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FOREWOQORD

The text of Tattvatraya was not available for a long time,
though it is one of the good primers for the knowledge of the
Visistadvaita philosophy. Dr. B. M. Awasthi and Dr. (Mrs.) C. K.
Datta have done a good service to the students of this religio-
philosophical system by bringing out a translated and adequately
annotated edition of the Tativatraya. As the text is concerned
with enumeration of basic clernents of the Vidistadvaita philosophy,
rarely entering into deep philosophical - analysis and polemics, the
learned translators could no% get an opportunity of showing their
philosophical understanding at its best. But it goes to the credit of
these two scholars, that they have tried to present as faithfully as
possible, the meaning and purport of the text and the philosophy it
seeks to propound.

Philosophical scholarship in India is at a cross-road. Our scholars
who receive their education in universities are by and large attracted
to philosophy as it has grown in the West. They develop a tendency
to look at the philosophy developed in India with contempt. The
reason for this is two-fold. First, these scholars have little knowledge
of Sanskrit and there are no good philosophical translations of old
texts available either in English or in Indian languages. So called
translations of old texts are done by orientalists who have translated
letters rather than spirit of ancient philosophy. As a result these
translations are obscure, unintelligible to modern mind and present
dull reading. No student of philosophy, if he is not approaching
philosophy as a part of his orientalists’ discipline, can derive any
benefit and interest in Indian philosophy by reading these transla-

jons. Secondly, whatever of Indian philosophy is taught in our
universities it is done through such books as are modelled on
Madhava’s Sarva-darSana-samgraha. These are regarded standard
reference books, first, because no other books have been written, and
secondly, because their authors have been important men in the
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public and administration. |The chief defect of these books has been
their treatment of Indian philosophy not from the point of view
of development of concepts and ideas but from the point of view of
“schools”. They bave assumed as if the Nyaya philosophy has
developed in isolation from the rest of philosophical movement and
so on. Treating philosophical development . in India as leading to
the Advaita Vedinta after the Sarva-dar§ana-sarmgraha has also
been another major factor in making Indian philosophy unpopular.
Thus, a modern student trained in-the Western philosophical tradi-
tion finds in Indian philosophy of the kind taught in our universities
much that he is conditioned to regard as unphilosophical. An
orientalist student, who receives his training in Sanskrit, on the
other hand, lacking in conceptual tools required for philosophical
pursuit, is incapable of appreciating and evaluating what is philoso-
phically significant in our tradition. Therefore, our present-day
educational system cannot produce ‘“‘Indian Philosophers” who
would be expected to carry forward indigenous philosophical system;
in other words most of the philosophers of India today “‘do philoso-
phy” outside an Indian cultural milieu which is an indispensable
factor for philosophical growth.

Those Indian philosophers who have taken pride in specializing
in Western philosophy have at least one serious disadvantage and
one special advantage. Their disadvantage is that they are not
brought up in the western tradition and their concepts, in cores, are
still non-western. They cannot therefore be acknowledged as inter-
preters of the western tradition which task philosophy seeks to
perform. But they have an advantage; they have that philosophical
tool which they can apply to any given matter. If the tradition of
Indian philosophical thinking is correctly presented to them, they
can, with the philosophical tool available to thcm do the required
philosophical = analysis. However, it must be acknowledged
that sometimes western tools may become inadequate or
ineffective when applied to Indian philosophy, but such occasio
are rare and a vigilant philosopher can, through insight, discover/an
‘Indian method of analysis or may modify his western tools tg'suit
Indian conditions. But all this can happen only when the philoso-
phical tradition is correctly presented to him. For this he bas either
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to rely on orientalists of high calibre, saturated in the tradition, or
he himself has to get the traditional training.

The present edition of the Tattvatraya aims at correctly
presenting a philosophical tradition and in the introduction an
attempt has also been made to present a rudimentary conceptual
analysis. Such an attempt is laudable because I feel it a right step
towards doing ““Indian Philosophy”. This has been made possible
because of the cooperation of a traditional Sanskrit scholar, Dr.
Awasthi, and a modern philosopher, Dr. (Mrs.) Datta. Such
cooperative ventures alone ‘can reestablish a living philosophical
tradition in India.

R. C. PANDEYA




PREFACE

The Tattvatraya of Lokdcdrya is an exposition of the three
fundamental principles of Cit, Acit and Tévara, after the system of
Ramainujicarya as propounded . in his Sribhasya, the well-known
commentary on the Vedanta-Satras of Badarayana. The book com-
prises of clear and concise propositions expressing the views about
the three fundamental principles. Though a small book, it has a
distinctive completeness in itself.

Polemics abound in the book showing the distinction of
Visistadvaita tenets from those of other systems, such as the Advaita
Vedanta, Sainkhya, Jainism etc. Some references to the text are
given in the foot-notes, whereever necessary, for its elucidation and
proper understanding.

We have tried to follow the original faithfully with the hope
that it will be of use to those who are interested in understanding
the system of thought of Raminujacarya and its later developments
carried on by his followers. In spite of our best care, faults might
have crept in inadvertently, and we shall be glad to accept the
responsibility and to rectify the same if our attention is drawn to
them.

We wish to express our gratitude to Dr. R.C.Pandeya, Professor
and Head of the Department of Buddhist Studies, University of
Delhi, who has very kindly gone through the manuscript, given valua-
ble suggestions and written a foreword to this book. Besides, our
grateful thanks are for Dr. S.R. Bhatt, Reader in Philosophy,
University of Delhi, for writing an essay on “The Viéistadvaita
Philosophy.” We also thank Indu Prakashan, for the publication,

and the Anand Printing Press, for the printing of this book.

B. M. AWASTHI
C.K. DATTA




THE VISISTADVAITA PHILOSOPHY

The Tattvatraya of Pillai Lokdcdrya is a short but lucid and
popular manual of the Tengalai branch of the ViSistadvaita school of
Vedanta, purporting to present a philosophico-theological exposition
of the basic tenets of the school as they are developed in the post-
Ramanuja period under the influence of the teachings of the Pafica-
rdtra school and the Alvar saints.

Ever since the dawn of thought, the Indian mind is distinguished
for its spiritualistic metaphysical reflections, the culmination of which
is regarded to have reached in the Vedanta system. The system of
Vedanta as contained in the Upanisads, the Bhagavadgita and the
Brahma Sutras which three together technically known as ‘prasth@na-
traya’, teaching the same truth respectively in mystical, moral and
metaphysical forms, constitute its foundation as well as supreme
authority.

The Upanisads are the pioneer works of the Vedanta. Since
they seem to teach apparently contradictory doctrines, a need was
felt to attempt to systematise their teachings, as a result of which the
Brahma Sitras and the Giti came into existence. But the ambiguity
which prevailed in the Upanisads and which necessitated the compo-
sition of the Brahma Satras and the Gita was also found to prevail
in the latter. Consequently all the subsequent Vedantic Aciryas
were obliged to write commentaries on the prasthdnatraya specially
on the Brahma Siutras which was regarded as the most systematic
exposition of the Vedantic thought. The chief commentators, whose
works are known to us, are Sankara, Bhiskara, Ramanuja,
Nimbirka, Madhva, Vallabha, Sri Kantha and Baladeva. All these
Acaryas attempt to expound the siitras in a coherent and systematic
way claiming to satisfy the triple tests of scriptural support ($ruti),
logicality (yukti) and experiential certainty (anubhava). Starting
with different philosophical standpoints all of them interpret the
sitras differently so much so that no two commentators agree with
each other. Each of them professes that he alone has arrived at the
true and genuine meaning of the siitras,
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Among these commentators Sankara’s Advaita and Ramanuja’s
Visistadvaita are the most popular and ingenious expositions. Sankara
has evolved one of the most compact and finished systems of thought
that has come out of human brain. But Ramanuja’s panentheistic
interpretation of the Vedianta offers a bold and in no way less
important contrast to the absolutistic position of Sankara. There
are differences of opinion among the scholars as to who is nearer to
the true spirits of the triple texts, yet it remains indisputable that
Riminuja’s system is an equally significant expression of the Vedantic
thought. p

The system of philosophy associated with the name of Rama-
nuja is known as Visistadvaita. Though this word does not occur in
his works, yet it truly represents the central panentheistic or organicis-
mic idea of his system. He has not developed any new system of
thought, nor does he claim originality. He accepts the authority of
an ancient and weighty Vedantic tradition established by Visista-
dvaitic precursors like Bodhidyana, and developed by the parvacar-
yas, like Tanka, Dramida, Guhadeva, Kapardin, Bharuci and others.
His genius lies in the systematic and masterly presentation of the
Visistadvaita, and thereby controverting the Advaita at a highly
needed time. He does so by emphasising the spiritual experience
without ignoring the critical requirements of philosophy. He provides
the grace of God with a convincing philosophy and philosophy with
a sublime love af God. The ideas of grace of God and the doctrine
of devotion adumbrated in the Vedas and developed in the Upanisads
and the Gita blossom forth fully in Ramanuja.

From the material available to us it seems that Yamuna was the
first thinker of the ViSistadvaita school who sought to controvert the
advaitic view by dialectical method. In his Siddhi-traya, which is
devoted to a comparative and critical discussion of the individual
self and Supreme self from different standpoints, he subjects to a
critical examination the advaitic theory of the self as pure conscious-
ness as set forth in the Ista-siddhi of Vimuktitman. He also repudiates
other advaitic doctrines like unity of consciousness, illusoriness of
the universe, the concept of avidya and the like. After Yamuna
Ramainuja carried forward this task with greater fervour as mayavada
had become more pronounced in his time.
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The chief aim of Ramanuja is to controvert the doctrines of
the Advaita school, with a view to establishing the teachings of the
Visistadvaita school on a sound logical and textual basis. His attack
is directed mainly against the central doctrine of the Advaita that
Brahman which is attributeless pure consciousness ,.-xfevoid of all
determinations, constitutes the sole reality and the manifoldness of
the world and everything other than Brahman are not real. The
doctrine of maya which is unique to the Advaita school suffers from
the heavy brunt of his attack.

The first work written by Ramanuja is the Vedartha Sargraha
where he reinterprets the principle Upanisadic texts which according
to the Advaita, lend themselves to advaitic interpretation. He
establishes unsoundness of their alleged advaitic leaning and expounds
them in accordance with the teachings of Vidistadvaita. Then he writes
his magnum-opus, the Sri Bhasya, a commentary on the Brahma
Satras. After this he composes two epitoms of the” Sri Bhasya, the
Vedanta Sdra, a short and simple gloss, and the Vedanta Dipa, a
work on the same model but fuller in discussion and more exhaus-
tive in exposition. Lastly he writes a commentary on the Gita,
which is a work of great merit and a result of considerable thought.

Apart from the above works, two other works, viz., Gadya-
trayam and Nitya-granthas are also ascribed to him but the authenti-
city of this ascription is quite doubtful. They vary from his other
works in style as well as in subject matter. The Nitya-grantha which
deals with the routine of a devotee contains no philosophy. The
Gadya-trayam described as ‘exercises in bhakti’ seems to be an
imitation by some later hand of Ramanuja’s introduction to the
Gita Bhasya.

The main contribution of Ramanuja lies in the clear and
systematic presentation of the views of his Viistadvaitic precursors
to whom he expresses his indebtedness and in whom there is an
attempt to synthesise the Absolute of philosophy with the God of
religion by emphasising the religious experiences without ignoring
the critical requirements of philosophy.

The chief sources of Ramanuja’s philosophy are the prasthina-
traya. He also makes an unsparing use of corroborative evidences
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from the epics, Purdnas, Dharmasastras, Brihmanas and Aranyakas.
Some scholars allege that he has fabricated scriptural evidence, that
is to say, made room within Vedanta for a great many Srutis and
Smrtis that Sankara either ignored or relegated to the rank of
relative truth. Those who pass such criticism take Sankara’s selec-
tion, interpretation and treatment of the scriptures as normative.
It is well to remember in this connection that the school which
Ramanuja professes to follow has a venerable ancestry commencing
even before the times of the author of the Sitras. In the Upanisads
we find distinctly theistic and devotional tendencies gradually
developing. The Brahma Satras furnish us with indications of the
existence of essentially different vedantic traditions. Here we find
divergent doctrines of teachers like Atreya, Aémarathya, Audulomi,
Kasnajini, Kasakrtsna, Jaimini, Badari etc. being quoted by
Badardyana himself. An analysis of the sitras like I. 4. 20-22,
III. 4. 7-14, 1V. 4. 5-7 etc. where views of these teachers are record-
ed and contrasted, clearly indicates that even before Badarayana
composed the sitras there were different views about the teachings
of the Upanisads and that the theistic view was one of them. In the
Sankara Bhasya also we meet with indications pointing to the
existence of divergent Vedantic traditions. In 1.3.15 having explain-
ed his position with regard to the ontological status of the individual
self, Sankara writes, ‘Apare tu vadinah paramarthikameva jivarupa-
miti manyante asmadiya ca kecit’ (other thinkers, again, some of
them belonging to us as well, regard the individual soul as ultimate-
ly real). The term ‘asmadiya’ refers to vedantic thinkers and this
clearly indicates that Sankara was willing to call them vedantic.
Yamuna, the author of Siddhi-traya and Gitartha Sarhgraha mentions
a series of authors who preceded him and composed works expla-
natory of the sitras. They are also referred to by Ramanuja in his
Sri Bhasya and Vedartha Sarhgraha, and quotations from the writings
of some of them are not infrequent in these works. Thus it becomes
quite evident that Ramanuja’s interpretation of the sitras had
authoritative representations within the vedantic circle already at a
period anterior to that of Badardyana and Sankara.

In the post-Ramanuja Visistidvaita we find the emergence of
two distinct camps based mainly on the different interpretations of
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the nature of prapatti. The Vadagalai or the notrthern school is led
by Vedanta Dedika or Venkatanitha and the Tengalai or the
southern school is led by Pillai Lokacdarya and later on by Somya
Jamatr Muni. The Tengalais regard ‘Tamil Prabandham’ as
canon{cal and are indifferent to sanskrit tradition. The Vadagalais
accept the two as equally authoritative. The Vadagalais emphasise
human initiative and effort as an essential prerequisite of receiving
the grace of God. The grace of God is only an alternate means to
be resorted to only by those who find it difficult to follow the path
of karma, jiana and bhakti. The Tengalais, on the other, regard
prapatti not as a yoga or human endeavour, but as a work comple-
tely to be done by God only. They further hold that it is the
only means to attain salvation. The characteristic difference
between the two schools is indicated by their nicknames. The
northern is called the ‘Monkey school’ (Markata Nyaya) because it
teaches that the soul must cooperate with the Deity in attaining
salvation, as the young monkey clings to its mother who carries it
to safety. The southern school is called the ‘Cat school” (Marjira
Nydya) because it teaches that the soul needs nothing for salvation
beyond passively submitting to the Deity as the kitten remains passive
while its mother carries it about in its mouth. Both the schools try to
read their respective views in the works of Ramdnuja but there is
no basis for their doing so, as Raméanuja has not at all taught the
doctrine of prapatti.

The epistemology of Rimanuja forms the basis of his metaphysics.
He accepts three sources of knowledge, viz. perception, inference
and sciiptural testimony. Perception and inference are competent to
deal with empirical matters only and it is the scripture alone which
has absolute monopoly and ultimate say in transcendental matters.
This does not mean he rejects argumentation in philosophy but
only assigns it a place subservient to scriptural authority. According
to him discrimination being a precondition all knowledge is deter-
minate and relational expressing a subject-object relationship. There
can be no apprehension without characterisation and the nirvikalpa
stage in perception is not an attributeless pure apprehension. The
difference between the nirvikalpa and savikalpa is not that of kind
but that of degree in so far as the latter is more determined than the
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former. Neither perception or inference nor scriptures give us any
knowledge which is indetermined.

Ramanuja maintains that bare identity is as non-existent as
hare’s horn. Every judgment is an aflirmation of reality and not mere
apprehension of identity devoid of content. Though every judgment
affirms identity there is an equally important factor viz., difference.
Thought qualifies reality and presupposes distinction between
subject and object which are integrally united and not isolated bits.

Ramanuja further holds that no cognition is false or illusory.
He advocates satkhyativada according to which all cognitions are
true. That which is called illusory is so only because it does not
serve our practical purposes. '

The epistemology in Ramanuja provides a basis to ontology.
According to him, Brahman, the Ultimate Reality, is not attribute-
less pure thought, indeterminate and bare identity devoid of cont-
ents. Determination for him is not negation, nor is predication a
perversion. They in fact enrich the reality. He firmly maintains
that there can be no unity without differentiation and no differentia-
tion without a unity. Qualities do not hang in vacuo but inhere in a
substance. In the ultimate reality therefore, we have determinations,
limitations and differences which are in it but not of it. They
are not left unorganised but are coordinated, since they are contain-
ed and accommodated in one unifying principle. These contents
which are accommodated in it are all real, permanent, inseparable
and substantial modes technically known as prakaras, and the ulti-
mate reality is known as prakarin. The relation between the two is
known as aprthaksiddha which is internal and inseparable relation.
According to this theory all animate beings (cit) and inanimate
things (acit) are inseparable modes or bodies of god who is their soul
and is therefore called cidacidviSistesvarah. All entities of the world
are directed and sustained by Him and exist entirely for Him. All
things are eventually His forms and all names ultimately refer to
Him. Accordingly every word becomes a symbol of God and no
word ceases to signify after expressing its usual meaning, but extends
its significance till it reaches the Supreme. In fact it is only the
atter which is the essential significance of a word,
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Thus God is one all-embracing absolute Reality endowed with
all imaginable auspicious and excellent attributes, infinite in number
to the highest degree, which are unsurpassable. He is of the nature of
consciousness and bliss, all-powerful, all-knowing and all-compre-
hending, kind and compassionate and the inner ruler of all things
and beings. He is defined as the Real of reals. He is the one that
pervades the many but does not pass over into the many. He
is the absolute that includes souls and matter and yet exceeds their
contents and value. The finite is rooted in the Infinite, is sustained
by His will and serves His redemptive end. He is the metaphysical,
ethical, religious and aesthetic highest and still further, He is the
inner soul, the life of all things and beings.

The cosmology in Ramdnuja’s philosophy follows from the
ontological view of Brahman as the soul of all things and beings by
a suitable application of Satkaryavada and Brahma-sakti Parinama-
vida. Brahman, one without a second, undifferentiated in the
beginning gets differentiated into the world of names and
forms by a process of self-manifestation. ~Brahman exists
in two distinct stages, the pre-creational (kdranavasthd)
when all multiplicity is in Him in a dormant form and the creati-
onal (karyavastha) when the multiplicity gets explicit. The pre-crea-
tional stage is a real possibility in which souls and matter are pre-
existent in a subtle but indistinguishable way. In creation the
potential becomes actual. In both the stages Brahman exists with
matter and souls as His modes. The three are distinguishable but
not divisible, eternal but not external. Brahman enters into the
world as the immanent cause but remains uncontaminated by the
world-process and hence is transcendental as well. The process of
nature is in the interest of the progress of the soul and both serve
the inner purpose of Brahman, The entire cosmos is not a figment
of nescience but a living temple of God, an eutcome of His lila.

The nature of Brahman, in Raminuja’s Philosophy
determines the nature and destiny of the individual self. He accepts
a plurality of unborn, eternal and immutable selves which are unique
entities, having knowledge as their essential attribute. The individual
self is atomic but its consciousness is infinite and all-pervasive, though
circumscribed by Karma in the embodied state. It is at once a sub-




x\_!iii THE TATTVATRAYA

stance and an attribute having monadic uniqueness of Leibniz and
moda}\qependénqe of Spinoza. Brahman is the substance that exists
in Himﬁclf, by Himself and for Himself. The individual self as a
mode deriyes its form and function from Brahman, and is dependent
upon Brahman though is distinct from Him. The modes are
many but the substance is one. They differ in denotation but
unite in connotation. That is, theii unity is not in terms of existence
but in terms of experience. From denotative point of view the indi-
vidual self has its unique monadic being but connotatively it refers
to Brahman as its ultimate meaning. Thus Raminuja upholds qua-
litative monism and quantitative pluralism.

