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FOREWORD

1 have great pleasure in introducing to the world of scholars
Dr Madan Mohan Agrawal’s doctoral thesis entitled “The
Philosophy of Nimbarha' now bemg published 10 2 book-form
The Nimbarka school of Vaignavism has remained neglected or
rather not fully explored by modern scholars, mamly due to the
fact that the followers of this school did not pay much attention
to propogate their ph\losophlcal teachings through publications
and remamed devoted mn search of Ultumate Reality and God-
realization  One question has stil to find out 1ts answer as 10
why there 15 no reference to Sankarabhusva 1 Nimbarka’s com-
mentary on the Brahma-Sutra entitled “The Vedanta-Paryata-
Saurabha’, and why Nimbarka has not refuted the views of
opponents as darikara, Ramanuja, Valiabha, §rikantha, and
Baladeva Vidyabhiigana have done  Obviously, a serious studv
on Nimbarka school 1s still 2 desiderratum Even today, unfor-
tunately, all the basic texts of Nlmb?xrka-school are beyond the
reach of scholars and even when available are1n the form of
corrupt and popular editions Primarly, on account of lack of
academic nterest on the part of the followers of tius school no
critical edition of any Sanskrit text of this school has so far been
prepared We come across wrong entries of the works of
Nimbarka-school under the name of Vallabha 1n the monumental
‘Descriptive Cataloéue of Sanshrit Manuscripts’ (Madras)

Only two scholars have made notable contribution on this
branch of Indian Philosophy pr. Roma Bose published her
erudide Oxford thests entitled *The Vedtnta szj’[tn-Saumbha‘
n 3 volumes  Surprisingly in these volumes only 10 times find

place on the ‘Parapaksagmvajm’ of dehavamukundacurya It

seems this outstanding and representative book of Nimbirkr-
school was probably not available to this learned author  Dr
Umesh Misra s another emiment schotar who published a small
but valuable study ‘The Nimbrirha School of Vedanta’

The present book 1n two parts, M7, (1) The Dvaittdvaita



Philosophy, (2) Relation of Jiva and Brahman, is a result of
painstaking research and critical evaluation of various philoso-
phical issues along modern methods of scientific research. 1
have no hesitation to say that Dr. Agrawal has vested meticu-
lous labour in it's preparation, while working for a Ph.D. at
the Aligarh Muslim Universityand has succeeded in making some
advancement in the field. It is gratifying to note that the author
bas also shown clear understanding of Kashmir Saivism by
making a reference to the ‘Sambandhasiddhi’ of Utpaladeva, on
the ‘Concept of Relation’. The origin and development of the
doctrine of Difference~Non-difference has been dealt with in its
historical set up. The Svabhavika Bhedabheda of Nimbiarka
and a comparative study of the relation of Jiva and Brahman
form the pivot of this book. The book will be of great help for
all those who are interested in this branch of Vedanta. I con-
gratulate Dr. Agrawal for this excellent work and very much
wish that he further pursues this still insufficiently unexplored
treasure-trove of Nimbarka-Vedanta. He will, however, remem-
ber that a Ph. D. degree simply is the beginning of researches
rather than the consumination of a deep and scholarly result,
1 believe that the book will bring credit reputation to Dr, Madan
Mohan Agrawal.
Prof, and Head of the —Rasik Vihari Joshi
Department of Sanskrit,
University of Delhi, Dethi,
March 1, 1977.



INTRODUCTION

Nimbarka was a great samt and a philosopher of high order
His heart was full of human love and his nund was occupied 1n
the revealiation of the mystery of the world  Whenever love and
spiritual experiences combine together the nature around appears
as a novel and has anew form Therefore the cosmic world
was realized by Nimbtirka as Actintyavicitrasansthinasampanna
This was a great discovery  The value of the statement has not
yet been fully discussed  Nimbiirka himself made an analytical
approach to the nature of the world and declared 1t as ctdacida-
ropa  But behind that he was able fo have glimpses of some
controling authonty whom he calls as Brhattama and
Purusottama on the basis of anantTcmtyadaku and 1dentifies him
as Ramnkanta  This identification naturally created m him an
intense-desire to see Him i personal form (taddarganecchalash-
pata) and to seek the Grace of the God (Bhagavat-prasada)
Thus, Bhakti and jiiTna have joined therr hands together i the
philosophy of Nimbarka Ultimately Nimbirka accepted
Bhedabhedadar§ana on the anology of Amkundala Kesava
KaémirT and other followers of Jus system have explamed the
concepts of Brahman and Jiva and their relation in thewr works
and Dr Madan Mohan Agrawal, following these great writers,
has explained further the bassc 1deas of Nombaska n the present
book which 1s quite interesting and deserves recogmtion

3]

Prof and Head of the —-Ram Suresh Tripathi
Department of Sanskrit,
Aligarh Muslim Universsty,
Aligarh
March 1, 1977



PREFACE

The present work was submutted for an All India Essay
Competition orgnized by Sanshrit Sahitya panshad, Calcutta, 10
1969 ; and for the degree of doctor of Philosophy (Ph D) at the
Ahgach Mushm University, Algath mn 1970 1n part one and two
respectively The Dvatadiaitd Philosophy (part 1) and The
Relation of Jisa and Brahman (part 1) are both jomntly publish-
ed here No independent worh has so far been done on the
relation of J1va and Brahman The concept of relation has been
the central pont of discussion among Non duahst, Suvite and
Vaisnavite scholars  The meb’irka-school of Vassnavism h1s
also not remunded behind m this context and has made
notable contribution to the subject True, Dr Rom? Bose,
Dr Umesh Misra and some other schotars have worked on this
svstem of Indian Phitosophys but the question of relaon almost
remuns neglected 1 have endeavoured to discuss the different
tvpes of relation of difference and non-difference, ongin and
development of difference and non difference, with special refer-

ence to natural difference and non difference
Dr Rwm Suresh Trpathi,

1 am most grateful to MY Gurt
end of the Department

M A,Ph D,D Litt (Professor and H
m Unwersity, Aligarh) for s valuable,

of Sanshnit, Aligarh Mush

scholarly and uﬂ‘ecuomte guidance during my research pertod

He not only made ayatlable to me several texts of this school,

but also exp]amed to me the difficult portions of these texts and
me mto the modern methods of scientific

roperl itiate
proper’y 1 am all the more grateful to hym for hindly contri-

research al "
buting an «ntroduction to this edition 1 also owe my debt to
Dr Rasik ihan Josbt, M A, PhD DlLatt (Paris), who

ned me and explaned the deep and esoteric nter
mbiirha Philosophy even through correspondence
Juring Hus sta¥ m s A and Mexico I offer my smcere

prof Rasik Vihano Joshi, Professor and Head of the

thanks 0
Depwrtmem of Sanshrit, Unnersity of Dellu for s fundly

always enlighte
pretatlon of Ni
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writing a ‘Foreword’ to my book. My sincere thanks are also
due to Late Prof. K.C. Pandey, M.A., Ph.D,, D, Litt., M. O. L.,
Shastri (Ex-Head of the Department of Sanskrit, Lucknow Uni-
versity, Lucknow) for his valuable suggestions.

