action are valid.
Everything except the references made to karma holds no
relevance to me. What should I do if Brahman has created
this universe? I don’t need to know who created this uni-
verse, but what should I do to get rid of my sufferings and
attain salvation?

Sriéamkaracaryaji states that “IRa FrTd@Tg
ade @guMm” (“amnayasya jiianarthatvad anar-
thakyam tadarthanam”) it is useless to engage in action
since action does not bring one closer to attaining Brah-
man. “7fg STFaw Feda @3ad” (nahi akrtakam krtakena
labhyate) means that what is perennial cannot be gained
by non-perennial. Acting without genuine understanding
will not help one comprehend reality. The consequenc-
es one receives in the end are a result of the actions per-

51



formed. To summarise, both stances acknowledge that
the Vedas reflect either knowledge (jiiana) or action (kar-
ma) but omit Brahman (totality, the whole) from their
contents.

Mahaprabhuji doubts whether the laksana of
Brahman presented in scripture is possible or whether
it is meaningless and futile. For example, if one were to
describe the character of a fictional novel, what purpose
would it serve? If you define a real person, the purpose
will be served. In fiction, a character is created. Defining it
is a waste of time. In this context, the laksana of Brahman
is considered unattainable. For someone who believes in
action, Brahman becomes insignificant. Conversely, for
someone who values knowledge, action becomes mean-
ingless. At this juncture, one may question whether the
interpretation of the scriptures pertains to Brahman or
not.

saméaya (doubt)

ARAOI SEeHfaUgHd 7 a1 3d JRA ($astranam
brahmaikapratipadakatvam na va iti samsaye). Do the
scriptures attest to the existence of Brahman? If there is
an embodiment of Brahman’s work, this is seen as confir-
mation of Brahman itself. The verses which contain the

power of knowledge (jiiana$akti) of Brahman are also ev-
idence of Brahman.

STHGAT FIVT: ASIGURARaTarifa AEAHT JHIH
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(jagatkartrtaya brahmana: vedadisastraikavedyatvam-
iti $astrameva pramanam) affirms that Brahman is de-
scribed as the creator of the world according to the vedadi
scriptures. It is through these scriptures that one becomes
aware of the existence of Brahman. Brahman is solely es-
tablished by these scriptures, rendering it a verbal concept
rather than something that can be directly experienced
through the senses (indriya). Thus, the pramana (valid
means of knowledge) for understanding Brahman is sole-
ly derived from the vedadi $astra and not through empir-
ical realisation.

purvapaksah (opposite stand in doubt)
gfaagromTOTERTad: gfagdue: (itilaksanapramane

na sambhavatah iti parvapaksah). Hence, it is not possi-
ble to ascertain the laksana (definition) of Brahman, as
there are still doubts regarding whether Brahman is the
creator of the universe and if the vedadi scriptures are a
valid means of knowledge (pramana) of Brahman or not.
This is the standpoint of the ptirvapaksah (opposite stand
in doubt) that argues that no definition or valid means of
knowledge pertaining to Brahman is possible.

uttarapaksah (rejoinder)
¥. fOgia ey ;- AgieRIea SPTe: SEffRfaTeAT wgad
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FARTOTTS, S STeeh] S AETOTSIATO el e 2 SR,

4. Siddhamta paksa - vedadisastre jagatah utpat-
tisthitinasanam kartrtvena nirtipanad brahmaiva jagat-
kartr iti laksanapramane tasya sambhavataeva iti uttara-
paksah.

uttarapaksah (rejoinder)

Vedas depict Brahman as the creator, maintainer,
and destroyer of the world, stating that Brahman is the
creator of the world. In this way, if defined thus, the Vedas
becomes the pratipadaka (the revealer) of Brahman, and
Brahman becomes that which is pratipadya (revealed) by
the Vedas. The entire point is established through this sin-
gle statement; therefore, both the defination (laksana) and
the means of knowledge (pramana) are justified. This is
the uttarapaksa.

4  FHAHURE ARG ER A eI
“HAFHEFS 7g” 34 @eueeoF ark 7 fady:

5. karyalaksanasya jagatkartrtvapalakatvopa-
sa-mharakatvariipasya “satyajiiananandam brahma” iti
svartipalaksanena sakam na virodhah

There are a variety of ways to define something,
such as karanalaksana (by describing its cause), svartipal-
aksana (by identifying its essence), karyalaksana (by out-
lining its function/result), prayojanalaksana (by speci-
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fying its purpose), and upadhilaksana (by determining
what it is for). For those who consume beef, it is generally
accepted that the cow produces a delectable meal and that
becomes laksana due to prayojan. For us, cows are valu-
able sources of milk. For some, cows are revered, symbol-
ising a representation of the divine. Some are defined by
karana or some define by svariipa. A bull, however, does
not consider a cow its mother. This example speaks to the
vast array of possible definitions that can be attributed to
any one thing.

Karyalaksana refers to Brahman as the creator,
maintainer, and destroyer of the universe while svartipal-
aksana defines Brahman as satyajiana-nandam. Are
these statements contradictory? It hinges on whether true
knowledge remains singular and unified. Ifit is, then there
can be no action-cause, since action requires a cause and
could not exist before it was produced. Therefore, if the
action is untrue, then the cause of it must also be untrue,
which would ultimately invalidate Brahman.

If Brahman is the Creator of the universe, then
the world is nearly 80% inert and 20% conscious. There-
fore, Brahman itself must also be composed of 80% inert
matter and 20% consciousness. If this were the case, then
knowledge would become non-existent. However, it is
said that Brahman is satyam (truth), jianam (conscious-
ness), and anantam (bliss). However, despite this, due to
the nature of the world, all things eventually come to an
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end, so the cause of this universe, which is Brahman, must
also succumb to this pattern of nature.

Jains and Buddhists argue against Brahman’s ex-
istence, suggesting the world is created, maintained, and
dissolved (utpada-vyaya-dhrauvyatmaka) by its nature.
However, embracing the concept of satyam jiidnam anan-
tam (truth, knowledge, infinity) negates the possibility of
Brahman as a creator. Holding both definitions of Brah-
man create a contradiction: karyalaksana proposes that
Brahman is the creator, sustainer, and destroyer of the
world, while svariipalaksana describes Brahman as truth,
knowledge, and infinite potential, which suggests there
is no production, waste, or polarity. As these definitions
directly conflict, only one can be true, leading adherents
to tentatively accept svariipalaksana as the answer. The
karanalaksana of Brahman might just be imaginative.

WEUAgue gk A faw At gafem
ARG Jaead gid feaom

svarupalaksanena sakam na virodhah napi etas-
min visaye adhyaropapavadanyayasya yuktatvam iti nir-
upanam

Sriamkaracaryaji explains that although Brah-
man cannot be considered the cause of the world accord-
ing to the idea of svartipalaksana, it should still be treat-
ed as a cause until the form it takes is better understood.
Once the form has been understood, the cause (karana)
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can be dismissed. To illustrate this, he uses the example of
mathematics, where one has four apples and gives two to
someone to understand how many are left. After under-
standing the mathematical principle behind it, the idea
of apples can be dropped. Sriéamkaracaryaji applies the
doctrine of adhyaropa-apavada. Adhyaropa, which means
‘the theory of allegation, which refers to the attempts to
reconcile Brahman, the Absolute, with the imperfect and
limited world. By first using adhyaropa to understand the
apples and then explaining the theory via negation, one
can later forget about the apples once the theory is un-
derstood. This principle can then be applied in other sit-
uations. However, Srimahaprabhuji does not accept this.

6-7. Janmadyasya yatah’ serves as the definition
of Brahman (laksana), while ‘$astrayonitvat’ denotes the
source of knowledge used to prove Brahman (pramana).
What do these two definitions accomplish?

¢. T O-AENEENIEEGE  aneEee wfeed
FAEATGYAY HIEq T L, IUEf 3 THAANPIL:.

8. riipa-namatmakaprapaiicakartrtvam yoga-
vi-bhagena pratijiiaya samanvayadisatresu kecit tasya
hetiin varnayanti iti tanmatasvikarah.

Some suggest that “janmadyaya yatah” describes
the creation of rapatmakaprapamcani, which refers to the

creation of the perceptible world or the empirical world,
and in “$astra yonitvat” namatmaka prapamcamam,
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which refers to the creation of the conceptual world. In
one siitra, He is said to be the creator of the material world
(jada-jagat), and in the other sitra, He is also stated to be
the creator of conscious phenomena (jiva-jagat) §astray-
onitvat. This is because it is through the conscious princi-
ple that the $astra (the guiding scripture) is generated. It
is believed that a thing comes into existence through the
manifestation of consciousness. The term “Sastra”= sasti
eti §astram,” which means the one who gives order. Or-
der can be given only by a conscious phenomenon, not by
nature. Srimahaprabhu ji therefore takes both aspects to-
gether and interprets them as constituting a single sitra.

Other acaryas and scholars view the material and
conceptual worlds as two separate entities and invoke
these principles in the samanvayadisiitra to explain this
apparent duality. However, we do not subscribe to this
duality. We recognise both the perceptual and conceptu-
al worlds, alongside the intended purpose in the saman-
vayadisitra, although that purpose serves something oth-
er than the purpose under discussion.

3. FrITTe TeefrTeTeTg e Sy S aaeig

3 o

9. niramkus$ajagatkartrtvena $astrapratipadyat-
vad brahma sarvajiiam sarvasaktimad iti sthapanam.

Brahman is the ultimate creator of the world,
surpassing any higher authority. No entity has directed
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or instructed Brahman to undertake the act of creation.
This contrasts with scenarios where, for instance, a pot-
ter receives instructions to craft a pot. According to the
scriptures, Brahman has manifested the universe out of
His own accord, being omnipotent and omniscient.

$anka -samadhana (doubt-solution)

R0. SEUI STk Falsid 3g: A Wafd =1 a1 24, 5
YAl SIRIAIIsHIRET aed = a7 gfa STepraarem.

10. brahmano jagatkartrtve sarvo’pi vedah
manam bhavati na va iti, vedasya purvottarakamdayoh
anyanyopakarita vartate na va iti Samkasamadhane.

brahmano jagatkartrtve sarvo’pi vedah manam
bhavati na vaiti. Are the Vedas: evidence of Brahman’s cre-
ation of the world or not? (vedasya piirvottarakandayoh
anyanyopakarita vartate na va iti $amkasamadhane).
Are the plirvakamda and uttarakamda of the Vedas com-
plementary to each other? Considering that many actions
occurring involuntarily within our bodies don’t demand
knowledge for their execution, one might question wheth-
er knowledge truly necessitates action or not. According
to Sriamkaracaryaji, knowledge doesn’t necessarily need
accompanying action. One can simply use their eyes and
ears to perceive the world around them. However, that’s
not entirely accurate, as there remains an element of ac-
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tion involved. Should one opt to focus solely on a single
part of their body, a voluntary effort is required to do so.
Hence, it’s evident that knowledge and action are inter-
twined and cannot be viewed as mutually exclusive.

. STHIGYA AU AR ¥ HwigaE
I,

11. ‘janmadisiatram laksanatvad anumanam’ iti
kesaiicinmatasya ullekhah.

Both Thomas Aquinas in Europe and
Udayanacarya in India argued based on logic for the ex-
istence of God as the creator-maintainer-destroyer of the
world. However, according to Vedanta philosophy, Brah-
man cannot be logically proven as it is a verbal concept,
not a logical one. We consider it as a definition rather than
a proof for Brahman. Those who believe in Vedanta, such
as Sridéamkaracaryaji and Srimahaprabhuji, maintain that
evidence of action without a doer appears more abun-
dant than examples of concomitant actions that require
a doer. Actions like grass, forests, and mountains are not
attributed to anyone, unlike actions such as potters mak-
ing pots or goldsmiths making jewellery. Therefore, while
logic can be used to define Brahman, it cannot be used
to prove it. Saint Thomas Aquinas, a theist, posited that
the existence of God was logical, while Udayanacarya did
similarly concerning Brahman. Their argument centred
on the premise that, apart from God or Brahman, who
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else could be accountable for the creation and destruction
of the world? Thus, they concluded that God or Brahman
must exist.

However, we do not accept this as logical proof;
although we accept it as a definition, this definition should
be based on the scriptures.

3R. ‘TR TATEE JATERGAN S0 wmr gfa
NN
12. ‘brahmanah sarvajiiatvaya S$rutyanusary-
an-umanam brahmani pramanam’ iti aparesam matan-
iripanam tad dasanaiica.

Sriamkaracaryaji’s logic upholds Brahman as an
omniscient being. He bases this notion on the scriptures,
which define Brahman. Thus, he argues, we can accept
this understanding as a logical proof of Brahman’s ex-
istence. However, Mahaprabhuji does not accept this. If
one proves Brahman based on their presumptions made
following the §ruti, then Brahman ceases to be a verbal
concept. Brahman will become a logical concept. By ac-
cepting Brahman as a logical concept, it can either be in
favour of or against Brahman. If, according to §ruti, the
inference of Brahman is indeed possible, then Brahman
would cease to be a verbal concept.

Throughout history, philosophers have deliberat-
ed over the concepts of knowledge and creation. In west,
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it commenced with the biblical narrative where God com-
manded, “Let there be light, and there was light; let there
be sky, and there was sky..” leading to the understand-
ing that the world was confined to Earth, with everything
else existing to illuminate it, serving as evidence for God’s
existence. However, Galileo Galilei contested this biblical
narrative of creation. Niels Bohr, responding to a Swed-
ish inquiry about his work on nuclear energy, remarked,
“Don’t worry! Even if a particle of dust is lost in the vast-
ness of the universe, it won't affect the sky. If Brahman
is the doer of such a minuscule particle, then the signif-
icance of their action is also negligible.” This notion af-
firmed Brahman as the creator of the solar system, and
now, assertions are being made attributing the creation of
the galaxy to Brahman.

The Bible states that God is the King of the Jews,
not the King of the world, and that raises questions: then
who is the God of other people or species? As people’s un-
derstanding of the universe developed, so did their theo-
ries and beliefs regarding God. Unlike science, which does
not change its statements but nullifies them with a new
discovery, Darwin proposed that humans had evolved
from apes. Darwin’s theory faced considerable opposi-
tion from those adhering to the belief in a divine creation
of humankind. In the midst of this debate, some priests
posited a theory suggesting that God intentionally placed
bones underground, leading people to infer human evo-
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lution from apes and subsequently turn towards atheism.
However, such reasoning proves futile in the pursuit of
understanding Brahman.

According to Vedanta theory, reaching Brah-
man through logic is deemed unattainable. Attempting to
grasp Brahman through logical means is considered futile.
However, according to the viewpoint of Sri Sankaracarya,
if one’s deductions or speculations align with the teach-
ings of Vedic $ruti, he does acknowledge and accept such
speculation

23. ISP TR AT AT MTHIOT

13. vedaikavedye brahmani vedasya anadhi-
gata-rthagantrtvat pramanyam,

Brahman is vedaikavedye. Veda is proof
(pramana) in the sense that the scriptures provide unat-
tainable insights that cannot be obtained elsewhere. The
details of tiny objects can only be seen through a micro-
scope, not a telescope. This is because these objects are
too subtle to be visible from a distance. Any information
source, including the Vedas, will have an essential amount
that is kept hidden.

adhikaranopasamharah (conclusion of the topic)

fRfiaE AgmafaReE  AguEuiTsaR-TS -
TIET] GEaTRBETHIY AGRTIHT il (0 Sfaonuder:.
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cikirsatasya vedantavicarasya ve-
dasravanamgabhuta-manananididhyasanarapatvat san-
dehavarakatvaccapi vedamgatvameva iti nirapanena
adhikaranopasa-mharah.

Those who want to understand Vedanta should
listen ($ravana) to the Vedas, ponder (manana) on them,
and meditate (dhyana) on them after contemplation. In
this way, the Vedanta siitras are beneficial. This Vedanta
does not prove Brahman; evidence instead comes from
the Vedas and Upanisads. By analysing these Vedanta
stitras, one can determine what the Vedas are attempting
to say. Vyasaji has clarified any confusion arising from dif-
ferent interpretations.

Following the commentator’s resolution of
doubts, it becomes our responsibility as followers to fol-
low suit. Over the past 900 years, a total of 26 commen-
taries have been composed on Sankarabhasya. As our phi-
losophy remains dynamic and ever evolving, it’s inevitable
that doubts will arise and evolve over time.
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[3] TR=aafERom
[2] samanvayadhikaranam

“Adhikarana on Brahman as the inherent harmonising
Cause (Samanvaya)”

oY T (21813) 3 gom,

tattu samanvayad (1.1.3) iti sttram.

sam$aya (doubt)

3. TEUT: TSR fh T THaTasy, fAfweey,
HJEed ar? gfa g9,

1. brahmanah jagatkaranatvam kim jagatah sa-
mavayitvariippam, nimittatvaripam, kartrtvaripam va?
iti samsaye.

Is Brahman’s causation samavayariipa (substan-
tial cause), instrumental, or only causal? In biblical the-
ology God is only the doer, not efficient and substantial
causes. This implies that God has created the universe out
of nothing. In our understanding, Brahman has manifest-
ed this world from himself, establishing him as the sam-
avayi (substantial cause). Furthermore, as this manifesta-
tion occurs through his own will, Brahman also serves as
the instrumental cause in the creation of the universe.
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purvapaksah (opposite stand in doubt)

fAfferana ey, Q- swaea g et s
T

nimittakaranatvameva nihsamdigdham, kartrt-
va- samavayitve tu sandigdhe iti piarvapaksah

Believing God to be the instrumental cause is
not doubtful but believing God as the doer and samavaya
(substantial cause) is being doubted. We have discussed
the various doubts arising from the belief in creativity.
Sriramanujacarya argues that if the samavaya cause is
Brahman, then the seeds of evil in the world must also
be accepted in Brahman. Therefore, Brahman cannot be
considered as the samavaya cause of the universe.

Anya piirvapaksah (opposite stand in doubt)
R. IY WA (21213) 3 AT,

2. tattu samanvayad (1 11 I3) iti sGtram.

Many acaryas believe that the nature of Brahman
is described on the base of coordination of all the $ruti,
and that there is samanvaya between them, meaning there
is correlation and interconnection. However, Mahapra-
bhuji does not believe that the nature of Brahman is de-
scribed on the bases of coordination of $ruti in this par-
ticular siitra.
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Mahaprabhuji’s opinion

Instead, Mahaprabhuji states that samanvaya does
not signify any connection between verbal proclamation,
but instead stands for a factual samanvaya. If the object of
the world is perceived as “being,” then there is a saman-
vaya (harmony) of the sadamsa part of Brahman. Con-
sciousness in the world is the cit aspect of Saccidananda
(being, consciousness, and bliss) of Brahman. Therefore,
there is samanvaya of saccidananda’s cit facet. The bliss
(ananda) of Brahman works in what is dear to us in the
world because pleasure is dear; things that do not bring
joy are not loved. Just like sugarcane stalks are appreciat-
ed until they yield juice, otherwise it is cast away. Love in
the world is due to ananda (bliss), and hence, there is sa-
manvaya harmony of Brahman. Samanvaya, thus suggests
an inherent relation between Brahman and the material
world. While some ascribe Brahman to be transcendent
(vyatireka), others may see Brahman as immanent (an-
vaya).