The individual self, according to Raminuja, is formless but
never characterless. It is essentially a jiata, karta and bhoktd. In
empirical state alone it becomes shrouded in a body composed of
material elements and is subject to suffering. Its body Decomes
subject to decomposition and death. In all these changes of bodies
through births and deaths, however repeatedly the mortal frame is
destroyed, the inner unity of the self preserves its being. '

The self being embodied due to its ignorance gets entangled in
the cycle of metempsychosis experiencing sorrows and sufferings in
accordance with its action and proneness to ignorance, but ultimate-
ly through right action, right knowledge and right devotion to God
resulting in an inflow of divine redemptive grace, it gets itself releas-
ed. Then it possesses, restoring its pristine purity, all sublime attri-
butes of God, and enjoys all His glories. Liberation, thus, is not a
direct apprehension of Brahman but a spiritual pilgrimage to Him.
It is not effectual by mere volition or abstract speculation but only
by a proper endeavour through a triadic course of sadhna by karma,
jidna and bhakti. In alternation to this triple process, the followers
of Raminuja prescribe another path viz. Prapatti for those who
find the former path difficult. The core of the prapatti-mirga
is contained in the famous Giti passage, “‘Sarva dharminparityajya
mamekam $aranam vraja.” The secker of emancipation has
to seek the grace of God and the onmly requirement for this is
a change of heart, a sense of utter humiliation and an absolute surr-
ender. It is not a possession of any merit or wisdom but a feeling
of unworthiness apart from God. Itis an unconditional flinging
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to the grace of God. The fundamental tenet of this doctrine is, make
every action, every feeling, and every thought an offering to God,
for sacrifice alone is the law of spiritual progress. The devotee, then,
perceives only God, thinks only of Him, and talks only about Him.
He reaches his end and becomes self-satisfied, being consumed in

all-embracing beneficient love of God and revels in the rapport of
Divine bliss and glory.

The culminating point in Ramdnuja’s philosophy is reached
when we come to consider the nature of release which, for him is not
quiet absorption or disappearance or even identity with Brahman.
The highest satisfaction of religious feeling no doubt demands self-
purification and self-surrender, but never complete self-annihilation
or effacement. However higher a self may rise it will always have an
unobliterated and inalienable individuality and also an almighty
power to rever, worship and adore. Release is only a state of partial
assimilation, a state of retaining individuality but eradicating the

sense of separateness. It is an elevation of the self to God-like exis-
tence, a transcendence from human to divine.

This in nutshell is the sum and substance of Ramanuja’s tea-
chings summarised in the Tattvatraya of Pillai Lokdcarya. The funda-
mental importance of this book lies in presenting the doctrines and
teachings of Ramanuja in a simple and lucid style giving them a

tengalai version. In this respect it can fairly well be compared with
another work called Yatindramata Dipiki of Srinivasaca

expounds the same doctrines from a vadagalai angle.

S. R. BHATT




PROLOGUE

The Tattvatraya is a typical theistic exposition of the
Srivaisnava or the Vadistidvaita school of philosophical thought.
The founder of the Vasistadvaita school is Ramanujacarya. Lokacarya,
the author of the work, is his follower. He belongs to the 13th
century. Varavara Muni (14th/15th century) has given an elucidatory
and helpful commentary in Sanskrit on the Tattvatraya.

There are three chapters in this book. The first deals with the
meaning and the nature of the soul (Cit), and knowledge and how
these concepts in Vasistadvaita school differ from those of other
schools of thought, such as Advaita Vedanta, Samkhya and Jaina. In
the second chapter the three kinds of non-sentient things (Acit), viz.
Suddha Sattva, Misra Sattva and Sattva Sinya, and how evolution
takes place, are discussed. In the third chapter the essential nature of
God, His auspicious qualities, His different forms and the intimate
relationship between the devotee and God are discussed.

Vasistadvaita school of thought expresses a religious reaction
against the Advaita Vedanta or the non-dualism of Sankara. The
ideology expressed in the Tattvatraya inspires devotion and is one of
the finest examples of love and devotlon betwesn God and man.
One becomes One with the Supreme by total submission to His will,

The Lord Himself is also guided only by His Will.

Three factors of soul (Cit), matter (Acit), and God (iévara)
are regarded as equally ultimate and real. The first two kinds of
real, i.e. soul and matter are totally dependent upon the third kind
of real, i.e. Tévara. Tévara is the supreme soul and also the soul of
the souls, and the whole cosmos is His body. The relationship bet-
ween soul and matter, and God is of the nature of relationship bet-
ween the body and the soul, As the ViSesanasor the subordinate
qualities or the dependent elements cannot exist separately without
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the whole of which they are the qualities. In the same way the first
two kinds of real cannot exist independently of God or i§vara. The
complete and the complex whole (including all) is a unity.

Ramanuja is a realist and his realistic position clarifies
some difficulties contained in the monastic idealism of Sankara.
Sankara leads us to believe in the complete identity of Atman and
Brahman. But, Raminuja upholds a distinction between the two,
ie. the devotee and the T§vara. The humble devotee thinks very
high of his Lord and that is why he is led to devotion. He
cannot conceive himself as identical with God. There is a distinction

which induces the devotee and urges him to seek the Lord and fully
yield to Him for His graciousness,

In the VaS$istadvaita system, the world is real, and not Maya,
as conceived by Sankara. The souls are also real. Their identity or
unification with God is sought by an analysis of the Absolute
i.e. T$vara, and how there is unity both between what is subject to
change (matter) and what is without any change (Cit). There is a
clear analysis of the relation between the body and the soul. The
cosmos (matter) and the souls are the body of God, since they
are both subservient to Him and Iévara has the privilege of govern-
ing them. The material changes occurring in God’s body are
teleological, i.e. the body is a means to the soul. Thus, the world,
which is the body of God is an instrument of God. The self has no
extension, but, being located in the heart it has a connection with the
body. Due to this, sensations are felt in the different parts of the
body. An entity is required to bridge the gap, i.e. the attributive
intelligence (Dharma-bhitajiiana) and this is capable of extension.
There is a logical necessity to postulate such an entity, i.e. the attribu-
tive intelligence. From the theological point of view it proves the
omniscience of God, showing that His attributive intelligence is
pervasive over the whole of the cosmos. From the philosephical
point of view it provides constancy to the spirit. The soul and God
are similar intrinsically, but, the soul is God-like and remains depen-
dent on God.

The causation theory of Sat-kiryaviada or Parinimavida is
accepted by Ramanuja. The changes occur only in the attributes

- — . . v ———— e ey
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(Visesanas) and the whole appears to be undergoing modifications.
In fact the substance (Visesya) does not change. That substance* js
God. Thus, there is change neither in God nor in the soul, but, it is
the attributive intelligence or the Dharma-bhita-jfiana which makes
modifications possible. The matter changes. iévara includes the
entire universe—all its spiritual and material elements. Tévara is the
cause and also the effect. In dissolution (Pralaya) the whole universe
remains latent in Him. In evolution, or when the creation begins,
the latent becomes manifest. The subtle souls become gross and with
the aid of Dharma-bhiita-jiana enter into relation with physical
bodies. Thus, God or Tévara, as the cause, includes within Him-
self all the things which are needed for creation. Thus, Iévara is the
only cause of creation. The world evolves out of i§vara without the
help of anyother external factor.

Some concepts of the Sarmkhya system of thought are also used,

Prakrti is given a theistic interpretation, The order of evolution of the
entities is similar in both the systems. The entities evolved are also
the same. Ramanuja’s interpretation of Prakrti is theistic. Tt is
completely under the control of i§vara. Besides, it is limited in one
direction only, i.e. above. It is not separable from the Gunas. The
Gunas do not constitute it, but, they are its characteristics. In
Sarkhya the three Gunas constitute the Prakrti, which is infinite.
Moreover, Purusa and the Prakrti are always independent of each
other The Prakrti evolves for the enjoyment (purposes) of Purusa,
and that is why it is said to bz teleological. In Vasistadvaita Vedanta
Prakrti is the body of God, and thus, there is absolute dependence
of one factor upon the other.

Depending upon the revelation, Ramdnuja with the aid ofa
realistic metaphysics created a system of theistic non-dualism. This
non-dualism is vividly brought out in the Tattvatraya of Lokacarya,

* Substance : That which serves as the substratum of change,
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¥ ag weagtdr & 1 gaeq A7 G v oafe ds owife wEeEr aeam
quif & qET a7 qTHEAT WA GHCT WA ¥ GHET WGT WAGT S AT
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¥ 91T 3w ‘@d & fF et &1 fafaseda wi & g
AZAT €A § | TAF AZ U7 ATIAT WA € I5A-9T57 F qeeqqy §
fazy safaa adf & frg Sa¥ ca% waea § 718 AL AEY W1 | ag wey
TH T J1E@T ¥ UHATA Y2FT 979 F ®T ¥ IAGF AT 2, fag
THI AHT ITT A GWIT F Jerqqry, Ardafgs 8 qoug § aE
HUg, Q7 AAian £ owra § od Gz mfs 90g 3




qTaATH

gl (%) deaq
ggaiTRaREn MeleqHl aTTAAR AR Ay | qw=-
a4 faq-afag-dzaEm nn

The knowledge of the three fundamental principles is essential
for those, who desire to attain salvation (moksa). The three funda-

mental principles are :
(i) Soul (Cit)
(i) Matter (Acit)
(iii) God (I$vara)
ST a7 A 7 aifd w0 AEy & I fAw v F AE
qrEaF § | geaaT Aiq 9 a@ § : g afag AT 89T

faframizay, wweAeaEd  TEmEIaAu
s ey fe fesassEresd
frermasaeafawd  facaad  fafasd swed (77)
Sraveq faamed g™ AWy 1

The word ‘cit’ refers to the individual soul. The soul has been
accepted as that, which is different than the body, sense organs, mind,
breath and the intellect. It is different from the matter. It is bliss.
It is eternal. It is atomic in size. It is unmanifest. It is incompre-
hensive. It is partless. It is frec from modifications. It is the sub-
stratum of knowledge. It is guided by God. It is sustained by God
and it is subservient to God.

fag strenr ®1 Fgq & | sAAAT famw & HAFAT ARAT FT €T
freafafaa edveTe Prar sar &:—2g sfaa w1 oiq A gfe & o org
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¥ faea waiq Jq7_wae3 oawq frer n waqeh Afaeer fegga ffase
FrAT 2, a1 & a8 3% i faavey oo e A g1

Areaaey &4 gifefameminfa 93 ? dgdiai an
dEifenfreaea:  gugoavmmAew,  safregaesaat-
AT, AIeHAISE megueratg, mea warfaguararanam:
AANTTFA], TAATAATCATECAA Qeaaeqaa) fasera:
TR | UF I ATIREATAATATROG  STeS AT
grfafamem: fagufa nan

While explaining the nature of soul, (as to how it is
different from the body) the body etc , is talked as ‘this js my body’
etc. The body is known as different than the soul. Anything other
than the soul is indicated by ‘this’, and the soul is indicated by the
word ‘I'.  The knowledge of the body is always with reference to one
time but the soul is always given in our knowledge. The objects are
many, but the soul is only one. Therefore the soul is to be considered
as distinct from the body. There is a possibility of objections to
these arguments (or still there may be counter arguments.) The soul
is proved to be distinct from the body even in the scriptures,

TIHETT AU H§ 90 &7 (7407) 7ifx & faer zafag way &
FifF ‘ag 70 g0 sl aw & wwen ¥ faew 3 A s graT 2 1
AT FT AT 7g’ onfz q=i & wiw ud mrewr w1 oW F{w wfe
AT F WA AT VW a9 A I@ @ fa¥g §F g
TICHT T A G971 T 8 | wa% wfafeaa wiw arfz o35 & o e
ATHT TF &, 7 ArcAT 1 A4 e & Pem e forr srm =nnfem
T gfl & aree A @weaET & awd @ (vl 3 gfadt & Ry
A fFat o7 aar 8) feeq (sdwren) et & wavort & ofY mrewr arae
aifs & fae fag gar &

. A
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FATE A FAT [GAT AR GHRITAAEA W

‘Ajada Cit’ means that for the knowledge of which, no other
knowledge is required or (in other words) it is self-known.

gore waiq Yaq 59 Fgd ¢, fowd AW F fau geog 919 &Y

sragaEaT A 2\t watq faFr T € gar g | -

IAFETAEaE gEtawacay, ugg: ‘gangHearay |
=fa wfaareafa gfa gaed waf@ nun

Bliss means happiness. After waking from sleep, a state of
bliss is postulated because the man who slept, states, ‘I have slept
well.’

yrer TR T AR 2, A €787 | §IFT I 9% “H gE qaqw
g zenfr gdta g g, frad ATaR 9% g aqr q9dr 2 5 ag mramn
qq e |

freaed gEFEElAEay  AadTEctd SERATIET-
afq: safafa S o Fgaeasay, 7w B ugn

‘Eternal’ means that it exists for ever (in all the three times).
Here it may be asked, how can there be birth and death, if the soul
is eternal ?

Reply : Birth implies (not the origin of the soul but its relation
with the body etc.) the association of the soul with the body and
its dissociatian (separation) from the body is death.

frex 1 o0 2 : @ @97 § @Y 9r1 | Ag7 9 9748 & A% g 5
e A frer WIAY 97 9 F AT AW F7 age £y fran awr g ? g
Fegd: S0 AR F1 AR ACHT FT T4 gify T 2T HRAT & 8§19 27
mfs ¥ qvaes ¥ & | watq WeAT od 37 F WO A G qA7 9AH A F
famia & wTT FEA € |

gupd wafafa 99 gEATIMEEEIOTHATHEATL
ERATIEARTE Aafa no
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The soul is considered atomic in size, because it exists in the
heart, from where it moves out, goes from one place to another and
comes back again etc,! Thus the individual soul is accepted to be of
atomic size. -

AT &1 Aoy 59 faw w3 arar § 5 gaa 939 T wicAT €1 9o
au (frver 9TT) OF T weqT TAT qar A genrfs @reA § war L
TAT § 5 AACT AIHT F § |

77 TUIg ey fassfa Jmas AR gEgA *9-
wwadifa /g ? 7, wfogwfa dadaRsmami aan
AT FIFATAIT qAT A IA  ATARTAT T AR
faga: \  cFETTEEsEIQwEiTgE S 3
wqr Nsi -

It may be asked if the soul is atomic in size and its seat is in the
heart, then how it feels pleasurc and pain in all the parts of the
body ?

Reply : The Gem, the Sun and the lamp are at one place but
their light spreads in the whole of the room. Similarly, knowledge
spreads everywhere and the soul is able to feel pleasure and pain in
all the parts of the body.® It is because of this attributive nature of

the knowledge that soul pervades more than one body at one time,
i.e. its knowledge may extend to other bodies also.

ATCHT FT A AT T 957 &Y a5 g 5 afz ag 7 &, ;T
g2 939 ¥ faamw #3ar g, drawqy a0 ¥ a2 g@ g@ #owgwd e
THE T ! z@wr quran ag @ O frawe afg wfk <, of
#gET 9% F 0F &q79 9 feuq @ 97 ofl Sa® 9w (swar) @ B
St @, I AR A GAA G FGT &, W AT 9 gAEd ;AT F qga
g@ Mg &1 AT (FFHT) FLAT 12 AT F A0F G F FIQT FH FA)
UF FT A 7 AT UL F AW W F N 97 rar )

1. Sribhasya  II. 3.20, 23—25
2. Ibid. 1. 3.26

- — m—— aL
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yeqehed ATH  gEgfaatigas TRATeEy e

‘Unmanifest’ means that it can not be apprehended by the
sense-organs, which apprehend other things like pitcher, cloth
etc.

woFd & A4 3 : awr Aeq Ml gl FT GAG FU AT A A1
zhaai g1 Ia®T A1 AL AT @ |

wfaraeg  arfE@EEaan ferafagwag-
@ ol

‘Immaterial’ means that it cannot be thought of in the same
way, as it is possible to think of matter.

sfaeer &1 o 2 : forer gz wfaq 9ard FTHA AT g, IF IHL
HITAT T FF AEY 1T |

favagacd AMETIRgRAHEASGE 11 Q0

“Partless’ means that it cannot be broken into parts, nor is it
a whole consisting of parts.

fregas 1 areag g {6 gg AT qa97 qYIT &9 A § |

fafamreed amfagfgaman  fadssuaarsaear-
A 1gRN

‘Free from modification’ means that it is not a modification of
matter. It exists uniformally in the same position for ever.

fafagre 71 99 & 5 73 wrem Afacadf 1 fawrz g § aor
a8 a1 UF &9 § fagaeE w@d g

d feamearsTem AT fa A
FTAEITEATHOTEEq 11 30
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Having the above mentioned attributes, the soul cannot be cut
by weapons, burnt by fire, made wet by water, and dried up by air or
withered by the sunshine ete.?

e & 997 Fq LT H FIAM &1 W TEAT F FTT TGN AT war
afe & starar 98¢ st wwar, 9« § fonar adf S1 awar qar ag 0d qo
wifz & garar 98 9 aFar |

 sgar swewn dgafemn geang:, aeg fafargy
gaFgrafygai Aifrai wawewm wfwed 9 98-
SO 1Y%
: 'ACEOrding to the Jaina view, the soul is considered co-extensive
with the body. Firstly, such a view is against Sruti, Secondly,

there are Yogins who take many bodies and in their case it will not be
possible to understand the nature of the soul as held by them.”‘

S g { weqr &1 afwanw 2 & Agare & e e s
3 fipeg a7 ‘TR AT AFE; QAT AATIAAAS AT Ffed-
qea, i a: a fadm” gonfe o el % freg & 1 @ ) wew A
Renfrmnay are AT T OF W HAF T F A F a1 Afai A
srreat 0 caeq (afzam) saafeqq 7 g war A
ATACT ATH FAAEATATEEH N QU

“The basis of knowledge’ means that it is the substratum of
knowledge.

L rEnT FY AFOAT FeA #7 arerg g fw ag & 1T 1 oqmEn g )

FIEHT AT srawEAfafa =g 7 ug vt
yfaaeaeia 7 g smamfa nggu '

3. Gita 2.24
4. Sribhasya. I1. 2. 32-34
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It may be asked, why soul is considered a substratum of know-
ledge and not knowledge itself ? (As it is held in the Advaita
Vedanta and Buddhism).

Reply : Had soul been knowledge itself, then the awareness
would be, of the form ‘I am knowledge’ and not that of ‘I know'?
But the awareness is always in the form I know” etc. Thus, the soul
is the substratum of knowledge, and not of the nature of knowledgs.

The awareness ‘I know® is possible when knowledge is different
from myself,

48T 937 g1 AFAT § fF W A AT &0 wrarz 7 weAew w9
TET FT T A ? Star B wda dmea vF oy 6T ¥ efiwe frar
STIET & | §8%7 39T 48 2 ¥ afs mrear 7.9 ary g, &1 3% F ;i g
zeaifz sdife @i, & srar g e Tfr adf | #9ifs, & orar g soaafr
gAY agIAY &, T AT AT FT AIHTT > T EFEY TE |

AT AT T SEYTH:, FY AAAFE FIATTEAT
famt ngwon

While explaining the nature of soul, it is considered a knower,
and that is why an agent (Karta) and an enjoyer (Bhokta), i.e. as an
active and purposeful being, because both action and enjoyment are
the special forms of knowledge itself,

AT & TIEY FT 007 0 20 ¥ AT A90q A qve FET
AT R | A 35wt AT WIS ot g aifgy, #ifF s9'a 0
Waged ST & AR & waear fade §

g quEtT wuE A oft aefa, qeved
AEATFAE Waged o 7 ] 195N

There are the followers of the Sarmkhya system, who consider
Sattva, Rajas and Tamas as being responsible for action and not the
soul. But, this is not correct. When the soul is not active, then it
is not possible to consider it to be that which acts according to the
Sastras and also as a purposeful being.
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F9 @ (aler arex & ggrft) G wE AT IAG 7 LA
g wat wwa &, wrear w1 A); foeg ag sfaa 78 &1 sror 1 wat T WAy
9% IY aredl F wedT (FF F amar) oF Wt wraAr off @i A
21 AT |

afrangfay 9@ 7 aemgwafag  goEe-
FEY | FY cq FRATEAG g

The activity of the soul in worldly affairs is not due to its own
nature; it is generated by its own contact with the Gunas.® Thus,
the activity of the soul depends upon God and it is not free (or inde-
pendent).®

Fega: wimifes sgfadt § sasr Fa@ Saw faw @en F s
T T I & GaT F FIT gAT FIAT " 5 AT AT FT 4 F1,69 &<
& AT Tear &, TaaeT g 1°

AT Ay wieaw wafafemay ? waa
famsea s wMER  argAgOead  fAeewudan
aan fafgzad non

Question : If the soul is the substratum of knowledge and not
of the nature of knolwedge, then how is it regarded as knowledge
itself in the Sastras ?