1 should further thank Prof. Antonio Gargano (Director,
Publications & Cultural Deptt., Istituto Italiano, per il Medio
Ed Estremo Oriento, Via Merulana, 248, Rome (Italy), Mr,
Boceard (Editions E. De Boccard, 1, Rue de Médicis—Paris-1V),
the librarians of the National Library, Calcutta and Asiatic
Society, Calcatta; and the officers of $riji Kuiija, Vrindavan for
their kind help in sending certain rare articles and books to me
and permitting me to consult their libraries, specially unpublish-
ed manuseripts which helped me much in bringing out the heart
of the Nimbarka Philosophy. To Dr. Rameshwara Gupta, Ex-
Principal and Professor & Head of the Department of English,
Banasthali Vidyapith, Banasthali (Raj.), I offer my sincerc thanks
for his kindness in going through my manuscript. I shall feel
amply rewarded if this work throws fresh light on the hitherto
unexplored field of Nimbarka-system of Indian Philosophy.

aparitosad vidusam na sadhii manye prayogavijiiznam [

balavadapi {iksitinam Ttmani apratyayam cetah 11

March 1, 1977

Banasthali Vidyapith, —MADAN Monan
Banasthali (Raj.) AGRAWAL
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PART |
Dvaitadvaita Philosophy



1

THE DVAITADVAITA PHILOSOPHY

1 THE CONCEPT OF DVAITADVAITA

What 1s ‘dvartidvaita’ 7 If we say that, “a thing which 1s
Lknown mn two ways, 1s ‘dvita’ (dwi+1 (in gatau)4-ta), and
‘dvita’ 1s merely ‘dvaita’ on account of Svarthika Pratyaya
(abstract affixj—(dvidhd 1tam dvitam tasya bhavah svarthe an),
then ‘advaita’, which 1s derived by Nafi Samisa (negative com-
pound)—(na dvaitam it: advaitam) , or, 1s different from ‘dvaita’,
will be a thing which 1s known in only one way ™ Thus,
‘dvaitidvaita’ may be interpreted by Karmadharaya Samisa
(appositional compound), which 18 “dvaitam ca tat advaitam
ca” , or, a thing which we may be able to know n two ways as
well as 1n one way, 1s called ‘dvaitddvaita’

An objection may be rmsed here, the statement that
‘dvarta’ 1s a thing which 1s known mn two ways and ‘advasta’ a
thing which 1s not known 1n two ways raises a queston How
15 1t possible that a thing 1s known m two ways as well as not
known m two ways ® Similarly, how can the Karmadharaya
Samasa (apposttional compound) between these contradictory
terms, viz dvatta and advazta be possible ?

The answer 1s as follows ‘dvita’ 1s that which 15 known
by two mutually different kinds lke independent reality and
dependent reality , sentient-insentient etc  That s merely ‘dvaita’
on account of Svirthika Pratyaya (abstract affix) In reality
the term ‘dvaita’ 1s stmlar to diversity

1 dvabhydm catva prak@ribhyamutam taddvitamucyate [
dvitam tadeva dvaitam syadadvastam tu tatomyathii J/
—Drawidvaita Vivehah of Sri Bhagiratha Jha,
p 1, Vondavan, 1945
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And, ‘advaita® is different from ‘dvaita’ : A thing whic!x
has Brahman for its essence, is called ‘advaita’, Cit and acit
have Brahman for their essence on account of the power of
Brahman, or, being dependent on Brahman. It shows that
there is advaita between cit, acit and Brahman.

Thus, “dvaita’ is known by diversity, and ‘advaita’ is known
by one, which has Brahman for its essence (Brahmatmaka).
For example, the ear-ring is different from the bracelet in name
and shape simply on account of Kundalattva and Katakattva,
but is non-different, so far as gold is cencerned. Similarly,
cit and acit are different from Brahman in nature, but are
non-different, so far as Brahman is concerned, or, all things are
Brahman in their essence. It shows that there is no occasion
for any contradiction in the mutually contradictory terms of
‘dvaita’ and ‘advaita’ ; or, they do co-exist. In the very same
manner, there may be also the Karmadhdraya Samisa (apposi-
tional compound) in the term ‘dvaitadvaita’, because, there is
co-existence (simanadhikarana) in ‘dvaitadvaita’.

2 THE CONCEPT OF jIVA

Jivais the only sentient reality. ST Nimbarkicarya has given
the following characteristics of the Jiva in his Vedanta-
kamadhenu :

“JfiAnasvariiparn ca hareradhinam,
sarirasarmyogaviyogayogyarh [
fh;uxh hi Jivah pratidehabhinnarm,
Jhatrtva @ yad mahuh /f [Verse 1]
(The Jiva is knowledge by nature, dependent on Hari and capable

1o be a.sisoci:.xtcd with and dissociated from a body ; atomic,
different in different bodies ; and a knower and infinite).

(A) The Jiva is knowledge! by i i

. i y nature. Tt is a special qua-
Tity of the Jiva, which delights the entire body, just as the odour
of the flower.  As proved by the $ruti : “He has entered here

1 anta-nariia
xcc?sdcn;a Pirijata-saurabha, 2. 3,26 and Vedinta-Kamadhenu,
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up to the body-hairs and finger-nails ! “On account of this
special quality of the Jiva, 1t 1s different from the non-sentient,
viz, the body, the sense-organs (eleven m number), the vital
breath (with 1ts five modes), the mmnd and buddhi 2

Being the essence of the Jiva, knowledge is present in every
state, viz the states of walking, dream, deep sleep, swoon and
death  It1s present even 1n the state of deep sleep and the rest

An objection may be raised here  where (s 1t present during
the state of deep sleep, as 1t 15 present durng the state of
walking ? The answer to this questton 1s as follows It s
mantfested during the walking state and 1s m 1ts own possession
(self-possessed) during the state of deep sleep. Just as youth 1s
present even i child-age, though 1t 1s not manifested
child-age, yet 1s manifested 1n young age ®

The Jiva being a knowledge, 1s a knower? as well

An objection may be rarsed here the Jiva cannot be
both knowledge and knower. Just as one drop of water 15 1denti-
cal with water®, so knowledge 1s 1dentical with knower  Here,
the Jiva 1s not a knower, but pure knowledge

To this the answer 15 as follows there 1s not contradiction®
between knowledge and knower, and are not m 1denfity with each
other, In many cases, we find that the substratum (dharmmn)
and the attribute (dharma) are very simufar, but that does not
mean that they are identical Just as a gem and 1ts rays are
equally furnous, yet they are different and they stand in the
relation  of substratum (dhacmun) and attribute  (dharma) ?
Similarly, though the Jiva and its quality of knowledge are

Vedanta-paryata-saurabha, 2 3 26
Vedinta-ratna-mafijusd, p 4
Vedanta-paryata-saurabha, 2 3 30
Ibid, 1 2 12,1 3.523 18
Vedanta-ratna-maiiusi, p 4

Ibid

Ibid.

ER I WV RS S
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equally knowledge, yet they stand in relation of substratum .and
attribute, so there is distinction between them, and there is no
identity, as is clear from the scripture: “Seated on the body by
knowledge.”* Thus, there is difference between one drop of water
and water, for that drop of water, having a distinct form, must
be different from other drops of water.?

The Jiva being a knower, is an Ego or ‘I’ (@harir).? A knower
always feels ‘T know’, ‘I want’, ‘I do’, etc.? ‘Ahamartha’ does not
consist of two factors, one intelligence and the other non-
intelligence® It is not unreal but is the essence of the Jiva.

1t is objected here, that if an Ego or ‘I’ is real or the essence
of the Jiva, it must always exist along with it. But the ‘¥ no

Jonger exists in the state of deep sleep, salvation etc. so, the ‘I’ is
an effect of praksti.®

The answer to this question is as follows : The ‘¥’ is present
even in deep sleep, as is proved from such memory as “For hsuc
along time 1 slept happily and did not know anything”. It
shows, the I’ is presznt even in deep sleep as the substratum of
knowledge and the feeling of happiness. Even the memory “For
such a long time I did not know even myself”, does not show
the absence of ‘I’ during the state of deep sleep. But it means
that it is present even in deep sleep, what is absent is the ‘I’ as
it is during the walking state.  Hence, the ‘I’ must persisi even
during the states of deep sleep, swoon and the rest.”