According to Mahaprabhuji, Brahman includes
both its transcendental and immanent nature. Immanence
refers to the presence of Brahman within the world, sim-
ilar to how milk is contained within curd or gold within
jewellery. However, not all gold can be used in jewellery,
indicating that Brahman is also transcendental. Even after
the creation of the world, Brahman continues to exist. In
other words, according to Mahaprabhuji, Brahman is not
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limited to being just the world but remains beyond it as
well. Brahman is both immanent, pervading and present
within the world, and transcendental, existing beyond it.

The concept of samanvaya encapsulates the idea
that Brahman embodies both immanence within the
world and transcendence beyond it. The term “samyag
anugatatvat” signifies that the world’s percepts (ripa),
concepts (ndma) and actions (karma) encapsulate the es-
sence of Brahman, characterised by existence (sattd), con-
sciousness (cetana), and blissfulness (ananda).

uttarapaksah (rejoinder)

3. AfR-wfe-fraes gwma (F= g )
AT TH-FUIHRE WIHaed SHTG: SUTgH IR, farpontae
TR GfEAGH<E TGO VAT, TS - ST - F=AIAY
m{mﬁmﬁ&@mﬂa“aww
aFea” (AR, 219)

3. asti-bhati-priyatvena samanvayat ( samyag
anugatatvad ) brahmaiva nama-rapatmakasya prakrta-
sya jagatah upadanam karanam, trigunatmika prakrtira-
pi saccidanandasya brahmanah sadams$a-riipaeva, jada
- jiva - antaryamisu ekaikams$aprakatyad dr§yamanam
nanatvantu aicchikameva “sa atmanam svayam akuruta”
(taitti. upa. 2|7)

T o, e SR FEA Fg ey o
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ITAAE:. (taitti. upa. 2|7)

iti $rutya, tasmad brahmanah sama-vayitvam
kartrtvam nimittatvaica iti uttarapaksah.

Brahman is the upadana cause of the nama-rapat-
maka prakrta jagat, meaning that Brahman is the sub-
stantial cause of the world characterised by concepts
and percepts. The threefold (trigunatmaka) prakrti is the
sadamé$a ripa of Brahman. In the realm of the material
world, the sadamsa is explicitly manif est in inert matter
(jada). In the realm of conscious beings (jiva), the cid-
ams$a or conscious aspect of Brahman is manifest in life.
The anandamsa or blissful aspect is manifest in the form
of the inner controller (antaryami). The reason why the
multiplicity of the world is visible while the unity of Brah-
man is not apparent is because Brahman, per his desire,
chose to manifest as “Tal &€ g @i W~ (“eko aham
bahu syam prajayeya”) - the one who becomes many. The
existence of multiplicity is a result of action and will, while
unity is by default. Brahman deliberately crafted himself
in this manner. Therefore, Brahman’s samanvaya, which
denotes his inherent presence in the world, serves as both
the instrument and the doer.

sitra vyakhya nirasanam (refutation of the ex-
planation of the siitra)
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¥. VrEifeETg 3 @ Sfaw qeuae e oy
TG 3f Yo wgfe: 3 geererr: e,

4. $astrayonitvad iti sitre utthitasya purvapa-
ksasya samadhanartham tattu samanvayad iti siitrasya
pravrttih iti siitravyakhyayah nirasanam.

Accordingto SriSamkaracaryajiand otheracaryas,
there is doubt regarding the meaning of the phrase “jan-
madyasya yatah” in reference to Brahman. The doubt aris-
es because it is unclear how the laksana of Brahman ‘Jan-
madyasya yatah’ can be true? The solution to this doubt is
explained as “§astrayonitvat” Mahaprabhuji, on the other
hand, states that if those are two sutras then the doubt can
be resolved by ‘tattu samanvayad’ However, this approach
does not effectively resolve the doubt. In the former state-
ment ‘Janmadyasya yatah; laksana is given while in the
later statement $astrayonitvat, pramana is given, so they
both together make up one single sutra, thereby eliminat-
ing the need for a separate definition.

4 WYERRGENETE: wHNEOl:  dgE WM
fagrdaTa, SURETAMMIY ATHIE qaeied gl RISy
T qalvpieat:, e gray @radonfa qeurdifafs: wmefs
M FoaE e aafgaRared: w9 9 qERwier:
R g4y fARAgeamfareATey,

5. svapurvottarakamdartharapayoh karm-
abrahmanoh vedasya pramanyam siddharthatvenai-
va, upakhyana-namapi pramanyam etasmadeva hetoh
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paraspa-ropakatvafica tasmat piirvottarakamdayoh, kri-
yato jiianatasca svatantryenapi purusarthasiddhih sam-
bh-avati iti jiapanaya bhinnataya tattadvicarasa-strayoh
pravrttih natu purvottarakamdarthayoh paraspara sar-
vatha nirapeksatvapratipadanartham.

In the Vedas, the ptrvakimda primarily deals
with karma (action and ritualistic practices), while the ut-
tarakamda focuses on jiiana (knowledge and philosophi-
cal teachings). Both karma and jiiana hold significance as
pramana, meaning they are valid sources of knowledge.
The Vedas are considered siddhartha vakya, where the va-
lidity of the Vedas is attributed to their reference to the
meaning that has already been accomplished. They are
accomplished phenomena in terms of being pramana, or
sources of knowledge.

In jiiana mimarhsa, a principle is proposed that
purposeful statements (sadhyartha vakya, meaning ‘to be
accomplished’) are considered valid, while purposeless
statements (siddhartha vakya, meaning ‘accomplished’)
are not considered valid. However, it is important to un-
derstand that when formulating a purpose ourselves, even
valid statements may appear invalid because they may not
serve our specific purpose. Thus, it is not accurate to say
that purposeless statements are necessarily invalid.

abaracarya emphasizes that understanding the
Sabaracirya emphasizes that understanding th
meaning of a sentence should precede determining its
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purpose. Therefore, a purposeless phrase can still hold
meaning in and of itself. In the context of the karma
kanda, there is indeed a purpose, such as aiming to avoid
hell or attaining heaven. However, Sabaracarya questions
the purpose of Brahman creating the world and what
purpose it serves for the listener, as it has an imperative
meaning. From this perspective, if something is deemed
purposeless, it may be considered technically invalid.

We hold a different perspective on this matter. If
there is no purpose to our existence or non-existence in
the world, but we accept the fact that we exist, then how
can we deny the existence of Brahman, even if the purpose
of Brahman is not to create the world? The statements in
jiana mimamsa do not consider purposeless statements
as invalid or devoid of truth. In our view, truth can exist
independently of any purpose. For instance, the term ‘sid-
dhartha’ refers to a statement of fact that serves no par-
ticular purpose, while ‘sadhyartha’ pertains to statements
that do have a purpose. We do not differentiate between
the validity (pramana) of purposeless or purposeful state-
ments; both are considered pramana, or valid sources
of knowledge. Therefore, any statement, regardless of its
purpose or lack thereof, is upheld as pramana.

5@ Uy fAgrd@da (vedasya pramanyam sid-
dharthatvenaiva) - Sri¢abaracaryaji posits that purpose-
less statements are invalid. However, Mahaprabhuji pres-
ents a contrasting viewpoint, suggesting that even the
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theory of karma can be perceived as purposeless. This is
because Srisabaraciryaji asserts that liberation through
karma is an imperative statement, while Mahaprabhuji
argues that it is, in fact, a descriptive statement. Accord-
ing to Mahaprabhuyji, the Vedas do not prescribe religious
practices; instead, they provide a descriptive account of
the consequences of specific actions. The choice to engage
in these actions is left to individuals themselves. In es-
sence, the Vedas do not issue commands but rather offer
guidance through descriptive insights

If we accept that the statements in the Vedas are
meant to be followed and if we consider them to be the
commandments of God, it raises the question of how we
can justify disobeying them. Many religions proclaim
their scriptures to be the commandments of their respec-
tive deities. For instance, the Quran is believed to be the
commandment of Allah, the Bible is considered the com-
mandment of God, and the Vedas are seen as the com-
mandments of Krsna. If Krsna is indeed Paramatma and
Bhagavan issuing orders, then the dilemma arises: who
are we to disobey?

Therefore, Mahaprabhuji argues that while scrip-
tures may be considered divine commandments, they can
still be violated. This discrepancy leads to the view that
the Vedas are descriptive statements rather than imper-
atives. Thus, Mahaprabhuji’s perspective diverges from
that of Srisabaracarya by suggesting that basically Vedic
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karmakamda is not imperative but rather descriptive by
nature.

In essence, Mahaprabhuji suggests that state-
ments such as Rgedaa wmog, “sgfoeydt ada®R” (sid-
dharthatvena pramanyam, “Srutismrti mamaivajiie”) are
descriptive statements. They are similar to phrases like
“Hgdrg arft arisd” (“madbhayad vati vato’yam”). These
statements facilitate the command of God (bhagavad
ajiia) and derive the sentiments (bhava) of sadhana phala
in a descriptive manner, thereby classifying them as de-
scriptive statements.

SUrAM~ WAPH—  upakhyananama-
pi pramanyam— 3UeIE upakhyana means story.
Sridabaracarya considers the narrative attributing the cre-
ation and sustenance of the world to Brahman as a story.
He suggests that there’s no basis for relying on these sto-
ries.

Srimahaprabhuji, on the other hand, argues
that stories can also serve as valid sources of knowledge
(pramana). Yet, some might claim that stories could also
be fictional. In response. It is argued that while some sto-
ries may be fictional, it does not imply that all stories lack
validity. Srimahaprabhuji highlights that Sabaracarya was
intelligent and this fact is now considered a story. Despite
it being a story, we can still recognize his intelligence.
Therefore, being a story does not necessarily mean it is
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invalid (apramana).

To further illustrate the ambiguity surrounding
the credibility of stories, a humorous example involving
Bertrand Russell can be provided. Communists disregard
the existence of the mind and only acknowledge matter.
When Bertrand Russell travelled to Russia, he engaged
in a discussion with communists. When he expressed his
belief that the human being is not merely a product of the
brain but also possesses a mind, the communists rejected
the idea of the mind. In response, Russell politely declined
their proposition of being mindless. The function of the
brain is essentially the mind. However, he holds the belief
that there is no mind, stating, “We have a brain but not a
mind.” Now, are you inclined to believe or disbelieve this
statement?

According to Srimahaprabhuji, if all the stories
are deemed incorrect, then the story of Sri¢abaracary-
ajl must also be considered erroneous. Conversely, if his
story is not deemed incorrect, then why should the story
of Brahman creating this universe be deemed incorrect?
Consequently, the validity (pramana) of the upakhyana
also necessitates acceptance.

RERYSRAY & JaR&ied: (parasparopa-
ka-ratvafica tasmat purvottarakindayoh) = So, ut-
tara-kamda is complementary to ptrvakamda, and pir-
vakamda is complementary to uttarakamda.
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forare ey @Rty gewrdifafy: awvafe (kri-
yato jiianata$ca svatantrayenapi purusarthasiddhih sam-
bhavati) = Furthermore, kriya also achieves purusartha
without the cooperation of jiiana, and jiidana without the
cooperation of kriya.

M g e avg ReReeE: s (iti
jiidpanaya bhinnataya tattad vicarasastrayoh pravrttih) =
The karma mimarnsa and Brahma mimarmsa were written
to convey this idea. Even though the mimarhsa are sepa-
rate, karma-jiiana, or action and knowledge, are not sep-
arate. They coexist within the same work, much like the
hand is used for performing actions while also providing
the ability to gauge the weight of an object being lifted. In
other words, knowledge is intrinsic in action, and action
is embedded within knowledge.

g ARSI G WReR fRugemfaurgATdn
(natu parvottarakandarthayoh sarvatha paraspara nira-
peksatvapratipadanartham) = pirvottarakamda cannot
be entirely independent or isolated from each other.

& Y TG 31 Yo S0 Fedgraaa T aHas:
A A T augd T eI AftgET I Iy
SRR, TG FHETRASRUIEHS 3T gaur sigror: fagafa sfa
wfcrarg,

6. tattu samanvayad iti siitrasya brahmani sar-
vavedantavacananam samanvayah iti vyakhyanam na
samafijasam tasya idanim asiddhatvena hetutaya upa-
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nyasasya asakyatvat, tasmat samavayi-karanatvameva
anena siitrena brahmanah siddhayati iti pratipadanam.

tattu samanvayad iti Y 541 gfd = Those who
interpret this siitra as suggesting that all the words of the
$ruti are coordinated in Brahman, Mahaprabhuji respect-
fully questions how one can assume such coordination
(samanvaya) without engaging in brahmavicara (discus-
sion on Brahman based on the scriptures) first. Only by
engaging in brahmavicara can one ascertain whether syn-
chronisation (samanvaya) truly exists or not. So it is too
early to use it as a ‘hetu’.

How can one assert, from the outset of the scrip-
tures, without comprehensive study, that everything is
coordinated without presenting reasoning acceptable to
both perspectives? A one-sided reasoning is not deemed
valid, so a statement of this nature cannot be considered
a valid reason.

TGO FHagraaaET GH-aY: 3f AR 7 GAgy a9
TG Sftigea |adl ST SREIEN]

brahmani sarvavedantavacananam samanvayah
iti vyakhyanam na samaiijasam tasya idanim asiddhat-
vena hetutaya upanyasasya asakyatvat =

Therefore, Mahaprabhuji posits that if we have not
yet comprehended Brahman as the cause or the samanvi-
tataya of all the $ruti, then our assertions will not achieve
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the desired coordination (samanvayah). In this context,
the issue does not pertain to textual coordination. Rather,
samanvayah refers to the coordination in action, where
Brahman functions as the cause of the universe.

T HAIRSRUEHT 3 gaur sgvr: fagafa sfa
ufadrgaH (tasmat samavayikaranatvameva anena siitrena
brahmanah siddhayati iti pratipadanam) = The sitra
proves that Brahman is the samanvayah cause.

o. TP THAMNGRUA Facrgier  famfiawa:
TTHTIY.

7. brahmanah samavayikaranatve kevaladvait-
inam vipratipattayah tatsamadhanaica.

In this regard, Srimahaprabhuji has also consid-
ered the contradictions or opposing perspectives of the
Kevaladvaitis.
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[3] srpeafereony

[3] prakrtyadhikaranam

(The section on whether prakrti can be the substantial
Cause)

sams$aya (doubt)

3. Wiy fASTERraIguRiemg (21¥123) T4,

WS : U Ha [HAMSHRUEHT SUGHHRIE]
Wehd: Fll 7 31 SR, sigroi FfAwRvEaT 3 qduy: IR
SRt A fAfAR TG I 7 FiEn AT TG,

1.  prakrtiSca  pratijiiadrstantanuparodhat
(114123) sttram, bhasye : brahmanah kevalam nim-
ittakara-natvameva upadanakarapatvantu prakrteh
kuto na iti samsaye, brahmano nimittakaranatvame-
va iti purvapaksah uttarapaksastu brahmano abhin-
nani-mittopadanata iti na samkhyabhimataprakrteh ja-
ga-dupadanatvam.

samé$aya (doubt)

Sankhya also offers its interpretation of the Upa-
nisads. However, it does not interpret Brahmasttra. While
Vyasaji interpreted the Upanisads within Brahmasiitra,
samkhyacaryas independently interpreted the Upanisads
without relying on Vyasaji. In their interpretation, they
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explain the substantial cause (upadana karana) of the
world is prakrti, while Brahman serves as the instrumen-
tal cause (nimitta karana). To illustrate, we can consider
the analogy of a running fan, where the substantial cause
is the mechanics of the fan, and the instrumental cause is
the electricity powering it. Similarly, prakrti functions as
the substantial cause of the world, while Brahman serves
as the instrumental cause. Brahman simply acts as the in-
stigator, without engaging in direct action.

purvapaksah (opposite stand in doubt)

sl fFAffieRurEAT gfd gdug: (brahmano nimit-
takaranatvameva iti pirvapaksah), = Therefore, believ-
ing Brahman to be only the instrumental cause (nimitta
karana) is the opposing viewpoint (ptrvapaksah).

uttarapaksah (rejoinder)
SueugE]  sEen  fvEEfERueEe sfa |
e S Hauga: SIIguIgEH (uttarapaksastu brahmano

abhinnanimittopadanata iti na samkhyabhimata-
prakrteh jagadupadanatvam) = Brahman is considered
the primary cause (abhinnanimittopadana) of the world,
while prakrti is also a cause as Brahman has manifested as
prakrti. It is crucial to acknowledge that nature alone does
not possess the power to be the cause independently.
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. AMAAUG ¥, WY T SHIAMKR], AT :
gftorrre, dife f& e (1¥1:Y - v) Fafor agreay.

2. abhidhyopadesat ca, saksat ca ubhayamnanat,
atmakrteh parinamat, yoni$ca hi giyate (114124 - 27)
sutrani tadbhasyaifica.

sifeagumg 9 (abhidhyopades$at ca) = Accord-
ing to the Sruti, it is stated that Brahman engaged in pon-
dering (dhyana) with the intention of creating the world.
Since prakrti is unconscious, it lacks the capability to par-
take in such meditation. This implies that nature alone
cannot be considered the cause, as implied by the Sru-
ti. Prakrti, on its own, lacks the ability to plan and bring
forth the creation of this world.

I 9 WA (saksat ca ubhayamnanat) = It
has been said, Saksat (Brahman Himself has manifested as
this universe), that (prakrtipurusaceti paramatma abha-
vat pura), both prakrti and purusa are a form of Paramat-
ma. So, how can nature (prakrti) be considered the cause?

“3Mrera: YROMAT” (atmakrteh parinamat) = As
per the Vedas, it is unequivocally stated, “tad atmanam
svayam akuruta,” which translates to “He created Him-
self as the world.” This indicates that the substance itself
became the substantial cause (upadana), and the doer
(karta) was none other than Himself.

gify f& 1iad (yonisca hi giyate) = #a Fif: wEg,
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59 (“mama yonih mahad brahma”) Can also be referred

to as Brahman’s yoni (ovam) 3 genfor agrey ( iti satrani
tadbhasyaiica)

Question: How does SriSamkaracaryaji interpret
the concept of @nanda’?