Reply : Soul is not manifest without knowledge . Knowledge
is its essential quality. The soul is identified only because of know-
ledge. Therefore, sometimes said to be knowledge, it is just the
substratum of knowledge.

azt @2 21 aFar g 5 afg gwem awaTeg §, 99 =80 748, @
it fasry fssd, frsrw, faad as @98’ @90 ‘T aenerafid
qraraa:”’ genfs = fodt § 9¥ fasraeq #4f w1 quw § ? feeg ag @Ry

5. TIbid, 11.3.33.
6. Ibid. I1.3.40-41.
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Sfaa adt &, @it a1 5o meg § w7 wA ® fear & gwrfaa ar
& 991 a8 WETyy wewr ® A T ¥ wq § fafaair gy
w1 frar o agar &, wa: freww of & wror o mar T 317 a7
Afadl & w7 erey w7 faar

frareaes mﬁwtgawaﬁmamqmaq ngn

‘Guided by God’ means that all its activities are due to the will
of God. Or, as all the activities of the body are guided by the soul,
similarly, the entire souls are guided by the will of God,

ST AT frarer’ #FF #1 aved & fr ogaw qme AT (1)
AT A 3fg F ety Tar WAy g ; waig g weiz gdc & qATT F
ardiifen wmenr a1 gfg & gepa @A &, 36 qHTT q7wreny (323%) & oz
T ATHT & FET F1F GOG qTareny (¥=37) ifg & i T
FET E 1

qed AT AT geTsa it graTaaETfy-
AT 1731

‘Sustained by God’ means that apart from the being and the
will of God, it has no existence of its own. (It is a part of God,
It is intimately related to God. It cannot exist independent of Gad.
That is why God is considered to be the sustainer as well g5 {he soul
of the sustained.)

WIEET AT q1d gAfAn wr amar 3 f T A gar w7 gy
HCT F WATT H ALY qaT B IGAT {ERT AL g avar | (N ¥ for g9
T F STVT AAAT FFeT 1 TAT TAR AT F w7 O greq gy
AT Tt &, T wHT ST ¥ e W [ (wewn) & eqrew ae
qHET BT EAT1 3 TR Seav & frar ey T8 T Fraw Swqr @
IRE AT 4T wrewr Y Sg67 909 TG 10§ 1)

Aueq AT aaaggwmm&aﬂﬁsafafawhrg’-
Y | 3E T 3T RECRREUEER RIEEE G R T
7afq | freg adawzarg wafy uza,
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‘Subservient to God’ means that it has nothing of its own; just
as sandal (wood), flower, betel etc. exist for the use of others, simi«
larly, soul is all devotion to God with no interest of its own. The
relation is not like ours with house, land, son, wife etc. that they can
exist independently. Just as body cannot exist separately from the
soul, similarly, the soul (Cit) cannot exist separately from God."
(Because soul is the body of God.)

i*rqq:rqﬁ-aﬁﬁﬂ“t:ﬁwr‘{mmrm#a zgar, foeg @@L &
v & s % vy gy | for ST SeEA-geraiT e gz gEU &
gt # &Y w0 3, PEeq T AAAT FYE & TE AT | 34t TFHL A7
faeqars 0t e & faar & geemew ¥ o@wd 0 6 9@ Jad aw 9%
ga-ga-oft fa & T 71K feafr & w7 8% &, TAT & GWT @A
=7 ¥ feafy % A7 78 &, afrg QT & W @A € g faafa &
wiv @Y

RrEHEAEd ¥ aggwhiAcaaan fAfaug | agt Y-
& datfean: | ger fageraamn | o ggead Falla
HATTASTCAT: SERANEATE: R X

The souls are of three kinds : :

(i) Souls in bondage (Baddha)
(i) Liberated Souls (Mukta)
(iii) Souls which were never in bondage, i.e. eternal (Nitya).
Souls in bondage are those which remain in the process of trans-
migration. Liberated souls are those which have been released from
the process of transmigration. Souls eternally free like Adigesa,
Visvaksena and others (Garuda etc.) are those, which have never
been involved in the process of transmigration.

TTETA: FEHT A THTT FT & © 48, GA w0 Faea warar frorgw
ot ey (Faeaard) SATX ¥ SR AW ¥ q959 #* 93 gU & I A€ T
Al § 1 o §mT 9o ¥ frge &1 g & 9% A9 F7 9@ g § S

7. 1Ibid. I1:1:9.




fag-awa fasay 21

as ud JgrEa (FA-Fiiada) mfz, o faso A dar § e dam g,
F1 atarfes a=9q ¥ 7 a3 &, 3 e ar freagaq 72 a3 §1

ST g gt EETm aaansaEal T |
aasseaIsfacaasaafaa sHamaaal smasa | of=-
frgaafaamen frassa sfa aefa ngyn

Just as water in the pot gets warm and makes sound (of boiling)
when it comes in contact with fire, similarly, when the soul comes in
contact with matter, it gets interested in Karma and Vasana (desire).®
When the soul is dissociated from the matter, then the Avidya
(ignorance) is inevitably removed.

frg st adrer (qeeitd) & w9 gu e & ot § @ grr mif
T G F FIW IWAT 07 TR W 99T G, 9 5w ufag F
dad & wrewn # A mfaar sHaEar ¥ 9f oF o s G g0 qar
=g 7 frgfer & av afaar sfe oft frga v & 2 e s omar 24

gd FASTY ST URgN

All the three types of the souls are infinite in number (numer-
ous).

99 57 Il 9FIT A wreat (fag qard) dear § wwea 3

Ffaareadat mifeq, sodw odfa aefa ) qeqer
Feafaegfamammsaa weafag g:fee 7 g a==
Igveafa =g ? arafadsfe e@a ugun

The Advaita Vedantins hold that the soul is only one. This is
not proper, because if the soul is one, then, if one is happy, no one
should feel miserable. It may be argued that thisis a possibility;
though the soul is one, yet due to differences in bodies, happiness or
pain is experienced differently. This is not correct. The fact of experi-
encing pain in one and pleasure in the other is not due to differences

8. Vishnu Purina VI.7.23
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in bodies but due to differences in souls, asin the case of many
bodies of Saubhari.® :

§3 @ (HET 1)) HICAT H WG A WIAF HIHT OF & & uar
FAFIT FG & | P57 wienT F) oF qET 9T 79 0F  afqq g9 & qgH0T
FT @1 8, 99 feafq % qu¥ sgfaa ) (wgwa &G arel At & oF gA
¥ 1) 3@ &1 wIwT &0 gr =ifge | afy ag Far g & wrewr &
uF B 9T aa(If) & T3 & #1207 TF 1 92 A F AL 7
3@ &1 7gwd ar &, Y ag Sfag adf & ; #4ifs s fefa & afe &
QAT off waw-wen g@-g| #1 wggfa @9 =ifzw; w@ a9 97§
uFT @ AT AT FEIRT F1 faaras agl wEn S0 aFar

wiacgazfa, shagzad, shafso:, sHrm=y

=fq = = o | fawwgfeas Nowad | werdafaey-
R I B ERIE ERTEE]

Moreover, some souls are in bondage, some are liberated, some
are pupils and some teachers etc. This difference in the souls is not

possible, if the soul is one. Besides, it is against Sruti.’® Thus, it is
not proper to accept the soul as one.

Ty TF1T AEAT F1 OF WA q foeft o7 gimfes g § o3
<gar A fadl &1 ga@ &, By a1 fasa A s gaa wvard (1w)
grar wife faawar @wa 7 &1 930 | 57% @ f wrewr F A7 1 freww
g aien ‘Tt fremat JamAamat gwr agai @t fanfy s
zegrfe =1 fasi & fadw sewa giar 8, @@ sewr 1 Al oeiq ow
T AT 3faT g g

syfattarfus Ranfaas sfa = Tand aagy, Aa-
ZIMATNEHEET | A2 angearfaemi w fAgamna-
3t CARTEATITRANAAT FAT AFRW HeFT@AmAsiy

9, Ibid. 1V. 2. The sage Saubhari assumed 50 bodies & married 50
dauglters of King Mindhatri.
10. Svetasvatara Up. VL. 13,
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TferaeamTmt arsfy eadsamTesiEnyd@ai
gatwe: faeafa, awereaeade: fag | aemEnae:
THF: NREN

It cannot be accepted that the soul is one (and the difference is
there due to limiting adjuncts as mentioned in the scriptures). The
differences remain even at the stage of Moksa. Although at that
stage, such differences as among diety, God, men etc. are removed
and all the souls are alike. The essential nature of all the souls is
similar during liberation. Still, the numerical difference persists there,
Just as the gold (pitcher), jewels, corn etc., which have the same
size, weight and form are distinguishable, similarly, there is distinc-
tion among the souls. Thus, it is justified to accept that the souls are
different,

T8 ¥4 § ag wAat Ifaw 7 v B s b ol R
Sarfaag &, AT A 7= 1 o 8, #iE Ao F o g § g
fereramr &1 <At & 1 58 wawan ¥ qafy 37wy Wik 97 qmes G
93, @Y ARATHT F1 TWET AA GHT QT F FIT 9% T F47  FLAT
waa g & aran, fog S s afvam awca s s i arer <@ 0
WM EHAT A GF o Tearfy aveqe et g ST B oy F ey
ST AT & &7 § W q9roq: W3 @ar & &; 7 wrew § o g
TATHTE FAT & 3faT § 1

gAni wT Racawigd gy | udni g -
fax faed zeqAs=ATEIET=E U3oll

All the three kinds of souls have the characterising attribute of
being the knowers, while being dependent on God. The nature of
the souls are substances, not unconscious (but conscious) and of the
form of the bliss.

997 7 lHT IF K (Fard, g AR fergaa) e i
Agea wfgg TG qaE ®71 F &1 @ 99 wwAr w1 sy freg &
SHY T gHAT I M frer 1 @ @ ¥ @ft ww A Arewrg zoy g
srgar Uga waiq Ja7 vd AEFEaET § 1
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afg saraewal: gy Fawva fwfafa |9q 7 @-
wq ufen agrafasmmg asafafaamsmey, @
Tay NHTIFAY, WA qFA: GFRrafawmang asafafaa-
ST TAEH EATIRTIATHA T fay = nzgn

It may be asked, what is the difference between the essential
nature and the attributive knowledge of soul ?

Reply : The essential nature of the soul is that it is qualified in
character. It is not capable of undergoing changes. It cannot
contract or expand. It cannot illumine anything other than itself,
It is self-luminous and atomic. Knowledge is attributive in character.
Knowledge can expand or contract. Knowledge cannot illumine
itself, but, it reveals all objects other than itself for the soul. Know-
ledge reveals itself to the soul. Knowledge is universal.

agi famiuily ag § fF wrem & W 91T caww  qur wege @ 7
TEFT 3T A ¢ fF-wweAr &7 e3wq wiga@  (adf) @nw frwm <fa
T3 fas awgAl &7 9FEE T FE F0ar, foeg tad & fag =07 w3Eq #y
e 3 141 q41 7oy, &As w7 ad § (7 98, 7o gRT oF
fara QT &Y @97 §, 78 @ T forsa gardt N1 & gwifag wear 2, Tog
g & faU @ #1 sw1fer adf w2 qw@r; g wear F fau gwer gzref A
gifad 2ar g, a9qr g g1

ax amifsasaw @ar fay . FwrfswsaE qar
afay | Farfzasam warfag fay uzn

For some people knowledge is always universal. For some
people knowledge is always non-universal, and for some people

knowledge is occasionally universal.

Fg vt F1 q19 741 g §, T2 #1 war afqy &, a0 Fo w1 FO
fay st aft orfag 2

A facq avww segeasA weefafa sqagre: &9-
Wi Iq? sfwagra sgafqaang omifa fFagd swaa
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taremafgad |« gEREwft aEEEE wed see-
AT N3N

If knowledge is eternal, then how is it said, that knowledge is
produced and knowledge is destroyed in me, etc. ?

Reply : Knowledge functions through the operation of the
senseorgans. It (knowledge) apprehends the objects and also refrains
from apprchending the same, only because of the sense organs.
Therefore, no mistake arises. The knowledge is always in one-one
correlation, i.e. one soul has one knowledge. In one soul knowledge
appears in diffcrent forms, because it can expand and also it can con-
tract (through the operation of the different senses).

azi 7z 957 g aFar & f& menr w1 97 afz faea g, avogw
AT I g1 4T, FGF AT 767 g AT FATNT 237G FF v g ?
Zq%T 9a 42 § fr 17 F41 gfeaai & gro fasfaq g fawat 1 2g
FTaT & AT Wi gfaal ¥ ggrag W 0x @gfaa T favdi &1 980w
ASY Far, TH1 AT 9C A9 & faer D 920 ag e gar § genfz
=gz fear S1aT & | 78 T TAF AHAT § OF-UF &1 @A7 g, Fheg vud
qaTe ST §HT F F1AU FA-Ff 77 oF gwar # & fee-fee we @
gdla giar g |

gened wafafa |9q 7 femummeaErEe g9a-
raafa | waeed Scqyfagssisfay gat @ seme sfa
| ? FWICTATAET SHFTRT N I¥N

How is the qualifying knowledge included among the sub-
stances ?

Knowledge is the basis of activities and qualities and is not
unconscious; therefore it is considered a substance. If knowledge is
by nature not-unconscious, then, it should be there in the state of
deep sleep ar.d swoon etc. ?

Reply : The consciousness or knowledge is not there in the
abovementioned states because there is no expansion of knowledge
in these states.
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AT 257 §, #416F 757 %7 qerw § : fvar o ot & TR G141 | 48
FifE fpar st aoni &1 arsq § wa § w2 afi &, w37 @y 2
agt w37 § aFar § & afe a9 owrw &, @ gufa 9 geef s & gag
SaE! (JFar )l #497 7d) e, Tawr sA% & 39 gwWw T 7w,
Tq1q IW GHT FIT FT @1 A Gar, wa: gyfa wgar gl F qag §
|[qar &t e gt dr o

WIAFAEATH AH AT TEATHTACAATHIEAAH |
fawmenfe semmEe? sfgaas ey
ATABATAIAEIATAAEGEANT e | srfg-

FeantaTiawy | wraergged @rAtfas 9y ? weafac- J
e ggenfa sreaggarEfa, dmray swrar
TR TR QT AT qETAen gfagena 7 g uzyn

‘Knowledge is of the form of bliss’ means that when knowledge
manifests, it appears desirable. When a person is poisoned and he
is hurt with a weapon, only his body is hurt and not his soul. In
this case knowledge becomes undesirable. It is due to illusion
that one mistakes the body for the soul. (Due to such illusions
knowledge appears undesirable.)

The soul of all the substances is God. (Knowledge is a sub-
stance and therefore its soul is also God.) All the substances have an
essential nature and also accidental qualification (due to superimposi-
tion). They are desirable because of the former, and undesirable
because of the latter. If any other qualification (besides being the
Lord as the soul of all) is their essential nature, then, Sandal, flowers
etc. should always be desirable to any person at any time and at any
place. But, this is never so. Such things which are desirable to one
person at a particular time and at a particular place becom:z undesi-
rable to him at a different time and different place or become desi-
rable to a different person simultaneously !

11. Sribhasya III. 2. 2.
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17 WA TAET §, TEFT WA & | WA gEE@Aen { AL gdla
glar g ! fat{ w9ar e w1l ¥ 9Fa 3 oAaax 9T Iy afagear
weftfa (wrea & faw =8 siftg &g & fog &yt & a91) 28 T AT F
frqa & ww WfE ¥ FAO ST § | geIw ged o LA OTF § AW
FAFAAT &1 I @wiT g, orgh A1 oY afag w7 ¥ gawr wiifa T
3, g SUTfadE ¥ Hrew Al § 1 AeRT-ge A # gng fagig § wIgEar
ararfas &1 gz eFe Frefaa adi & Fiifs ux sufsq 1 fow gqg
s WifR s adva g § 9H gag we eafsq #1 ad gfage dd
2 1 gy wFe R wna fadrg & uF safes A ¥ WILT TG B
@t g aafe w1 7 @ wfaga sdtw a7 ) afz = wgar T 9T q
za¥ HAgAT AT Y wdw eafm A1 9§ ;M AMAT SH FG
& gurq &9 ¥ FEAar waar sfagear § owdifa g iR, frg Rar
T8 fvar; wa: g fFer 19 & wqAv €@ A wIRAQ araifa® agi
AT ST AT

g faacadusaay a9ay |

11. Sribhasya I11.2.12.




Hfeacasom

wfavamgd faswmaey | g4 ggacad fasacs
weagd |fa fafaag uzgn

Non-sentient things (Acit) are called matter. Matter is always
devoid of knowledge. All changes take place in matter. It is of
three kinds, namely, Pure Sattva (Suddha Sattva), Mixed Sattva
(Misra Sattva), and absence of Sattya (Sattva Sanya).

afeq ag oz &, fa¥ w7 w1 gdar wary AT g, a9 faarg

T gw T E ) g 7 oywe #T 8 : geuta, fawass otz ae
g7 |

T JEATE A AN dIe@cs e ST
TIAAF FFRO faan Faawmatesgan fammmygTrueg-
sRTfaedm afvad faeafusdsied freagagQzaia
= afsgqrmaameagyd awg n3en

Of these, pure Sattva is unalloyed or Suddha Sattva. It is
free of Rajas and Tamas. Only Sattva is there, It s eternal. It
gives rise to knowledge and bliss. It finds expression in the form of
towers, halls, mansions etc. (Viman, Gopura and Prasada
etc.) only due to the will of God and not due to Karmas. Its form
is that of inflnite light and its experience is to be had by the eternal,
free souls and the emancipated souls, and also by God, Himself,12

e L
I Kathopanisad I1.2.10,




sfag-aer-fremay : 29

i & geucd ag &, wal ™ X quq 1 faaw A g F9
geq miA & | ag frex &, @19 & WA AT WA FT ICET & | ag FH
¥ faT & Fa@ WA 1 goSl A ¥ A Mg A F w9 #
afcor 21T & | A AATET 59 HPYT 78 qYA F qfeqray wife #1309
forex g sreRTa grer & ALY S2AT & greT HY AT A1 EEHT agr & 12

FaAaswe afa, Ffaeas qafa)
gweey freami gaamizaTEm =7 AAA fam w@a-
A wETEd | gETRi A WEd u3si

Some consider it unconscious and others consider it to be
conscious. Here, unconscious implies to be non-luminous. If it is
conscious or luminous, then, those souls which are ever free, the souls
which are emancipated and God must experience it, without know-
ledge. But, the worldly beings or those who are in the process of birth
and death do not experience it.

7@ gEEA &1 T @I T3 A § HIT G A9E | gl 9 A
qreqd & eag sFTw WA G | 9 I¥ AN FT 07 B, A1 FAA q@wleg
f5 7z gaa snems s S A ww & faen & e s g g,
forg @ard @1 F1 IFFT wFATE (SFTM) TE LA |

gERAtTAY wa: safafs 9q 7wy,
FATfeetn afcam, fawdfar wAw, wweeeEife-
wearsa fwad nzan

. Being conscious, it is different from the individual soul and
from knowledge. The difference arises because, (i) in Suddha Sattva
the ego or ‘I’ is not experienced, whereas ego is there in the soul, (ii)
it (Suddha Sattva) changes in the form of body whereas the soul and
knowledge do not change, (iii) it (Suddha Sattva) gets manifest of its
own accord, without the help of the objects (unlike knowedge), and
(iv) it has attributes such as sound, touch etc. which are absent in
knowledge.