The Jiva, being an Ego, is a doer.8

T It is proved by alil
spiritual injunctions : for examole :

“one wha desites to go to

Vedanta-parijita-saurabha, 2, 3. 27,

Vedinta-ratna-mafjugd, p. 5.

Vedinta-parijata-saurabha, 2. 3. 18,

Vedant-ratna-magjusi, p. 7.

Dvayanéatapi na ea bhili cetanini itivisa X
—Snwiécsa&liwiscsa-K(snastavara{?a—p‘?elxl-;?Izsilyc‘mmanhakc
Vedinta-ratna-maijusa, p. 7.

Ibid,, p. 8.

Vedinta-parijita-saurabha, 2, 3. 32-40,

o~ whawbh—
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svarg should perform sacrifices”, or “one who desires salvation
should worship the Brahman”.* On account of its move-
ment it is a doer as declared by Sruti: “The Jiva moves,
within the body at will”,2 or “Thus, moves taking the vital
breath.”s This also proves that the Jivais a doer. It means
that the Jiva is a material cause, being a knower and enjoyer as
far as possible, of the vital breath, the sense organs and the
buddhi etc. The sentence that, “Vijidna performs sacri-
fice,”¥ also proves that the Jiva is a doer. Here one might ask
does not ‘vijiiana’ mean ‘buddhi’ ? To this our reply would be :
No ; because buddhi is not the doer itself but is an impelling
force. The fact is that the Jiva is only a doer.

An objection may be raised here, if the Jivais only a doer,
it must always do only pure actions from which it could get
only pleasure, but why does it do impure actions ? The answer
to this question is as follows :

There is no law governing the fruits of the past deeds. The
Jiva does its actions impelled by past deeds, and at that time it
does not know about purity or impurity of deeds. So, even
though a doer, the Jiva is ruled by the deeds® If we
accept that buddhi is the doer, then what will be the impelling
power for the doer, which is a necessity 7 So, the Jiva is only a
doer.s

The Jiva does its actions as it desires just as a carpenter
does his work or does not do his work as he desires. This
agreement is possible in the Jiva, but is not possible in the buddhi.
So buddhi is not the doer,? the Jiva is the only doer.

1Ibid.

1bid,, 2. 3. 33.

Ibid., 2. 3. 34.

Ibid., 2. 3. 35.

Vedanta-Kaustubha, 2. 3. 36.
Vedianta-pirijita-saurabha, 2. 3. 37.
Ibid., 2. 3. 39.

. NV R S R
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The Jiva is a doer not only during the state of mundane
existence, but also in its state of salvation. As is clear from the
fact that it performs the Samadhi. Tt is a doer.

The Jiva is an enjoyer or bhokta.? Itis proved from such
memory of deep sleep : “For such a long time I slept happily,”
and it enjoys supreme bliss produced from its direct vision of
Brahman during the salvation-state.> Thus it continues to be so
during deep sleep and salvation,

The Jiva, being the knower, the doer, the enjoyer it could be
said that the Jiva must be like the Brabman. To this doubt the
siddhanti replies that, it is not independent, but is dependent on
Hari® and its activity, existence, knowledge, enjoyment every-
thing is dependent on Brahman. For example : the earthen jar is
of the nature of clay, hence the existence and the activity of the jar
is dependent on clay. It is proved by §ruti. “Entered within,
the controller of men”.5 Whatever the Lord, who has regard for
the works done by the Jiva, makes it do good deeds and the
rest in another birth too, on account of the futility of what
is cnjoined and what is prohibited.® Even when it attains

similarity to Brahman during the state of salvation, it remains
under his control.

The Jiva is without birth and death-cternal.?  But, according

to prima-facie view that “Devadutta is born and dead” so the

Jiva is born and dies. It is only figurative, there is no birth and

death of the Jiva, and it implies only that the material body is

born or dies. In the presence of an existence of body, it is (its birth

:.md death) natural. So the Jiva is neither born nor does it die, it

is eternal (aja) as declared by the scripture itself : A wise man
1bid,, 2. 3, 38.

1bid., 1. 3.7, 3. 2. 13,

Vedanta-ratna-maiijosa, p. 12.

Vedinta-Kamadhenu, Verse 1.

Vedinta-parijata-saurabha, 2. 3. 40.

Vedinta-parijata Saurabha, 2. 3. 41.

Vedinta-pirijata-saurabha, 2. 3. 16-17.

T EY  R
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13 neither born nor dies, Eternal among the eternal, An unbora
one, indeed, hes by enjoymng” It 1s also proved by Smrtt
‘“‘unborn, eternal, constant and ancient he 15 not killed when the
body is killed

The Jiva 1s a part of Brahman.! Here, the ‘part’ means
‘power’.? It means Jiva 15 power of Brahman “All the bemngs
are a foot of the Lord”® 1t also proves that the Jiva is a part of
Brahman It 15 also proved by Smrt: “Just my part, the Jiva
came 1n the world of mortals as the eternal *

Here it may be asked the Jiva 1s a part of Brahman, so
Brahman must experience pleasure and pain like the Jiva. To
this objection, 1t 1s said that the Jiva experiences pleasure
and pain under the influence of 1ts past deeds, but Brahman does
not experience any such feeling, just as the defects of light,
which 1s the part, do not affect the sun, who 1s the whole 8

Thus, 1n nature the Jiva s knowledge, a knower, a doer and
an enjoyer, under the control of Brahman and a also part of
the Brahman all these things are true of the Jiva m bondage as
well as mn salvation

(B) The size of the Jiva 15 very munute (atomic or anupari-
mana) ¢ If we accept the medwm size, the Jiva will also be
perishable ltke the jar The followers of this siddhant accept
the size of the Jiva according to the size of the body  Thus, the
stze of the soul of an elephant will be as huge as the body of the
elephant The size of the mtelligence of an ant will be as small as
the body of an ant  This will create the following difficuity

When the intelligence of an elephant will obtan the body of

Id, 2 3 42

Vedinta-Kaustubha, 2 3 42

Vedinta-piryata-saurabba, 2 3 43

Id,2 3 44

Ibid,2 3 45

Vedanta-piryata-saurabha, 2 3 19 and Vedanta Kimadhenu,
Verse 1.

F- RV R RV S
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an ant, or, when the intelligence of an ant will obtain the body
of an elephant, it will be rather impossible for both of them to
enter into the body of one another. Hence the outlook of the
Maddhyam parimanavadin cannot be accepted.!

The all-pervading size of the Jiva is also defective. If we
accept the all-pervading size, then the utkranti (going of the soul
out of the body), gati (going of the soul to the higher worlds, like
moon, etc.) and agati (return of the soul from other worlds in
this world) of the Jiva should not occur, because the all-pervading
entity cannot move. Ouly supreme Brahman is of the nature of

all-pervasiveness. Hence the outlook of vibhupariminavadin
cannot be accepted.?

Consequently, we have 1o accept the size of the Jiva as the
most minute one (anu). ‘This is from the text : *“This soul goes
out through the eye, or through the head, or through other parts
of the body.” “Whoever, go forth from this world all go to the
moon alone.” “Returning from that world to this world for
action,” and so on? This is clearly declared by the scripture as

well which says: ,The Jiva is as subtle as a hajr-point
divided and subdivided hundreds of times.”™®

Here it may be asked : the Jiva being atomic how can it
experience the feelings of pleasure and pain of the entire body ?
To this, we reply :  Just as a drop of sandal wood-paste in one
part of the body can soothe and enlighten the entire body,
50, the Jiva, though it occupies only a point in the body, en-

lightex\§ the entire body and experiences ihe feclings of pleasure
and pain of the entire body.

Vedinta-Kaustubha, 2. 3. 19,

1bid., 2. 3. 19, 2. 3, 21.