Answer: Sriamkaracaryaji does not attribute the
same meaning to ananda’ as we understand it. According
to them, 4nanda’ means not duhkha (absence of pain and
misery), ‘truth’ means not untruth, and ‘cit’ means not in-
ertness.

This holds true in the context of our under-
standing as well. However, it is important to note that
Srisamkaracaryaji does not attribute the concept of all
three in the same sense, according to them the meaning
of all three is negative, signified by not-not. The absence
of something is expressed negatively. When approaching
from a negative standpoint, explicitly mentioning all three
is unnecessary. For instance, if we state that there is no
horse, no elephant, and no cow present, the absence of
these entities remains unchanged. However, if the three
entities are not fundamentally different, it becomes neces-
sary to acknowledge their absence individually. Similarly,
if elephants, horses, and cows exist in a particular space,
the space is considered occupied by the three species; oth-
erwise, it remains unoccupied.

Question: How do upadana and samavayi differ
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from each other?

Answer: Upadana refers to the substance that is
required to produce a particular work. For instance, if clay
is needed to create a pot, then clay serves as the upadana.
On the other hand, samavay1 does not always function as
the cause. It can be dharmi at times, and it may also be
causeless. For example, in the case of humanity being in-
herent in human beings, humans act as the samavayi of
humanity. However, humans are not the cause of human-
ity since there exists a dharma-dharmi relationship. This
distinction between upadana and samavayi arises from
the nyaya perspective.

According to our beliefs, samavaya and tadatmya
are not considered distinct from each other. However, in
nyayamat, samavaya is perceived as an eternal bond that
represents the relationship between cause and action, as
well as the connection between the general and the spe-
cific. This relationship is viewed as monadic rather than
dyadic. This means that Tadatmya signifies a unique rela-
tionship where an entity is connected to itself. However,
attributes, form, and dimensions are not linked to the en-
tities through the tadatmya relationship. In contrast, sa-
mavaya is inseparable in relation and represents a dyadic
relationship.

In Nyaya philosophy, “<tfaezet: Tor-Tyfor foar-
foraTaat 9 @ gHaEaEe;” (jativyaskyoh guna-gunino
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kriya-kriyavato ca sambandhah samavayasambandha), a
different perspective is adopted wherein samavaya is seen
as involving duality. This perspective acknowledges that
jati (species) is distinct from the individual, action is dif-
ferent from the doer, and quality is separate from sub-
stance. It emphasises the dualistic nature of the samavaya
relationship. We prioritise the concept of tadatmya over
samavaya, as wherever there is samavaya, tadatmya is also
present. Tadatmya represents a unique relationship that is
neither singular (advaita) nor dual (dvaita). It encompass-
es a wide circle of affinity, which allows it to absorb and
incorporate samavaya.

The concept of Brahmavada stems from the com-
bination of three siitras: “Athato Brahma Jijiasa, jan-
madyasya yatah $astrayonitvat”. Brahmavada affirms that
“All is Brahman,” and as a result, all the contradictions
seen in the world have many different varieties. The Upa-
nisad states “g 919 SV T Il 99 Sy Ay Ay Ay
I ¥ T (F8.39. 2131%) (dve vava brahmano riipe
miirtam caiva amiirtafica martyafica amrtafica sthitaii-
ca yacca sacca tyacca I (bruha.upa. 213 11), highlighting
that Brahman exists in two forms - with form (mdarta) and
without form (amirta). Brahman is both mortal (martya)
and immortal (amrta), stationary and moving, as well as
manifest (prakata) and unmanifested (aprakata). Tait-
tiriya Upanisad, states “aq §gl, aga STHIERI, agImia<d
Tq 9 &q T 944, [Aeaaaifaeswt =, feaae e 9, fage
SRS 9, T I 9, S, e ey 7 s R

84



T, 937 UW: Yol wafa” (AR1ST. :18) (tat srstva, ta-
deva anupravisat, tadanupravidya sat ca tyat ca abha-
vat, niruktamcaniruktam ca, nilayanam canilayanam
ca, vijianam cavijiilanam ca, satyam canrtam ca satyam
abhavat, yadidam kifica tat satyam iti acaksate, tada-
pi esah §loko bhavati (taitti.upa. 216). This implies that
Brahman created the world and entered into it. Upon
entering, it manifested and unmanifested, established a
ground (nilaya), and became without a ground (anilaya).
It encompassed both the definable (nirukta) and the in-
definable (anirukta). It became understanding (vijiiana)
and ignorance (avijiiana), truth (satya) and false (anrta).
Brahman assumed all these contradictory forms (virud-
dhadharmaripe).

If contradictions exist in the world and the world
originates from Brahman, then the qualities observed in
the world must also exist in Brahman. This leads to the
concept of ‘coincidentia oppositorum’ within Brahman,
constituting the second theory (vada) of brahmavada.
The Upanisads not only describe the presence of attri-
butes in Brahman but also various other opposing dhar-
ma such as happiness-sorrow, gods (deva) - demons (asu-
ra), and heaven-hell. Any contradiction is a manifestation
of Brahman. Just as the earth nurtures both roses and
thorns, it also produces both stench and fragrance. With-
in our bodies, contrasting functions prevail. For instance,
in cases like blood cancer, white cells consume red cells,

85



showcasing opposing actions. If we were to question the
existence of these conflicting qualities in Brahman or en-
tertain the notion that Brahman doesn’t exist, we would
inevitably encounter contradictions in any reasoning em-
ployed. Similarly, within an individual’s life, waking and
sleeping states can be perceived as opposing states.

Brahman, as coincidentia oppositorum, encom-
passes opposing qualities and divisions such as action and
causality, existing within itself. Without this understand-
ing, our actions and judgments are simply based on per-
sonal preferences and attachments. We tend to label what
we like as right and what we dislike as wrong. For instance,
Srisamkaracaryaji disfavours action (karya), deeming it
wrong, while cause (karana) aligns with what he perceives
as right. On the other hand, Buddha dismisses cause
(karana) and considers action (karya) as right while la-
belling cause (karana) as wrong. However, the Upanisads
proclaim that both cause and action are true. This gives
rise to the concepts of satkaranavada and satkaryavada,
acknowledging the validity of both cause and effect.

The concepts of satkaranavada and satkaryavada
give rise to abhinnanimittopadana-and-karana vada. The
cause behind the creation is Brahman, serving as both the
instrumental and substantial factor. Typically, we attribute
the potter as the instrumental cause (nimitta) and the clay
as the substantial cause (upadana). However, Brahman
encompasses both the efficient cause (nimitta) and the
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substantial cause (upadana) simultaneously. Brahman is
not only the creator but also the substance from which
creation arises.

After abhinnanimittopadana, the concept of
avikrta parinamavada emerges. Avikrta parinamavada
refers to an immaculate transformation (avikrta), em-
phasising the distinction between transformations that
retain the original nature and those that undergo alter-
ation. For instance, when jewellery is created from gold,
the gold itself remains immaculate, maintaining its inher-
ent qualities. On the other hand, curd derived from milk
represents a maculate transformation (vikrta), as it un-
dergoes changes in form and properties.

Following avikrta parinamavada, the concept of
avirbhava-tirobhava vada arises. This perspective chal-
lenges our limited understanding of what we perceive as
origin and destruction. In actuality, there exists an inter-
play of revelation and concealment. It’s akin to the cur-
tains lifting in a theatre, revealing the actors—wherein
the actors aren’t born but rather appear (avirbhava). Con-
versely, when the curtains close, they become concealed
(tirohita).

The concept of karya-karana tadatmyavada il-
lustrates the relationship of identicality between action
(karya) and cause (karana). In this perspective, A=B, in-
dicating their identical nature and shared essence, termed
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as tadatmya. Conversely, if only A exists without B, it sig-
nifies kevaladvaitavada, the doctrine of absolute non-du-

ality.
By applying karya-karana tadatmyavada, we ob-
serve the similarity between gold and jewellery. When

gold undergoes transformation, it assumes an ornamental
form, yet the ornament retains its inherent gold essence.

The concept of am$asi tadatmyavada suggests
that there is tadatmya (identicality) between the part
(amé$a) and the whole (amséi). Just as there is an identical
relationship between the action and the cause, the same
applies to the part and the whole.

This leads us to the concept of lila vada, encap-
sulating the playful essence of existence. Much like the
unveiling of actors on a theatre stage (avirbhava) and
the subsequent concealing behind closed curtains (tiro-
hita), life can be perceived as a whimsical performance
(lilabhav). It’s crucial not to overly fixate on the serious-
ness of it all.

Our limited perception hinders us from perceiv-
ing the inherent playfulness of existence, which arises
from our tendency to differentiate between ourselves and
others. However, for Brahman, the one who kills and is
killed, the one who gives liberation and the one who re-
ceives liberation, the one who generates, and the one who
is generated, all are Brahman Himself. If we grasp this un-
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derstanding, we can fully appreciate and comprehend the
concept of lila.

The components of our physical existence—
earth, water, light, air, and sky—ultimately contribute to
our eventual demise. In the realm of a theatrical produc-
tion, characters are assigned roles, some designated as
villains and others as heroes, all under the director’s guid-
ance. Embracing the notion of [ila becomes feasible when
we comprehend that it is the director who orchestrates
our actions. Through this understanding, we navigate life
without experiencing undue discomfort.

Lila vada concludes Brahmavidda, while Sud-
dhadvaita vada constitutes the entirety of the 9 theories. It
is from this comprehensive framework that the concept of
‘uddhadvaitavada’ is developed.

In examining these phrases “Sumr sgifomma,
SR 94, W@ (athito brahmajijiiasa, jan-
madyasya yatah, $astrayonitvat), we encounter the con-
cept of Brahmavada. Additionally, within ‘janmadyasya
yatah,” lies the perspective of kartrtva vada, and with-
in “tattu samanvayad,” we find the aspect of upadana.
Hence, it also encompasses abhinnanimittopadana.

In prakrtyadhikaranam, the sttra

“upfay  wfosesmguAeT”  (prakrtiSca  prati-
jiiadrstan-tanuparodhat) highlights an important logi-
cal concept. In essence, it conveys that sperm and ovum,
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which are typically associated with separate individual
species (where sperm belongs to one individual and ovum
to another), are considered as products of the world. How-
ever, in the context of the world’s creation, both sperm
and ovum are regarded as Brahman.

In Sankhya philosophy, prakrti is regarded as the
ovum, while Purusa represents the sperm. Conversely, ac-
cording to Srisamkaracaryaji, consciousness corresponds
to the sperm, while maya represents the ovum. Howev-
er, Brahmasutrakara presents a different perspective with
the statement “Wgfay wfdsTesAguAIER” (prakrti§ca
pratijiiadrstan-tanuparodhat) (Sg€d </¥/33, Brahma
stitra 1.4.23), means prakrti (nature) is also that and yoni
(ovum) is also that. Pratijiiadrstantanuparodhat means
the pledge in the context was “efag= adq g5 fagrd safa”
(ekavijfidnena sarvam idam vijfidtam bhavati) (STFgra
Suftug &/%/¥, Chandogya Upanisad 6.1.4). This means
that by knowing one, namely Brahman, all can be known.
Considering this, if sperm and ovum were inherently dis-
tinct, the knowledge of a single component would not
provide a comprehensive understanding. However, since
Brahman encompasses both sperm and ovum, knowing
Brahman allows one to attain knowledge of everything.

It is important to recognise that the concept being
discussed here may initially seem illogical. However, we
need to understand that bisexual reproduction is a rela-
tively recent development; it did not exist in its original
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form. Just as a tree can fulfil the functions of both sperm
and ovum on its own, cells also possess the ability to serve
as both. In the beginning, animals did not possess a bi-
sexual reproductive system. If animals did not possess it,
then it would follow that semen, too, lacked this capabili-
ty. If a self-replicating organism such as a cell can multiply
on its own, it is reasonable to consider the possibility that
Brahman, too, can multiply by itself. Thus, this theory is
not irrational but rather a scientific explanation. Bisexual
reproduction emerged at a later stage.

As workloads increase, divisions become nec-
essary. In the past, one teacher would instruct multiple
subjects, but as education systems expanded, the need
for specialised roles like principals arose. This is analo-
gous to the way cobblers used to craft shoes based on in-
dividual foot measurements, whereas modern companies
mass-produce shoes in various sizes. Similarly, examples
from tailors and goldsmiths to large corporations demon-
strate how mass production has led to job specialisation
and distribution.

In the context of “waafd@<or”, (prakrtyadhi-
karana) the term “sfediugumg” (abhidhyopadedat, ,
brahma sitra 1.4.24)) signifies that the events in the
world were not accidental but intentionally brought about
through sankalp (will). The world’s creation happened
through deliberate planning.
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Moreover, the phrases “WIgN] ¥ IYARAER’
(saksat ca ubhayamtanat, brahma sitra 1.4.25) and “®

AT GT MUTaaq” (sa atmanam dvedha apatayat, brah-
ma sitra 1.4.3) imply self-division, where He manifest-
ed as “prakrti-purusa,” becoming both ovum and sperm
without any external assistance.

In the context of “si@Tga: RN (atmakrteh

parinamat, brahma sitra 1.4.26) and “¥ A @&WIH
3Ped’ (sa atmanam svayam akuruta, Taittiriya Upa-
nisad 2.7), which together denote the idea of Causa Sui,
it suggests that Brahman, the ultimate reality, created the
world from Himself, therefore as long as his self-aware-
ness is concerned it is His 111a). Due to our limitations, we
do not realise it as 1113 but see it as misery and happiness.
Until the profound mystery of creation is unravelled, and
one has awareness. one may not recognize it as a divine
play. Our limited understanding often makes us perceive
it merely as joy and sorrow without the concept of Iila.

In our bodies, red blood cells perform the cru-
cial function of nourishment, akin to a loving force, while
white blood cells serve as defenders, guarding against
potential threats. The concept of blood relationship car-
ries the expression of special affection. In Sanskrit, ‘rakta’
translates to red, and the word “anurag” also carries the
connotation of red. Within us, both affection and hatred
coexist, each playing a positive role in maintaining the vi-
tality of every part of our body.
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[ feerameaal|
||dvitiyadhyayal||

(prameyasvariipa- vivecana)

[2] FgTaaTforEoR

[1] tadananyatvadhikaranam

“Second Chapter (Examination of the Nature of the
Object of Knowledge): tadananyatvadhikaranam”

qd

o

g ‘o faRTsaTfaear: (]2 1y) 3f gem,

tadananyatvam ‘arambhana’disabdadibhyah
(2]|1|14) iti sGtram.

3. WIS “TraReTYl ‘faarRy” TmY ‘Fftver 389 aa@q
“ (STEL.IV. &13¥) TAA PR {F ATgATEYT JRWA 3T TG
Tt G argeTaia 3f qduy:. FRE SRR T e
gfa IAWY:.

1. bhasye “vacarambhabhanam ‘vikaro’ namad-
heyam ‘mrttika’ ityeva satyam” (chando.upa. 6 114) itya-
travikarah kim vanmamatrenaiva arabhyate uta vastutah
iti sam$aye vanmamatrenaiva iti parvapaksah. karyasya
karanananyatvam natu mithyatvam iti uttarapaksah.
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Upon completing his studies, Svetaketu displayed
arrogance towards his father. In response, his father
questioned whether he was familiar with the knowledge
(vidya) in which “usfagmae dq 35 faged wafa”, (ekavi-
jiianena sarvam idam vijiiatam bhavati), By knowing
one thing, everything is known” When Svetaketu de-
nied this knowledge, his father explained using an anal-
ogy, “auT Y HfAveT ad quAd wd fgrd wafa” (T
4. &l ?1¥) (“yatha saumyakena mrtpindena sarvam mrn-
mayam sarvam vijiiatam bhavati”) (chando.upa. 611 14).
“TAIGRIATET: YIS Yd HIGHG AaAfATTd fAgamafa” (S
4. &1%/3) (tamadesamapraksyah yenasrutam $rutam
bhavatyamatam matamavijiiatam vijiiatamiti) (chando.
upa. 6 11 13). Just as a lump of clay can help us understand
everything made of clay, similarly, there exists a funda-
mental truth, Sat (Being), which, once comprehended,
leads to the recognition of all. In this context, Svetaketu’s
father clarified that “arameur ‘feRl TmYY ‘Ffewr s&@a
gaq” (“vacarambhapam ‘vikarc namadheyam ‘mrt-
tika’ ityeva satyam”) Calling an earthen pot a clay pot is,
in fact, an understatement (‘vikdra’) as the correct name
is “mati” (clay). Language sometimes leads us to perceive
one thing as two separate entities — the clay and the pot
made from it. We use different words to describe them
to facilitate communication, but clay is still just clay. This
concept is referred to as “avikrta parinama” - the clay’s
ability to transform into a pot without losing its inherent
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nature.
“of1d T JqEE:” (1), “HwET v (3]218)

“bhave ca upalabdhah” (2]1|15), “sattvacca ava-
rasya” (2|1]16) If the clay does not possess the ability to
form a pot, then the experience of the pot becomes im-
possible. It is because the concept of something arising
from nothing is inconceivable. Can anything truly be
created out of nothing? The answer is no. Nothing can be
created from nothing. On the other hand, if something
is indeed created from something, its essence inherently
exists. “bhave ca upalabdhaly” if there is existence, there is
perception. Without existence, perception cannot occur.
“sattvacca avarasya” Additionally, the result of an action
that stems from something is not considered false. This is
known as the theory of immutable transformation (avikr-
ta parinamavada).

[]] STEGIIGRITHROR

asadvyapadesadhikaranam

“The Asad Vyapades$a Adhikarana (The Section on the
‘Asad’ Designation)”

STEIIGUTG 7 3 ¥, 7; wwi=or ARG (2]2[29)
EERCCLE

95



asadvyapadesad na iti ced, na; dharmantarena
vakyasesad (2|1|17) iti satram.

R WIS o A 3o o oTEllg” (dfvi3u. 21) 3
ST R 3 STA: TR AT STEe A1 e g G S 5 A
wfaq SRA ‘erag’ ATGRIg 3 qaug:. ToT 3f Swuy: “erq
TGH SATFAEANEEN, « qg A @ ergea (3 3.
21'9) 3 T FrarwToTeTs;, ‘39 - STy TguETI 5.

1. bhasye “ asad va idam agre asid” (taitti.upa.
217) iti §rutya prag utpatteh jagatah sattvam va asat-
tvam va bodhyate iti sams$aye jagat sad na bhavitum
arhati ‘asad’ vyapadesdad iti parvapaksah. sadeva iti ut-
tarapaksah ‘asat padasya avyakrtatvavacakatvat, “tad
atmanam svayam akuruta” (taitti upa. 2 17) iti svasyaiva
kriyamanatvad, ‘idam’-’asid’ padaprayogat ca.