12. Kathopanisad I1.2.10.




A9 E U 1 77 HeeAr w77 ¥ e g 2 fw za¥ wg-
W1a' 1AM 7L AT, Aieqr ¥ wgwa wAw AT 1 a8 gagta T
F w4 H qftwd a1 & JafF awear § 15 afom af gar fway &
faar o zad wwra dar 8, wal® sorear #§ warw & Prg fawdl &1
ATA5T%F §, T Ak w0 qrfz qw & mwewr ¥ ad 0w IFRYF T
wrent ¥ gaw Fre &) :

foraed A acatsaanitn fRalfu gaa) « g Saammi
A Qamst  faudas massr  fAassawa
WEATTHT: MRANIT FTANIT 7 FEnEETfawRaET:
sasfammasaamifagfadm: nyon

Mixed Sattva is non-sentient. There is a mixture of Sattva,
Rajas and Tamas in this. It is the cause of distraction from right
knowledge for the worldly people and they are eluded due to it. (It
produces knowledge of a perverse kind). It is eternal (neither it is
born, nor it dies). Tt is the instrument of the sport (Lild) of God.
According to the difference in place and time it produces similar and
dissimilar changes. This non-sentient mixed Sattva or Acit is also
called nature (Prakrti), ignorance (Avidya) and illusion (Maya) etc.

freaged ag w9aw qard §, foad awa o et qug e fesgon
TEr FIAT & | T FTX & AT i w1 oww fadfza @ amar € oiw
g8 faTda A 7 awar § 1 ag faer @, wralq 7 99 sofa @ 2
AT 7 faarar | ag Sea< #Y fir B qraT , a9 @ W &9 & 9y
wew AT waew RETd &1 sowT war §, 39 ufaq wwnd fade Y &
gwfa wfaar agr avar anfy at & @@ fFar s g

vfafgeag fasreaesag | afvar awfaR-
fagarg \ s fafasg i@y uvan
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It is called Prakrti because it is responsible for all change (in
the worldly matters). It is called Avidya, as it is opposed to know-
ledge. It is called Maya (or wonder) as it is the originator of the
wonderful creation.

= sy zafwe Far o & fr aweq fasrd (wtarfes gaat)
%1 SerTas agr & | ma fde g & wreor g7 wfaar A far smar g,
qar fafex gftz &1 SRS g F AT H FET AT )

= FgaW asafqurasammfam-asawateg
qeggarfa | FAA TR E (A g TERTCAA TR AT TR
wgfamfaasasayg w¥

Where there is Udreka (a special kind of disturbance) in the
mixed Sattva, then, there originate five potent objects of sense,
(or five forms), five sense-organs, five motor-organs and five elements
(Mahabhatas) and Mahat, Aharhkara and Manas. The first principle
is Prakrti, which is ever with the soul, when it is in bondage. T hus,
these are the twenty-four Tattvas.’®

=4t fmaea AaF #iaq 9ard # 935 (A9 g#1T #1 afadq)
& gz atafe fraa, ot safai, o #9at qor o wgrgal
Jeafr G 3\ zad & gar< ¥ sueAr ¥ faer dwam <@y A wwhy
qaeed, AEFTT AR AT q41 qatw Tt faww, g a@fzar gt 9 fragt
wg qfq wEgT ¥ =Y aa @ 5 g0

o T9H qeawEfa: | wem Arfavsaant fawaa-
aasarfafa saear fadmn: afm nvzu

Prakrti has got three special stages—Avibhakta-tamas,
Vibhakta-tamas and Aksara.

13. Sarmkhya Darana I.1.61.
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TR & w07 a7 93507 &; afgwaaan, fvagan qu nex THFT &Y
av wereer fade &

HEAT TUAAFA Agthafawrer wwmad 1 aan: -
TEEwifE, oF 9F: EmErEafaTayEn seagen-
FrAggEar wafa ween

With the inequality in the Gunas, the modifications like Mahat
etc. are produced. The Gunas are Sattva, Rajas and Tamas. These
three Gunas constitute its form and they are the essential nature
of Prakrti. 1In nature they remain in an unmanifest form but in case
of change (evolution) they get manifest.!t

T9E 101 ¥ fagnar & s qger wmifs frge see g Ex
T & : qET, G AR an | ¥ A & w5l F ereq T I9% w@wig

& St s saear § wgqae (stwne) w1 w@r w8 faeg fasre £
A H A IgRT (1) B Wy § 1

qed MG qguAEE A wwfA, I T gea-
AFH FH aF @ wgfa, a0 fedanmaasEs
frai = wafa nen

Sattva gives rise to knowledge and pleasure and also a desire
for the combination of both, Rajas gives rise to attachment to sexual
desire and desire for the objects of the senses and also the desire for
meeting son, friend etc. Tamas gives rise to illusion, lack of
concentration, laziness and sleep.

T ¥ §¥F A7 UF g9 q91 A1 F aF 7Y 9007 FET 2 | T
T AT S AT gE F I wrw, gor weriq e wifg gae
feraal it wrar, qar @ walq g1 frex wifz  foa ) s ofe 5
S T & | aug faada q, wFar (THIAr) F7oawE wieer 917
fzT it SeaeT Far £

14. Sribhasya II .2.1.
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gaui awgaEai fawren @Ay weaserE wata,
gqaraaznai fawen fagan eqeems wafa wvsn

When these Gunas are in an equilibrium, the changes due to
these are equal and unmanifest and when they are in unequal pro-

portions, their changes or the combination of the Gunas are unequal
and clear (or they become manifest and are open to cognition by
perception and inference).

=7 QT F1 areT AT H G @ fawre am A qeTs gur FW
3, qar gasr faag zar & @9 am faerx faam og eree & € |

fromfasty wawfaw qgw ) 77 arfas aaa
amawea fafamsaaamsas: e

Of the changes in the uncqual state of the Gunas, Mahattattva
is the first evolute. This is also called the Buddhi or Adhyavasaya.
Mahattattva (intellect) is of three kinds—Sattvika, Rajasa and
Tamasa. Accordingly, it produces the determinate knowledge or
the Buddhi of three kinds,

fauw zarT ¥ 29T AT gAd fAEd § g9 fawre Agawd g1 (W@
& gfg saar weqaam w30 AT \) 7z wgacy arfas UsE M gy
Fz & A7 TE A 2, qar 3ay vaa e ¥ & Fafaw wengmy (-
g ) # gt g &

wat awifcaa el frfauisger sad
FEFTASTHATRG: WY

From Mabhat originates Aharhkara. It (Ahamkara) is of three
kinds—Vaikarika, Taijasa and Bhatadi. From the Ahamkara arises

€go.

zadr (Agaes #1) fFE E wEHIT ) @R AT IA g . d=r-
fop-dg AT yarfz | 5@ wEETT & & Al See gar g |
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o IFE gracagae fagemoesnfa A -
faatfor 95w, awafooengeeasnfn w49 frarf
qs¥, AATHeARTaNFEariar svae nwen

Of the above mentioned three kinds of Aharkara, from the
Vaikarika (Aharmkara) originate five sense-organs, namely, ear, skin,
eye, tongue and nose, and the five motor-organs, namely, speech,
hands, legs, the organs of generation and the organs of excretion,
and Manas. (They are eleven in all.)

v # 1 wEg AT ¥ A Swifer wgwre ¥ aivr (omdtfzn),
a7, fagr =T sor AE aiw sAkaat; and, g, §w arg o e
qrd af 1 FAfrxat, a1 AT gfaT v g gar 2

ATR: FEEAATH WU, TCHTETERE:  CqSaaTs
WO, FEATE ATY: TAGATH AT, TETIAT @A
WA, TEAEAT  TETHASE WEY qeRrg i)
ATAX Yol

From the Bhutadi Aharkara originates the subtle base of the
sound (Sabdatanmatra). From this (Sabdatanmatra) originate ether
(Akasa) and the subtle base of touch (Spar§atanmatra). From this
(Sparfatanmatra) originate air and the subtle base of form (Rupa)
(Riipatanmdtra). From this (Rapatanmitra) originate fire and the
subtle base of taste (Rasatanmitra). From this (Rasatanmatra)
originate water and the subtle base of odour (Gandhatanmatra), and
from this (Gandhatanmitra) originates the earth (Prthvi).

T FEFTT N TRIHIT VAT SIA1 T, THY qTHTET AT L0
AR FeTeT YT § | FTaeAr ¥ Arg W7 wUaeHrT # geafa a9 2
QM § AT [T \IA A, WAHT ¥ G 0F TG0 F1 q497
wegaEAr & gfuet w seafa @idr £

TR gt wefc amEm TS g@a agat
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qarar ws@tfn argggdiai agaegant sreanfa wafa
geafg azfea nygn

Some scholars hold that Spar$§atanmatra ete. (four Tan-
mitras) are the effect of the four Bhiitas, and Akasa etc. are the
causes of the four Bhiitas—air etc , i.e. in the origin of Spardatan-
mitra, alongwith Sabdatanmatra Akasa is also one of its causes.
Like that, itis the effect of both Sabdatanmatra and Akaga.
Similarly, Rapatanmatra is the effect of Spar§atanmatra alongwith air,
and Rasatanmitra is the effect of Riipatanmatra alongwith fire and
CGandhatanmitra is the effect of Riupatanmitra alongwith water.

Like this, Sparsatanmatra, Rupatanmatra, Rasatanmatra and
Gandhatanmatra, respectively, are the effects of Akasa, air, fire and
water, and are the causes of four Mahiabhiitas, viz. air, fire, water and
Prthvi, respectively.

(In Samkhya, the origin of five Mahabhitas is different than in
this system. There, Akasa, air, fire, water and Prthvi originate from
Sabda, Spar$a, Rapa, Rasa, and Gandhatanmitras, respectively. The
followers of the Visistadvaita, though, accept similar names as those
accepted in the Sarmkhya system, yet, from the functional point of
view, both the systems differ. According to this tradition, Bhatadi-
aharkara gives rise to Sabdatanmatra. Sabdatanmatra covers
Bhatadi-ahamkira. From that Akasa originates. Sabdatanmatra
gives rise to Sparsatanmatra also. Sparsatanmatra covering Akasa.,
produces air. From SparSatanmatra, Rapatanmatra originates also,
Thereafter, Ripatanmitra, covering air, produces firs. Alongwith
it, from Riipatanmatra originates Rasatanmatra. After that, Rasatan-
milra, covering fire, produces water, and from Rasatanmatra origin-
ates Gandhatanmaitra also. Again, Gandhatanmatra, covering water,
produces earth i.e., Prthvi.

qed A A gregar g 5 orgaeaa mifz S gt g
suife =17 G|t F FF qqT A1 A AT AT F FWO0 Z 1 wWHIIA AT
geqfe § Te3a=a17 & A & WIFE W FIWO0 E, I IFIT IZ [EEAATH
AT ATFIE AT FFA &, FEI AifT wqFeHT Ew@EA FoA4TT ANY
1, TAGHTT BITATH T @1y AGT A1, UF TRAAHIT SIFATT & A0
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S T 1T & | 9 TFHT STATATT, TIGATT HIATT TF THTATT
T WA, arg, AT gF IF IF T AQIET F [ 9971 413, AfHw,
st ua gferdt ngryat & Faa: F1eQ At §, dEr e fmar mar @0
[a=a wgryat ) geafw sfwar aiezss § sov fa § : 3gt a2
€95 T T UF T JEATHT ¥ FHA: AT, 91g, wh|, 99 ua gfeE o
gaafa ewe a1 st g fafawerds wesEm o wrar averaga §
wEa AwTEEr & are @ ge o wfear #7 zfee & agar e g0 ww
g & HIIATT AT FEHITH qezqenTa 3t Seafa gl g | Weaaqary
yaife AEFT A wga FT AN &, gy s veaed dar §, 9§ qR-
aea ¥ egrasars & WY gafa Sidr & 1 craasEE 9 1 wrgd 17
a1y 1 T FIAT, 19 § ITY (FIqqeArA ¥) SOIAATA FY A Feafaw
AT & | TEAL FGAHA A F1 AFT FT AGA F7 IqFA  FIEAr §, 407
& ga¥ (TuasarT ¥) oy &1 swfa ST § 1 SuF g I
ufiT FY ATFT T IF F1 IGA FWQI g, U THIATT ¥ THIATT FT
geafa 1T 8 | g TETET & #gd 9w & gfadr 7 safa @ g 1]
Me—agt afex a7 ¥ gqT & w0 ‘qewr gtk o fan
F1 AASTE #1faa FTAT T 2 g | !

aeRTATie et gaaEen nyn
Tanmatras are the subtle stages of Mahabhitas.
TERMIT AENET FY 59 Taeqre

TATFATHER AT TTHRARAY  UHATEHI:  AFHTA
wafq | affeasEgw: memsAmfooses  agwaian
snfasmtaatfo osw gwfa  arfa sgwwtae amfe
A frrarfm osw gwfa | agwtia faar emads wa
gwatta aafa nyzn

When Sattvika and Tamasa Aharhkara are in the process of
producing an effect, then, Rajasa Aharkara is a co-operative cause
(just as water is to a seed). Sattvika Aharmkira alongwith Sabdatan-

matra etc. as co-operative causes produces organs of knowledge,
namely the ear etc.

15, Taittiriyopanisad. 2.1.1.
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It (Sattvika Aharkara) also gives rise to five motor organs
beginning with speech (with the help of the ear etc.i.e. organ of
hearing). It also creates Manas (mind).

foa wag arfeas o arg wEw & saF wul @ 9afa A g,
S AHT UAE AGFIX GHIA FRU grar § | aifca® ALH1< 98 qea1a
Arfg agwrd ST F1 ATFT FAW A7 mifs A A Serw wwar
&, #aiq mfas uEF1T uF gszgeara @ N7 9, afeaw TEFRTT U Tg
THIA & 391 &1, =qararq agFrd afgq @ifeas wgwe @ 4= 1, @-
TR wEHTd Afgd wifcas ggF ¥ w@Ar A @97 THgHA gEErd
afga wifcas AgH1T & g 1 gafa gt &1 3@ s ==, @,
A, AT AT AR 7 AAFFAT w1 GEETT FW F €T H AT 5
arfea® wgwTe Fwa: @i, orfw (gr9), a2 (9%) 91y O SUET ATHE
FH{*EAT #1 gtz w¥qT &, q91 9gFTA FW ¥ a7 & mifeas mgw A
7 &1 gtz grat 1

wfafzfrzag minfagaaswifa sfa aafa | asom-
faggy  wararqEEwtR 1o

Some (followers of Nyaya-Vaisesika) hold that ear, skin, eye,
tongue and touch organs originate from Akasa, air, fire, water and
earth. But, this belief is against the Sruti. The five elements
(Mahabhatas) are not the originators of these organs but they are
their permanent objects in the form of support.

TG @ (A-309F qewa F agard) sfaai (s, @ g,
AT ud s sfedi) |1 oAve, arg, #fq, g9 0 gfad & sae
A § g 974 a8 Aremar uwRe AAcer dan dwiiwr wgar
weatfe arex 3941 4 fawg &) asangry 17 sfegi ¥ vees @ 9w
wegraF Aaiq frag faar §

TaurEReH  faar sEwTeaaEy, aar wheegd
[F3T W A Awfacdsw g pean fafd w0fa, ¥
gacad Asfacan adwaed gwifa nyyn
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These five elements (Mahdbhiitas) are unable to produce inde-
pendently the eflects.  Thus, just as any mason, by mixing clay and
water, makes a block to produce a solid wall, similarly, God by
mixing all these creates Universe which is of the shape of an egg.

il & uiF 9gd T €9 § F14f B IAT FE F a6
ga: fog s 1€ wawre fmd) o ga faars us fovs gq =
garar g, Sdr g1 29T 97 Faa1 MAHT 999 0F wog &1 [FAN war

g1
gaTagFg @ gwfa | wveRvEFROA @ T@aRd
gwfa | wueraaargia Saaraaiat ag gefa uygn

In that egg-shaped Universe isvara creates a four-faced Brahma,
besides other causes like Mahat (intellect) etc. He creates other
otjects within the egg-shaped Universe. He is conscious and Anta-
ryamin; therefore, He becomes the internal ruler of all the souls.

99 AT F TN §5AT AqY @ @ 1 gfez F@rE, qAT AL
zifz aggeET #14 wifz #1 gftz waaha Far | A9 & FAada S
21 F1eAT FegH] F1 W 98 I FILW AT 1471 8, (fF ag FqT G weq-
i &1

guetfa TR FgInEsgwrgROas aEgud-
FU:  AAATGAHRAET  RSEFHAHANT T -
gIFITRTHI TR Ny

There are fourteen worlds and they are for God, just as a ball
is for the individual to play with. They originate simultaneously
like bubbles in water, and one after the other these eggs are covered
with other cgos which are ten times bigger.

=13 A § JH A4F H0Z YA (UH AL F FAT) 9 T A0
AT § A1FA TEA § | A 5 § AL F 0T OF q19 0 IeawT 219 |
T |18 @1F $3a% & fau 3@y gFT E, I wyey ¥ fau Ha¥ 47 d97.0
[z smawa 41 gfFar 2z 8 6 qwosa % #sq § gis 999 § | =1 freare
qutd ®if | 7% 99 AR @ Wil faear aet qfw g ww ey
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q4 ML 39 YA 99 1 freaw &, 97 & 79 A1) 9qd g gav fawga
AT T AW & | A9 & 8 A1 3G T JAT YT FT AW & |
1Y F |9 AL IF/ WIAT FAEFT ATHTA FT HAW 2, AFIT F 99 ML
SEd Y AT AGHIC FT AW §, UF HEFN F A AT I9F 39 @
WEETT BT AW & | 4 TH1L I0F AW 9 § 39 777 faega &, qur
F4 wE gfrd & FH wgd odeT "7 1]

qASATHFTMSTT GG | argagaTfady: | ds: g=arfe-
g3 | s Jawfaudiwmvariedy: gfwa“turmrfaagftfa
Faf/ nysu

Of these five elements (Bhatas), ether (Akasa) gives space to all,
air gives mobility, fire helps in digestion (cooking etc.), water is for
irrigation, wetting and cementing or solidification, and earth bears
all or it is the support of all.

ET GSFYAT § AFE GIF FAHA (A1) G709 HG0 8, A0
987 Fa0 &, 70T T Wifg w7 FF FAT L, I fa=wT q9qqT fQodng
wifz %1 gq & aar gfadr agFy avaw F#wE 2

e tzmai asamt meaffaemssenga
Feaq | avmiferd frawt osamt faad s -
TCGHA: FAY | AA: TANT TEAT AHIAG WYL N

Of the five organs of sense, beginning with the ear efc., their
function is to comprehend the word etc. Regarding the five motor-
organs beginning with speech, ear responds to the sound (word), skin
to touch, eye to sight, tongue to taste and nose to smell. Similarly,
in the motor-organs, sound produces speech, hands make the crafts
etc., feet walk, excretory organs excrete and gratificatory organs
enjoy. Mind is the cause of the function of all the above mentioned
sense-organs and motor-organs.