Vedanta-pirijita-saurabha, 2, 3, 19,

(A) Tbid,, 2, 3. 22,

(B) Joshi, Rasik Vihari: A Note on the Doctri
dierence o pvinari : { ¢ Doctrine of Non-
Vol. 15, No.2, Tanuary 1964, Maneh 1o st and West,

o No 64, March 1965, ISMEO, Rome.
5 Vedinta-pirijita-saurabha, 2. 3, 23, ’ ’

W -



THE CONCEPT OF JIVA [ 9

Further, 1t may be objected The example of sandal wood-
paste 1s not suitable, on account of the speciality of residence To
this objection, we reply  The Jiva, too, dwells into heart, viz,
m one part of the bodv does not dwell everywhere as a con-
sciousness, just as the sandal wood paste *

Thus, the Jiva 1s atomic m size, 1n bondage as well as
salvation 2

(C) TheJivas innumerable n number  The Ehkapvavadin
admuits only Jiva mn the universe None has, so far, attamed
final iberatton  Whenever that one Jiva will be liberated, the
whole world will disappear

To refute this doctrine, Nimbarkacarya propounde that
in each body the Jiva 1s a separate beng hmited by that body ?
It proves that n ail the beings Brahman 15 one but Jiva 1s
separate and infinite Both Brahman and Jiva are possessed of
mutual distinguishing marks In case, we do not accept 2
separate Jiva m each body, then all the individual souls should
sleep after the sleeping of one, and all should be unconscious
when one becomes unconsctous Simularly, when one feels
happy or unhappy all should feel alihe Tlis never happens
Hence the outlook of Ehajivavadin cannot be accepted 4

Nevertheless the scriptural injunctions prove that the Jwva 1s
not one (endless) It 1s many while Brahman 1s one There 15
a great difference by nature between the Jiva and Brahman In
the passage “He who staying in the self, mternally controls the
self, He 1s the immortal self, eternal of all the eternals, animate
of allamimates, and bemng one without 2 second_ makes _m'imv
desires 8 In evidence, all the three epithets, nityanam, cetandnam,

Ibid,2 3 24
Vedinta Kaustubha, 4 4 15
Pratidehabhinnam— Vedanta Kamadhenu, Verse 1
Vedinta-ratna mafjosa, P 19
Ya atmam sthan Atmdnimantaro amayatt /
esa tu atmaAnan taryamyamrtah [/

mtyo nityinam cetanadcetandnim 213
Ek{) bqh%nam yo vidadhaitt amany/ —Kathaka Up s 1,
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10 ] THE PHILOSOPHY OF NIMBARKA

bahunim, prove that the self is endless. The Bra}'xma}‘
sitra states that the Brahman in Jiva, who is $arirabhimanin, is
different by nature.! It also establishes that Brahman is diﬂ'crel.)t
from Jiva? The omniscient and omnipotent ultimate reality is
definitely superior to the Jiva. The Bhagavatgita also remarks :
“Q Arjuna ! It is not true that I was present before, 1, you, and
all these kings are never present in present, past and future.”™

In this way the natural difference between Brahman and Jiva is
strongly established.

When we accept infinite Individual souls, the question is that
by propitiation one by one each individual soul will attain the
final liberation and a stage will come when all the individual
souls will attain mukti, and the creation will come to an end. The
answer of this question is explicitly given by Nimbarkacarya in the
course of the definition of the Jiva under the words ‘yadananta-~
mihuh’ The Jiva is innumerable and endless, will never come to

an end. The whole of the universe is full of the beings who
have gross, subtle, and minute bodies.*

(D) There are broadly speaking two kinds of the Jiva, viz
Baddha and Mukta.s ~

@) Baddha, that is, one who is pointed out by the term
‘unborn one’ (aja), eternal by nature, carried away by the current

1 Bhedavyapadegaccanyah
o —Brahmastitra,
2 Adhikam tu bhedanirdesat
. ~—Brahmasttra, 2.1.21
3 Na tv'evllham jatu ndsamh na tvam neme janadhipah /
na caiva na bhavisyimah sarve vayamatal paragm JJ
. —Gita, 2. 12,
4 (A) Vedinta-ratna-mafijusi, p. 19.

(B) Joshi, Rasik Vihari: ‘A Note on the Doctri -
difference in Difference of Nimbarka’, “Eg:tm::do{\’tls(:&
Vol. 15: No. 1-2., Jan. 1964, March 1965, ISMEO, Rome. ’

5 Muktamh ca baddharh kila baddhamuktah !
. Prabhedabahulyamathaisu bodhyarh j/

—Vedanta-Kamadhenu, Verse 2.
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of beginningless deeds,! and devoid of a true knowledge of: the
real nature of itself or of the supreme being. One who has
identified itself through nescience with the body of a god, or of a
man, or of any other being, who is a modification of prakti, and
is experiencing sounds and the rest, the parts of prakrti,
and is devoid of the supreme bliss.2 Baddhas are of two kinds,
viz. Mumuksus and bubhuksus. Mumuksus, again, are of two
kinds, viz., bhagavatabhﬁvﬁpatti and nijasvarapapatti ; bubhuksus
are of two kinds, viz., bhaviéreyaskah and nityasamsari.’

(i) Mukta, that is, one who has attained fortunately the
grace of the Lord through his poor and pitiable condition, and
has attained the supreme bliss through the practice of hearing,
thinking and meditating of the vedinta by attending upon the
feet of his Guru and who refuses prakrti.t Muktas are of two
kinds, viz., nityamuktas and muktas. Nityamuktas, again, are
of two kinds, viz., Anantaryyd and parsada ; muktas are of two

kinds, viz., bhagavatabhﬁvﬁpatti and nijasvarupﬁpattiﬁ

The characteristics of the Baddha and the Mukta Jiva
are very much the same. That is, like the . Baddha-Jiva,
the Mukta-Jiva also is knowledge by mature and a knower,
a doer, an enjoyer, atomic and infinite.  Hence, although
the characteristics of 2 Baddha and @ Mukta-Jiva are
apparently the same, really these are not so. Itis undoubtedly
true, that a Mukta-Jiva too, is knowledge by nature, & knower,
a doer, an enjoyer, atomic and infinite ; yet it is entirely different
from a Baddha-Jiva, because it is all the above inan entirely
different sense.®
————r
1 Anﬁdimﬁyﬁpariyuktarﬁpaxhl ‘
tvenamvidurvai bhagavat-prasﬁdﬁt 1l
_ Vedanta Kamadhenu 4.2
Vedanta-kaustubha, 1. 4. 10. .
Vedanta-rama-maﬁjﬁgﬁ, p. 22
Vedanta-kaustubha, 1. 4. 10
Vedztntn-ratna-maﬁjﬁ§§, pp. 22-23.

Chaudhuri Dr. (Mrs.) Roma, «Nimbirka’s Theory of Self”
¢Finite-Seif’, Ed. by Swami, B. H. Bon Maharaj, Vrindavan,
1963.
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12 1 THE PHILOSOPHY OF NIMBARKA
3. THE CONCEPT OF JAGAT

This concept has been cleasly explained by $ri Nimbarkacirya
in the following verse of the Vedanta-kamadhenu :—

Aprakrtara prakrtariipakam ca [

kalasvariipash tadacetanach matar f/
mayapradhinidipadapravacyam |

$ukiadibhedasca samepi tatra |/ { Verse 31

“The acit or Jagat is of three kinds, viz. (1) Aprikgta—not
derived from prakrti. (2) Prakgta—derived from prakrti (3) Kala,
the time. In the things of prakrta we have the ordinary material
objects, it consists of three Gunas, viz., sattva, rajas, and tamas.”
The process of creation and destruction is as follows

In creation first the ether origmates from the Lord, from the
ether air, from air fire, from fire water, and from water earth, in
¢very case, Lord is the real creator. In destruction, the process is
just the reverse of the process of creation, viz., first the earth
is merged in water, water in fire, fire in air, air in ether, and the
ether in the Lord. Just as salt is merged in water.