The Upanisads say, “3/dgl ¥gAT 3IRiIq| @«
ggomd1” (asadva idamagra asit. tato vai sadajayata)
which means; “First, it was as if it were not, and later it
happened as if it was.

Now, there is a difference between “knowing that
it is not” and “knowing that it is” and between “not being”
and “being”. You can understand it like this.

In Mathura, 100-150 years ago, there was a
maharaséri. In those days, electricity was not yet available,
so oil lamps were used. Each night, a gathering (dipaka
raga) would take place, where, upon a specific command
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to sing dipaka raga, all the lamps would be extinguished
and the people would begin singing a song. In the dark-
ness of the auditorium, amidst the singing, the attendees
would start hitting each other. However, the maharasri
was never subjected to any beatings. One day, a cobajl
wondered why everyone gets beaten except the maharasri.
To find out, cobaji strategically positioned himself next
to the maharasri before the event commenced. As soon
as the singing began and the lamps were extinguished,
cobaji observed the maharasri quietly stepping back into
a gap behind his pillow. Instantaneously, cobaji seized
the opportunity and started striking the maharasri. Con-
sequently, the tradition of the dipaka raga programme
ceased from that day onwards.

The key to understanding while singing the
dipaka raga is to grasp that, at first, it may seem like
the maharaja is not present. However, someone needs
to know how to grasp his hands in order to catch the
maharaja. “SgIUIGH” - “asadvyapadesa” means “like not
being there.” The world then came into existence as if it
had always been present. In both situations, the notions
of “not knowing” and “knowing” do not truly exist. The
cause itself has manifested as the function “ag STeF:
@ 1Hea - “tad atmanarh svayam akuruta’ because of
- “ STl 35 3 ITHg” - ‘asadva idam agre asid’ “Idam °
signifies that it means that the world was not being expe-
rienced, in a way it seemed to be absent. The concept of
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‘there was not’ is not accurate, as it implies the absence of
the world. Rather, it reflects that the world was not being
perceived or experienced at that moment.

9d :

o

T : WG 7 (3/2[2¢)
Teaq 9 (3]3[2%)

791 9 w1nfg (}[2[R0)

siitra (verse)

yukte: $abdantarat ca (2]1|18)
patavat ca (2/1/19)

yatha ca pranadi (2/1/20)

g Mg 9 (|g|R¢) yukte: sabdantarat ca
(2|1]18) states that which does not exist cannot manifest.
That which exists can manifest. If there is a chicken in-
side the egg, it will be revealed. Therefore, there is also
an application (yukti) and “Sabdantarat”. This is clarified
in the Vedas as “& ¥4 afg reargpan & (hanta idam
tarhi avyakrtam asit) (3g.39. §/¥/s, Brhadaranyaka Upa-
nisad 1.4.7). This entire world was unexpanded before, so
it was in an unmanifested state (avyakrta). Then Brahman
extended (vyakrta) as the nama-riipa (concept and per-
cept). Extension does not imply creation, but rather the
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extension of what already exists. The example of Brahman
deriving the world from itself is “patavat ca” (2/1/19),
which means if you keep a cloth folded in your hand, it
is not visible, but when you unfold it, it becomes visible.
Similarly, this universe manifested as nama-rapa-karma
is like a folded cloth (patavat) — visible when extended
and invisible when contracted.

sams$aya (doubt)

If there are any doubts regarding the acceptance
of evolution, it is important to understand that the theory
of evolution occurs in two ways. Firstly, the concept of a
monkey evolving into a human and secondly, the amoeba
evolving through various stages. However, it is important
to note that a monkey cannot transform itself into a hu-
man, just as an amoeba cannot construct such a complex
organism on its own. The same principle applies to us as
individuals. Most of us do not naturally evolve into sumo
wrestlers. Instead, becoming a sumo wrestler requires
dedicated exercise and a specialised diet. Without actively
pursuing these requirements, becoming a sumo wrestler
is not possible. Therefore, it is not just the theory of evo-
lution that requires action. If we study Vallabha Vedanta,
we will develop a deeper understanding of the brahmika
theory in our intellect. Without this effort, the brahmika
theory will not materialise in our intellect and we will be
considered mere doers in such a situation.
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The concept of yatha ca pranadi (2/1/20) exem-
plifies the fundamental principle of extension and con-
traction in the world. It signifies that when we inhale,
prana enters our body, and when we exhale, prana exits.
This principle applies universally, illustrating the process
of extension and contraction in the world. Satkaranavada
and satkaryavada are proved by this understanding.

[3] SaTUaTfeom

[3] sarvopetadhikarana

“The Sarvopeta Adhikarana (The Section on Brahman
Being Endowed With All Qualities)”

TaTYaT o AR (12130 ) 3 gam,

sarvopeta ca taddarsanat (2.1.30) iti stitram.

2. FETUT < AR 3ft ST SIun STy TGy
rorfed ar 3f §¥d wgrvAe 3f gaue:.
fdfuia gD 3 swus:

1. sarvopeta ca taddar$anat iti adhikarane
brahmano jagatkartrtvam sadosam dosarahitam va iti
samsaye sadosameva iti piirvapaksah

100



nirdosameva sarvavidhasaktyupetatvad iti ut-
tara-paksah.

If Brahman encompasses all existence and noth-
ing exists outside of it, then we must acknowledge that
everything happening in the world, everything we per-
ceive and experience, holds the potentiality of Brahman.
The tiger, the goat, sin, virtue, gods, and demons - they all
reside within Brahman. Just as a tree grows from a single
seed, with its trunk, leaves, and flowers exhibiting differ-
ent attributes such as taste, colour, hardness, and softness,
we cannot deny that these attributes are inherent to the
seed itself. Without acknowledging the supreme nature
of the seed, we cannot explain the origin of these diverse
manifestations. Thus, it is crucial to consider the seed as
the ultimate and supreme reality.

When we embrace the belief in the all-inclusive
(sarvopeta), our understanding of right and wrong shifts
according to this perspective. What may be perceived as
wrong from our limited viewpoint will not be considered
wrong from the standpoint of the Supreme. An example
of this concept can be seen in the violence carried out
by white blood cells in our bodies, which is not deemed
blameworthy. Similarly, the punishment of a criminal may
be viewed as a necessary measure from the government’s
point of view, while appearing flawed from a humanitar-
ian standpoint. This understanding encompasses the no-
tion of coincidentia oppositorum, where conflicting ideas
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of what is right and wrong can coexist based on different
perspectives and contexts.

saméaya (doubt)

“faeturearg 7 gfd I agw” (vikaranatvad na iti
cet taduktam(2/1/31).

This concept is explored further in relation to a@
fa@torearg (tatra vikaranatvad). The phrase “f@orarg 7
Bfa ﬁq” (vikaranatvad na iti ced) means “imdriyarahi-
ta” (devoid of organs) suggests that to create something,
the creator has to be indriyavan (with organs). Consid-
ering that Brahman created the universe, we must also
acknowledge that Brahman has organs (indriyavan), yet
simultaneously understand that Brahman is devoid of or-
gans (imdriyarahita). In light of this, how can one believe
that Brahman is the creator of the world? The response to
the aforementioned statement is as follows:.

q qg IFHq (na tad uktam). The Upanisad
states, “rUTfolaTSl S/t TEiaT URAfa orag: YUNfY SrHvY:”
(Fargeiafivg 231318%) “(“apanipado javano grahita
pasyati acaksuh $rnoti akarnah” ($vetasvataropanisad
313119)). The Supreme Being is able to move without a
physical body, catch without using hands, see without
eyes, and hear without ears. This ability is known as vi-
karana, which means performing actions without organs.
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Despite lacking physical organs, the Supreme Being pos-
sesses the capacity to accomplish these actions. Therefore,
if we accept the existence of vikarana, there can be no sep-
arate doer for these actions.

Many examples in the world demonstrate that in-
dividuals can perform tasks even without relying on their
physical organs. For instance, observe how moss forms
on stagnant water or how vegetation grows towards in-
coming light in a pond. Therefore, this argument is not
pramanika (definitive proof) that the Supreme Being is
incapable of doing so without organs.

q WaSMawr (:/2/3R) na  prayojanavattvat
(2.1.32)

WAy Tlendaead (3/3/33 ) lokavattu lilakaivaly-
am (2.1.33)

Furthermore, if we consider that God (Bhagavan)
is the creator of the world, it leads us to question if there
is any inadequacy or lacking in God (Bhagavén). If God
is perfect, why would there be a need for Him to create
the world? What underlying purpose would drive such an
act? It is often said that purpose exists where there is no
element of play. Games, for instance, lack a specific pur-
pose. Therefore, it cannot be assumed that God’s actions
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are driven by purpose or intended objectives.

According to the Jains, it is said that someone
who works without a purpose is considered to be mad. If
we consider that God has created the world without any
purpose, then logically we can conclude that God must
be mad. However, when we examine the case of Mahavira
Svami, who achieved kaivalya (enlightenment), we are
faced with a question: why did he choose to preach de-
spite attaining this state? This can be understood as
“Weray clteiieaeay” (lokavattu lilakaivalyam), mean-
ing he preached without any specific purpose. Does this
mean that Mahavira Svami was jealous of Buddha? If this
were the case, then it would imply that he had not truly
achieved kaivalya, as jealousy should not exist in one who
has attained such a state. Therefore, we should perceive
lilakaivalyam as a playful expression/sport.

Ay 7 gragger aw fg gerafa 1 (2 | 2 | 3¥)

(vaisamya-nairghrnye na sapeksatvat tatha hi
darsapati) (2.1.34)

In the mentioned statement, it is asserted that if
lilakaivalya exists, then vaisamya-nairghrnye (inequality
or partiality) will arise. This implies that either God is par-
tial (paksapati) or cruel (nisthura), as He shows cruelty
when punishing and partiality when rewarding.
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In response to the aforementioned argument,
Srivyasaji states =1 GrugraTe aT & g¥afd (na sapeksatvat
tatha hi darsayati). God does not participate in the sphere
where you perceive partiality and ruthlessness. Rather, it is
your own karma that is responsible for the outcomes you
witness. It is important to consider two different spheres:
in one sphere, where partiality and indifference seem to
exist, God is not acknowledged as the ultimate doer; in-
stead, the consequences of our actions (karma) manifest.
However, in the other sphere, where God is accepted as
the ultimate orchestrator, He is simply playing with Him-
self. Therefore, it is illogical to perceive God as biased or
ruthless in this context, as there is no room for partiality
or indifference when God is playing with Himself.

In a similar manner to a drama production, there
are distinct spheres within the theatrical setting: the stage
and the green room. The green room represents an area
where there are neither villains or heroes. On the stage,
however, the villain faces defeat as a result of their antago-
nistic actions, while the hero emerges victorious through
their heroic deeds. It is important to note that the director
does not make an appearance on the stage, yet occasional-
ly assumes a minor role, akin to Alfred Hitchcock’s1 cam-
eo appearances.

T AT 3R 9, 7; ST (U134
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na karmavibhagad iti ced, na; anaditvat (2.1.35)

T aﬁﬁwm,:gﬁr 9g | (na karmavibhagad iti ced).
Now, the question arises regarding the concept of ka-
la-karma-svabhava-prakrti-purusa, where karma is also
Brahman. Karma is not divided, then how can one say
that actions of someone are good karma or bad karma.

The concept of “7 efge@rd” (na anaditvat) states
that the result of karma is adiman, meaning it has a be-
ginning and an end. Karma itself is eternal. To illustrate
this, imagine standing near a conveyor belt at an airport.
We may perceive that our luggage is being delivered to us
by the moving belt. However, in reality, the conveyor belt
continues to move, and we receive our belongings accord-
ingly. Similarly, Bhagavans karma can be like a convey-
or belt, functioning independently and without personal
reference. Our perception may lead us to believe that one
person received their luggage before another, but there is
no fault or bias in the conveyor itself; it simply repeats its
circular motion. Karmic will, too, is eternal, and its res-
olution is likewise eternal. The real challenge lies not in
karma itself but in how we respond to it.

The statement:

JUqTA WY Iged 9 (QIL136), GAGHITURY
(RA213Y) 3f .

upapadyate capi upalabhyate ca (2.1.36), sarvad-
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harmopapattes$ ca (2.1.37) iti sttre.
Can be understood as follows:
3uged (upapadyate) = It is so justifiably.
=19 (capi) = And also.

3Uerqd (upalabhyate) = Founded so on the basis
of proof.

gauHquRy (sarvadharmopapatteéca) = All the
attributes are justifiable in Brahman.

Therefore, the concept of coincidentia opposito-
rum has been firmly established.

e ety ARfREafY-wg, eraem, defaer,
mwﬁq IS aﬁaﬁmﬁq at-,‘]aaﬁfamﬁaq

bhasye sarvasaktimad nirindriyamapi-kartr,
aptakama, lilavihari, Subhasubhakarayitr anadi ji-
variipadharayitr, vedoktanikhiladharmavat sarvabhava-
nasamarthah brahma iti niripanena prathamapadopas-
amharah.

The commentary (bhasya) elucidates that Brah-
man possesses omnipotence (sarvasaktiman) and is a
doer, despite being without organs (nirindriya), while also
engaging in divine play (lilavihari) despite being free from
desires (dptakama). It means that Brahman is complete
and fulfilled without any desires, yet it engages in play-

107



ful activities. Within this divine play, Brahman carries out
both virtuous and non-virtuous actions, akin to a direc-
tor. Brahman is eternal and assumes the form of the jiva, a
sentient being. This jiva can manifest in various forms, in-
cluding gods, demons, humans (pusti praviha maryada),
plants, animals, celestial beings, and aquatic entities. The
Vedas describe the entire realm of creation, encompassing
both virtuous and sinful aspects. Brahman is all-encom-
passing. It is the executor of destruction and the epitome
of nectar. It embodies the manifest and the unmanifest,
the fundamental and the transcendental, the truth and
falsehood. If Brahman were devoid of falsehood, it would
be incapable of manifesting falsehood in the world. Sa-
tya encompasses both the sat (revealed) and tyat (unre-
vealed). It is a partial revelation and partial concealment
of truth. The term ‘rta’ means right. Righteousness can be
either true or false. Not all aspects of righteousness are
fully revealed, just as not all aspects of wrongdoing are
fully exposed. On the stage, the hero represents righteous-
ness, while the villain represents wrongdoing, but behind
the scenes, they are all actors. Hence, truth is partially re-
vealed and partially concealed. Similarly, falsehood (anr-
ta) is also partially manifested and partially hidden. This
exemplifies the concept of embracing coincidentia oppos-
itorum.

All the theories of suddhadvaita have been cov-
ered up by dvitiyadhyaya.
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(vallabha pramanavyavastha)
We have seen in pramana that “Seadifear”

($astrayonitvat) is mentioned, which does not refer to
$ruti but rather sastra (scriptures). Regarding pramana,
Mahaprabhuji instructs that until one gains a firm grasp
on the scrutiny of scripture, one cannot fully understand
the teachings.

Ag1: sligrarenty ATagaor 99 & g sweE
SHTYT T IR (.. 2[9)

vedah $rikrsnavakyani vyasasitrani caiva hi
samadhibhasa vyasasya pramanam tat catustayam (ta.
dini. 1|7)

and after grip is achieved.

g FfAeRf Agared: TwEd: affawRaTsR:
Y YAAT: UE aage: fuiiaa @egd eion ada | (@M.
3[0¥)

arthoyameva nikhilairapi vedavakyaih
ramayanaih sahitabharatapaiicaratraih anyai$ca
$astravacanaih saha tattvasitraih nirniyate svahrdayam
harina sadaiva || (ta.di.ni. 1|104)

In summary, Srimahaprabhuji explains that in or-
der to understand His concept of the scriptures, one must
temporarily accept the fourfold scriptures (Veda, Gitaji,
Brahmasiitra, Bhagavata) as proofs or means of knowl-
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edge, which are known as pramana, to comprehend His
teachings. After grasping this understanding, Mahapra-
bhuji states that we should not confine ourselves to just
these four scriptures, but rather consider all scriptures
as valid sources of knowledge. Once we comprehend the
theory, all other scriptures become supportive evidence,
and after realising the direct perception of Brahman
(brahmasaksatkara), nothing exists that does not pertain
to Brahman. This is the arrangement of our scriptural in-
terpretation. These scriptures (§astra) present the subject
matter as Brahman. The object of perception (pramey) is
also Brahman, and its nature is perceived through the new
interpretation of Sakara Brahmavada. (Prameya is Brah-
man himself, and we have observed the svariipa (essence)
of prameya through the nine theories (vada).

Sadhana-phala vicara

(reflection on means and rewards)

The Upanisad states, ¥ & 4 30 qGATq YTt 7 WA
(F8.39. §|3|3) “ (“sa vai naiva reme tasmat ekaki na ra-
mate” (brha.upa. 1|3|3)). Srisamkaracaryaji interprets this
statement by explaining that Brahman did not enjoy be-
ing alone, so He manifested another being from Himself.
However, the other beings that were created do not pos-
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sess absolute truth. The phrase “not liking (na ramate)”
implies that God is not in His paramarthika (absolute
Brahman) form, but rather in the form of I§vara. For them,
I§vara is an illusion, and Iévara is not seen as Brahman.
Just as the world is perceived as an illusion, I§vara is also
seen as an illusion. However, the illusion of I§vara is such
that He appears as the creator, while our illusion is that we
appear as the creatures. There are two types of illusions:
the illusion of the creator and the illusion of the creatures
and creation. The jivas (individual souls) are perceived as
the illusion of creatures, whereas I§vara is seen as the il-
lusion of the creator. Within the realm of Brahman, there
is no I§vara, jiva, or the world. Therefore, this $ruti from
the Upanisads does not depict Brahman itself but rather
serves to illustrate the concept of I§vara.

According to the teachings of Srimahaprabhuji,
the nature of Brahman is being described here. Regarding
the statement “He didn'’t like being alone,” Srimahapra-
bhuji provides an explanation: Let us assume I$vara can be
considered as not being of absolute nature (according to
Srisamkaracaryaji) and as being illusory, yet still serving
as the Knower of all. Now, if I§vara possesses all-know-
ingness, it follows that he cannot be subject to preferences
such asliking or disliking. On the other hand, the individ-
ual soul (jiva) is limited in knowledge and therefore capa-
ble of having preferences. This raises the question of how
I§vara can experience preferences. To answer this, it is
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important to first understand the concept of liking (plea-
sure) and disliking (unpleasantness). Liking and disliking
are qualities that are attributed to objects by our faculties
of action (karmendriya) and perception (jiidnendriya).

When we come across a pleasurable object, it
gives rise to a feeling of happiness within us. Converse-
ly, encountering an unpleasant object leads to a feeling of
unhappiness. However, it is crucial to recognize that God,
being omniscient, is aware of the nature of objects and ex-
periences, including their pleasantness or unpleasantness.
Therefore, how can God, who possesses absolute knowl-
edge, experience unhappiness? How can the omniscient
(sarvajiia) not be in a playful mode (aramana)?