A7 Fifz aia qT sbzai w1 w14 gz wmifz faedt F1 ggw wwar
&, wATq AT qez T AN EIG FV, L T F, AT T FN qAT A 70
F1 AGW FIAT &1 TE TFHIT T4 FEGT H a0 FOoH0T gew a5y E&E iRyl




40 ataTay

FT, g1 &1 w18 foey mifz w3, 42 w1 w00 ofa, 9 w5 2T w9 w5
fagsiT qar SUEd &1 FE AT AW § | W I9g 47 @1 Al od
F4 frgdl & F19 FE § 0T €T § FTAT & )|

A fegamt meareamn: | qufafaaa: as€-
FTAT | W Aeanatfafa aF ngon

The attributes of the Akasa etc. are five Bhiltas, i.e. word etc.
The chief attribute of Akasa is sound, air is touch, fire is form, water
is taste, and earth is smell. The distribution of the attributes in the
five Mahabhatas is according to the function of the Paiicikarana.
The appearance of blue in the sky is also due to the action of the
Parncikarana.

wrwra Aifs 9 AErgdl F W wek Wik E 0 waig A
S T TEE, A F1 &R, W FEW, A9 F W g0 qfaa) 1 w7
& | & afsi wgrgal #§ i &1 fafqar asfFar s g gar )
w8 Afamn 3 gl o @ wiww (Ffiwan F wa) g g

qAIAAFATAA (EARANANALT A  TEAPOATEAG
Tuifaad wwd, geafy qzfa ugqu

The excess of attributes in Akasa, air, fire, water and earth,
respectively, is there, because these Tanmitras are the effects of
previous Tanmatras, or the cause of there being maximum of attri-

i butes in earth (Prthvi) is that because Prthviis produced from water

| covered by Gandhatanmatra, which is itself caused by Rasatanma-

| tra. In the same way, water is produced from fire, covered by
Rasatanmitra, which is caused by Riipatanmatra. The fire is produced
from air covered by Ripatanmatra, which is caused by Spardatan-
matra. And, air originates from Akasa (ether) covered by Sparsatan-
matra which is produced from Sabdatanmatra. In this way, all the
preceding subtle elements (Tanmatras) are the causes of the succee-
ding elements (M ahabhiitas) and the effects are produced. This is the
reason that leads to the excessive attributes in the following Maha-
bhiitas. This is, thus, held by the Great teachers,

T r——
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wraTa, arg, wfe, se s gladl 3§ waa g A1 afasar w1 S
ZAF FTCWYT TAAAAT A (3-q9  qATAT FT W FC0 F ®7 F JAv
2 | watq qfadr § aaifos Tor i FTHW a7 g i qfadt it geafa e
AT & A1g9 99 q 2 2, Faww fF Frow @arweE g1 g 9w
S Y geafa wwarwA § wga afw F ger @dv g, foaw fr g
e, gfd a1 geafa gugeard & wigg a1 & @t 2, frasr 65
FTL0 ETAAAIA 8, TF 17 1 Ieafe wrqasmA & Arga Jiwew | gy
2, forasr f& Froe geRaearT § 1 59 IFR @4-0 @ aEarn’ gegay
ST AT FT HIIT g | a0 Feor g OF Iqqaz wqrya & afas
T g S g, Tl =t A Aeaar )

gragd w1 | wasw  NEfangaEwafiamgy:
sawmsifzeanm  aftaar  freadsaveam dreraf:
AN NEIN

In Sattva Stinya, the word ‘Sattva’ indicates Sattva, Rajas and
Tamas. Sattva Siinya is that in which there is absence of Sattva,
Rajas and Tamas. Such is the ‘Time’. Time (Sattva Sinya) is
responsible for change in nature and its evolutes. Time is subdivided
into hours, minutes, seconds etc.'® Time is the instrument for God’s

sport and it is His body. It is eternal.

qeAq 9% § G799 477 G AT JAG T STAL00 § | Hq: 7
e &1 74 8, 93 9ard ¢ FAad acy g A qug @9 & o adi #
trar qgrd & ‘w1 | 4g %0 (qeAyea) 2 950 i 3498 FeweT @7 Ak
qarat # afeads (sfroa) 1 23 & 1| 70 Ficzns (guer-fagz-aee) mify
¥ w1 ¥ fawifora &< 72 7o faer Seaz w1 #e@mEa qgar adT )

16. 15 Nimesas=1 Kastha, 30 Kasthas=1 Kala, 30 Kalas=1 Mubhiirta,
30 Muhirtas=1 Masa (Month) or 2 Paksis, 12 Masas=1
Varsa (Year).
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weal grafacaanl Szavearenazs AaAgETT-
wrregTATia wafea nean

The other two kinds of non-sentient things (Acit), i.e. Suddha
Sattva and MiSra-Sattva, are the places of God’s and soul’s enjoy-
ment and these are also the instruments necessary for His enjoyment
and also places of enjoyment for the souls of the individuals,

Ao g1 AfHeard gguca Wi fawaes $za% A arem F e,
AT & ATET a9 A1 & € g1 2 |

A famar:, Wesranty g afewamfs, -
st Aggargamta aneadgEa ugwn

‘Bhogya’ means objects of enjoyment. ‘The means of enjoy-
ment’ means organs, such as cyes etc. And, ‘the places of enjoy-
ment’ are 14 Bhuvanas (universes) and all the bodies.

agh Wia &1 74 § : fA97, aEa (Iorw) woad 8 727 -
wmfz zfzat st WireaT #1 aead 2 @ ieg yaT aqr aaed 3

o qatfadiseiafea, sed aftass awnfeg
gegatfaa: aftd@isam @ aifeq, guafa ) s

gaatfaRm fassfa ugw

Of the three kinds of Acit, the first or the Suddha-Sat(va has the
lower limit but no upper limit and no limit in the four directions,
And, the middle one or the Mi$ra-Sattva has the upper limit but no-
lower limit or no limit in the four directions. The last one, Sattva-
Siinya (Kila) has no limit and it is omnipresent.

za diAi wf9q qzraf § gaw gaiq ggaa A a5 (= A7) @
ar 8, freg ST A J13 w) A f1€ @ ad @, aqr wsaw fag maig
fipraza & FaT 1 @141 §, Feeg i AT 2 oz & f1E dar a8 &
ufgn #fag gy 791q $19 Ft F1S QA1) 2, 98 997 O 57 F

faammm @ar g |
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FrETE awae fRaatsaattaar gfa aefa ngen

Time is eternal transcendentally (in the Highest Abode), but
empirically it is non-eternal,

FIe 937 a7 ¥ frer aur sy wgfq A sage & afa &)

Ffaawmel auedleng:, A aTAT W fagaman
FFA F ;AT LKl

According to some philosophers (Bauddhas) there is nothing
like ‘time’. But, time cannot be rejected, firstly, because it is open to
perception, and, secondly, because it is accepted in the seriptures.

g aifanl (a127) & %gar s1a 2w F1AE 9709 78§, fag
Seqer TAIQ g FaFr wAfy quar Al § gawr gfigaT g9 T Iy
FEFIT AT fHar o1 "Har |

agal fafnfa famerois geawefa aafe | wAw-
a3 fatm TR AtaReRataE T 7 3wy ngen

Many philosopliers (of the Vaifesika system—Kapada etc.)
consider direction to be an independent substance. But, this is not
correct. Because of many reasons it can be included in Akasa etc.;
when direction is included in Akisda etc., then, there is no need to
consider it as a separate substance.

A% A (I0faF gewzra ¥ wvard s wifz) fzar &1 oz
TqA 750 € FT F E, (677 a7 3faa 28 2, wiife me a4 g
wiETE qifz & gagr wwanty oo @ gan 2, qa1q "wIwrT mfE § weg-

alg & & faar & swv wify & Ooer 2ox @9y B woazawar gl W@
FATEAT 1

Ffaaravarar orem ofy g | wEsE wETE-
aefa 7 g&qg ngan
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Some (Buddhist) thinkers hold that the lack of covering is Akasa.
But, this is not correct, as it is known as an object, or, as it has a
positive form.'?

g (3tg) sr=raf &1 faarx & f5 qrawr 1 awa & AFm 2,
feq ag waar Sfaa adi &, #0fF gaat sdifa W & w0 H &Y § 17

X Hfaagfeed fatans fagascasmg: | gERE-
JegFTaaaEAEgarraifaacareagiavTeaTsIasage-
gReagEY 116 oll

Some other followers of ,the Nyaya-Vaisesika hold that Akasa
is eternal, universal, partless and imperceptible. But, this is also not
correct, because, it originates from the Bhitadimisra Sattva. And, as
such, it cannot be held to be etetnal. In ego etc. there is lack of
Akaéa. Therefore, it cannot be held to be partless and universal.
Due to Paiicikarana, it has the attributes of sound, touch, form etc.
and as it can be comprehended by eye, ear, skin etc. it cannot be
considered as imperceptible. In this way, regarding Akasa, all the
four admissions of Vaiéesikas are incorrect.

Fg 77T A=A (Farg-Anfarasa & wrard) g w1 fraafre-
qa9 fay uF ATAET FHF w0 & frg ag 9fwa adl & #4ifs varfx
fpsraes & zaar Sofy ad 2, wa: 30 faer adi % av0 | wEFT Al
¥ arrErar s & A gy fataga od fay adi A a%d 1 gdr 9w
qsfF shwar & FRo a8 gs7 E w9 AfE Ior faewa @ qar
IAFT T A A WifE G TAHT A qIAd H AL gy o
qFAT | 20 GHTT AT F qEaed ACFT F T G AW 7AW 0

sfafrzim agmig ‘AgTRAE’ FTAAYH 1w
Air is comprehended by the skin; it is not proper to consider
it imperceptible (as claimed in Nydya-Vaiesika).

F1g F1 T &A1 gFaq gru g &, war (Fnfasi of dafosi
grer) o wacasr AT Y Ifaa adi &

17. Sribhasya  IIL 2. 23
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asit wranfedaa agfasg )

satfeemfaas: feavg | duifeasisfeary |« dwar
qUITTH: | €AW AW | AAET TF JFAH | T30 7eqq |
Y AT |

W &0 wmre agfam:  wgaisen -
FeorTEA: 18N

Tejas or fire is of many kinds, like Bhauma, Divya, Audarya
etc. (Thus, lamp etc. which is lightened by the earthly objects is
Bhauma Tejas. Divya Tejas is that which finds expression in the
clouds etc. due to water. Audrya Tejas is that which helpsin the
digestion of food. And, Akaraja Tejas in the form of gold etc.
is found in the]mines, which are without fuel.)

In the different kinds of Tejas, the solar fire is permanent form
of Tejas. Tejas (fire) of lamp etc. is impermanent. The colour of fire
(Tejas) is red and its touch is hot, The colour of water is white;
its touch is cold and it tastes sweet. The form and taste of
earth is of many kinds. The touch of earth and air is neither warm
nor cold.

as it (mifem) mift 32 & 93F 931 w7 g [7ar aifyg qargf
& sdieg @ At 9% wWift W A5 @, S« 7 wdveq @7 qrar 0F Ay
aife & wnz @7 arr g Readw & NFT # 99® w1 0 5@
AT IZWT 9 g, 91 T W @Fi ¥ g A qvan g iz
AMHTT AT & 1]

as & fafas gw1d & mfea (q9) mfa fat da &1 ow wifg
w1 st wfeaT § 1 39 (767) &1 aot @ner &, qur STFT evr IO D 21
S FT ®T A, WG A 0F @ Agz g qfw (gfrd) wF arg ey
T AIOTRA AT T AW F, W T e |

vanfafafasg ne3n

Thus, non-sentient things (Acit) are of three kinds.
T 91T 48 A AT 9T HT )




ggaz-acd MFauH,

%ﬁt‘tsfm%:rsrmﬁaﬂammaﬁmﬁﬁﬂ A"
e e b fe: | e e feafeer
Fal ‘oaAifaargeaiEt sy segeaglaageaaar -
T ewidETEA T SgfaaEAadt FareerfaTEg
meRrgfaaan (M) aEs: e

The essential nature of God is that He is opposed to all kinds
of evil. He is infinite and self-luminous. He is full of the auspici®®®
qualities of knowledge, power etc. He is the cause of the creatio?
maintenance and destruction of the world; According to the Gitd™
He is resorted to by the four kindslof people; those who are mis?™
able, those who are curious to know, those who desire wealth, and
those who are wise. /

He grants four humin objectives (Purusﬁrathﬂs), namely

fighteousness (Dharma), wealth (Artha), satisfaction of desires
(Kdma) and salvation (Moksa). He has got a special kind of pody-
He is the master of the three goddesses, Laksmi, phimi and Lila.

Szac gaea fame mfe st () & Weg 74T safq 7 7T
Frer N @A T O, TqE TEAT, ATE AT, A afs sifs #0
quit & gafeq afa ST A gfez feafe stz ggrd FW A0
famrgaidt avh %' ¥ wgare pAr Frang GeAd A1 FTHAT F A
war sy T & A<t T & ges g AT A, ad i o we A
e =rat s & geeral £ 2% A, faasg ad7 ¥ gaq @l qfa
wg e (Aer) w1 AEF (waar @gdr qfa dar AT Tq1et) 21

sfamaTerme AT aRaestay qe T fg-
Fwrate et sfareeg novl

18. Gita  7.16.

R
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‘He is opposed to all evil’ means that He is opposed to imper-
fections, just as light is opposed to darkness and kite (Garuda) to
snakes.

Afga g7 sadi® (aneg gq awf & Weq) 0 #d & : forg w1
a9 weaFTT & faat @, vew AT & GO §, 26t 9w fawe e
quE i w1 A g

RaracasAH faeaed afa Faargar=amasx gea-azi-
faeay | weqzatat |97 Qan it 99 ? adwaaes-
FraAradq sraeRq 37 Ffaugaamaanagion Ssaceq 7

ekl

‘God is endless (infinite)’ means that Godis eternal, His
immanent presence is in both the conscious and the unconscious
(or in the sentient and the non-sentient). A doubt arises from the
fact of the immanence of God that if He is immanent in everything,
then, He must be equally present in the evil things also and thus may
be Himself partly evil, But, this doubt is not correct : for as the soul
in the body has no relation to childhood, youth and old age, (These
states belong to the body on'y.) Therefore, the imperfections of the
sentient and the non-sentient things do not affect Him.

qAT F1 arerd § : frer @i of Ja7 9¥97 A9 9w F q<Al
W IH T g Awaatd g | {my F weaAtdt 7 93 o adg @)
aFaT & B Awgas qard § o aw @7 ¥ wew 9d o v g5 g
fge | feeg 7z a2y sfaa adf &, i Mawsz ad § sqmw grear
AT | IR AT 7 A1qT 0d FFrEaear § qrag A8 ar, g6y swre
fafas SaT o=aw oFf od Fa7 (JF9daa) § faam a9 3 fagoa
q¥gz TEI WIAT ST |

AATFRITIAAT  AIAGCIAAACHFRET | a5
FIEAIEAE TRTIETETETSH 1190l

‘The essential nature of God consists of the form of bliss’
means that God’s knowledge is of the nature of bliss. This means
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that God’s essential nature is that He is all good and self-

luminous.
AATAEEAET FT A9 § : WAGET A ¥ eqwq g, Tar AT |
Tl qeTd g, TR w9 ¥ AIFH od TEI TEET A0

e sAme fewemrgan: frean e fremear
frearfus fraton amfusfgaEa nesi

God is endowed with knowledge and power. These qualities
of God are eternal, endless and numerous. He is free from the |
limiting adjuncts (like too much, equal and too little) and all imper- 1
1

fections.'

$ea7 & srmiEd wfE wearor 7 faeq &, wetm &, waren § 9
<fga &, A <fea wd aw(vaia) wlas it afermor & <fga & 1 Stafs
gqfqag § W Fr Y2 A qegmsarrafawse oAy exvaifaA A awiEan |

X |1ﬂ
dy aEEcAEAT fagar #IFAT, satdai fawan
sfaga: | QAR ITTEaTi FrATEETEAT 8 faean el

Of the numerous above-mentioned qualities, the subjects of
the subjzets of His might are His

His affection are His devotees and
o his qualities

The affection and might efc. are due t

opponents.
power, lordship, Tejas etc. and all are His

of knowledge and
subjects.

$za< & g 4 fafas qUi & ¥ aregen Wife qUi & fAed AT
g Y @Y & o v e quit & faan afege sl AT FQE
o areqen A A F T T A P aerzad gd o Wi &
oy faaa g1
ArEAATAT, AfFaTEEaEl, & e, FIT-
7. fami, awae —i wEaT, W W, T g fEe,
T T S T
19, §vetasvataropanisad  6.8.

R T
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algTs gragaammi ArEd famwdiemi, dav segaT-
JATY | UF @A T Ngoll

OFf the endless qualities of God, knowledge is for the ignorant,
power for the weak, forgiveness for those who have sinned, com-
passion for those who are in misery, affection for those who have
shagtcomings, superior conduct for the inferior ones, straightforward-
ne:s\(or the crooked ones, friendliness for those who are hard-
hearted\ softness for those who are afraid of separation (from Him)
and easy accessibility for those who yearn to see Him etc. etc.

§39% & waeq gt & F @7 wwfaat ¥ o, afg fEai § fag,
g9l 990 37 a9 F faw, g gfaai & fau, acgen fwgaa q(frgy
% fa, e a= geal ¥ fau, srd7 (RYWE-Fieaarn) gfaaa) ¥ fqo,
dgIs gvz ger artal & fag, gzan fagw & wita 213 ara) & fag qar
gaAwar g5 & faq sar amy gg A & fa1 gar 9@ 3, g feafy
o o A At

UAHIEAT  FEAWUY FacaTEeanNi g ged
giefa Fai g, ani agar fadaw o fafasca -
warrfeafa carwmmrafaty o fam sfrwrfaor-
fAearaallaTrgay s audeay @y sesT-
gafAaraaRaranTEay, — AAmAANWOaTIca At
TAYIAAT:, Ardafagaes fewgmoesw gamaaag
FRUEACEFAT dumataarts qefacar Jaf o aue-
geamifamarafe weafaear, @ waeq o @ @
fafagsad zfa aar wwd, aawemaaredfats 5 Gy,
dui 1y fag |y tad gage:, aFd gunsaafs o
qqi gFaaany faferamfes afaar wfe <an =9
faemadsq aur, aut agE @A A waigEnfRan

FIAAATAILAT THH: G4 3T AT GIAARRLT, Sy~
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gt Safmasafa aen  afeEEa @ W
Tferen, srfadmifararetary wT9® @ dgg WiE-
qar ey, Ay FHeaEmfe wgfEen qui wme
ST TAT AATAT TAAATA-ACANT AAGE  TATCHATAREL A
Fear, a0 FrAATSAIfANgaaT GAAY, TA qHV A
FeA SV AT GARSH W gATay g
(wd) ®wQfa, ax Agwed fragdn o @g
Fafeassfa | FaRT aFd FTHW Tq: U5

Thus, God is endowed with the auspicious qualities. On seeing
the misery of others, He feels sorrow and pity, and Himself feels the
pain and thinks of their good. He is devoid of the feclings of
selfishness and mine and thine. He exists for the good of others,
like the moonlight, the soft southern breeze, Sandal and cool water.
He doss not see the inferiority in those who resort to Him. He
becomes the saviour of those who are in disappointment, and He
performs miracles, like bringing back the son of Sandipini and
fulfils the desires of His devotees. He creates new things and pre-
viously non-existing positions, like the position of the pole-star.

He gives to His devotees Himself and all that is His own, just as
people desire and act in such a way that all their wealth is distributed
to those, who are their own. Acting on this principle, God feels cbli-
ged by sharing His possessions with His followers. He does not
keep a count of His good deeds, but thinks too much of the little fa-
vours done by His devotees. He becomes the object of such a charm
that people long lost in lust forget everything immediately and take
resort in Him. God is like a father who does not sce the faults of
his sons and wife, He remembers them always and does not keep in
heart the shortcomings of His followers. Even when Goddess Laksmi

points to their flaws, He opposes her and protects His devotees

As a lover takes delight even in the untidy things of his beloved, He,
knowing the flaws of His devotees, accepts them. When the devotees
feel the separation, He tries to reduce their suffering and removes
the pain found in their eyes, skin and ear, completely.
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He places Himself in their service. He remains bound in
their service and becomes an object of concentration for them easily.
His attachment to His devotees is just like that of the mother cow
who scares with her horns and hooves even those who come close to
her for feeding the calf with the grass. In the same way, God end-
owed with a kind heart, remains under the control of the devotees,
leaving aside Mahalaksmi and Nityasiri. Having all these qualities,
He is the cause of the whole world.

T TFTL[AT I AT T 40T ¥ I3 ¥ A Fraw gad &
gl a1 faw gt | ar | genf Fwan g i wenew g AT 9t 5@
JTAT, FAIT GAIT ®T ¥ I9F &l 1 02 & a7 (a1z13 gataTE
q1f7) O & ZFT FAT TATIAT TAT QAT 9 K DY ATy WO e
AT & WA F far §, faw wwre wtad, afa g, F7qq, waw
s wife Faa TO0ER ¥ fAg 1 § SE 9% e 97 sbaaadi & e
A0 A waar wfer w6 & qralcag wowd (d=ar) oz o 3 qrr
(srrfaa qreaea 737) w93 AT 90T @ F 9w <fg g 93 =y
ST 7 (Fwamaa), ardafy ¥ g7 M7 dfzw g & g & 13 WY
drar A 7t AT B Y T F1F w1 TR afwaramt
T FX a@r (F9970), 9 W7 9z ¥ 0N ¥ whEmT g7 &7 9
frata %% 2 arar (wen wgen), e s @ Haaqt-sgar g7 wodaay
@I ®T SI g1 A TAT S5 qq217 F3F §, 967 9817 ag &g &1
AT AT afrdt Agadt €1 aiewt @d Fager A% arar (her-mbaa
B HIAT T T FAFA G A7), A9 Py gu 0w A TN TAZIT
w1 =T 7 £ g@d & qur & sdaarr Fr @ qgT FHEN ArAT (Fawar),
AAEHT & a1 § fagurg qoeg @ oFf o Yd ST ¥ NFIT
WART #&F W AT AN qran (qgd), qar fra wwT oF 9EY A T
A1 F 6T FT T IGFT g ¥ IF eAwwr wear &, I GHR AT 9
W AT wY q 2@ AT (A1g1), wgEE g A6 ¥ frad a7 o e
JAFT (FETAEr F1 9 AN AFT TzATAF SR ww FQ AT
(e4%), F19% quq Fra owc 99 & whraar sife A6F £ T =2 0
S W &7 ¥ efwT HET §, TN ATFT AR A F AT B AT
ot FAAT ENTI FTA AT (770 T34, 3T (waFwAT &) A,
EAT UA AT AT 8 gferdi o fefeaeary sy fadm % 9T w1 3@
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farer THTT Y reT2 BT wATY FAT IS B §F, IT THR(T WAL FW
arar (g3ar), &34 &1 quizar w43 & Arfta qA g (Fafwan), ITh
ZITT 7o qred oty & fag off gaw @ arar (@av), 91 fag gwi
Wt g7 gereT gU S F1 U & F A ot WA aw A7 div i gy
Tt &, It gwr wgrmedt A7 frer g #1 r SrewT WAl & afa
g ®7F arar (arcged) & | gEAFR FI0, qigE, w6, 7 a1
qe>q, TAQT, ATAT AT, FeA ATH, ARFHTA, BT, Faqq1, AT,
argd, feazar, swfiena, ad 7 gaflaar, gawardeges snfe U & 359
77 $5a¥ & THET TG FT HTCU |

& Farearcamyy wrea aefea, aeama sy,
fadarew 7 aewafa us

Some philosophers (Vaisesika) accept atoms (Paramanu) as the
cause of the creation, but, there is no evidence to accept the atoms
as the cause of the world. The scriptural statements are also aga-
inst this. In Vaisesika philosophy, atoms are the material cause and
God is the constituent cause of the world. VaiSesika accept earth,
water, fire and air as four kinds of atoms. The Visistadvaitins acc-
ept not the atoms but i$vara as the only cause of the world.