1In that process the acit or Jagat is the effect of Brahman and
abides in Brahman.

4. THE CONCEPT OF BRAHMAN

In the philosophy of Nimbarka, the absolute ultimate reality
is Srikrsna himself. He is deaoted by the term “Brahman”,
who bas inherent nature, attributes, powers and so on® He is
Lord of cause of causes. He is controller of all. He js Losd of

all? He js variously known as: Krsna, Har, Ramakinta,
Purusottama, Kesava, Madhava, Bhagawin, etc.t and on his Jeft

Vedanta-parijata-saurabha, 2. 3. 1-14,

1
2 Vedinta-parijata-saurabha, 1. 1. 1, Veds

Ny ij , Vedinta Kamadhenu,
3 Brhadarapyaka Upanisad, 3. 4. 22,
4 Vedima-parijata-saurabha, Savisesa-Nirvig krsna- j
—Vedinta Kimadhenu, esainvidega krgna-stavar,
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side the daughter of Vysabhanu (Radhikd) 15 luminated with a
corresponding beauty, who 15 attended on by thousands of female
friends and who 15 the giver of all desired objects * This concept
of Brahman has been clearly explamed by Srinimbarkacarya 1n
the following verse of Vednta-kamadhenu (Dasaslokr)

Svabh:watop&stasamastadosa-
maéesakalyinagunalknrﬁélm /
vyuhiingmam brahma param varenyam
dhyayem hysnam kamalehsanam hario /

_-Vedanta-kamadhenu, Verse 4

(I meditate on the Supreme Brahman, viz Krsna, Hari, who
has eyes like the lotus, who naturally has destroyed all the
defects, is the store of all auspicious attnibutes Whose body 15
represented by the vyiiha and who 18 attended by all)

(A) By nature, Brahman has destroyed all the defects, V1Z,
the five kinds of kleas such as avxdyi(nescxence), asmuta (egoism),
riga (passton), dvesa (aversion), abhinivesa (the will-to live)
These Lleéas are denoted by the words tama, moha, mahamoha,
tansra, andhatdmisra Tama (nescience) covers the real
nature of things, moha 15 confounding the body with the soul,
mahamoha 1s that which hankers after enjoyment, tamIsta, VIZ ,
Malice, andhatamisra, iz death He s absolutely free from the sIX
tunds of modifications (vikaras) suchas birth, existence, growth,
transformation, decay and death Heas freefrom three gunas,viz,
sattva, raja, and tama Nevertheless, the authonties of the stult
prove that he 1s free from all sus, without old age, without
death, without grief, without hunger, without thirst He has true
destres, and true volitions » «He s not affected by the deeds,
klesas (lindrances), frmitions of karma (vipaka) and so on?

On the other hand, He 18 endowed with all the auspicious at
tnibutes and qualities ke knowledge, power, strength, sovereignty,

-

{ Vedanta-KTmadhenu, Verse 5 B

2 Vedanta ratna mafjisd, PP 43 44, Vedanta prrjati-
3211, 30

saurabh,
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energy, valour, saugilya, vatsalya, mardava, arjava, sauhdrda,
etc. Knowledge—the direct perception of all space, time and
objects; power—the capacity of making the impossible; strength—
the power of supporting the entire universe ; sovereignty—the
power of controlling everything, energy—tirclessness inspite
of continued and unlimited labour, valour—the capacity of defeat-
ing all without being ever defeated by them. These six qualities of
Brahman help him in creating the universe. Sausilya—to be
connected with all without considering the lowliest and the most
unworthy,inspite of his own greatness ; vatsalya—never looking at
the faults of His devotees ; mardava--non-endurance of the
miseries of those who are dependent on Him ; drjava—the perfect-
ness of mind and speech ; Sauharda-—the dilligence to protect
others ; Sarvadaranya or somya—being the place of refuge ofall ;
karupya—the nature of destroying the faults of others; sthiratva—
remaining steady in wars ; dhairya—maintaining promises ; dayd—
feeling grieved at the grief of others without any cause, and being
desirous of removing their griefs ; madhurya—having sweetness
like the nectar etc.  All these qualities of Brahman help Him in
the protection of those who are dependent on Him.?

The Lord is all blissful and is the source of bliss to all Jivas.
His bliss is unlimited.? Through His bliss, He desires to be
many and creates the universe? As declared by éruti, “He

d]:sired : may I be many and may 1 procreate. He created all
this,™

The Lord has a physical body upon which those desirous of
salvation meditate. Meditatian, taq, is passible only i the Losd bas
abody.? Sruti speaks also that the Lord has physical body. “The
person who is seen within the sun, having a golden beard, having

Ibid,, 1. 3.9,

Tbid,, 1. 1, 17,
Taittiriyopanisad, 2. 61.
Vedanta-kaustubha, 1, 1. 21.

1 \ly’eg:rréta-m!namaﬁjﬂsﬁ, PP. 44-45, Vedanta-pirijita saurabha,
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THE CONCEPT OF BHAHMAN [ 15

golden hair ctc™! The person who 15 seen 1 the eyes,” and
so on

Brahman 1s denoted by the words such as Ether, vital—
breath, hight, Gayatri metre, etc 3 He has spintual body?, the
$ruts speaks also,“spiritual, having the vital—breath for the body,
of the form of hight, having true volitions etc s He1s the eater of
the movable and the immovable ¢ He s great and all-pervasive ©
He 1s the ob,ect to be worshipped and the object to be known 8
This Lord 1s the immortal, the fearless, this 15 Brahman ° He 18
all happiness,1® He 1s the controller of all, 15 the seer ofall, 15 the
inner controller 11 He 1s mvistble and ommscient 12 He 1s am-
penishable, 1s all-pervading 13 His nature 15 everpresent and 1s the
cause of the appearance of the nature of Jiva Brahman 1s
the ommiscient, ommpotent '3 Itis known by all creation, iz
movable and smmovable  He 1s the whole of Jiva ¢ He 15 the
maker of all which are seen 1n dream and are mdicative of pure
and impure frnts ¥ Through His desire the Jiva’s bondage
and salvation amse, as declared by srutt  “The cause of the
world, bondage, abiding and salvation 1 Brahman 15 not en-

1 Chandogyopanisad, 1 6 6

2 Ibd,1 75

3 Vedanta-pTryata saurabha, 1 1 23-31
4 Toid, 122

5 Chandogyopanisad, 3 14 2

6 Vedmnta paryata-saurabha, 1 2 9
7 Thd,1 2 10

8 Ibd,1 212

9 Imd,1 213

10 Ibid, 1 2 15

it Ibd,1 2 1920

12 Ibd,1 2 22

13 Ibid,1 2 23,1310

14 Jod,1 3 19-20

15 Ibid, 1 4 14

16 Ihid,2 3 42

17 Ibd,3 2 4,7

18 Ibd,3 2 5
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joyerd Though he is abiding withi'n all sen?ient and non-
sentient, yet He is not touched by their defects, is endowe.d with
His all auspicious attributes, just as: the sun, reflected on diffcrent
water-houses, does not participate in the defects of their increase
and decrease. As $ruti speaks: “He is not smeared with the misery
of the world.”> Brahman is unmanifest. “He is not perceivable
through the eyes nor by speach, and so on,” but He becomes
manifest through the loving devotion and meditation. Just as there
is manifestation of the sun, fire and like through the repetition of
the means resorted to by those who long for them. As declared
by sruti and smsti : *He, with his nature purified through the
clarification of the knowledge of Brahman, perceives, meditating
him who is without parts”, and “O Arjuna, I may be known

through exclusive devotion, and, O paramatapa : perceived in

truth, and entered through exclusive devotion.”® Brahman is

unlimited, but He becomes limited for those devotees who medi-

tate Him, just as the Justure of the sunthrough a window.®

Brabman alone is the giver of fruits of all deeds in accordance

with particular duties to which they are entitled.®

Thus, by nature Brahman has destroyed all the defects and is
endowed with all attributes and qualitjes.