According to Sridamkaracaryaji, the existence
of duality arose because God (i$vara) did not want to be
alone. However, if God (i$vara) is dual, then He was nev-
er truly alone. The statement ‘”sfta: S0 fager fag femrg
ST g AT Aepall I YSTHIHA IFIga:” (5. UTERT & | 3¢
) (jivah 1$o visuddha cid vibhagastu anayo dvayo avidya
tatkrto bamdhah sadasmakam anadayah , dra.pamcadasi
(6 /18)) implies that the individual jiva i§vara visuddha-
caitanya (Brahman) and its division, avidya (ignorance),
bondage due to ignorance, these in their theory are ana-
di (without a beginning). If anadi (without a beginning)
and 1$vara being omniscient then he cannot be unaware
of duality which is already there whether real or illusion-
ary. He has to be aware of multiplicity. (Ys&eH 31I1E3:)
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(sadasmakam anadayah) Then it cannot be I§vara, who
felt alone, then the question arises: Who created duality?

Srimahaprabhuji states that your argument sug-
gests that Brahman cannot experience unhappiness, thus
indicating that He is not Brahman but rather I$vara (God).
If I$vara is omniscient, He cannot be unhappy because He
is aware of the eternal nature of six things. However, if
we abandon the principle of eternal existence, I§vara may
indeed experience unhappiness. Therefore, Mahaprabhu-
j1 asserts that the happiness and unhappiness mentioned
in this scripture ($ruti) cannot be compared to ordinary
human emotions but instead relate to spiritual (adhyat-
mika) distress. How do we compare the loss faced by the
betel leaf seller with the loss incurred by ambani? Similar-
ly, how can we compare the happiness experienced by the
betel leaf seller through his earnings with the happiness
obtained by ambani through his earnings? Hence, the
statement that Brahman did not like being alone implies
that His unhappiness cannot be equated to our own. Con-
sequently, there is no need to separate I§vara and Brah-
man into two distinct entities. This represents the divine
unhappiness of Brahman and the uniqueness of His expe-
rience.

Therefore, the statement “T@Ig Y@rht T WA &:

feeia U=q” (tasmad ekaki na ramate sah dvitiyam aic-
chat) implies that He did not find solace in solitude, so

He manifested duality. This attribute of Brahman became
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inherited (anugata) in us as well, namely the attribute of
not finding solace in being alone. As a result, we also in-
herit an aversion to solitude. A part of this unhappiness
has also been passed down to us from Brahman. It is often
said that the son is like the father, but it cannot be said that
the father is like the son.

Sruti says, “8: § Gamar] oM (sah ha etavan asa)
(Brhad. Up. 1.4.3), meaning when He desired to become
another, then He became all of this. We cannot become
everything. From the perspective of pramana, He became
the pramana (the means of knowledge), and He also be-
came prameya (the object of knowledge).

The philosopher Allen Whitehead divided God
into two aspects: the Primordial God and the Conse-
quent God. The Primordial God represents the aspect of
God before creation, a non-dualistic phenomenon where
God is neither the creator nor the creation itself. On the
other hand, the Consequent God represents the form of
God after creation, whereas the Primordial God inher-
ently culminates into the role of the creator. This dualistic
phenomenon involves the duality of the creator and the
creation, as the creator itself becomes the creation. In this
process, God divided Himself into two parts: the role of
the creator and the creation itself.

Regarding the insight from the Sruti, it states,
“sah ha etavan asa”. Whether the individual Jiva performs
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good or bad actions, from the Jiva’s perspective, it seems
like they are doing the actions themselves. However, from
the viewpoint of the creator, he is the one making them do
it. From the perspective of instrumental means, (sadha-
na).

Y 3 U9 U 91y FH FRAM 99 O ded: SEy
Sferiva, T 3 ga g erary F wrafe a9 et s (i
37. 31¢)

“esa u eva enam sadhu karma karayati yam ebhyo
lokebhyah urdhvam unninisate, esa u eva enam asadhu
(kausi.upa. 318)

>

karma karayati yam adho ninisate’

It is said that the creator makes individuals per-
form good actions to uplift them, while pushing others
to perform bad actions to lower their status. This can be
compared to a film director assigning roles to actors.

The provided statement, “U¥ 3 Q@ G oY &H
Frafa’ 3fd ya: @i @ity arefa sriEen aift arf wenfs gga”

“esa u eva enam sadhu karma karayati’ iti $ruteh

It states that the Supreme Being performs various
means (sadhana) through us and rewards us accordingly.
The instruments (us) perform actions based on their indi-
vidual abilities and receive appropriate rewards in return.

The verse “¥WTaT w@ehierdAa Swgaur enfasfa:” (bhagavan

svakridarthameva jagadrupena avirbhiiyah) reveals that
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the Lord manifests Himself in the form of the world purely
for the purpose of play (“shiefa gfa” ‘kridati iti’) and also
involves us in this play. He plays with Himself through our
forms as we are a manifestation of Him. The fundamen-
tal principle of Brahmavéda, the doctrine of Brahman,
affirms that everything, encompassing pramana (evi-
dence), prameya (object of evidence), sadhana (instru-
ment), and phala (outcome), is essentially Brahman. This
fundamental serves as the essence of these four chapters,
highlighting the interconnectedness and divine nature of
all aspects of existence and emphasising that everything is
ultimately Brahman.

The verse “¥TaT WRAISTIHT SHTGUUT SMfa{a: Hifda
zfa ARy AfyF: MfFAA” « bhagavana svakridarthameva
jagadrupena avirbhiiyah kridita iti vedavidbhih vaid-
ikaih nisciyate” signifies that God manifests Himself in
the form of the world solely for the purpose of play, as es-
tablished by Vedic scholars. This is the Vedic perspective
on His divine play.

“ga wiegarsft ufuren” “etena kamdadvayo’pi
pratipadyo” it is explained that both the kamda explain
that Bhagavan is the central figure. The Karma Kamda
explains the means and results (sddhana-phala). The Jia-
na Kamda focuses on evidence and objects of evidence
(pramana-prameya). Similarly, the first and second chap-
ters (prathama and dvitiya adhyaya) primarily discuss
evidence and objects of evidence (pramana-pramey-
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anum). On the other hand, the third and fourth chapters
(trtiya-caturtha adhyaya) delve into the essence of means
and results (sadhana-phala), providing a deeper under-
standing of the subject.
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Il FerETET I
Il trtiyadhyaya Il

(sadhanasvaruapaki vivecana)

[] SreremsEEgT e

1. prakasadrayavad va adhikaranam

“Third Chapter (Examination of the Nature of the
Means): prakasasrayavadva-adhikaranam”

TR AT ot (3[2]3¢) 3id g,

prakasasrayavad va adhikaranam(3/2/28) iti
stutram

sams$aya (doubt)

Are the virtues (dharma) of Brahman, such as
quality, attributes, and function, inherently godly (Brah-
mika) or ungodly (Abrahmika)? At first glance, it appears
that our own virtues and actions do not truly belong to
us. In old age, hearing loss can occur despite having ears,
and even though our eyes may still function, our ability
to see diminishes. Therefore, our virtues do not persevere
within us in a lasting manner.

On the other hand, the attributes of Brahman are
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never separate from Brahman itself. Brahman always re-
mains aware of its own qualities, attributes, and functions,
and possesses the ability to activate or deactivate them at
will. In contrast, we do not have the power to activate or
deactivate these qualities within ourselves.

The attributes of Brahman are Brahmatmak (di-
vine) in nature. If liberation is sought, then the liberating
dharma that is required is also Brahmatmak. Similarly,
when bondage is sought, then the binding dharma is also
Brahmatmak. Therefore, whether one seeks liberation or
wishes to be bound, both are dependent on Brahman.
This understanding should be comprehended at the level
of sadhan (means).

prathama pirvapaksa ( first opposing view)

wreirg fArefeies sy waTg iR wafa 3 o g
bhasyetu nirdharmakam brahma pascad dhar-
mayuktam bhavati iti ekah parvapaksah.

Parvapaksah argues that Brahman initially lacked
attributes, but subsequently obtained it. As Allen White-
head suggests, Brahman transitioned from a primordial
state to a consequential one. According to this, was Brah-
man initially without attribute and later acquired the form
with attribute or was Brahman always with attributes ?
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dvitiya purvapaksa (the second opposing view)

IRy fReguwniardT @ T duckaigEdn
TUPES 4-d ufd aur-aur enfasfafy gfd. aparasca virud-
dha-dharmadharameva brahma ekam tattatphaladitsaya
tattatkaryartham tam-tam prati tatha-tatha avirbhavati
iti.

Given that Brahman is characterised as coin-
cidentia oppositorum the question arises as to whether
Brahman, despite being one, fulfils his desire to give dif-
ferent rewards, for various different actions to various
different individuals, he himself manifests into various
different forms or not? In the aforementioned arguments,
both sides of the argument contemplate the notion; eFat:
vert: sgrerAT: & srgron: for: Femrde: W@@{a@ﬂzﬁr an-
ayoh paksayoh brahmadharmah kim brahmanah bhin-
nah tatkaryarapah ahosvid brahmaiva iti. There is a
question regarding the distinction between Brahman’s
dharma and Brahman itself. Much like our individual
dharma being separate from our own selves and capable
of being abandoned, it is proposed that if Brahman’s dhar-
ma is separate from Brahman, it too can be relinquished.
As a consequence, according to the opposing viewpoint,
(purvapaksah), Brahman’s qualities, attributes, and ac-
tions are distinct from Brahman itself.

uttarapaksah (rejoinder)
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In uttarapaksah it says m—aarw—qaﬁaq I
AgenfieRIg 94 Wga 3fd WUy prakasa-tadasraya-
siryadivad ubhayoh tadatmyamgikarat sarvam brah-
maiva iti uttarapaksah. It questions whether our abilities
and qualities belong to us or are separate from us. Now,
if there is no distinction, then we should not cease to see
with our eyes or hear with our ears. However, that is not
the case. Therefore, it is certain that these qualities do not
belong to us; they are placed in us.

It is said that the dharma of Brahman is connect-
ed to Brahman. Just like the sun and its light are insepa-
rable, is the sunlight and sun constantly apart from each
other? If that were the case, then even without the sun be-
ing present, its light should still exist. And if they are in-
deed inseparable, then, if the sun is located nine crore (90
million) miles away, how can its light reach here?

There is viruddhadharmasraya (coincidentia op-
positorum) between light and the illuminated object, i.e.,
even if it is far away, the light still provides its warmth. The
verse from the Upanisada, &t g% sifa st afer aa: |
(F319. g1R1]%) asino diram vrajati $ayano yati sarvatah

| (kathopa. 112121), implies that one can reach a distant
place while sitting and can move anywhere while sleep-
ing. Therefore, it cannot be asserted that the light of the
sun is completely separate or completely dependent. It is
neither entirely distinct nor fully integral. Similarly, the
qualities of Brahman are not entirely different from Brah-
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man nor entirely dependent on Brahman. These qualities
may function within us and may detach from us, but they
do not detach from Brahman, just as the light of the sun
does not detach from the sun.

The kriya $akti of Brahman becomes the power of
karma within us, and the sarvajfia (omniscience) of Brah-
man becomes the limited knowledge within us. The grace
of Brahman becomes the power of devotion (bhakti sakti)
within us. Just as the light of the sun creates warmth when
it falls on the moon, but becomes cool when reflected by
the moon, similarly, the grace of Brahman becomes the
heat when it falls upon us, as mentioned in the brahma-
sambamdha mantra “tapaklesananda.” That power, when
reflected, becomes devotion, and becomes cool like the
soothing moonlight through the contemplation of Brah-
man’s happiness (tatsukha vicarena).

The knowledge (jiiana) of Brahman is synony-
mous with omniscience (sarvajiia), and when this is re-
flected within us, we have the potential to manifest that
omniscience. However, if this reflection fails to occur,
omniscience does not manifest within us. Similarly, if the
power of action (karma) of Brahman is reflected within
us, it can guide us towards reaching Vaikuntha (the spiri-

tual realm), yet if it departs from us, it can lead us towards
hell.
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Qg A (31313 ), whavwred ( 3|3| 30) ¥
purvavad va (3.2.29), pratisedhicca (3.2.30) iti.

YANTS IFATIE TheRMa qd efifes v qesien
3fd Suige™ | purvavad va, pratisedhacca (3 12 129-30) iti
sitrabhasye uktarthasya ekadesimatena parva nirdhar-
makam pascat sadharmakam iti upodbalanam |

In these two siitras, the opinion of Allen White-
head is mentioned, and it is noted that there was another
opponent of this viewpoint prior to Vyasaji. This perspec-
tive asserts that Brahman was initially devoid of dharma
(qualities/attributes/functions) and later acquired them.
However, Mahaprabhuji’s perspective affirms that the
dharma of Brahman is eternally inseparable from Brah-
man, yet they cannot be described as completely identical
or completely distinct.

[R] SFaTaATHafgAfIERo

[2] antarabhiitagramavad iti adhikaranam

“The adhikarana on the ‘antarabhiitagramavad’ analo-
gy — clarifying the devotee’s identity in states of sepa-
ration and union”

S AT WA (3[3]3w) 3fa gom,
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antara bhatagramavat svatmanah (3 | 3| 35) iti
sutram.

AT I WG, SR Tl I: M Fai=a: (T
30, 31¥1%)  F: SrAf fIg] Snereny o=t gwaf..” (1.9, .
¥ 4l 30) TAA. TUT AN STGVT: WA FI AT AfFaARISY
JEUITHE @@ §I9 Wafd 9 a1 3fd §¥:. bhagyetu” yat
saksad aparoksad brahma yah atma sarvantarah (brha.
upa. 31411) “yah atmani tisthan atmanam antaro ya-
mayati...” ($a.pa. ba. 1415 130) ityatra. yatha jianamarge
brahmanah svatmatvena jfidanam tatha bhaktimarge’pi
purusottamasya svatmatvena jiidnam bhavati na va iti
sams$ayah.

sams$aya (doubt)

It is said that on the path of knowledge (jiiana
marga), an individual who knows Brahman realises, “I
am Brahman.” This concept is expressed in the Upanisads
through the statement, “Brahmavid brahmaiva bhavati.”
(dra.mundakopa. 3/2/9) By having knowledge of Brah-
man, we also transform into Brahman. However, if we fol-
low the path of devotion and attain a deep understanding
of Bhagavan (God), a question arises: do we cease to exist
as devotees and become Bhagavan ? This is a doubt that
arises.

124



purvapaksah (opposite stand in doubt)

e e SR et aftiaeg wearEry
WiAQ@Ad g9 3. pirvapaksastu $rutau brahmas-
variipasyaiva sarvantaratvena varnitatvad bhaktavapi
svatmatvenaiva jiianam iti. Brahman is present uni-
versally in all forms. Brahman is the inner reality of ev-
erything. If we acknowledge this truth, then we become
Brahman. On the other hand, if we fail to recognize it,
Brahman does not exist in our perception.

siddhanta (principle)

g s gaiwrasht “gdw o=ft adw S
(FEIT. ¥1¥IRR) TAM FTRTAANIAGERTOTAN FHTeaTg
$RAAIY g WrAd-a 999 3f4. siddhantastu brahmanah
sarvantaratve’pi “sarvasya va$l sarvasya iS§anah” (brha.
upa. 4 14 122) ityadisrutyuktasarvesitrtvadidharmanama-
pi sam-matatvad i§atvenapi natu svatmatvenaiva jianam
iti. This is true, Brahman is the ultimate inner core real-
ity that resides within everything. It has control over all
beings and is considered the supreme lord. Even though,
Brahman takes on all the various forms, they all encap-
sulate the essence of I$vara, the divine lord. To illustrate
this concept, Bhagavan revealed the virata ripa, the cos-
mic form, in the Bhagavata Gita. Cinmayanandaji alludes
to the cosmic form of the Lord and suggests that Krsna
hypnotised Arjuna.
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However, we hold a different belief. The Lord not
only dwells within us but also possesses the inherent pow-
er of action (kartum), inaction (akartum), and alternate
action (anyatha kartum). This signifies that the Lord can
exercise His power according to His will. He is indepen-
dent, regardless of whether He chooses to employ His
power or not.

Within us, we possess three fragmented powers.
Although we have the power of hearing, we lack the abil-
ity to control it. While we can hear a dog’s bark, the sweet
melodies of a cuckoo go unheard. In contrast, Brahman
possesses all three samarthya, these powers collectively
and comprehends all. He even possesses the unique abil-
ity to transform curses into praises through His power of
anyatha kartum (alternate action). We have the power of
(inaction), but within that, the power of kartum (action)
remains ineffectual, rendering our efforts ineffective. The
power of kartum (action) does not function within our
fragmented power of akartum (inaction). In Gujarati,
there is a proverb “catura clipa na rahi sake,” which im-
plies that a wise man cannot remain without speaking.
On the other hand, Brahman seamlessly coordinates all
three potent abilities. Within us, these powers are divided,
resembling the separation of executive, judiciary, and leg-
islative powers within a democracy. In contrast, Brahman
embodies an autocratic coexistence of these powers. This
distinction sets us apart from Brahman.
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SRETHgrgIt: 3 ¥, 7; IUGU=REg ( 313138),
rfeerdt fafiref= f& sewae (313139).

anyathabhedanupapattih iti ced, na; upadesan-
taravad (3.3.36),

vyatiharo visisanti hi itaravat (3.3.37).

Even when knowledge is imparted to them, the
devotees still perceive God with a sense of devotion and
do not realise their own inherent greatness, which is the
power of God’s grace. Through the grace of the Lord, the
knowledge of the Lord becomes akartum (ineffective).
Ya$odaji was shown the entire universe, but she did not
accept this reality. A devotee does not think that after re-
alising Brahman, they themselves become Brahman and
therefore should not engage in devotion towards Brah-
man. When a Jilana-Margi attains knowledge, they feel
that there is no need for devotion because they have real-
ised “I am Brahman”.