Fo @ (Ffew &) TR W AT SE F § g

qTARYA F) FI AN F @wey {218 T AG §, q4v afqal &
fardyeq oY &, i TRATQHE F FrOw qraar I A g Afw @7 7

qoaTgEl #1 SqrerT g feg a1 fafew wrewr w@fwre fogr amar g
qATAT ¥ 9ETT W3 A gfee & dafeF gfadt 9@ wfiq o a1y & TGy
eNFTT w3 §, g fafaeerdd asi@ awEma & H9aTC aWEHAT F FLQ
74} wAT SraT, ¥ FAA AT B G FIW B FW E

Fifaan: guw wFREfAaE: SUEEEAaAEEa-
mafuss  afcararaerary fe feafaagreaaeamga-
Taeaefy 7 g U3

The followers of Kapila consider Pradhana to be the cause of
the world. But, Pradhana is unconscious and an unconscious thing
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cannot create anything without the control of a conscious thing
outside it. Therefore, it is not possible to have creation, maintena-
nce and destruction of the world by Prakrti only. Thus, it is not
proper to consider it as the cause of the world.2®

Ffoer & wgaedt g9 (98f7) @1 Fww wHER F@ §, foreg
geiq (335f7) #9a7 &, wa: fax & afresw (Fraeaw) ¥ frar oad
aferma (faw1z) g1 @ewa 98 &, wa: Fa« wafy & g gfic fufy
UH "L AT ATEAr 7 gAr @9 A% &, wa 9% (vwA A) FI@
qraaT Ifaa agf g 120

qaaisfy 7 Fweaw, FREEg 3 famrea navn

Some philosophers (of the Pasupata tradition) consider cons-
ciousness to be the cause of the world. But, this also is not correct.
The cosnciousness is under the influence of Karma ; thus, it cannot
be the cause of the eternal world. The creator of the universe
should be omniscient and omniscience is possible only with infinite
bliss. Thus, in the absence of omniscience, miserable consciousness
cannot be the creator of the universe,

§9 IWfF (UYTT 7T F AATA) A WG w9 B H19q
@F w3 8, Ay ag Sfam adi §, #0ifr 92 337 safdm grar &,
WA 98 WA S Y SATEAT FTFTX AFY &Y a%ar | 92 Fa5w Fv F00q
zafag i 7l g a%ar, @i ag gt &1 Sw9 F waf @ @dw grAT
=ifgg, fieg @aaar fadfama saee & @rg & @ asdt &, aa: qdwar
F AN F Freor Tt 999 fazg w1 9f a8} & gwar

qEATEEAT U (T 7) A SRy sy

Therefore, it is to be accepted that God is the cause of the
whole universe.

7 SFAL & FHA TG F FW B, Tg AT 4762 |

20. Sribhagya 1L, 1.1—9,
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o Frea wata, afaameaaefaamiata:, =feg
TATAT | Twedd FHTCETAETA: U TN

God, by His own free will, creates the universe and to hold
that this world is created by God under the influence of Avidya,
Karma or bondage is not correct. By His will only, He creates
the universe. Therefore, He does not feel fatigue or weariness in the
creation of the universe. This creation is the Lild of God and its

purpose is mere sport.

7z $xa< Afagr wgar Fuarad Wfg F AT @FHT AT
fantagat &, T @ adf g, g w@er &t wnq & faamr § g3« gar
& | z9% gxer wrx ¥ gfez w1 fanig giar g, 7T 59 gfee F § Arar9
&7 wgaq 72l gar | Aerwes & ag gz qad & oI gEEr egaEdAr
IAAT @A B )

aiz wgreemat sen fawag ! dgreania ar-
are fagdg nsen

Here, a question may be raised—does the Lild of God not
come to an end with dissolution ?

Reply: It does not come to an end because dissolution is also
a kind of Lila. (Therefore, the Lila does not come to an end.)*

azi oz g awar & fr aar feem & dae @ w1 Rafa § «fiar
qHC 2 At ¥ P gawr 9T § A, quifE dgre i e 51 € OF e
& ma: 9@ gar § o &far § fauw adf wan ¢

g F ARG WE_4W q{@AEEARE *q wIqfa
afg fafased wafafa |/q 7 e BEmmEr
fatamreeafaia: nssn

Thus, iévara is not only the constituent cause, but also the
material cause of the world, because, He transforms Himself into the

21. Ibid, 1L 1,33,
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world. For the creation of the world, He does not require to bring any
material from outside. How is it possible for God to remain with-
out any change, inspite of the fact that He s the constituent and the
material cause of the world ? This cannot be doubted, because, ins.
pite of creating the world, there is no change in His essential nature,
which remains without a change.

ag 3T Sq #7 A w1 & agy, 1Y STram s s g
Hifx 7l oq F w7 F afcwg gar 2 T i % fag gy AT
frdt Saram #1 agw B A A A A

AT F faa w1 FfielamT sror @i ac ot g fafamr 4
WAT R ? 75 WG A @ awar, ks gfez fator w7 g s ELED
w@aeT # F1¢ fawre adl drar, wa: gav fiyarc B § F75 qray Sqfeag
CERACEN

afg aftam: Fagoeas g e Farserfardvera -
WEIE: FEAfacHizen @aE: aqmas QI TV
Here, it may be asked, if there is no change in the essential

nature of God, then how the evolution of this universe is possible,
as, for the possibility of evolution, change of form js essential ?

Reply: The modifications are

power. Therefore, on the basis of an i
be justified that the quality possible to g
the omnipotent,

gt 4z T3 8 amqr & f& geq i afxadT =y fgay fasgedy
TR B dwT g g 7 a5 ROm & fao wqeq ¥ afeadq grg.
T QAT | THAT I 73 & FF fsr ety faReT & arr fafrey.
TRTT ¥ 75641 (F a1)3+7q 1 Tearam gzt &%, 39 9y guy T F i

FIT
22. Mundaka Up 1Y
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giar sifen ag arg fea7 & avaeq § 440 F& o7 awdr ¥ 1 wifs 98 @4-
afsanrg &, & fF 75<t weq afag @vom @ ma fagw (Fromange)
FAMETOT WA § IAH fAF A7 arg A FE A0 FAT |

$raven gfee: wfem: afvqmsw, Faawa Q-
erzama FwfaFEE@=E NLol)

By ‘the creation of the world by God’ is meant that change
oceurs in the matter or non-sentient things (Acit). He gives the
body and organs to the individual souls and its knowledge evolves.
Therefore, knowledge cannot expand.

2z ) gfez 1 54 § : wiaq a7 (91g) # of@m o7 7T,
faq (sharear) #v oz s ghaat w9 FE@T 03 989F A T faFfaT
FLAT |

feafomra am gedy avg FIR FRAIFHAAAT
afeza aFeermaETarg uegn

By ‘the maintenance of the world by God’ is meant that
God is immanent and He protects all the created things in all forms
by entering within them just as in the field of rice the favourable en-
try of water increases its growth.

gzt feafem ad B : a7 & {7 & fovw wwre st wagaaar
sfqer gwz 9 gfg miz 3a1 &, <6 awe ser gfee gl § og-
% &7 § facz T gaH! W FIAT |

ggrQ A ansfasia: g fa=n o e a7 ar s,
aar faearaly saaE i @gaswmag el

By ‘the destruction of the world by God® is meant that the

sense-organs which are busy in indulgence are destroyed, as for

instance, a father fastens a naughty boy with the tree of figs
stops him from the mischief. i
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gfte-agre &1 g § : faw gw12 foar afgqasia g & Saed
FHAHT AT § AT 3% wigTy ¥ AFar , gt gw faqarax § dow
gfrgal #1 fqafrra T 978 feag &2ar )

gaq faaanfe wadw agfaug | gead saan ser-
Tt FATT WA AIATATAATE qY  TSOIgEA:
gafa |

feaet favqifaeduEdly warfag@a  aweamays
FEAT AT 29 (AT FIATA FIHATAT AFGATH T Tea-
JURgTH: TR |

AER WETAEAT FTAA AFATAAT FFaqiay
ammufafaer: @gfa negn

All the three, viz. creation, maintenance and destruction have
four kinds each. At the time of creation, God is immanent, and
under the influence of Rajas creates Brahman, Prajipati, time, the
sentient beings and the whole of the universe.

During maintenance of the world, He incarnates in the form of
Visnu and others, creales the Sastras (scriptures ) through the form
of Manu and shows the right path. He becomes immanent in
time and in all beings, becomes full of Sattva Guna and grants
maintenance to the whole world.

At the time of destruction He is immanent in the form of
Rudra, fire, Yama etc., and time, for all sentient beings, He
carries out destruction in all mutually destroying Bhitas under the
influence of Tamas.

T At g1 givz, feafa #iz dgm 9@F e wwmear g gfez

F gAT TRFT AATHT EIAT FAT YW JFT QFT A-NNIq-F1 0
FEqur S F1 AW F@T g

feafs & @wg 7z &ax faug oife =7 ¥ TaqiT a5 ag Afg &
I W F1 a7 (faniaw) wwar gun, FAE F71 fawdT sUEt F17
qar gued NfQAT § g At gar §°aq 3% GHT a1 gy faxg
F1 feazar a9 Fw@r &
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91 HgIX F §HT FAFGT W FAl €7 0 wlq mlz & qav dare
SAnTt F19 oF q2erx faA 3 ardy gwew qai § weatd dar g
TEIPWIAT EIHT TaHT H2TR FAT & |

sifracgfaa: siftag g:fema aed (87) Smvex
quFaag o samaifafa 9 ! w9geen  sonud
g st fagmi fag san fadfimasgag
fgaadm Fr@Ea T w\EaEg nen

It may be asked that at the time of creation, some are happy
and some are miserable, which shows that God does not create all as
equal. Thus, He has inequality and cruelty in Him. Reply : God
creates on the basis of Karma, keeping in view the welfare of the
souls, just as a mother scares a child by saying to him that she
will cut his tongue if he eats mud. In fact she says that only
for the welfare of the child and that only shows her consideration
for the child and not her cruelty. God makes the individuals
feel happy for their good deeds and miserable for their wrong-do-
ings and thus stops them from wrong actions thinking only of their
good. Thus, God cannot be said to be unjust to others and
lacking in compassion.

agt uF sz gzar & 5 gfez 3 w@ar 3@ go 5 o1 gar qar
faesf @00 1 QEt gad F Fo @ W fFowar oF 79 agr gaiq
Fqr %1 ww1d fag o, zaFr ea g adl; #iF g 9w arar fadr
qH a1 g & g # A & g 5% (s w127 &1 w9 fanw)
ST gE ATAF FT FANT & FIAT (UF 397 IqA HIAT AGT FEAT FT
ghweafsa €t &), zal 9F1T ag SzaT @ ST & ga FAl & HRA 73
gEY TG §, HAAT AGA FA FIU I FA ATFL IFD U IF
wgd (TgA) FEf § qFAT gAT ITFT FAW & FIATZ | TH FF
ga¥ (fT ¥) fagmar s Far & mwid wifs &1 dw qf @
FEHAT |

oo = fafausegwt gfadi s Agaw g

ywRa afaug gezatias wO@ea: Nel
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God creates the earth which is full of three kinds of water,
namely, from the rivers, from the land and from the rain, and the
blue sky having His own body as a cloud. As a cloud before rain
looks very beautiful and of black colour, in the same way, having a
very beautiful body of dark colour, He creates the world.

7z $59% Adra, qfnwa ©F Aqisw WE A 9 IHCEF 997
gaq gfadt 1 frafor sdaren, advan 99 731 § afwg 79 & qamq
g (g=z) faer et gfve @1 frador 53at & 1 #9iq fow swre qai
FIA (@l qaF A07 ¥ qF AT GFAT AT AU FT g1 A€ g, I 91
7g f wfg grax wammae T ¥ g3a g gl Al ST g |

fangss sqeqqdraiseaaTivma: @gEn Ao gw-
T PEAATHRIAGALGASHIAHATT  TATATAToG &AW
Fgaq wifuFawaa  erfoagavacaneT:  famww-
rgEgen wwEwl faafasadien: Sigamiftranarm-
rufafugifeds: gEasTRIgRTERTEAINTE TRARART
freagemgaTel  qEAEETFRE  ARAATIE U SAFATIAT
Fe gaees: gammasey fnafassta negn

God’s body is full of beauty and qualities. His form is much
more liked by all than the qualities of His essential nature. His form
appears very charming due to these qualities of His essential nature.
He is full of Suddha Sattva. His form is eternal, unique and po-
ssesses embodied consciousness. Tt is different than the body of the
sentient beings wherein the essential nature of knowledge is conceal-
ed. He shows His enlightened self in the same way as gold shines
in a pot of diamonds.

He has the qualities of infinite light, delicacy, beauty, youth, and
charms the Yogins, who are in deep concentration. He infatuates all.
He helps in developing a sense of detachment for all sorts of esjoy-
ments. He is conceived as full of knowledge by the eternally free and
emancipated souls, Just as a pond attracts the minds of the onlookers
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because of its beauty and beautiful lotuses, in the same way, He fas-
cinates His devotees or those who are dependent on Him, and removes
their different kinds of pain.

It is the same God, who is the basis of all incarnations, the
protector of all, the substratum of all the material and spiritual obje-
cts, who shines by the bright weapons and ornaments.

saFt aax (Fag) 797 =1 g ik ¥ g1y wewa whmg &, a8
g3 wgeT warfa fraa mify qui & g9 frex -gfaas wmift Fdm ov &
@Y 419, YF TARHAT AqT ¥g ¥ ZH G A T1987 R F;T Ar5@91E7
7 war guT, AnA eafun fren ereT #1 SHt gwr awaT sar g ; faw
Tz wrfore (ReAfaz ) & fafeg aa § war g w@wr w@d @ feumn
g, mfig wod faer =q @1 gwz Fwar g S ww Ag o wad feaq
AT FY G FIGT 8, qAT WAF FW ¥ I GFATWI  AlG-A1a0g-
e Avaa ik goit & 739 g% faer w0 ¥ wEg eam @ qew
Mfrd & a1 F7 fFoq g7ar gUT G9ET I F1 AT FI@T §, A0 A
gwEd Wi & sfa 4 e S g, 79 @19 § 33 fqer gE At
grr gar wawa frar snar 8, @ar faw e war ffad adaT g
gred gafa sifs ¥ 793 g7E% FA41 ¥ AGFT §H F FI TAE
ZAFT & WA T g AGr 2, zH GHL A W wow faem AW F g3@ W
gea faer w7 & wifaq st o1 srafaa #3ar gan 97 wiarfes fafaw
aidi ug fas freg wifs @meq ardi @1 g Ftar §) A@ wATW f=
[IATA F1 o, FAF1 wF. gaatag (@fEF oF qreatfes) fagfaat s
sitarr, faen sl ©d faen wrw@i @ weEa ac feaa gt 7

fsave  waeq geeggfawaraaifaEEiaairE
ISAAFTLH 11gell

There are five forms of God, i.e. Para, Vynha, Vibhava, Anta-
ryamin and Arcavatira,

(i) Transcendent one (Para)

(i1) The manifestations (Vyiuha)

(iii) The incarnations (Vibhava)

(iv) The immanent spirit (Antaryamin)
(v) The images (Arca)
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W F @eT F oaiF i §: qrege-frvaoaafn o
qIAFAIT |

TA qIEAAFTARCAsAA (s gy 33 (s &%-
B ) freagemai raemafeata: s

‘Transcendent” means God is beyond time. God abides in he-
aven, which abounds in bliss, and the eternally free souls enjoy the
presence of God.

T2l ‘9T @ F1 a9t § 7 ag w19 ¥ gy afrafag g faz-
afas gz & fafta (d39s) 29 & frex gam wwewrsii & wna & =q &
mafeag gar &

=qgY 7w hezfeafargrod dmfaamegams-
g 7 aguuSTFfRTEstaEieafa: nean

By ‘Vyuha’ or ‘manifestations’ is meant that for the purposes
of creation, maintenance and destruction, and for protecting the
souls, which are in the process of transmigration, and for blessing
the devotees, God takes the forms of Sankarsana, Pradyumna,
Aniruddha ete.

SAA g AT FT qread § 5 9 faeg 7y qftz feafs od dak
& faq g9l A ¥ dwaw & faw, wiPag wadi g3 £ FW & fag
sF9U - ggFA-afTeg Mt ¥ = § qgfiqy giar g |

WA AEEA: T quf, =@ g g Tt
gHEt Ngooll

In the transcendent form of God, He is full of all the six
qualities, i.e. knowledge, strength, lordship, heroism, power and
effulgence, whereas in the manifestations, only two qualities out of
the six (in the transcendent form) get manifest.

AR AN ‘9T waE § w@gi WA, q@, vwaw, N, qbg 0T qF &
g: 191 Qo @R &, ‘9l g2 wawar i daq -4 uor & g @y E
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qA  HEGO  FEEATE g Staacanfass™
qeIFAlGfa=a TIEATRYT ST ARATATA  KAHGIT
T FUfT g2

Thus, in the state of Sankarsana, God gets manifest with
knowledge and power. He pervades over the soul in nature through
consciousness and discriminates it from Prakrti at the beginning of
creation.

ZAR ¥ gFGW ggear ¥ 98 7T WX aF 3T & T & IHT A1 9%
& ot sftagea &1 sz aareT gl &1 (4397 F3ar ¢ | qEaT sge
TAEqr EY W FT AW PW G AR SAAT UF a9 U G
SICHZIT F1 F1T FI@T 8 |

stEreR Qragatateai gadl wAeqcanfate aRtaRn
ggagszangfagzangie @ FAfa ngoln

Thereafter, in the Pradyumna stage, He teaches the Sastras and
by His strength He is responsible for the dissolution of the world.
In the Pradyumna stage, He has the qualities of lordship and
heroism. In this stage, He considers the mind as the basis ; by His

qualities of heroism, He lays down the principle of duty and by His
quality of lordship He creates the pure groups (of souls) beginning
with the four Manus (i. e. the first couples of the four castes).

saed Haeqr § sad twad o #F qor wmz Ty &, & wWALAT
¥ ag WA aed F AL AAFLT NG IU T AT T EFd qu
¥ qE-ATg-HE-TE § g0 w7 6y Al AT F1 g8 a7 T glez wzar
&1 (watq ga ¥ arzol, g & @b, 7€ 474 U@ I ¥ QAT F
sifz qew X Al F gAA A TOH FA & St werd gE gvagn
qearq @ & | agARIT SAF gd ¥ A A F At o gwT F EiE
IeT+ BN § | AR T TH AFT Y& mifeas ot 1w gafaa A9l &
fga wgedt w1 s@fa e g

T
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wfreg: afsadsivai gaat weroe axasmwETRr
Frege g faatgs: ngozn

In the Aniruddha form, strength and  effulgence qualities
manifest. By His strength He protects the whole world and gives
it life. And, by effulgence gives knowledge and by the same
maintains the cause of the creation of time and of the mixed
souls.

atreg § afe of do o qwr < € 92 a0 afsw g &
g qaed fae7 #Y war #war 2, 3y syaq TR WIAT  FAT Forg qop
1T GYAAT I FIAT 8 AL TG F7a gfez a1 fipsy g fez & faafg
TR | (78 w1 ghz & ancad g A ¥ ¥9T g qieq THT
F1 faarsT 2, frad a7 § aweq iy qAIT WATE, AT fragftz &t
AT § 2 T g4 Ay FHI ST a7z qrfayay 1 gftz | iy
A AW TAR Fife F ager §, A w7 qo17 98 7 T FIX 1Y
&1 & 41 auryer g9 qraiy TATTAT & & o w37 a1y @ m w20 F
qEA § Y 93 @R A g wed g1)

fawatsasatsta fefauy Togeadd farass

AFeqeq faziwed eqraveatag T freganssrd a1
AW N 0N

The incarnations of God are manifold, but there are two
chief kinds of the same—the main and the subsidiary,

God, only because of His will (and not due to Karma etc.),
sometimes incarnates in the form of Riama, Krsnaetc, as a hum:n
being and sometimes in the incarnations f[of Varaha (pig), Matsya
(fish), Narsirhha (lion) etc., and sometimes in the form of a tree etc,
(The incarnation in the subsidiary forms is there only through the
will of God and it js not due to His essential nature.)