(B) Brahman is the cause of the universe.” Brahman alone
is the cause of the creation and destruction of the universe. All
names and forms arise from Him and return to Him®.

Brahman is both material cause and efficient cause
(upidina and nimitta kdranaj of the universe.® As declared by

Ibid,, 3. 2. 13,

Ibid., 3, 2. 11, 20, 30,

1bid,, 3. 2. 23,

Ibid., 3. 2. 24-25,

Ibid,, 3. 2. 32-34,

1bid., 3. 2. 38.

Ibid., 1. 1. 10-12, 19, 2, 1. 35, 2. 3. 8, 13.
8 1Ibid, 1.3. 42,

9 Ibid, 1. 4. 23.27,
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the $ruts ; Brahman was the forest, Brahman the tree from
which they cut off the heaven and the earth O learned man, ask
through the mind whereon 1t stood supporting the worlds "1 It 1s
the material cause n the sense that 1t enables 1ts natural saktis
capacity, viz , the ait and the acit1n their subtle forms, to be mani-
fested 1n gross forms, and 1t 1s the cfficient causein the sense that
1t umites the individunl souls with their respective fruits of actions
and means of enjoyments.  Thus, the creation of the universe 18
nothing but a manifestaton 1n a gross form of what was subtle
before and 1s thus a sort of modification or parndma 2

Paninima means modification of transformation or actual
change, resulting in an effect having equal reahty with the
material cause, o, production of an effect that has same kind of
(either real or unreal) existence as that of its material cause The
example of the transformation of milk mto curds 1s often quoted
In this school of thought, there 1§ entire modification of the
substance, name and form of the cause The change of the
cause 1s real The relation between the cause and the effect 1s that
of difference and non difference The cause 1tself assumes the
shape of the effect In reality, both are real The mik atself
changes to curds, the effect 1 the cause m the form of the
cause or the §akt1 15 accepted It established the relation of
difference and non-difference between the cause and the effect ®

Parmmima has been divided nto two kinds ¢

(1) Svartpa parmdma as of the samkhya system () $aktr-
Nimbarkacirya admits the Brahma-
Kiranavida or the Bmhmaéaktlkéranavz'\da s According to
him the Universe exists 10 the Brahman 1n unmanifest form or
1dentical form or m the form of potency (§nkty) because 1t becomes

viksepa-laksana-parméam

1 Thd,1 4,25

2 Ghate, V S, The Vedanta, p 28, Poona, 1960
3 Joshi, Rasih Vihan, «The Role of Indin Logic 1 the
Doctrine of Causality”, Melangs D’ Indrmsme a Ja Mémoire
De Louts Renou, Paris, 1968

Vedanta-kaustubh, 2 1 26,p 169
Ved’.mm-P:tru'im-snurabha,l 4 26
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manifested as before. In this view the relation between the uni-
verse and Brahman is that of difference—non-difference such as
the case of gold and ornaments.*

Several objections may be raised against the causality of
Brahman. The most important and very natural one is : why

should Brahman who has all His desires eternally fulfifled
create this universe 72

To this question, Nimbarka replies : The creation of Brahman
is the mere sport, just like, the mere sport of kings. In ordinary
life, the play of an emperor, who has attained sovercignty, with
varions kinds of dice, wooden balls, etc. is a mere sport without

any desire for fruit, so Brahman creates the world in mere
sport without any need.?

The second objection, which Jeads to the above, is no less
natural. If the Lord creates this universe in mere sport, then
why is there unequality in the universe ? Why is one rich and the
other poor, one happy and the other unhappy, etc., why is it
so ? Tt means the Lord is not all merciful, but is cruel,

Hence Nimbirka replies : Unequality and cruelty of un-
equal creation and destruction, etc. depend on the deeds of
the Jiva, just as the cloud in producing different kinds of shoots
depends on their respective seeds.  So the $ruti : *“One becomes
good by good deeds, bad by bad deeds.” Thus, Brahman is not

responsible for the miseries and various lots of Jiva. Jiva is itself
responsible through its own deeds.t

It may be said that it is not just or right that Brahman
should give the fruits of deeds in accordance with the deeds of
Jiva, as therc was no difference between Jiva and Brahman prior
to creation.  As declared by $ruti, “The existent alone, my dear,

I Joshi, Rasik Vihari: “The Role of Indian Logic in the
Doctrine of Causality”, Paris, 1968,

Vedinta-P3rijata-saurabha, 2. 1, 31,

3 Ibid, 2. 1.32.

4  Vedanta-parijata-saurabha, 2. 1, 33,

2
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was this in the beginming™  So, unequality and cruelty of un-
cqual creatson depend on the Lord *

Tt 1s not so because the creation 1s beginningless  He creates
the umverse i accordance with the deeds of Jiva, which haq
been done by the individuai souls in the previous creation A
subsequent creation cannot anse all of a sudden, so it depends on
a pnor creaton It 1s clear from $rutt “The creater formed
the sun and moon as he did before,” and so on 2

One or two objections will be constdered agamnst this doctrine
that Brahman 1s the creator of the world It 1s to be objected ,
Brahman 1s not the matenal cause of the universe, because there
1s difference between Brahman and the world Brahman possesses
the attributes of sentience, while the world possesses just the
oppostite atfributes of non sentience and 1t 1s the rule, whatever 15
different from something has not that for its materal cause, just
as the pot, which 1s different from the ether has not the ether
as its materal cause ®

But Nimbirka pomts out, there 1s no rule that there will be
a similarity between a material cause and its effect m every
respect So it cannot be said that the world, bemng different from
Brahmnm, cannot arise from Him  As sruti says  “Thete 15 the
orign of hairs on the head and so on from a person from whom
they are different, and of scorptons from the cowdung from which
they are different ¢

An objection is raised  Brahman 1s not the materal cause of
the world 1n dissolution, becruse, Brahman, the cause, like the
effect, viz the world, will be non sentient &

The answer to this question 1s as follows  Just as the evo-
lutes Tike the pot, when dissolved, do not defile the lump of clay

Jbid,2 1 34

Ibid,2 1 34
Vedinta-kaustubha, 2 1 4
Vedanta p7iryita saurtbh, 2 1 6
Ibd,2 1 8
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with their own attributes, so this world, consisting of non-
sentient, when dissolved into Brahman, does not defile Brahman,
possessing the non-sentient as His power.?

It may be objected : Brahman is the material cause of the uni-
verse, then He Himself will experience the pleasures and pains in
the form of Jiva, so that there will be no difference between the
enjoyer (viz. the Jiva) and the controller.?

The answer to this is as follows : Just as, in ordinary life,
though foams, waves and the rest, having the sea as their
material cause, are all non-different from their respective causes,
there is still a mutual difference amongst the particular effects
themselves. In the same manner there may be a mutual difference
between the enjoyer and the controller, although they are non-
different from Brahman, having Brahman as their material cause,
The fact, however, is, according to Nimbarka, that there is
difference and non-difference between Jiva and Brahman.

Thus, we conclude that according to Nimbiarka Brahman is
both the material cause and the efficient cause of the universe

and its soul, And Nimbarka, like that of the Sarikhya, is the
upholder of Sarkiiryavida.

The most important and natural question is raised. What is
the proof of the existence of Brahman ? The answer to this is
as follows : Seripture alone is the source of knowing Brahman.?