By the grace of Brahman, the one on the path
of karma (the practitioner) feels that whatever Brahman
wants to do, let him do, but I will perform all my actions
on my own, without relying on His grace. A practitioner
cannot perform karma if they rely on grace. What role
do we play if we have been chosen for the path of kar-
ma? For that the Upanisad state: “Fdadg waifor Srshifadq
A §AE” (WIRBUIR). (kurvanneveha karmani jijiviset
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$atam samah (1$a lupa 12)) Desire to live a hundred years
while performing your karmas. Fulfil your duties without
attachment to their outcomes and aspire to live a full lifes-
pan. Whether your actions are within the realm of Vedic
rituals or worldly affairs, whether they are considered sin-
ful or virtuous, it is all part of the role assigned to us. God
manages everything accordingly. His actions are not con-
fined to our limited understanding and expectations. It is
not possible for us to audit and evaluate God based on our

own parameters.
RUMATFE  MFFgEAadead Ny
SgaIfefea seraagu oge: 3fa Semm
purusottamajiianasya bhajananandanubha-

vaprati-bandhakatve bhaktesu uddhavadisviva atmat-
vo-pades$o ayuktah iti Samkayam

There is a doubt as to why Bhagavan bestowed
the teachings of self-realization upon Uddhavaji, knowing
that he had already understood and realized the divine es-
sence of Purusottama as his own soul, and this realisation
can be a hindrance to devotion.

et

purvottarapaksah (opposite stand in doubt and
samadhan)

Tq  FAN TEEGAASR R HE-
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AR ERTUE heRISe eI R -TRITgHH
yatha karmamarge gayatryadimantropadeso
laukikadehabhimanamilakanarthanivrttiptirvakam

svargapavargaphalakd’laukikakarmadhikarasampada-
kam

The teachings of the Gayatrl Mantra are impart-
ed in the path of karma. The fundamental meaning of
the Gayatrl Mantra is that God has given us the power of
self-awareness (atmabhanani) and discernment between
good and bad qualities (sad-asad viveka), which is the
capital given to us, using this when we perform any ac-
tion, it is not necessary to consider it as dharma. Because
we use self-awareness and discernment in karma, then
one can say that you are the doer of actions, but not the
doer of dharma.

If I am to be the doer of dharma, then the verse
“«iar 9t 7: w=igar” (dhiyo yo nah pracodayat) (Let intel-
ligence stimulate us) gives me the intellect to perform kar-
ma that becomes my dharma. The verse “*[3a&a: qwfag:
UG Wit gqaeg Hafg i 4 9: y=igarq” (bhiirbhuvasvah
tatsavituh varenyam bhargo devasya dhimahi dhiyo yo
nah pracodayat)

“which describes bhih (prthvi (earth)), bhuvah
(antariksa (space)), svah (dyuloka (heaven)). Through
which the Savituh (creator) reveals its choicest glory (va-
renyateja). My actions transform into a religious duty, and
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in the absence of divine guidance, they descend into mere
degraded actions. When my intellect is illuminated by its
radiant light, my actions transcend mere deeds and ele-
vate to the realm of dharma. Conversely, should my intel-
lect remain untouched by this luminosity, what was once
dharma now reverts to mere karma.

The Vedas explain that performing certain ac-
tions is considered Dharma, while not performing them
is regarded as Adharma. However, our self-awareness and
ability to discern between right and wrong may some-
times create the illusion that we are following Dharma,
when in fact, those actions are merely fulfilling social or
worldly duties.

The Gayatrl mantra aims to elevate one level to
another. It aspires to raise karma to the level of dharma,
creating a transformation or samskara in the mind. By
utilising our Self-Awareness in the light of the Gayatri
mantra and discrimination between right and wrong, in
accordance with the Vedas, karma can be transformed
into dharma. This is because of the profound signifi-
cance expressed through “gayatri vedamatarah” Just as
civilised and uncivilised human beings differ, both pos-
sess self-awareness and consciousness. However, the
self-awareness and consciousness of the uncivilised are
self-centred, while those of the civilised are society cen-
tred. Therefore, the civilised individual will refrain from
actions that are not acceptable to society.
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By the samskara (refinement) of the Gayatri man-
tra, our self-awareness harmonises with the profound
wisdom of the Vedas, and our discernment between righ-
teousness and unrighteousness becomes rooted in Vedic
principles. This transformative influence inspires us to
embody the essence of Dharma.

We come to realise that the self-centred aspect
within us is driven by the divine power of ignorance, a
manifestation of the Lord’s avidya $akti, actively function-
ing within our consciousness. However, when the power
of knowledge, the vidya Sakti, becomes activated within
us, it enables us to grasp the intricacies of action (karma)
and wisdom (jfiana). Moreover, when the power of divine
grace activates it awakens bhakti (devotion).

Those who are chosen by Bhagavén for devotion
have their samskara (refinement) nurtured through pusti.
As a result, their self-awareness and discrimination are
developed. Even if one realises their identity as Brahman,
they will still actively participate in devotion. They will
not accept God as their atma but will accept Him as their
Deity.

FRTsfrRRE et fgarvgdes fsmmaie:
jiidnamarge’pi  $ariradau  priyatvadibud-
dhi-nivaranapiirvakam nijatmatvopadesah
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In the path of knowledge (jiiana marga), when
we affirm “aham brahmasmi, tattvam asi,” our identifica-
tion with likes and dislikes, which are intricately tied to
the transient body, dissipates. This leads us towards a pro-
found realisation of our inherent connection with Brah-
man, and we become Brahman-centric.

purvapaksah (opposite stand in doubt)

AfFaanisf Sharef Feaffiaaggarome swe
fAeTordiuger:. orug wfRanie feqaeadr WRsEeTE
1w “Fi Iy’ 3 ARt RRvufaRssaeTa:. I
et

bhaktimarge’pi jivatmani nirupadhipriyatv-
abuddhi-nivaranartham bhagavato nijatmatvopadesah.
Ata-eva bhaktimargasya snehamiilakataya sthay-
ibha-variipasya snehasya samyoga-viprayogatmaka-
taya viprayogeeva ativigadhabhavena tatsaficaribha-
va- taya kadacit ‘krsno aham’ iti vyatiharo
vide-sanaviSesyabhavavyatyayah iti parvottarapaksau

uttarapaksah (rejoinder)

God’s dharma operates differently in Bhakti mar-
ga, where love abounds. Love is brought about by God’s
Pusti $akti. Understanding of dharma occurs when God
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utilises Gayatri $akti, while bhakti is understood when He
employs pusti §akti. During the intense state of bhakti, the
pains of separation (viprayoga) arise when the Lord is not
physically present, leading the devotee to perceive them-
selves as Brahman. In this state of separation, the devotee
begins to consider their own soul as God, similar to how
a child might suck their thumb if the mother is tempo-
rarily neglectful in providing milk. However, when God
appears before the devotee, they do not entertain the no-
tion that they are Bhagavan. Tulasidasaji sums it up beau-
tifully with the verse, “ag 9 W@ S 79 R, & 9% @l
9 W (yaha jina bhava jaya prabhu mere, hom sevaka
svami tuma mere) which translates to, “Let this sentiment
never leave my heart that You are my Lord and I am Your
servant”.

Bhakti marga emanates affection and is charac-
terised by a constant feeling of love, while other emotions
may come and go. While maintaining a loving relation-
ship with God, occasional outbursts of anger or desires for
specific outcomes may arise. At times, the devotee may
even feel like they are God. However, due to the enduring
nature of love, when the devotee comes face to face with
the Lord, a profound sense of helplessness envelops them.

“In states of separation (viprayoga), when emo-
tions intensify, one feels like ‘T am Krspa’ “Vyatihara’ re-
fers to the reversal of roles between the enjoyer and the
enjoyable (relishes and the one who is relished). In states
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of separation, I am God and you are the devotee.” Just as
a poet says, “radhika kanako dhyana dhare taba kana
vhe radhikake guna gave, apuna apuna te uraje suraje
samudde samajave” When Radhika thinks of Krsna, she
becomes Krsna herself and sings the praises of her own
self. Radhaji, in her expression, is addressing to herself
because she is completely absorbed in Krsna (krsnavesa).
Sometimes, she even argues with herself why she cannot
see Him! Then she exclaims, “I am Krsna.” She provides
solutions and understanding.

In the realm of love, these transient sentiments
(samcari bhava) arise, but it is the enduring sentiment
(sthayi bhava) of love that truly prevails. When Krsna
manifests before the devotee, all fleeting emotions fade
away, and the devotee’s unwavering devotion and love be-
comes most powerful, taking over completely.

[3] &a f& wega: geafeon
[3] saiva hi satyadayah ityadhikaranam

“The topic concerning the inclusion of virtues such as
truthfulness (Satya), tranquility (Sama), and self re-
straint (Dama).”
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& f wmem: (31313¢) 3R gam,
saiva hi satyadayah ( 313138 ) iti sitram.

sams$aya (doubt)

WY “d W ® T3 (WEMIL.IW. 361%]) “wm=it
g Iuea: fafay:... sTeda ST TRAg” (FR39. ¥1v¥1R3)
TAA il TI-YW- GHIGS: WTENa: JOUE Hd JIea
Sruferam: 7 a1 3fa aer:.

bhasyetu “satyam param param satyam”
(mahana. upa. 16 112) “Santo dantah uparatah titiksuh...
atmanyeva atmanam pasyed” (brha. upa. 414123 ) itya-
tra varnitah satya-$ama- damadayah praptabhakteh pu-
rusasya krte sadhanatvena apeksitah na va iti samsayah.

Dharma can be categorised into two types: 1.
samanyadharma 2. viSesadharma. viSesadharma can be
further classified into five divisions: 1 | nitya 2 | naimittika
3 1 kamya 4 | prayascitta 5 | apaddharma .

1. Nityadharma: refers to the prescribed varnasra-
ma system or path (marga) that is designated for an in-
dividual. However, the mere performance of this duty
(dharma) does not yield any benefits, yet neglecting it is
considered sinful. Similarly to a legal system where com-
pliance with certain laws does not lead to rewards, but
some rules are such that by following them, some facilities
are provided, nityadharma is meant to be practised con-
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sistently. To illustrate, consider the example of driving on
the right side of the road in America and on the left side
in India; one may question the benefits of such practices.
This is how it is organized. We can consider this like a ni-
tya dharma.

2. ‘Naimittikadharma’ refers to the duties
(dharm) performed due to specific circumstances. For ex-
ample, observing mourning rituals (sttaka) when some-
one passes away or complying with the rules of pimdru
after the birth of a child. These are considered naimitti-
kadharma. Similarly, when a road is under repair or traffic
is diverted due to other reasons, driving a car according to
those circumstances becomes a naimittikadharma. There
is no benefit in neglecting these duties but neglecting them
can result in harm. Hence, they are considered obligatory
duties (anivaryadharma) in unavoidable situations.

3. ‘Kamyadharma’: is the duty (dharma) that is
practised for the fulfilment of desires. For example, taking
admission in Vallabh Vedanta is considered ‘kamyakar-
ma, and paying fees for it is ‘kamyadharma’

4. Prayascitta,: penitentiary action, is the dharma
practiced in the form of punishment for any wrong action
committed by us.

The various dharmas mentioned above differ
based on varna, a§rama, and marga (path) distinctions.
Just as the paths of karma (action), jiidna (knowledge),
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and bhakti (devotion) differ, there are also different sects
(sampradaya) that correspond to specific beloved deities,
such as $aiva-saura-ganesa-§akta-vaisnava-skanda (kar-
tikeya). For instance, if one follows the path of karma
marga within the $aiva sampradaya, it is customary to ut-
ter “Sivaya namal” before initiating any action. However,
for those belonging to the vaisnava sampradaya, it is cus-
tomary to pay respects to Visnu before engaging in kar-
ma. Moreover, if one believes that the deity under the path
of knowledge represents Parabrahman, they may worship
that deity as a Parabrahmn in the path of knowledge (jiia-
na marga).

The differences in sampradaya lead to differenc-
es in karma and dharma practices. What is prescribed as
obligatory dharma for one is not necessarily mandatory
for another. For example, if one follows the §akta tradi-
tion, they may start their actions by uttering the mantra
“Durgayai namah,” while if one follows the Vaisnava tra-
dition, they may begin with the mantra “Haraye namah.”

“In every tradition, Ganapatiji is venerated at the
outset of any sampradaya that follows the karma marga,
but this is not the case for those who follow the jiana mar-
ga and bhakti marga. Just as the commentator of the Gita,
Srivimanaji, writer of Yatharthadipika, criticises Jidnes-
varaji in his commentary: “arearomdt far smoft s It
ggeadl o Mard H fwen(Araas) § 3ar! wiugwnd vitw ad
Ay SR 9Tt oTHg, @) 9e-Ue F e ga!” (vakhanavi
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gita ani tomdac vamdavi ksudradevata tara gitartha kaya
bimbala(nasamaja) he deva! paropadesartha pamditya
sarva devatas brahma sathi abheda, tara ghata-pata kaya
nahote deva!) Jiiane$varaji, prior to starting the Gita, of-
fers salutations to Ganesa. That is why Srivamanaji states
that if you worship the Gita and offer salutations to minor
deities, how can you truly understand the essence of the
Gita? Is it merely for the purpose of giving instructions to
others? If there is no distinction between all the gods and
Brahman, then why should we not also worship pots and
pans?

Despite belonging to the $amkaramat, he is a
staunch vaisnava. Therefore, this act of worship is consid-
ered unnecessary in the path of knowledge (jfiana marga).

In the path of karma (action), certain actions
are obligatory, but they are not mandatory in the path of
knowledge. Similarly, actions that are obligatory in the
path of knowledge are not necessarily obligatory in the
path of devotion (bhakti marga). For instance, the state-
ment “37¢ FENFH, I & 31f&” (aham brahmasmi, tat tvam
asi) is a necessary realisation in the path of knowledge,
but it is not mandatory in the path of devotion. While kar-
ma does not outright prohibit such actions, they should
be performed in accordance with the respective paths.
Just like the dress code of one school is not compulsory in
other schools.
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Therefore, one’s duty (karma dharma) involves
actions that may be obligatory, driven by personal desires,
contingent on circumstances, or undertaken as penance
in specific contexts. It’s crucial to recognise that these du-
ties are individualised and aren’t obligatory for others.

In the path of karma, it is recognised that a hus-
band cannot fulfil his duties alone without the support of
his wife. Therefore, when Ramacandraji had to exile Sita-
j1, he symbolically kept a golden idol of Sitaji by His side
during the yajfia. However, it is essential to understand
that this practice is not mandatory in jidna marga.

Similarly, in the path of renunciation (samnyasa
marga), if there is no successor for a monastery; it is con-
sidered improper to convert a householder into a renun-
ciant in order to manage the monastery and also accom-
modate his family there. Such actions would be seen as
going against the principles of renunciation and would be
regarded as sinful.

Even in the samnyasa marga (the path of renunci-

ation), the rule was that “qeqa witg fg: pTatea deor: ard

g Tetg: WagIal gakfa” (ekaeva cared bhiksuh kumaryai-
va kamkanah vase bahunam kalahah bhavedvarta dvay-

orapi). Thus, when one takes up the vow of renunciation,
it is ideal to live alone (just like there is only one mimdhala
tied when getting married) than in the company of many,
as living with others may lead to conflicts and distractions,
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while living with just one other person may hinder focus
and attention. It should also be noted that the position
of an Acirya (spiritual leader) was not bestowed upon a
renunciate in the traditional practice.

5. ‘apaddharma’: The notion of ‘apaddharma’
suggests that in times of emergency, certain actions can
be considered as dharma. However, it is important to rec-
ognize that once the crisis subsides, these actions cease to
be considered as such. This idea was exemplified during
Imdira GamdhTs imposition of emergency in India.
Speaking against her during that period was deemed con-
trary to ‘apaddharma’. In one instance, our esteemed JeJe
Srigokulesa Vaisnava found himself caught between the
Saiva community, who instructed him to utter the words
“Aum $ivaya namah” To maintain his sense of righteous-
ness and avoid anyasraya, he chose instead to say “parvati
pataye namaly’, as it aligned with his understanding of the
name of Srigokulanathaji’s wife, Parvatiji. This decision
embodied his adherence to apaddharma

In the Upanisads, there is a story of a famine that
occurred. During this dire situation, a sage (rsi) decided
to leave his hermitage in search of sustenance. During
his journey, he encountered a person from the low-caste
community known as a camdala, who was seen con-
suming food. When the sage requested some food from
the camdala, he hesitated, explaining that he belonged
to a lower caste. However, the sage (rsi) persisted and
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expressed his desire to accept the food. Eventually, the
camdala offered the sage his partially eaten food and in-
quired if he needed water. The sage declined the offer of
water, stating that while water was accessible, food was
not. This incident showcased the sage’s sense of crisis duty
or apaddharma.

Apaddharma varies based on varna-asrama-mar-
ga. The formats we have are nitya seva, utsava seva (naim-
ittika), and manorathaseva (kamya). Normally, Thakuraji
should be carried in a jhampiji. However, in the absence
of a jhampiji in dpaddharma, He can be taken in any way,
reflecting the spirit of saving the Lord, just as $ripurusot-
tamaji ran away after taking Balakrsnaji in his coti (tuft).

It is important to grasp the fundamental concept
that dharma exists within a broad spectrum. Within its
vastness and intricacy, no particular dharma imposes an
obligation on another.

Are general dharmas such as satya (truth), $ama
(non-violence), and damadi (self-control) applicable to
vaisnavas or not? That is the focal point of this adhikarana.

“The saying “ satyam param param satyam
“Td W T gIH”, “Ur ga: Iwa: fafay:... e e
9eafd” (Jg. 3U. ¥1¥133)

“satyam param param satyam’, “Santo dantah
uparatah titiksuh... atmany eva ‘§anta’ arthat apne at-
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manam pasyati” (Brhad-aranyaka Upanisad 4.4.23)

‘=’ “‘§anta’. It underscores the necessity of con-
trolling one’s own mind (antahkarana) and emotions.
‘Danta’ signifies the ability to exert control over one’s
external organs (indriya), while ‘6ama’ refers to the mas-
tery over the antahkarana, which involves regulating de-
sires (kdma), anger (krodha), greed (lobha), attachment
(moha), and jealousy (matsara), enabling one to become
‘4anta’ or tranquil. On the other hand, the lack of control
is known as ‘asanta’ ‘Adanta’ refers to the absence of con-
trol over one’s behaviour, reflecting the animalistic aspect
of our body that remains beyond our control. We do not
have control over this animalistic aspect, known as ‘adan-
ta. ‘Uparata’ represents detachment and a sense of vairag-
ya, while ‘titiksu’ signifies the ability to endure. The say-
ing “SIeT=aq A YA’ (atmanyeva dtmanam pasyet)
emphasises the importance of self-realisation (atmadarsa-
na). All these principles are part of common dharma and
can be applied universally.

It is commonly held that those who follow the
path of viSesadharma (specific virtues) have already inter-
nalised samanyadharma (general virtues). However, the
impairment of samanyadharma does not nullify the effi-
cacy of viSesadharma. If someone has equanimity, forgive-
ness, and forbearance ($anto dantah uparatah titiksuh) as
their samanyadharma, then it is like having gold with fra-
grance. However, any impairment to these foundational
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virtues does not undermine the efficacy of visesadharma.
This is the subject of this adhikarana.