AT A1 Fawa qafy gae 2 feeg witor iz gex g & s @
ARTT T gl AT FFay & |

sad fag g3z R7G1 AT § (59 gegqq FII 7EY) ¥ T Fo
T &7 & wyeney, wf TRIE-weeg-azfag wmifs waarsy § fagg aifar,
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FHT TITHOT H FEA95 74 F &7 § gaqrac Nfaatr T iy 2 1 g7 wgear
# form g ST gFgr ®9 ¥ 99 w01 ¥ q@gar g, €awqq: ady, I
YH1T IAH MWed Y gsa1F% & A1ar 2, weqa: 787 |

s fangt aAwgeaAEfawar  fagoradiaa-
feeqan geasigwtan aq gy mEaEan: g0y

The natural incarnation of God remains present in the many-
embodied states of God, and is never absent. Just as by the light
of one lamp another lamp is lighted and then in both the lamps
there is light and the light does not decrease etc., in the same way,
in all the embodied states God’s incarnation does not decrease. All
these chief forms of incarnation are worshipped by those, who are
desirous of Moksa.

g5z grar agw fedr o fafaw o0 & § stz waig far adx
§ saFr eraifas faag faaw wgar 8, gear Ad, 9y 5 59 oF
A% ¥ ga U g% gsafaqg ar g, a8 A1 § AF H gF@Fa aifz
gued U fagar @y & F7 Adf g, 99 9% 7 faem (waa aw)
T 7 gas1 geq fawg w9 7€) Qar | ger favx & 333 7 o 9i3-
wig (AFa1%) wig F1 F1HAT T g0 qrforat grer g §

fafufafaarawemawmarary afagafesar -
grgAtar: ARG HAAT A TFea 7T TG -
qQuEAT: g o &I

In the subsidiary incarnations in the forms of Brahma, Sivi,
fire, Vyasa, ParaSurama, Arjuna, Kubera etc. the incarnation is not

worth worshipping as an object of the desire for Moksa, because in
these God controls a soul which has the ego feeling.

qi fawa g3 dan-faf-afRena-agrmag Tgac wfk
¥ w9 21 T IF N FATR AEFL LAG S w1 Afass A &
qatq g7 W FACATH § omreAt § WEHIT F AT 21 & Fraa, we
1 FTAAT FTA AT FAT 31T JUAAT 1 AGT & |




faTreafieqny 65

frea feararreat faan vy Y AW g
datfagedrata e tang v faeagwaTafa s
aﬁrd-faf‘am-a.rf%nwa-aw'ia-at-amaqr-gfr-gsqr-néw-
FH-aTgE AT ey INGHAW FeaeAATR Ny
SRR TRIAHear= Aeqw 119 o0

In the description of this form of God, the Nityodita (eternally
free) souls experience Para-Vasudeva and from that arises Vyiha-
Vasudeva form which is called Santodita. (In this way there are
four forms of God.) These four forms have four main qualities,
Jagrat, Svapna etc, Keava cte., twelve kinds of idols, are there and
there are 26 kinds of Vibhavas, like Padmanabha etc. There are
many incarnations like Upendra, Trivikrama, Dadhibhakta, Haya-
griva, Nara Nariyana, Hari, Krsna, Matsya, Kirma Vargha etc. The
description of their arms, weapons, colour, actions, places etc, is not
given here because it is secret and it is not easily understandable,

W F O = s qia  whw § freaifen 791q frerga
AT T qgAT A TETYRA, ITH T GFGor “EF FOT
AT T gz AR Aifz TG F g (zrea) F i, Araifag
(312 arg37) & serq wmag ey 9ftq g =7 =% I, Fafg
wifs areg giaat (fai G ¥ FAT Ay e, dwda Tifarg wmify
I, s & Pafawme sfe v U7 sfreg ¥ gk mfy dr g g &,
it fiF sare orfe o fegq BIFT gar T Fr 2 1) ufiez ¥ geqe 73H-
A A1 Gedtar 391§ fammry fawra Stz fafazn afiywag T AT
T BT T weer g awrg Wiz waare frdvg TAT IAF YT Hrgy
T FF 0 w1 mfz F NN F7 qoi TRt A& fFar w < 2, wife
STRT GHE AT F5T &, g & g frva sy gy (Tratr) & 1 [aresarg
T F WA agmA Wy 3% 3 Freafafay g —1%. ggmamy,
R BT, 3. qFATEAT g, . faamsi & afersarar #fya, g, fazawy,
& fagga, . Frarear, = gauta, & =4, fo, anfizaz, 99. THFTGIATAL,
R FA3%AT, 3. TwE, Q¥ TIfg, 8. digeET, gk, #afy,
te. 3, s, FragueAT, e HITIT, Ro. ugfag, 9. Frerfas,
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Q. arfeemmagy, Y. MFATE, Y. ARAEAL L. FAOAT, % HEINY,
9. WU, 5. TF AF, K& 4184, 3o, agegdy, 3¢, fafaww,
IR AT, 3. Aremo, ¥, BT, 3L FOU, R GIYAA, .. UA,
3c, FEdl U4 38, qEESfad g Sfve mEard § ¥ dw osfhe
FATATTE qTGUA AAA TG AGATR. WA T § | 0T 978 TIHT A,
#Y ger 3¢ & wErEre Y o g ]

s ggfcea & argafearnfasmmn gosn

The reason for the previously mentioned different incarnatiens
of God is His will and not the Karma etc. And, the objective of
these incarnations is to protect the good (and to destroy the wicked,
and the establishment of righteousness).?®

§eaT & qate fafasr maard &1 ¥g Fad g590 8, HHGEA AR
Ag A9T T HAATY F1 HH @iyl w1 oA FAT wikz g

TgaTdly grmaTiefa s segEaratEEaT 29
o wafafa A ? aw o AssEar Afeew sfa afe

gIT FA: Mol

Here a doubt arises that in the place of will why cannot
Karma be accepted as the cause of the incarnations, as Lord Visnu
had to take birth because of the curse of Bhrgu. In the Purinas
there is much evidence showing the importance of Karma. Thus,
the cause of the incarnations may not only be the will, but also the
Karmas.

Reply: In the Purinas tne curse is considered only a pretext
and the incarnation is accepted to be due to the will of the
incarnator.

agl wEardl & grgew § @2y & 9FT & ¥ g By 7w ¥ eaw
QT FH T F4 7 qTAT A, FAE YT F ATTIA I T AT 087 0 3w
SV T B E | EW aET § —

23. Gita 4. 9.
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qfeaar adar gar ¥ ww faar )
7 g fenfafeafearm whrsafy
[wafa faad 56 sdovay ofvaar oot w1 gww frar 3 ag
o as ot fagea €] gernfe s samr T F 3% AT gw §
W WA B BT 5591 A8 waar gur @ A8 FhaewT 9t 8 43
wradr sfsa gnrr )
BUHT 99T g & f5 Al gvat ¥ @ @iz wy osavr amec
Wi Y ifvew e frar g forsg gorm & faar § :—
gAY 4 faoofistad eyemiy Gl
few arrsgdanadotshy sfterar | ey |

(waiq aft Frar & faoq a1 A wraw ik & FEM,
oferraer &€ gar &)

wraatfaeane: sfasn framgeag uggon

‘The immanence God’ means that He enters within and thus
controls them.

g SwaT weqahiht gafae war srar 2, wifs I8 g w gfqe
RN gamr fraeor wear § 7

SRRERCEE RIS L) (T T e agM™-
e Aieaagrendes fafeea gasin ek
afgeren dwt Sdumard ag <frd = TYPAET  FIARHA
feafass nggon

God remains in the heaven and hell etc. and He is a helper of
all the souls at all the stages, as entering into heaven and hell. He
I8 with them as a companion and is not able to leave them. Those
who possess a chaste body are protected by Him like a friend, and

like Loved one He remains in the lotus of their hearts to be
remembered by them. :

ag §et e A% wii § o anfe @ o wweanii § g
Mient (Raa) #1 g @ qaur 3 oy ¥ adar mamd g Aq: 9
warardl o 3a% qra feag zzar & 1 qar | A AT AT g
WOTR g §, a7 F ST ST 0§ F faw aaqr 9% 47 (wrar-
W) W wq ¥ 9% 3@ TAG A qar freaww gar & |
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AAtFarAamEmiaAay 7y fawafadmwan da-
AR R E AR E o R B E IS R R IE R ER LIRC CR R G |
AATIAATATIE ATANY Jgg o aaaraed feafa: nggn

Arcavatira (God in the form of idols etc.) is the fifth and the
last form of God. He accepts this form under the control of His
devotees. The devotees uphold that God resides in the material
of their choice, like gold, silver, jewels etc. and in whatever they
imagine He resides in. God resides at Ayodhya, Mathurd etc.
without reference to time and rules as an object of worship. He
overlooks the shortcomings of His devotees, and Heis under the
control of His devotees for bathing, eating, sleeping etc. He abides
in the idols, in the temples and in the homes etc.

gataare (aft ¥ w0 § seafa foae) < a0 wfaa (a==w)
tgeq §, O EY FT AZ Wl B T S5 TEW FET & | T WE
(mrfisra S soft) ot afdd & wgEe ayar, =tdl, @&, saEud aife
aford gedt &, ford WY ¥ e & SuEY Fowar FTAN § qA0 qg WA
3 e fRw &) artet, wg mifE Ra & frasl qar SATEAT 1 qRT
wafer & firast sporar sqrEAT & sfuwrd qraedt Fawt of S Wl
% wgEl #Y A 3@T g WA A L T, WG, 0T A
e sararal ¥ 9AF WA AFT @Al gean 93 # afga FET A

FEHT AT 8 |
S AT A RS Ag AT ad -
aatgar aftgmg uge3n

In the Arcavatira of God there is the quality of the enjoybility
and kind dependence. He can be a shelter for all. He reaches
His devotees without even having the means to do so. All these
qualities are in Him.

$59T ¥ waAfaqre &Y ¥ AIFAT, FATITAT, FIADTTAET
qur wfawa Swamfae (I & A & Aw-fade & aw ¥ aved
arfe) @afr o afqer @1 F 2




feaT-aeafaeqoy 69

FRAERMAATTAE FA SAT TARIAT T
% featerarrrevaaan: sttty sarify Nge¥N

The quality of Arcavatira iSvara is that He is the master and
His devotees are His dependents and servants, He reverses the
relationship or He becomes their innocent and powerless servant.
He has unbound compassion and feels overpowered and bestows
on His devotees whatever they desire, thus, graciously satisfying
all their desires. ‘

A=A A A 48 A fadwar 3 f 78 AT N F Frw
W § 391 wE iy o 39 § gonfz v @ fode a3 ERIEG
A ITHN YqF IR AZ 9T F AT wHE F OGAT U Y
(=1@) & qarT w7} & qoia: AR DHT T waTT FRAT & FINYT 1T
SABT TAE HAATH (FTAA0T) F 9 g7 F@r & Waig I g
ESBIAT A1 U FT 34T

gfa AmeFrEEETTTRE
aeTTd qHTEY |




APPENDIX—1

gixfarse—9
Quotations referred in footnotes in the book

qrafecquargg an: asiam:

Page 14
Ard WA, AfAg AQRATARAT | F, JepTATATAAT H A |
oY wrex I 2.3.30

No, 2 (Page 14)

HIEAT EYNT FAT qHAsg: sAvqafegs:, wrawaq, 797 af@-
CRILEE CIRIL RO IR I IE AR R e Mo s S (R o i C

F19 GFALE AT AT A | IG:  TEATHIGET qrAeq @A gia
gforsnargaay |

ag 2.3.24

No. 3 (Page 16)
a4 fo=fa genfr 35 =aft qaw

T 4 FHggeAN @ mwafs awa o ar 2.24

No. 4 (Page 16)

Ud AEEOH afq arATasEd saed,  siElsqeaaRa)
zgafeam zfa waat feafa:, o3 grnfegdisafeanenomeady wam-
afwar frdifasmay sfamdseganfidmsced yasqy 1F =
q YefasrgeTEeaa Tty fGaa: afes, o, fEr g
frereanfadly waa: gerfs geqeasagra "
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St ggweq afeany deraeaeid qer 9REg R gfrgrar-
aEafeqqer  ARHATT  Weraerer  qwforae e )

adqrenT: waraifas afrafafa | sitarer 2.2.32-34 |
No. 5 (Page 18)

gaaigiforagfosaes &9 a7 GRAEQ@AUETIFAT 7 FEw9-
sgRIfT sreiscafadda quEm 57 gy | agr 2.3.33
No. 6 (Page 18)

TR, (ANEd SHAEr TUAAICH 0 gar wafa | g 3 ‘wew

afqse: gear ST w@femmreoogfy vooogatg feag gaRw g
sacTgaTRIEargatdt awAr qagafaag gawafy; qremARsgaa-
wfaa=aomrer wgfadfoqad sd:, 5@ gaq ? fafgasfafezrdaenifon: |
g 2. 3. 40-41

No. 7 (Page 20)

Tegrera —(aafaarnser wa: egaey genen ¥ qwreaE sfy
gdaE fagay zfa, aermfagarararamgaladaraaregTocg eqafy-
sferagasfaafraay | a9 oo fg daran wqaea geuer JFAeqNqaE
¥ gasqeq quaeA gfa adwd AEafa | agr2. Lo
No. 8 (Page 21)

saeg aifaay: earETaafs fgo
R Frfewranteacwfa g91 q7 !
JgreRt  gFa:  gmagwmifz gea
S wiEAraRiTaeaat fg o diseaa o
vfas g 6. 7. 23

No. 9 (Page 23)

fadsgFraisten ateweal,

gqueg A wr qug fared:
agfgs:  Fgagrgaar,

Frgeeaan fagan: garf neel
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waasfy g aan gfgeat, )
AFETARST  q9AT: SAL |
freeafaqmfaaaradian-
FAad FATEATAE FA o Nesl

aargaeyieay afig  Feam

argl wAF qI9 | 94w |
qeqrdar wgwarg fawfa,

qeArgg  asaafagErg e

9337 7 gyfywsaq} F9avEAn 4L 9 1ssi
wagat safaar  AgrasEmwmIEmEata nsa
qanear  FFfe:  FErd @wEEE: udel

a91 w1e afaard gaeaeEar av fifag wias gwafe, qEam-
woadg 9faad sfeaife | samse gat oa ar e HIFLAT:
WAL FIU AwTafa agfangnzfimar awmragEEgE ne

FargEafaaEe aefaeasar 1a an sawETAAREg 1Lkl

uFal § gfegeaistegen: @ wafafigfear: ar sa gfaar
ar =fa fafaseg 1900
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gafed a3ag wraaEqTE: w9 1L L3

fasy gz ¥. R. vo-ug, 55-8¢, 10g-goy,
{0%-301, §Q0-02%




Appendix—1 ; 7

‘No. 10 (Page 22)

faear faearat JqaedgararaFy agat a1 fazenfa s
aarered ysqreafa drasgar arfea: areadt daderg o
sarafaag 2. 2. 13
armaaafang 6.13

No. 11 (Page 272-7)

Tafag aeaft @arEalsgEndTasad | FHTEMEN § FA@AEATE-

TAT RAGENGGHNAFAT a6 FIAAA JETHIA F gAIA AT T

wafy | FEg-EA€T TR g QLA 99 g garda gEEdd ar &g |

T 4 Ty |aEIg gErE A, A9 fEtsag gaeny’ 5 |
Hal AFET FHATAAT] ATHRITAT JAAEG Graee g &IT4: |

sy 3.2.12

No. 12 (Page 28-26)

argddsl yad sfaed, w0 w7 sfged aya
THETGT GAYATAUHT, ®F ®©F Sfgen afgzw
F3rafaag 2.2.10

No. 13 (Page 31)

aeaTEqRdt areigedr s¥fy:, 9FAEE, veAisEHRAERAAST
gearaTogwatafiad ammae: egayaifa gee gf asafaafamm o
gieazaT 1.61

No. 14 (Page 32)

TEITTETHAT qreaeqr GHfaisregguIaqrn, 9aF IgaArmeaaial
freqr @dmar @aafafear 7 swfag fsfn ofg owscgde
AERIATEA G HAANSATT T 9FAT: AA—HGI] HEHIT T3A-HA Rqeara
AT WA TragerAtafy | aArdFRfear-dafamadaa garfe
FArq arfcasl UTGEATHAIT | g7 dAwifew: arfas sfaarfk:, warfe-
TG WETHARIAATALRY;, AT UTSIATITIAGE:  FHTare
qewgrEifa At aswsatzarfe, awd@f asafzarty,
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ffa Fad fasra: ew ) qeve frefaman @ swafsosts w
swafag fagfa o
sfiwrsy .21
No. 15
JEATZ AT GATAIERAA ATHE: GO, WEEE A0, A,
s, s qfed, qfasar sge:, Mefrsasay, gHEE:;, W
qeY:, § T 0¥ FENISTLEHT: |
dfadamfaeg 1.
No- 6 qfeaa wm

No. 7 (Page 44)

........ %ﬂ"lﬁ'i gfraforaogmmgearfa E\FE'(TT srﬁrﬁ:m‘%r, HIHTA
9 fasqregar & gaar, wEsTEAFTEYfrefed s rreaTeadifaa
sarfafagearfadimrg o

= WTeT 2,2.23
No. 18 - (Page 46)

wafaar we AF SAn GERASTT

mrel fawmeaidt st 9 wwad |
war 7.16
No. 19 (Page 46)

7 qeq &1 Fqew fFad,
q gERTATHaE T |
qusen afgafafasda =79,

wraTfady aEaafaar 9 0
waraadafieyg 6.8
No. 20 (Page 53)

aAEFE agT gfa FATTEgeTAaR DY GHAY | g
YA | QAT AT SegE: | A fawrmearesy  qunE wsarg
gfwmifreaadueg frwgnfrm 1w g ) ikl 3= afdeae-
@rg | AT AEGIGARSHTY | 7 § TSIAEAT )

- g g7 2,1.1-9
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No. (Page 54)
() wFaT, AaT FTAY | G A AN
(@) waraawegwrwen  afgier  wEderfasrfafa-fafe
FaferersTead St Faar NI | AFAG-T4T ANF geagrarag At
afafies: arqr-atddEaURTEf  AgIUSRT  Fqadids S
FEFAENT: T, 49 LA TEW: FAGFIHA A TN
feafy saaredida garEy |

ST oAreT 2.3
No. 22 (Page 55)
g gaa g3 A9 9,
gt fgsarieaa: araafa
qqr ga: RN AT
aeracaadg A n
guesiqfre 1.1.7
No. 23 (page 66-67

qfeavans grgAt faamame 9 geFary |
ety gRAAt g A

_ ar 4.9
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gfefarce—=

Important words index of the

Sanskrit text

AFTAF Y 61 | wafizg
TET 31 | A9gw
Afgagagadis 46 | #IFAE
mfa 15,21,57 | #7398
afdgee eqret 21 | 7339
afaq 21,28,42,45,56 | wgnraeaaan
wfaeqard 42 | wgare
afare 11,15 | =rgwrsa
TAAT 52 | Agsurafta
T 22 | gawardafag
e 23,25,29 | weaai
LR 13 | mwgus
UEERZEICICE L] 64 | mweae
9w 48,69 | wFTETET
wq 11,13,14,24 | srams
nUg 37,38 | =ifea
IUEFH T 38 | srwwraEea
BRG] 59 | afimg zaq
e a1 42 | w@
sfemifefaan 68 | wasytaey
qeaaTT 33 | wafgarc
qas 21,46,47,59 | aatat
THaaTT 32 sraedr
gatfEsTe 49 mfgan
facy 43 mfwsaaw