5. DIFFERENCE BETWEEN JIVA, JAGAT AND BRAHMAN

In the first place, there is difference of nature between
Brahman on the one hand, the Jiva and the Jagat on the other.
The mutual difference in the nature and concept of Jiva and
Brahman is obvious. Brahman is the cause and Jiva his effect
or transformation. There is a difference between the cause and
its effect, as between the clay and the pots, dishes, etc., between
the gold and the bracelets, ear-rings, etc., between the' tree and
—_—

1 Ibid, 2. 1.9,

2 1bid, 2. 1. 13,

3 Vedunta-pirijata-saurabha, 1. 1. 3,
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the leaves, fruits, ete , between the sea and the foams, waves, etc ,
and between the sun and 1ts rays  Simularly there s a difference
between the Jiva (the enjoyer) and the Brahman {controller) *

And agam, Numbirka porats out that there 1s difference
between Jiva apd Brahman as between the cause and the effect.
He says that the creator of the world, viz, Brahman 1s some-
thing more than the embodied soul, the enjoyer of pleasure and
pam, “On account of the mdication of difference.”®  As n pass-
age. “O'the soul, indeed, should be seen”, the knower of
Brahman attams the hughest, “Who controls the soul within ™

Moreover, just asin ordiary life, the diamond the lapss
lazuh, the ruby and the rest, which are modification of the
carth, are dufferent from the earth, and the leaf and so on, which
are modification of the tree, are different from tree , the ray of
dramond 1s different from the diamond  So, the Jiva which 15
modification of the Brahman, 1s different from Brahman ¢

Thete 1s a difference between Jiva and Brahman as between
the part and the whole Jiva 1s the part of Brahman Brahman s

the whole As declared by the §ruty “For it 1sa part of the Highest
A ‘part’ means a ‘power’, it 1s clear from srut “The Jiva, a

power of highest, 1s small n power and not independent.s”

The vedic mantra also confirms 3t The part 1dea comes from
the purusasiikta, quoted in chindogya upanisad (3 12 6)“pado’sya
visvabhutant tripadasyamrtarn dive” (all the bemngs are His foot,
mmortal in the heaven is His three feet), A ‘feet’ means a
part *

The smrt also corroborates the concept of part thus “In

Imd,2 13
Adhikam tu bhedanirdedut

[

~Brahmasttra 2 1 21

Vedanta-paryata-saurabha, 2 1 21,
Ibhd, 2 1 22

Vedunta-kaustubha, 2 3 42
Ibd,2 3 43
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this world of life the Jiva is My own part, in the form of eternal
part.”  (Gita 15.7).

The relation of part and whole declares : that there is a
difference between Jiva and Brahman, “On account of the desig-
nation of variety” i.e., on account of the designation of differ-
ence. The Jiva is, by nature, a part, and subject to bondage
and salvation, while Brahman is, by nature, whole and the ocean
of a mass of attributes like omniscience and the rest. The
following are designation of difference : “Who rules the soul
within ; having entered within, the ruler of men; the soul
indeed is supreme, self-dependent, possessing superior qualities,
the Jiva is less powerful, dependent, lowest, the two unborn

selves, the knower and the non-knower, the lord and the non-
lord.2

The statement of difference (bheda) is expressed by Nimbar-
kacarya in Brahma-sutra 1.1.18. The Jiva is different from

Brahman, on account of the designation of difference.?

Just as
the vedic mantra :

“He is indeed, the essence ; For indeed on
attaining the essence, he becomes blissful.” Tt designates a
difference between Brahman as the object to be obtained, and
the Jiva, as the obtainer, the obtainer cannot be the object to be
obtained. Thus, therc is a difference of nature between Jiva
and Brahman, otherwise, an intermixture of attributes will
result.! To prove this statement of difference, Nimbarkacarya
says that the Jiva is not blissful but only Brahman, beeause
Brahman is the cause of the bliss of Jiva® ; and the bliss of the
Jiva is momentary, while the bliss of Brahman is endless

Here a doubt arises that when Jiva and Brahman, both are
conscious, both must be blissful. As sruti says “may my (sheaths)
Ibid,, 2. 3. 44,

Vedunta-parijata-saurabha, 2. 3. 42.
Bhedavyapadedtcea

mh LN

, . ~Brahmasttra 1. 1. 18,
Vedanta-parijata-saurabha, 1. 1. 18,
Ibid,, 1. 1. 15,
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consisting of food, consisting of the wital-breath, consisting of
the mund, consisting of understanding and consisting of
bliss, be purified "1 It 1s sud that what consists of bliss s
something to be purified , and as 1t 1s impossible for the ever-
pure supreme soul to be something to be punfied so that which
consists of bliss 1s the Jiva

To this, the answer s as follows that blissful 1s Brahman
alone, on account of repetition, Viz the word ‘bliss” has been re-
peated miny times in scripture 1 reference to Brahman alone 2 So
1t 15 established that Jiva 1s different from Brahman, because on
attaiming him the Jiva comes to be umited with bliss 3

Who 1s within the sun, within the eye, and 1s to be worship-
ped by those who are desicous  of salvatton ? He 18 Brahman
alone, not Jiva To prove this Nimbarkacarya explams ‘“antasta-
ddharmopadeéat,” that 1s, there 15 difference between Brahman
and Jiva, because Brahman has special qualities such as He 15
free from all sins, He 15 the soul of all and so on.#

The statement of difference (bheda) 1s further expressed by
Nimbirka 1n his commentary on Brabma-sarta 1 1 22 ‘bheda-
vyapade§accanyah’ It means, by nature, Brahman 1s different
from the indvidual souls of the sun and the rest, withm which
He dwells, on account of the designation of difference Again,
1t means that Brahman m Jiva, who 18 farieabhimdnin, 1S diffe-
rent by nature It 1s also menttoned i the drut “Who dwel-
ling 1nto the sun, 15 other than the sun, the sun does mot know
him, of whom the sunis the body, who controls the i,l,.!n from
within  He 1s your soul, the 1nner controller, ymmortal *  Thus,
1t1s established that Brahman 1s different from Jiva within which
He dwells &

«Sqrvam khalvidaf brahma tayjalanitt Santupasit” vIZ, “All

Vednta kaustubha, 1 1 13
Vedanta-kaustubha, 1 1 13
VedTnta-paryatt saurabhba, 1 1 20
hd,1 1 21
Td, 1 1 22
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this, indeed, is Brahman, rising from him, disappearing intq h“’g
and breathing in him ;—calm, one should meditate on him2
For the purpose of meditation it is said that ‘manomaya prana
farira’, It means Brahman has a spiritual body and a vital:
breath body. Here, it is understood, that for the purpose of medi-
tation the spiritual body is Brahman alone, not Jiva. Because
Brahman alone, celebrated in all the vedantas, is referred to in
the words, “sarvam khalvidarn brahma.”? It means that
Brahman is different from Jiva.

To make this clear Nimbarka gives the evidences of $ruti and
smrti. First of all he gives the evidence of Brahma-sitra
“Vivaksita gunopapatteéca” and “anupapattestu na arirah”. Both
sttras declare that Brahman is different from Jiva, “because of
the appropriateness of the attributes intended to be stated™™,
and “on account of inappropriateness, not the embodied (soul)t.”
It means Brahman has the spiritual (manomaya) and vital-
breath body, the form of light; He has true volition, has the
ether as the soul, has all desires, has all odours, has all tastes,
ctc., while Jiva has no spiritval body, and has not the above
mentioned attributes such as: having all desires, having all
odours, ete. “Karmakartavyapade$acca” and “fabdavidesat”
both sntras of Braham-sutra declare, too, that Brahman is diffe-
rent from Jiva “because of the designation of object and agents”
and “on account of the difference of words.”® It means Brah-
man is object and the Jivais agent. For instance: “Having
departed from here, T shall attain him,”? in this sentence Brah-
man is object, while Jiva is an agent. And on account of differ-
ence in words,it is proved also that Jiva and Brahman aredenoted
by different words, viz., the genitive and the nominative respecti-

Chiandogyopainsad, 3. 14. 1.,

Vedanta-parijita-saurabha, 1. 2. 1.
bid,, 1, 2. 2,

Tbid., 1. 2. 3.
1bid, 1. 2, 4.
bid, 1. 2. 5.