A afviaT: §d-IW-GAIGT: WTANE: TEUE g
YA qufear: 941 3fa 99 :

“ityatra varnitah satya-§ama-damadayah prapt-
abh-akteh purusasya krte sadhanatyena apeksitah nava
iti sams$ayah”

People who have a grudge against visesadharma
bring up the issue that if you are advocating visesadhar-
ma without samanyadharma ,then what is the meaning of
visesadharma? You cannot nullify viSesadharma by saying
this.

The responsibility of advocating saimanyadharma
lies with an ordinary individual. Once someone becomes
a vaisnava, if anger arises in accordance with their nature,
the remedy can be found through devotion. If one does
not indulge in anger, it will not manifest. The inadequacy
of samanyadharma can be overcome through the practice
of viesadharma. ViSesadharma serves as a requisite for
cultivating specific virtues, while samanyadharma serves
as a requisite for cultivating general virtues.

Praptabhakteh: is prescription necessary for one
who has received bhakti? Who is eligible for this upadesa?
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purvapaksah (opposite stand in doubt)

U] WS Feed J& 919 Wagiavia:
purvapaksastu bhagavatpraptirapasya phalasya
mukhyam sadhanam bhagavadavirbhavah The primary
means for attaining the desired result of bhagavatprapti
is bhagavadavirbhavah. a1 Jgfedya @wadifa (tacca $ud-
dhacittaeva sambhavatiti) If one’s mind is impure, how
can they have devotion? g UeI-RFI-gHIGE: MRy
sruferar: gfd | (tadartham satya-$éama-damadayah prapt-
abhakterapi apeksitah itil) Therefore, it is stated that
even those who have attained devotion (praptabhaktera-
pi) should still have an obligation to truthfulness (satya),
control of the mind ($ama), and self-control (dama). This
is the opponent’s viewpoint (ptrvapaksah).

In our scriptures, there are 136 divisions within
the laws (vidhi). The main ones are utpattividhi (what to
do), viniyogavidhi (how to do), adhikaravidhi (who can
do), and prayogavidhi, which means guidelines. There-
fore, the rules that prescribe what to do are utpattividhi,
those that specify who can do are adhikaravidhi, and the
guidelines or manual are prayogavidhi.

The form (svariipa) of action is clarified in utpat-
tividhi, which advises us to perform this particular kar-
ma.

Viniyogavidhi outlines guidelines for execut-
ing an action (karma), elucidating the manner in which
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it should be performed, the specific materials to be em-
ployed, the relevant country (de$a), and timing (kala), as
well as the appropriate mantras to be recited.

Adhikaravidhi has shown who has eligibility to
perform karma.

Prayogavidhi explains the method of practising
or performing the rituals of karma.

What eligibility do Satya-Sama-Dama, etc. ad-
dress? It is stated that the eligibility of a devotee is not
mentioned here, but the eligibility of a common man is
mentioned. Therefore, it is not the case that a devotee lacks
eligibility for Satya-Sama-Dama, but this is not a require-
ment for the eligibility of a devotee. Simanya dharma is
not considered as eligibility for devotion, nor is it consid-
ered as eligibility for a jiiani. However, the eligibility of a
human being is considered here, that one should possess
these qualities. Thus, this eligibility pertains to a common
man and is not taken into account for a bhakta or a jiiani.

Now the question arises: should the mind be pure
when practicing devotion? If the mind is impure, how can
one engage in devotion? Therefore, the purity of the mind
is also considered an eligibility requirement. In response
it is said: WA TANGHITTITEITAT HHi: WIGHTS TeATE:
fafgaa= =1 orufgyar: 3fa SwRUy: “svabhavenaiva satyadisar-
vasadhanariipataya bhakteh pradurbhave satyadayah vi-
hitatvena na apeksitah iti uttarapaksah”
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This is the counter-argument in favour of the path
of devotion, which states that although the devotee may
not have full control over desires, anger, greed, etc., de-
votion will take care of everything. In the Bhagavata Gita,
it is said, “ UG YR WO AN | TTYRE T H<TA:
e Hafaa g @, fant safa smien wy i frrsfa, sk
afdsnfAfe 7 & Wa: worafa || (7197 [30-3%).

“apiced suduracaro bhajate mamananyabhak |
sadhureva sa mantavyah samyag vyavasito hi sah, ksip-
ram bhavati dharmatma §a$van $antim nigacchati, kaun-
teya pratijanihi na me bhaktah pranasyati || (bhaga.gita
9|30-31).

Whoever is a sinner can worship Me, thus they
are not considered ineligible. The devotion of the sin-
ner will cure their wickedness. If devotion does not cure
them, “I” will take care of them, as they belong to Me. I
will not let that devotee perish. The devotee does not have
permission to be a sinner, but a sinner is allowed to be a
devotee. Due to the practice of devotion, their miscon-
duct will eventually be eradicated.

So far, the importance of samanyadharma and
visesadharma has been understood. The other three adhi-
karanas of bhakti sidhana are also compiled here.

One thing to be understood here is that margas
do not necessarily require the varnasrama system. Mar-
gas (karma, jiiana, and bhakti marga) became active when
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varndérama collapsed. SriSamkardcaryaji, Sriramanu-
jacarya, Srimadhvacaryaji, Sricaitanya Mahaprabhuji,
and Srimahaprabhuji have an opinion in this matter that
varnasramadharma is based on attachment to the physi-
cal body (dehabhimanamilaka). Varna comes from body
pride,and aéramadharma is age-based. In Srisamkaracary-
ajT’s path, there is no inclination towards the path of kar-
ma. The inclination towards the path of karma is rooted
in identification with the body. On the other hand, the
path of jiana is focused on overcoming the identifica-
tion with the body (dehabhimana). This view is unique
to Sridamkaracaryaji among the twelve acharyas. Howev-
er, it is worth noting that even he performed karma as a

dutiful son, which was rooted in the illusion of the body
(dehadhyasa malaka).

Certain scriptures can foster a sense of pride. For
instance, if scriptures confer the designation of a Brah-
manam upon someone, it may lead to the development of
pride based on that title. But if individuals are unable to
transcend their attachment to the physical body, entailing
pride in its form (dehabhimana), then how can they pos-
sibly overcome the ego that develops with the knowledge
of scriptures ($astrabhimana)? Other acaryas have sug-
gested that the first step is to relinquish identification with
the body before disentangling oneself from attachment to
scriptures.

Bhakti sampradaya is not based on the attachment
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or commitment of the physical body (dehabhimanamila-
ka). Instead, bhakti sampradaya recognizes the soul (atma)
as a part (ams$a) of the Supreme Being (Paramatma) and
views the individual (jiva) as a devotee of God (Bhaga-
vén). Therefore, attachment in the body does not aid on
this path, but pride in the atma becomes the means. “at
I4¥: §: § WS (yo yadamsah sah tam bhajet) We should
understand ourselves as part of God and worship (bhaja-
na) God (Bhagavin) accordingly. These traditions are not
part of the varnasrama dharma system or in conflict with
it. In the Bhagavatam, it is stated: “fera-gomu-gfergyewer:
MG I WHIGET: T 3 T UIAT: IGUTSATSHAT: Jgar
T AT T (AT R1¥18¢)

“kirata-hinandhra-pulindapulkasah
abhirakamkah yavanah khasiddayo ye anye ca papah
yadupasrayasrayah suddhayanti tasmai prabhavisnave
namah” (bhaga.pura. 214118) This means that people
from Mongolia, Huna, Andhra, Bhila from Bastara, Gri-
ka, as well as individuals from any other race or caste, in-
cluding sinners who take refuge, can attain purity. I offer
my respects to that Visnu. The Bhagavata Dharma does
not originate from the Varnasrama system, nor does it op-
pose it. This essence is expressed in the teachings of the
Bhagavata Gita. “@iidl ¢ a°n g asfy @ i ey,
“feh qrISTQIOM: JUaT STeRlT ASTHaaren” (ST 3/33-332)

“striyo vai$yah tatha §udrah te’pi yanti param

gatim”, “kirh punar brahmanah punya bhakta rajarsayas
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tatha” (bhagavadgita 9/32-33)

This means that even women, merchants, and
stdras (lower castes) can attain the ultimate spiritual sal-
vation through devotion. So, why wouldn’t brahmanas at-
tain salvation through devotion? The right to devotion is
not limited to brahmanas alone, but devotion itself is the
most empowering aspect. It transcends the identification
with both the physical body (dehabhimana) and the pride
of the caste system (varnabhimana).

Despite the collapse of the varnasrama dharma,
the bhagavata did not oppose it like the Jains and Bud-
dhists did. This is because even if the system has socially
collapsed, individuals may still be bound by their per-
sonal duties. Therefore, it is not appropriate to condemn
someone who is able to follow their prescribed duties.

Mahéprabhuji states: “arag 38t & aﬁgavﬁsmﬁm‘?ﬁa @Yt
wagAtgarsfy fasmt: wamt: a1 w5 g e S 7=,
YUaAfaiad, 991 g @A I quisHYAEsiy west:”
(. 31R¢IR).

“yavad deho ayam tavad varnasramadharmaai-
va svadharmah bhagavaddharmadayo’pi vidharmah
paradharmah va | yada punah atmanam jivam manyate,
samghatavyatiriktam, tada dasyam svadharmo anye
varnasramadharmayo’pi paradharmah” (subo. 3 128 12).

Until one has a strong identification with the
body (dehabhimana), varnasrama dharma is followed,
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and not bhagavaddharma. However, when one feels that
this five-elemental (pamcabhautika) body is not one’s true
nature, and is separate from oneself, and feels that one is
an am$a of Bhagavin, that is when bhagavaddharma be-
comes one’s prime duty (svadharma), while varnasramad-
harma and other external dharmas lose their significance
and become paradharma.

Mahaprabhuji affirms that while vaisnavata does
not provide a license to disregard varnasrama, it bestows a
license of devotion upon those whose varnasrama-dhar-
ma has been shattered. “ciiferere e HIueTTq AY A=,
dwee g west dais=aa fauda:” (TuA. R0). “laukikatvam
vaidikatvam kapatyat tesu nanyatha, vaisnavatvam hi sa-
hajam tato’nyatra viparyayah” (pu.pra.ma. 20).

Worldliness (laukikatd) and scripturalism (vaid-
ikata) find their foundation in the identification with the
body (dehabhimana), while vaisnavata naturally emanates
from the identification with the soul (atmabhimana).

If being a vaisnava is rooted in the identification
with the body (dehabhimana), then it is not true vaisna-
vata. But if I consider myself as an am$a (a part) of Bhaga-
van (the Supreme Lord) then bhagavaddharma becomes
ones svadharma (prime duty).
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| ST |
Il caturthadhyaya Il

Il phaladhyaya- riiparekha I

(outline of the chapter of reward)

The chapter titled “Phaladhyaya” addresses the
concept of “jagadvyaparadhikaranam,” which is dis-
cussed from sitras (verses) 17 to 22. The main subject
matter of this chapter revolves around two issues accord-
ing to the various acaryas.

Problem 1: Some dvaitavadi acaryas, who adhere
to the philosophy of duality, argue that when the individ-
ual soul becomes absorbed in Brahman, the qualities and
attributes of the Supreme Lord do not manifest within the
soul. However, it is not completely detached from Brah-
man, as it still exists within Brahman. The question arises
as to how the qualities of Brahman cannot be attained if it
is merged into Brahman. In response to this problem, the
chapter explores four or five models to understand this
absorption.

1. When a submarine goes underwater, it does
not remain on the surface similar to a boat, but it is sub-
merged within the water.
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2. A river merges with the ocean, transforming
into the ocean itself.

3. We immerse Ganapatiji's statue in the ocean,
but after two days, the ocean brings it back to its shores.

4. An object hidden in the sea, like shells, coral, a
precious pearl or conch stays submerged in the depths of
the sea, yet the sea brings it ashore.

5. Taking the example of a whale, we can under-
stand that it does not reside in the shallow waters of the
sea but dwells in its profound depths.

From the above examples, it can be understood
whether the special qualities of Brahman manifest in the
Jiva when it is absorbed in Brahman or not. Let us discard
the model of the river and sea. In the second model, the
properties of the sea are not present in whales, subma-
rines, red corals, shells, conch, or even in the immersion
(visarjita) of GanapatijT’s statue.

This is why the dvaitavadi acaryas disregard the
analogy of the river and the ocean from their perspective.
This is because even after merging into Brahman, duality
still exists and the individual being does not acquire the
qualities of Brahman.

(Problem-2.) Those whose merging or liberation
follows the model of the river and sea face a certain diffi-
culty because, if the Jiva acquires the attribute of Brah-
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man, we must recognize the liberated Jiva as the creator
of the universe. Just as the water of a river becomes saline
upon merging with the sea, the Jiva also becomes one with
Brahman through absorption. In support of this profound
reality, the $ruti states, “Sgifag sda wafa” g.qvead 1(3/3/3)
(Brahmavid brahmaiva bhavati dra.mundakopa 13/2/9),
emphasising that the knower of Brahman indeed becomes
Brahman itself.

Yet, no scripture states, “janmadyasya yatah.”
(bra.sti. 1/1/2) It is understood that the laksana of Brah-
man is pervasive in the Jiva. If the laksana of Brahman
were to be all-encompassing, it would imply that the
laksana of Brahman is false or that Brahman no longer
exists. It is similar to defining water as having H20 mole-
cules and then observing that in another object there are
H20 molecules, which means that it is made from water.
However, if it does not have the exact same molecules,
then the definition would be incorrect. Due to the all-en-
compassing laksana, if something is made from H20 and
it is not water, then the concept of water would be flawed.

For example, consider the definition of a man as
“man is a social animal, or man is a rational animal, or
man is a technological animal” Now, based on this defini-
tion, if any animal other than humans is also social, then
either it would have to be classified as a human, or the
attribute would be deemed incorrect. In such a scenario,
even an ant would have to be regarded as a human be-
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cause ants never consume sugar grains alone. Honeybees
exhibit more social norms than humans do. Therefore, the
laksana “man is a social animal” becomes all-encompass-

ing (31fd=aTaT- ati-vyapta).

The definition of Brahman is “aat a1 gAIf @i
ST 3 ST Shtafer 9q e s (dRsa.e/y).
(yato va imani bhatani jayante yena jatani jivanti yat
prayanti abhisamvisanti, taitti.upa.3/1). According to
this, the jiva (individual soul) also merges into Brahman
after attaining liberation and becomes Brahman. This be-
lief is held by Sriéamkaracaryaji. However, if the jiva does
not accept Brahman, then after liberation, the laksana of
Brahman will be applied to the jiva, just as a river merges
into the ocean. If the laksana of Brahman does not mani-
fest in the jiva, then either the laksana is false or there is a
defect with the jiva. If the jiva is defective, then it doesn’t
become Brahman, and if the laksana is false, then the defi-
nition of Brahman is incorrect.

This particular topic (prakarana) explores the
concept of liberation (mukti). Liberation can be classi-
fied into two types: jivanmukti, which refers to liberation
while still in the physical body, and videhamukti, which
pertains to liberation after the departure of the physical
body. There are six distinct types of videhamuktih: salok-
ya, samipya, sarsti, sariipya, sayujya, and ekatva.

‘Salokya’ refers to not being in this world and
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instead being established in the world where Brahman
resides. According to our path, Purusottama resides in
Aksarabrahman. Mahaprabhuji presents two distinctions
of Aksarabrahman. “fgFd afg ¥d g w& Ty fragony”
(f8.3.3). “dviripam taddhi sarvam syad ekam tasmad
vilaksanam” (si.mu.3) Aksarabrahman has manifested as
the perishable in a quarter form, in which we exist, and in
the other three quarters that belong to the aksara, if we re-
side there, it signifies that we have achieved salokya muk-
ti. This is how our liberation in salokya occurs, but it does
not lead to becoming Purusottama.

‘Sasti’ refers to the manifestation of the ai§varya
(lordliness) of Brahman within us. ‘Samipya’ denotes the
proximity or closeness to Brahman.

‘saripya’ signifies the attainment of the form of
Brahman. However, when one assumes the form of Brah-
man, just as Brahman encompasses multiple forms, it
takes on the form of the liberated individual soul, which
is known as Brahmariipa or sarpya mukti.

‘Sayujya’ refers to the concept of a submarine that
merges into the sea, yet it retains its duality. Similarly, ex-
amples like a hidden pearl and shell symbolise this state
of liberation.

‘Ekatva’ means not remaining two but becoming
one.
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Another aspect of liberation is captured by the
phrase “7 9 gRI&wa” ( B30 ¢/g4 ) (na ca punaravar-
tate,” (chando.upa. 8/15) which conveys that a liberated
soul does not return.

The essence of liberation lies in breaking free
from the cycle of birth and death. If one returns to the
world, they have not achieved liberation; and if they do
attain liberation, they do not return to the world.

Is it possible to have jagadvyapara in this state?
An appropriate example of this is that of a whale. Initially,
the whale was not an aquatic creature but a land creature.
It was not a fish but a mammalian creature. Despite being
immersed in the sea, they retain their (sayujya) dvitva na-
ture. Moreover, once in a while, they do emerge out of the
sea to breathe. Similarly, the jiva could also return to this
world.

There are two meanings of jagadvyapara. 1.
The cycle of birth and death in the world is referred to
as ‘jagadvyapara. 2. The cycle of creation (utpatti), suste-
nance (stithi), and dissolution (laya) of the world is also
known as ‘jagadvyapara. This vyapara is the laksana of
Brahman.

Now, if Brahman is formed through the absorp-
tion of jivas into Brahman, do the jivas acquire the attri-

butes of Brahman or not? Essentially, after attaining liber-
ation, are they still bound by the cycle of birth and death
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or not? If there is no entanglement, is liberation only pos-
sible in the form of sayujya or are there other ways as well?
If ekatva is achieved, then the distinction between two en-
tities ceases and they become unified. In all other forms
of liberation, duality persists, but in oneness, non-duality
prevails. Therefore, the problem arises in the phaladhyaya
section regarding the type of merging that takes place for
the jiva into Brahman.

Srisamkaracaryaji says that the jiva and Brah-
man are one because “Sial #g@ AR:” (jivo brahmaiva
naparah), but those who do not consider the jiva as Brah-
man perceive the jiva as a part (ams$a) of Brahman. In this
state, if there is unity, like a drop merging into the ocean
and becoming one with it, then it is logical to say that the
jiva merges into Brahman and acquires Brahman’s special
attributes. The drop represents the action (FrEafaw-state
of being effect),, while the ocean represents the state of
cause. Now, when the jiva merges into Brahman and the
qualities of Brahman come into the jiva, then the defi-
nition of jagadvyapara, which means the creation, sus-
tenance, and dissolution of the world, is the laksana of
Brahman, becomes incorrect. Alternatively, if the concept
regarding the jiva is incorrect, then that also presents a
problem.