61,63
48
26
61
32
49
64
68
45

14,16

38,47,57,60,67

68
44
69
37
49
24
68
19
68
60,68
46
31
4
3
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afay 25
weaFT 1315
TAATT 57,59,65,66
HAATLHS 66
AT 66
T 48,69
TR HTLA 68
qgAfaFI OGS 30
merafaa 59
qEAA+H 69
HEFIT 31,33,36,44,64
R IE 29
TTHFIT 23
AT 34,39,40,43
L IEaREE G 40
qE (A1) 43
ATCHET 20
HIeAT 11.1216.1 121,
22,4549
AT TF ¢ 21
AqTeq 1A 29
HIEAAT-HE 29
HIAHAT 21,23
ARATTAT 23
AT 49
RUEREEE 45
qAT 28,30,39
HATE] 23,26,46,47
AT 26
LILE 34
54

AATE 7

o
EIEES

g

M
oI
AT
AT
T
AT

gezfafrarmeg
ge=al
T=PAMTT
ez

£5ax

ECCERLED

sfe

I9Eq
ECICG
ITAqT
SUHFITIE
I

Lo

%9 fazergo
THFET

Yead

77

65
48
46
16
32
68
38
43
25

19

66

63

11,19,24,31,
34,3744,56
11,18,28,29,37,
38,42,46,47,49,
52,53,56,58,60
26

39
34
54
49
61
64
65

50

59

62
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ayarfas 26
nysg 21,45
Laeu 50
Fat 17
F4q @ 17,18,19
w7 21,28,53,54
FHAF 32
s feza 31,34,36,39
AT o3
LEEGH il
w0 41
FAT 19
FEITALA 48,49,59
Fearararta faa 46
Frfaat wifeaer 50
FTIH 50
HIT0 35,52.53.54
w1 49
LaE | 26,4142,43,57
wrafaay 68
1A W 30
wragfe 63
HTSST 41
gfew 48
g 19
w9 65
T 39,65
FqT 48,49
FaATE 49
t 2l 65
sfagq (dmfasn) 44

#faq (dtar:)
FATTT
FqAcareegfegfa
9T

femar

FreT

FNETHGT

mrer afawy
FITT

&
2

eI
wfq
oS
Ry)

qorfafe
qorfafaaa

A
qor FET
Tortfaga
VA
TETH

pE

e

TreTE

T srgaia
oy faag

e ferg

e

=

CACERE:

43

28

49

65

25
30,38,41
38

30,41

15

48
19

34
39

17,18,25,32,
59,61
59

40

32

18

40

23

34

- 19,68
28

50

64

63

34

34,42
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e fawg ' 44
RELULChl 42
FIEAATE 38
g @ 38
wqfaa 7= 46

(arr=r, Forsrg, wafdf, wrt)
sgfas &9 (ad-swd-H1e-A1r) 46

q7qq 19
faq 11
a7 30,38,53,56,68
AT |AT 59
ATAATAATIR 47
Yz 15
7T 13,49
wen faaram o 49
EE ] 15,21,37,39,45,58
S 33799 38
g 51
SATCHTIAT 53
ERCIEUL T 50
STERTEA 59
TATH AT 65
RIRERR 64
fasrg 46
fagr 34
SrATEAT 47
strarfasarg 64
ma 17

ATge 23

79

A1 13,18,23,24,28,29
30,32,46,47,48,61,62
srafaaeaT Tosg 49
gafaafa 30
qreatfe 14
TR 59
FAfasEEI 56
smfa 46,48
ATAGA 28
AATAFIETET 46,47
FTATHATT 16
STATIEAT 17
AT 11,16,18
AT 46
amfza 31,34,36,39
qeATAT 36,40
qeasn= 63
anyg 28,30,32,
46,58

aarq fafaes 57
greq 50
arage 59
arag 33
qregqa 19
faQaras 30
fadsea 63
GAull 52
REET 34,3945,46,63
ey 28, 59
S 33
dag JOET 45
fag 37
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fafawn

Fafae
EIEEECEIERE,
e,

gzrfa
gfawsa
UTW-A AW
qgT

fem
fasateneasT
g
Aarfadsg
FEHTEATIIT
|
CHCIEI R
gfaq
g:ﬁa?ar

[
gafaaw

L
agafgry
agHa
AT
Y

g afor

T

65
45
17
33,44

69

65

38

15

43

14, 46
44

44

49
14,49
65
48,58
2553
26

68
11,14,16,42
16

21

26
49,50
14
23,25,37,43,68

24
24
62
11,19,
39
67

acanay

5 49 49

qT 65

ATE 67

qrATey 25

qATTIqT 65

frex 11,13,20,24,

28,29,30,41,43,

44,47,48,59,61

frardsas 30,41

freag 61

Freagd 50
faeaifes 65
far 32

fagreg 11,19
faaafas ey 59
fazaas 11,15,44
freqsed 18
froarfers 48
fagty 48
fafasrg 18,15,54,
S EREEIE 20
fr.ger 48
frrate : 48
drar (=fEr) 46
#efuq 58
T 39
LEE, 18,31,39
qa% 9 figg 31
q=9 FRfEg 31
IETYT 31
T=afaay 31

S Gyl 40
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AT
9T

qTeq
qefaanT
LET
TIATL
qTre
qfisgg
qfgord
afw@mw
gforraszor
EIRCUEESS
qfeger
qifg

LIk

qEF

g
foogtaTa

 d
gEY

gRYATgiaeT

65
60

61
54
43
52
49
28
28,54
23,29,52,55
56

41

68
41
34
64
34
39
19,49
46,49
46

(s, forsrrg, srateff, Sr)

qeFt
SHRITAF
AFHTARE
THTAETTT
sEfa
gerafa
SSATATEAS
gfage
gfawe
wfageadiya
R

34,39,58
24,59
13

47
30,31,32,41
57

47
26,48
46

50

43

L

a3
E)
TP
gL
&
qU7

48
51
67
61
65

ag7: (- afesfas:)

e
gfg
ER
#ifg

waafgsar
Aqraf

qs

aa

wan:
wfa

o

47
A9

57
23

28

49

- 65
30,35,37,39,40,44,57
34

45,46

37
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AT

ATHA
HYaIT
WFged
it
WITATFH
WG T
WRTTIRT0T
g
Arfade

gfim (g=md)
gersgaig
geafaag
994

qegaT

66
29
22
17
17
14
59
42

142
42,49,50,61
44
26
14

28
63,65
11,31,34,36,39,62
62
57,62
22

13
31,32
50

45
30
49
28,30
63
20,29
22
64

63

64

65

qe=gi
KAS

g
Ayfar
aifirsyg
ang
qraq

L& i
T

bl
TSTHr
L

W
I
qa

LE L)
YUIHTZHIL
LR ECETT
&7

&9
TATHA

et
HEr

EE G
ELUS

CIRR2

qraqr

GACERL

25
37
58

16
59
19
47

45

63
28,30,32,57
57

23
45,49
{34
32

33

36

68
{37
45,59
34

46
46,54

65
39
34,36
15
48
34,35,39,44,45
21,59
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FIATAZTH
arfaa
famre
famrifaaty
fasrarary
fasrdeaes
faug
faadta M7
fardaarasas
fafy

fagar
[ECERRL]
Fa[g

fawa

faara

famer

faas

frgafasre
fagm gfex

fagg

fagg q=9%
[ECPIE e
faast

fasg

q1g
gafraeaa-saamd
aFIfE
Jgvsan
afewrga
FUEATF
a9y
sgaEqT
g

59

49
23,33

46

54

30
59,64,67
32

30

64

64

31

24, 44
60,63,68
; 28
13

33

33
22

29, 31,48

39

56

39
3

62
49
33,34
61

49

59
33,58
<
50

;T
grarfag
aATER
qArexqRac
faeq

fafa

e

qu
JATHAH
gaAngfez
I
Yguca
arfreg

qT

AaeT
A§TAT
oy

aYq

83

64
60, 61

48, 63
37

21, 29, 44
34,36

29

40

39
11-14,16,19,
29,41,56,
66

65

13,57

17

39

64

48

49

68

62

45

28, 59
14, 16
11,1920
23

20

15

48

22

16, 52
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k| 34,36,39
HFeT 54
T 32
warfgreron 61
qaT 20
g9 fasra qng 24
gao 22
HarT aar 54
Ha1¥ 82 385761
LERCIDIRE 56
dFgo 61, 62
gREfARETEE 24
gxEfaFEang 24
araameg feefeafs dgresat 46
GHATICHTLN 53
qurfas<fga 48
Te7 30,32,57
FeAYT 57
aeagFa 28, 41
a3 438
FeATH 57
geafarTdearEs 30
qfim’g 58
as 46
qIEAF 59
qaTET 56
ag aifaa 55
gatqsa 9
aafifaa 69
wET ol
gaFIaafaed 13

gaFTAaTT 13

aeaqay

(areawa) 17
ararfes agfa 18
arfeasw 30
qifeasigsie 36
ATIT 48
qrEazan 33
greatafag= 49
argafeamT 66
gFaas 49
g9 14, 32
gfaq 58
gfa<a 21
gaw 50
ggfe 25
GEHTATIT 31
gftz 52,56,57,58,
61,62

a7 39
dYyaw 49
wrgmid 59
grwfardz 21
wgrd 49
g 50
19 65
T 21
AT 63
feafa 52,57,61,67,68
feafamzor 56
s 44,45
TIRAATA 34,36
EFIYUIATE 40
LEDPETRIED 24
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TFATFIAA 29 | wrmifas 26
AT 26 | TagFraarTe 13
wrmqIgafaET 32
T (AreneTE) 23,59 | #aRa
qOTFAE 23 | &ft 65
et 67 | gufeee 13,14
egqzaraTenfeafy 49 | gan 49
S HEEIEE RG] 69 | gz7 Fu=
TATTET 59 | &g 43
geg 54

APPENDIX 3

gfzfaree-3

Importent words Index of English translation

A

Absolute 2

Accidental Qualification 26

Acit 1, 11, 27, 28, 30, 42, 45, 56
Adhyavasaya 33

Adigesa 20

Advaita Vedanta 1, 17

Advaita Vedantins 21

Ahamkara 31, 33- 7

Ajada Cit 13

Akaraja 45

Akasa 34, 35, 37, 39-41, 43, 44

Aksara 31
Aniruddha 61, 63
Antaryamin 38, 60, 61

| Arca 61

Arcavatara 60, 68, 69

Arjuna 64

Artha 46

Atman 2

Atomic 11, 14, 24

Atoms 52

Attribute (s) 2, 16, 23, 29, 40, 44
Attributive Intelligence 2, 3




86

Audarya 45
Avibhakta-Tamas 31
Avidya 21, 30, 31, 54
Ayodhyi 68

B

Baddha 20

Bauddhas 43

Being 17

Bhauma 45

Bhrgu 66

Bhogya 42

Bhoktad 17

Bhumi 46

Bhutadi Ahamkara 34, 35
Bhiitadimisra Sattva 44
‘Bhiitas 35, 39, 40, 57
Bhuvanas 42

Bliss 11, 13, 23, 26, 28, 47, 53
Bondage 20, 31, 54

Brahma 38, 64

Brahman 2, 57

Buddhi 33

Buddhism 17

Buddhist Thinkers 44

C

Cause 3, 36, 51-33, 63, 66
Causation Theory 2 :
Change (s) 2, 3, 28, 41, 53, 56
Cit' 1, 2,.11,20

Cognition 33

Consciousness 25, 53, 59. 62
Cosmos 1,2  ~

Creation 3, 31, 46, 52-58, 61-63
Canstituent Cause 52, 54, 55

D
Dadhibhakta 65

asaagy

Death 13, 29

Dependent Elements 1

Destruction 46, 53, 56, 57, 61

Determinate Knowledge 33

Devotee (s) 2, 48, 50, 51, 60, 61,
68, 69

Devotion 1, 2, 20

Dharma 46

Dharma-Bhitajfiana 2, 3

Dissociation 13

Dissolution 3, 54, 62

Divya 45

E

Earth 34, 37, 40, 45, 59

Effects (s) 3, 35, 36, 38, 40

Ego 29, 33, 44, 64

Elements 3, 31, 37-40

Equilibrium 33

Essential Nature 1, 26, 32, 47, 48,
55, 59, 63

Eternal 11, 13, 20, 25, 28, 30, 41,

43, 44, 47, 48, 53, 59

Ether 34, 39-41

Evolute 33

Evolution 1, 3, 32, 55

Existence 19

F

Factor 3

Form (s) 25, 28,31, 32, 34, 44,
45, 55-57, 59-61, 63-65, 68

| Fundamental Principles 11

G

Gandhatanmatra 34, 35, 40
Garuda 20, 47
Gita 16, 46, 66, 67
God 1-3, 11, 18-20, 23, 26, 28, 30,
38, 41, 42, 46-69

o ——
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Gopura 28

Gunas 3, 18, 32, 33
H

Hari Krsna 65

Hayagriva 65

Heaven 61, 67
Hell 67

I

Idols 65, 68

Ignorance 21, 30

Illusion (s) 26, 30, 32

Images 61

Immanence of God 47, 67
Immanent 47, 56, 57
Immanent Spirit 61
Incarnation (s) 60, 61, 63-66
Incarnator 66

Inference 33

Infinite 3, 21, 28, 46, 47, 53, 59
Intellect 11, 33, 38

Tsvara 1-3, 11, 38, 52. 54, 59, 69

J

Jagrat 65
Jaina 1, 16

K

Kala 41, 42

Kama 46

Kanada 43

Kapila 52

Karma 21, 28, 53, 54, 58, 63, 66
Kartd 17

Kastha 41

Kathopanisad 28, 29

Kesava 65

Knowledge 1, 11-14, 16-18,24-26,
28-32, 39, 46-49, 56, 59-63

87

Krsna 63
Kubera 64
Kirma 65

L
Laksmi 46, 50
Lila 30, 46, 54
Logical Necessity 2
Lokacarya 1, 3
Lord 1, 2, 26

M

Mahabhutas 31, 35-38, 40
Mahalaksmi 51

Mabhat 31-33; 38

Mabhattattva 33

Maintenance 46, 53, 56, 57, 61
Manas 31, 34, 37

Manifest (s) 3, 18, 26, 29, 32,33

61-63
Manifestations 60, 61
Manu 57
Manus 62
Masa 41 b

Material Cause 52, 54, 55
Mathura 68

Matsya 63, 65

Matter 1-3, 11, 15, 21, 28, 56
Maya 2, 30, 31

Mind (s) 11, 37, 39, 60, 62
Mindhatri 22

Misra Sattva 1, 28, 42
Modifications 3. 11, 15, S0
Moksa 11, 23, 46, 64
Monastic Idealism 2

Motor Organs 31, 34, 37, 3g
Mubhurta 41

Mukta 20

Mundaka Upanisad 55
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N

Nara 65

Nirayana 65

Narsirhha 63

Nimesas 41

Nitya 20

Nityasiri 51

Nityodita 65

Non-Dualism 1, 3

Non-Luminous 29

Non-Sentient 1, 27, 28, 30, 42
! 45, 47, 56

Nyaya-VaiSesika 37, 44

0}

Omnipotent 55
Omniscience 2, 33
Omniscient 53

P

Padmanabha 65
Paksa®41
Paiicikarana 40, 44
Para 60

Paramanu 52
Parasurama 64

Para Vasudeva 65
Paripamavida 2
Partless 11, 15, 44
Pasupata Tradition 53
Perception 33, 43
Pole-Star 50
Pradhana 52
Pradyumna 61, 62
Prajapati 57

Prakrti 3, 30-32, 53. 62
Pralaya 3

Prasada 28

g ]

CAEED L

Prthvi 34, 35, 40
Puranas 66
Purusa 3
Purusarathas 46

Q
Qualified Attributes 55
Qualifying knowledge 25

R

Rajas 17, 28, 30, 32, 41, 57
Rajasa 33, 36

Rama 63

Ramanuja (carya) 1-3
Rasatanmatra 34, 335, 40
Real 1, 2

Realist 2

Realistic Metaphysics 3
Rudra 57

Ripa 34, 36
Ripatanmatra 34, 35, 40

S

Sabdatanmitra 34-36, 40
Salvation 11

Samkhya 1, 3, 17, 35
Samkhya Darsana 31
Sandipani 50

Sankara 1, 2

Sankarsana 61, 62
Santodita 65

Sastras 17, 18, 57, 62
Sattva 17, 28, 30-32, 41
Sattva Gupa 57

Sattva Sanya 1, 28, 41, 42
Sattvika 33, 36, 37
Saubhari 22

Scriptures 12, 23, 43, 57
Self 2, 59

Self-Luminous 24, 46, 48
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Sense Organs 11, 15, 25, 31, 34,
39, 56

Sentient 47, 57, 59

Sivi 64

- Soul (s) 1-3, 11-14, 16-19, 21, 26,
2%,.,29, 31. 38, 42,47,
56, 58, 60-65, 67

Sparsatanmatra 34, 35, 40

Sribhasya 14, 16, 26, 27, 32,

44, 53

Srivaisnava 1

Sruti 16, 22, 37

Subordinate Qualities 1

Substance (s) 3, 23, 25, 26, 43

Substratum " of Knowledge 11,

16-18

Suddha Sattva 1, 28, 29, 42, 59

Superimposition 26

Svapna 65

Svetasvatara Upanisad 22, 48

T

Taijasa 33

Tait iriyopanisad 36

Tamas 17, 28, 30, 32, 41, 57

Tamasa 33, 36

Tanmdtras 35, 36, 40

Tattvas 31

Tattvafraya 1, 3

Tejas 45, a8

- Theistic Non-Dualism 3

Tune (s) 12,13, 41, 43, 57, 61.
63, 68

Transcendent 60, 61

Transmigration 20, 61

Trivikrama 65

89

18]

Udreka 31

Upendra 65

Universe (s) 3, 38, 42, 53-55, 57
Unmanifest 11, 15, 32, 33

v

Vaikarika 33, 34
Vaisesika (s) 43, 44, 52
VaideSika Philosophy 52
Variha €3, 65
Varavara Muni 1
Varsa 41

Viasana 21

Vedanta 3
Vibhakta-Tamas 31
Vibhava (s) 60, 61, 65
Viman 28

Visesanas 1, 3
Videsya 3
Vidistadvaita 1-3, 35
Vigistadvaitins 52
Vishnu Purdna 21
Visnu 57, 66
Visvksena 20

Vyisa 64

Vyitha 60, 61

Vyiitha Vasudeva 65

W

Will 1, 28, 54, 63, 66
World 2, 3, 38, 51-57, 59, 62, 63

¥

Yama 57
Yogins 16, 59




CORRIGENDA

Page 1, lines 2, 3, 9 and 16, read ‘VaSistadvaita’ as Visistadvaita’.

Page 1, line 19, read ‘devotlon’ as ‘devotion’.

Page 2, line 14 and page 3, line 25, read ‘Vasistadvaita’ as ‘Visistad-
vaita’.

Page 18, line 18, read ‘knolwedge’ as ‘knowledge’.

Page 19, line, 20, read ‘of” as ‘as’.

Page 28, line 19, read ‘inflnite’ as ‘infinite’.

Page 29, line 27, read ‘knowedge’ as ‘knowledge’.

Page 40, line 21, delete ‘because’.

Page 47, line 16, delete colon and ‘for’.

Page 47, line 17, read second comma as full stop.

Page 53, line 13, read ‘cosnciousness’ as ‘consciousness’.

Page 66, line 21, read ‘wlII’ as ‘will’.

Page 71, line 24, read ‘Page 23’ as *Page 22°.

Page 73, line 6, read ‘Page 272-7" as ‘Page 26-27".

Page 73, line 13, read ‘Page 28-26" as ‘Page 28-29'.

Page 74, line 19, read ‘Page 46" as ‘Page 48’.

Page 75, line 15, read ‘Page 66-67" as ‘Page 66’.

Page 85, line 13, read ‘Importent’ as ‘Important’.