Among the types of salvation we have discussed
earlier, Jivanmukti represents subjective liberation rath-
er than objective liberation. If someone binds us and we
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do not feel the bondage, then we are free. However, this
does not necessarily imply the absence of involvement in
worldliness (laukikavyapara). Some level of jagadvyapara
(laukikavyapara) is indeed present. Similarly, just as
someone feels liberated (mukti) when they come out of
jail, someone else might feel liberated (mukti) by being in
jail due to the fear of potential harm outside. Many of the
animals we keep as pets do not enjoy venturing into the
wilderness. They find their sense of liberation by staying
with us (in confinement).

Therefore, what is bondage and what isliberation?
Let us examine these aforementioned questions within
the context of a specific (adhikarana) of phaladhyaya that
focuses on the intricacies surrounding liberation. Since
it is not possible to include all other (adhikarana) in this
discussion.
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| ST |
Il caturthadhyaya I

[2] SHTEIIRESTH 3tf¥eony

[1] jagadvyaparadhikaranam

“Fourth Chapter (Examination of the Nature of the
Reward): jagadvyaparadhikaranam”

QLTIGIIRTS,  Wawong  erdffeqars 3 gd
(¥1¥1%9)” (jagadvyaparavarjam prakaranad asamnihi-
tatvacca iti sttram (4 14 117)).

Why is there no jagadvyapara in the state of
self-realisation? This is where the concept of “prakaranat-
vat” comes in. The topic of discussion here is liberation
(mukti), which does not encompass jagadvyapara. In
mukti, there is no involvement in the world. The phrase
“asamnihitatvad” explains that if a liberated soul were to
experience the world, it would engage in jagadvyapara.
However, since the liberated soul does not see or experi-
ence the world, it cannot engage in jagadvyapara.

The Bhagavatam illustrates this point through an
incident involving Sukadevaji and Vyasaji. When Sukade-
vajl passed by a lake where women were bathing with-
out clothes, they were not embarrassed because he did
not gaze at them. However, when Vyasaji passed by and
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looked at them while searching for Sukadevaji, the wom-
en quickly put on their clothes out of embarrassment.
Vyasaji, being curious, asked the women why they didn’t
feel embarrassed when Sukadevaji passed but felt em-
barrassed when he passed. The women replied that even
though Sukadevaji passed by his eyes were not on them.
However, when Vyasaji passed by his gaze was directed
towards them even though he was looking for Sukadeva-
ji, which made them feel embarrassed. The main issue is
whether one is associated or dissociated. It doesn’t matter
if the eye is open; what matters is whether you are gaz-
ing or not. This determines the state of association. Even
a dog barks when you gaze at it; otherwise, it remains si-
lent. During this incident, Sukadevaji was absorbed in his
own joy, hence he was in a state of non-attachment, while
Vyasaji was not, therefore he was still attached.

Samnidhana is subjective rather than objective.
Therefore, closeness does not hold much significance
from an objective standpoint. However, subjectively, it
matters who you are gazing at or the perception of the
other person or animal, as they may perceive your pres-
ence as approaching.

This implies that even if the world is present be-
fore a liberated jiva, one is not considered samnihita, or
connected. Conversely, even in the absence of the world
in front of a bound (baddha) jiva the bond with the world
remains. After attaining liberation, some individuals may
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still maintain an attachment to the world, while others
may dwell within the world without being bound by at-
tachment. This state is known as ‘asamnihitatvat), signify-
ing non-connection.

T “TIfag STfA W A g AR Tert =i Hw A
A YT ST e sgron fAafar” (AR, 3/2)

bhasye “brahmavid apnoti param yo veda nihi-
tam guhayam parame vyoman so asnute sarvan kaman
saha brahmana vipascita” (taitti.upa. 2/1)

“He who knows Brahman attains the realisation
of the supreme truth (paratattva) in the cave of his heart.
Instead of knowing himself in his heart, he knows Brah-
man. Here, he attains the bliss of Brahman (brahmika
ananda), not worldly happiness. When he becomes dis-
engaged from himself and united with Brahman, where
will the world remain? “Galiba says, ““koi umidabhara
nahim ati hai koi tasvira najara nahim ati hama vaham hai
jahamse hamako khuda apani khabara nahim ati” “No
hope is fulfilled; no image is visible. I don’t know myself,
so where will I get the knowledge of the world?”

Brahmamukti encompasses subjective absorption
as well. (The merging of a river with the sea represents
the objective (laya) state) To put it simply, we can ob-
serve that Muslims possess a discernible affinity towards
kaphira (non-Muslims) as they consistently criticise them
throughout the day. In contrast, kiphira maintain a rela-
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tively detached disposition.

gfar yfcraTer stgrom wg SFTeRRYT St SfehereaTaRE R
ag e ar 3fa e

iti $rutivakye brahmana saha bhogakaranam
jivasyalaukikavyaparasahitam tad rahitam va iti sams$aye
The question arises regarding the jiva’s experience
or enjoyment of brahmika bliss with Brahman: whether

this occurs in conjunction with worldly affairs or inde-
pendent of it, this is a matter of doubt.

purvapaksah (opposite stand in doubt)
aoafeaaa gfa gaus:

tatsahitameva iti parvapaksah.

With that being said, the opposing argument
(purvapaksah) states that worldly affairs (laukikavyapara)
cannot be completely abandoned.

Afvomed At AfrramrERE gRRe
YT AfFramRIEE: 3 dAfFwarariitana siaw sgon
TE Wi 3 g

muktiprakaranapathite bhoge laukika-
vyaparasahitye muktyucchedah anyatha laukika-
vyaparasambhaval iti laukikavyapararahitameva jivasya
brahmana saha bhogakaranam iti siddhantah.
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In the context of muktiprakaran, the enjoyment
experienced in liberation is considered as the enjoyment
of Brahma-ananda (the bliss of the absolute). If it is ac-
companied by worldly affairs (laukikavyapara), it is not
accepted as true liberation. This is because worldly affairs
are not possible in the state of being untouched by the
world. Due to the presence of anaesthesia-like conditions
in the world, jagadvyapara is not possible.

sitra (verse)

R. WEguswg ¥ dAg A SnfRmREHvewwiw:
(¥[¥[2¢)

3. Reraft = wenfe fafteg ame (¥]¥]29)

¥. G Q4 TAHITA (¥¥|20)

u. HirTaEraferTe (¥|¥]2)

& STIRRY: g STgHR: Wegwe (¥]¥[33) T gy
“gd iR U vEfd” (D113 91R61R)

2.pratyaksopadesad iti ced na adhikarikamanda-
la-sthokteh (4|4]|18)

3.vikaravarti ca tathahi sthitim aha (4]4]19)
4.daréaya-tasca evam pratyaksanumane (4[4/20)

5. bhogamatrasa-myalimgacca (4(4]21)
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6.anavrttih $abdad anavrttih $abdat (4[4]22) iti
sutresu

“sarvam hi pasyah pasyati” (chando.upa. 7126 12)

Here are five siitras presented. When an individu-
al attains brahmajfiana (knowledge of the absolute), there
is no object that remains unseen to them, as Brahman is
omniscient (sarvajfia) and encompasses everything. Con-
sequently, they can perceive all aspects, be it past, future,
or present.

TG AT YRS AIhATIRIAEIS: ST

ityevam adivacane sarvadar§anatmako loka-
vyapa-rapratyaksopadesah §ravitah

Here, it is being explained that if worldliness
(laukikavyapara) is visible, then where is liberation? In
this doubt, (3fd ¥HM@M- iti-§éankayama) the meaning
of the phrase “@nf¥®Rs “wd yzafa” gfa rdgw 7 gwafa
JIRS g feaft fawd 7 gwafa” “svadhikarakam “sar-
vam pasyati” iti arthasamkoce na pasyati vaikarikam
samsarikam kimapi visayam na pasyati” is to be under-
stood. In samskrta, it is said, “sarve brahmanah bho-
jayitavyah, @4 srgrom: ofisi¥@em:,” which means that all
Brahmanas should be invited, implying that all should
be included without exception. Thus, in this context, the
meaning of ‘sarva’ is ‘those who are invited. In the phrase
“sarva padyati,” the main aspect highlighted is that the re-
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spective object is seen. This is referred to as ‘vrttisanko-
cha’ The term ‘sarva’ does not have an absolute meaning
here; it has a restricted meaning. Therefore, in this con-
text, ‘sarva’ is present, but outside this context, it is not
applicable. ﬁ‘f&mﬂi@# gW: (viksitarthad na dosah). By
understanding the intended meaning here, there is no sin.

uttarapaksah (rejoinder)

FETT Aeiart swTaa: Rerafdeuemmfasaoh
SHRAN TS T Wi aeifa: reffFrmeu-wrfauraol 3

ST

desakalatita nityalilayam bhagavatah vikara-
varti-desakalavisayini uktasthiti badhite na bhavetam
tadrsoktih alaukikadesa-kalavisayini iti uttarapaksah

There are two aspects of God’s play, l1la. 1. The Iila
or play within the framework of time and place. 2. The
Iila or play beyond the limitations of time and place. We
participate in the play within the framework of time and
place when we are bound by it. When we attain libera-
tion, we transcend the constraints of time and place and
participate in the timeless play beyond. In that realm, the
objects of time and place are not seen. Some things be-
come absent in certain aspects, while others become pres-
ent. They are not visible to the eyes, even when they are
in front. The issue is not about having open eyes or the
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subject being veiled. It is about the ability of our eyes to
see. When a child is born, its vision is typically meaning-
less. After 15-20 days, its look of the outside world devel-
ops meaningfully through contact. Initially, even though
the infant is looking at you, it is not actually seeing you.
Initially, you see it but don’t perceive it. At that time, it
was a meaningless gaze. The eye responds once meaning
is ascribed. At that time, its vision becomes meaningful.
When we see with a meaningless gaze, everything is un-
attached, but with a meaningful gaze, even distant objects
become attached. A cat has a meaningful eye when it
catches a mouse.

AreRiifa: SelifhaaRmeauiaui 2 Iwuy: tadrsok-
tih alaukikadesakalavisayini iti uttarapaksah the state of
being affected by temporal subjectivity (desakalavisaya)
is not applicable because it is the subject of transcendent
(alaukika) temporality. When a liberated being, in spite
of seeing everything, their gaze is beyond the subject of
time, place, and matter. Here their gaze is equivalent to
not seeing.

‘T QW qHO Afd: UAAr” (FSU. 1RU]) I
AT |

‘na esa tarkena matih apaneya™ (kathopa. 11219)
iti pratyaksasrutya |

In direct perception, it is said in the scriptures
($ruti) that the understanding of the experience of Brah-
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man is not achieved through logical deduction or refuta-
tion. And it is neither proven nor disproven through log-
ic. Furthermore,

“ STefiTehenTeg & HTET: T AT ARVT A (TR, &/W/3R)

“alaukikastu ye bhavah na tan tarkena yojyet”
(mahabha. 6/5/12)

This understanding is beyond our reach. The in-
nocent meaningless sight of a child is something we can-
not regain. Unless we are in a state of semi-coma, we can-
not experience it.

aAEeer 9 fagafa) qeuwAe  weerEEiy
WA T WTaEaeqr Wa.

anumanikasmrtya ca siddhayati| purusottame-
na bhaktasamyamapi bhajananandobhogaupayikam na
bhagavatsvariipena bhaktau.

The equality between the Supreme Being and the
devotee is in such a proportion that it does not hinder the
bliss of devotion (bhajanananda). Itisnota complete equal-
ity because, “fA<sr U G IR (Fueiv.3/9/3) (niram-
janam paramam samyam upaiti (mundakopa.3/1/3))
after attainingliberation, through the realisation of the im-
maculate and ultimate truth, one achieves supreme unity.
However, this does not impede devotion. gfgwRI e
TR Tl At Jgea W A g
gfd. fegrag&u:. (pustimarge bhaktinam bhagavadvadi-
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tavenusdabdat tatha maryadamarge vedoditat §abdad na
punaravrttih iti. siddhantasamksepah). In the pusti path,
those who are drawn towards the Lord by the words of His
flute do not come back, and in the maryada path, those
who listen to the divine words of the Vedas and approach

the Lord do not return either. “¥d: ¥aTg: §da WIHET
Hufa Jupiiavargsy midge #dfa” “sarvah pravahah sar-
vatra svanukulyen karsati venugitapravahastu pratikuly-
ena karsati”. If a river is flowing from north to south,
it naturally follows the direction of the flow. However,
the flow of venugita is exceptional, even if it is flowing
from north to south, but you will be drawn to flow from
south to north, contrary to its usual course. In “Gitam-
jali,”(fraistedt) Rabindranath Tagore beautifully writes a
poem: “rata na amdharamam mane tari venu sambhadai
ane mane khabara nohati ke a venuni avaja kyamthi avi
rahi che!”(I@ 1 SIURMT 79 a1t AT GHTE 314 A @a At
% 311 AU erars Fidt ot W@ ) In the darkness of night, I
heard the sound of your flute, and I couldn’t fathom from
where this sound emerged! I instinctively began moving
towards the direction of the sound of the flute.” Amidst the
darkness, I had no knowledge of whether I walked upon
a defined path or trod untrodden grounds. Yet, driven
by the sound of the flute, I reached your doorstep. There,
seated were learned and wise sages. They inquired, “From
which path did you come?” I replied, “I came from the
darkness. I do not know the right path or the wrong path
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through which I arrived” They asked, “Though we have
come through the right path (marga), the doors have not
yet opened, then how can you go through?” With that, the
door opened and He guided me inside. There were objec-
tions from those outside, claiming that he did not come
through the correct path (marga). Those who flow with
the venugita are bestowed with magnificent destiny. Even
if the adherents of the path of knowledge (jiana marga)
opt to express their opposition, they are free to do so.

This synoptic view of Anubhasya comes to an end
here.
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I SAFg F: |
I SArgreTdeReEeE T |
Il ST faraT RO I
I $rikrsnaya namah |
Il Srimadacaryacaranakamalebhyo namah 1

Il anubhasyasamksiptanukramanikavivecanam |

TRTATERO
1 g SREGIGRIHH_ |
W "AICGI')I'\'!HQIG;I"I\QC;I*"‘IE\ el

mamgalacaranam :

natva §rimadacaryan brahmavadopadesakan |

brahmavadasya ghatakinupavadan vadamyaham 111

TRV :
Elatqk;\qauuuaa SRIPTTEEYT: |l
7 Tl sty SafdiiRerd Teaiq dgresd Il 21
STRIOT: TSHTRICATG, I HI ATEIeT |
Aqd SIRIUT: W WHRRFEIH I 31
brahmalaksanam :

brhattvad brmhanaccaiva desakalasvariipatah I

na kificid brahma vyatiriktam yatsattat tadatmakam 112 1
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brahmanah svaprakasatvad yena manena grahyata |

tadeva brahmanah saksat svaprakasanaripakam 13 I

ECERUILPERRINER TG
3l AT QTeg: ST Hal: |
TG AFfeg A sgieTe: R ad ¥l
I SR SgraHieTs 7ad |
afereTg SIS el e adn |l yll
TR &1 G areersh |

brahmaiva pramanaprameyasadhanaphala-rapam :
ato vedadisastranam $abdah brahmatmaka matah |
yasyastitvam manasiddham meyam brahmatmakam hi tat 141
sadhanam brahmapraptyartham brahmadharmatmakam matam I
vaividhyad brahmajfianasya phalam brahmatmakam tatha 151

caturnamapyadhyayanam saisa samgati vallabhi I

“UHR TG 3 WIgEHTET :
WS WHAREAT] FHRSEETer |

TR el S=ATeTdaoraT Ter I & |
“ greR sy g, f& A aesfaeam o

T A Yl WG Wieky Midw” 1ol
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TERUIMTE Tild Fard g |
“ QIPRSGAISHTITI AGURIT:” I ¢
@IgAmG TG Serredd HeRr |

‘sakara brahmavada’ iti svopajiiasamakhya :
svopajiia svamatakhyatu sakarabrahmavadita I
prathamasya subodhinyamacaryairvanita sphuta 16 I
“ sakaram brahma $uddham hi maya tacchaktiruttama |
taya sarvatra sammohal saksad bhakti§ca mocika” 17 I
prabhucaranenépyevam stotre sarvottame punah I

“sakarabrahmavadaikasthapako vedaparagah” 18 1

svapiturnamanirde$ad uktakhyaiva praktana I

T “YIeaag: SR GHRET ;
‘SEIeTaTg YT AT Wb 1l |
HATARITIY JEHTGNT 7 T |
TN faegEett 11 go |
fAfEBI febergelt morfRa wger 1
T regliafagia: TE™@NT: Il 221
AT R I SfaretafE o

etasyaiva ‘Suddhadvaitavadaly’ ityapara samakhya :
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‘uddhadvaitavada’ samjiia ya satattarakaliki 19 1
milacaryagranthesu yasmadesa na labhyate 1
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YgISAaGHeHI; Tayarg: ;
EISAaTGSATSHaTEaeT: || 3l
Syargrg fagan: siffedisateT: |
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svapraptisadhanabhiitah brahmadharmah dharmyat-
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etacchamkanivrttistu margatrayaprabhedatah 1146 I
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dharmadharmisvar@ipasya brahmano’bhimatam sada 1
yathahya’mitra’ §abdo hi mitrabhavacca §atrutah 149 I
bhinnarthavacako yadvat tatha’bhedo’ ‘pi tatprthak I
utpattipaksam svikrtya “ptrvavadve” ti stitrayoh I
srsteh pirvam dharmahinam brahma pa$cattu no tatha 150 1
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jiianecchayatnakrtkartd karmakartrtayocyate I
karmapi brahmanagcaikam riipamityadibodhatah 158 i
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bhajaniyaviyoge’pi saficaribhavavatpunah 162 I
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LESIGEIR FERIC SRR i E
AepeaREredl el afa T |
FTETETaE R FEE 1ol
PTG Td Gl ETaTg |
STGAMIRIINI AgIau=rt 1oy I
ygeraaT Mg qursyfafadad: |
T T §h Helbo e 18R
TGRS et |
et geeasi Jeqsaraasg aq 193 |
SRS Fes g aag e |
‘T’ XSG : AT Fat: 119 |
feradiga q feifat gRrerer |
1 Tiichaq JUTCTEIIITE B¢ e 119y |
HYFAT J SUGAGH Wetad |

186



Y BT I el fohenara gt 1l &l
“ IHEET” Yo GRHAGITERA |
EYeR 1 qg FaaaEad g 199l
“ Tl Sregfs” wnfege Aifgar fafd: I
gfSmaiedsiaRa: i @mgRafsr 1scll

AfRemTagRIsgTAt dgetterdar 7 = |
SAAIEHIE] GRTIHONHTH_ 9]

ARG Ferdg fAeqor |

forenfat g @ragyEr 74 1l coll
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