7 Chundogyopanisad, 3. 14, 4.
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vely. Asmdrutt  “This my soul 15 mto my heart ™t In ths
sentence the mutual difference between Jiva and Brahman 1s
obvious,

To conclude this statement of difference (bheda) Nimbarka
further gives the evidence of smrt:  *O Arjuna ! the Lord dwells
m the heart of all beings.”? “He who sees Me everywhere and
sees everything in Me, of him 1 will never {ose hold, and he shall
never lose hold of me *  ‘He, who established 1 unity worships
Me abiding within all being’, that yogin tests in Me whatever be
his mode of hving’® ‘There 15 nothmg higher than 1,0
Dhanafiyjaya” all thus threaded 1n Me as rows of gems mn a string *®
‘Smce I excel the perishable, and am more good than the imperi~
shable, I am renowned mn the world, and in the Veda as the
supreme person (purusottam) ¢, All these above evidences esta-
blish the mutual difference between Jiva and Brahman

There 1s difference between Jiva and Brahman. Brahman
18 ever-free from all sms, whle Jiva 1s an enjoyer of the fruits of
the deeds done by atself 7 Scripture 1s the sole proof Such as
“Of these, he who 1s the supreme seif 15 calfed to be eternal and
devoid of all properties of matter, He 1> not smeared even by
the fruat as a lotus leaf 15 not touched by water, the activeself, on
the other hand, 1s another, who 1s Iiible to release and bondage®
‘Thus, 1t 1s established that Jiva 1s an enjoyer of the fruits of the
deeds, while Brahman 1s ever-free from all sms.

Brahman 1s an eater who s destroyer of world, while the
movable and the immovable are faod which have death Tor thetr
condiment It declares that Brahman 1s different from Jiva. As

Chandogyopamsad, 3 14 3
Git, 18 61

ibid, 6 30

1bid, 6 31

1nd, 7 7

Ibd,, 15 18.
Vedgnta-pinyita-saurabha, 1.2 &

ihd, 1.2 8
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$ruti: “He to whom both the Brahmana and the Ksairiya are the
food and death the condiment, who thus knows where He is ”

“rtarh pibantau sukratasya loke guba pravistau.”z  Here it is
understood that there are two sentients, viz., Jiva and S_up-
remeself into the cave, where the mutual difference is obwm{s
between Jiva and Brahman, Brahman is difficult to see, who 1is
hidden by yoga-muyz, who is all-pervasive, who has enterefl
into the cave ; while Jiva who arises with the vital-breath, who is
aditi, who is made of the deities, who was manifested’ through
the elements, who has eatered into the cave.? To prove this,
Nimbirka points out that Brahman is the object to be worship-
ped? and the object to be known® ; while Jiva is worshipper® and
knower?. The mutual difference is obvious between them.

Brahman is the inner-controller, while Jiva is not the inner-
controller because both the kanvas as well as Madhyandinas depict
Jiva as different from the innsr-controller, viz., Brahman. As

druti :  “He who is dwelling in intelligence” and “he who is
dwelling in the soul.?

Brahman is imparishable and the source of beings, while Jiva
is not denoted by the words ‘imperishable’ and the source of
beings. So, there is difference between Jiva and Brahman, on
account of attributes and difference.  As $ruti says, the designa-
tion of attributes is “All-pervading”™ and the designation of
difference is *“Higher than high imperishable,”® The statement
of difference (bheda) is expressed by Nimbarka in Brahmastitra
1.3.5., “bhedavyapadesacca™ It means, Jiva cannot be the

Vedanta-parijata-saurabha, 1, 2. 9.
Kathopanisad, 3.1, 3,2. 1.7, 1. 2. 12,

Vedanta-parijata-savrabha, 1. 2. 11,
Ibid,, 1. 2, 12,

bid.
1bid,
ibid.
8 1Ibid, 1.2, 21.
9 1bid, 1.2.23,
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heaven, the earth and the rest, on account of the designation of
difference, viz., “there is difference between the Jiva which has
fittle knowledge, and is subject to bondage and salvation through
Lord’s Maya consisting of the three gunas. and the Brahman
who is the omniscient Lord. It establishes that there is difference
between Jiva and Brahman as the knower and the object to be
known.!

Regarding the relation of Jiva and Brahman, it is
explained that, Brahman is non-eater, while Jiva is an cater.? As
declared by the §ruti «of these two, one tastes the sweet berry,
the other looks on without eating.”®

Jiva and Brahman are different from each other. Brahman
is the omniscient, while Jiva is non-knower in deep sleep.t As
in §ruti : “Embraced by the intelligent soul, he does not know

anything eternal, nor anything internal.”™s

There is indeed difference between Jiva and Brahman on
account of words like qord’ and the rest, i.e® On account of gruti
like : ‘He is Lord of all’, «the controller of ail’, «The ruler of all’,
‘He rules all this’, ‘The Lord of all’ etc.

Jiva is alone, that is subject to deeds and participates i1
imperfections, but Brahman is not subject to deeds. Tt 18
said by éruti: “The two birds of handsome plumage, close
friends cling to the same ftree. One of them eats the sw?et
berry, while the other, without eating looks on.”_ It means, Jnv'a
is an enjoyer on account of its imperfections, while Brahn}an is
not touched even by an odour of imperfection, and He is not
the enjoyer of the names and the forms to be created by Himself.?

Vedﬁma-pﬁrijma-saurabha, 3.5.
Ibid,, 1. 3. 7.

Mungdakopanisad, 1. 1.3.
Vedanta-parijata-saurabba, 1.3.43.
B(hndaranyakopanisad, 4.3.2L
Vedanta-parijata-saurabha, 1. 3. 44.
Ibid., 3. 2. 13-14.
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Thus, Baddha Jiva is entirely different from Brahman, being
imperfect, sinful, impure and so on.

(B) There is difference between Jiva and Brahman in bon-
dage as well asin salvation. Mukta Jiva is different from Brahmz}n
in two respects. In the first place, the freed-soul is atomic in
size, while Brahman is all-pervading. Atomic Jiva cannot be-
come all-pervasive in salvation. But it can take place in several
bodies through its attributes of knowledge, as the case of a lamp,
though placed in one place, pervades many places through its
ray.! As scripture shows : ‘the individual soul is as subtle as a
hair point divided and sub-divided hundreds of times. He is
potentially infinite. He has to be known.?’

In the second place, the freed soul, though similar
to the Highest Brahman, yet cannot possibly be the lord of all
the sentient and the non-sentient, their controller, their supporter,
all-pervasive, and so on ; and hence its lordship is exclusive of
the activities in connection with the universe.®

Thus, it is established that Jiva isnot absolutely different from
Brahman like the Madhva-philosophy, but the mutual difference
between Jiva and Brahman is equally eternal, natural, and undeni-
able, in bondage as well as in salvation. In the very same
manner, the mutual diffecence in the nature and concept of
‘Jagat’ and Brahman is obvious. Brahman is the cause and the
Jagat is its effect. The cause and thé effect cannot be absolutely
non-different.  Brahman is of the nature of all-pervading,

omniscient, and non-gross, while the Jagat is inanimate and
grosss

Thus, the mutual difference of the three is distinctly esta-
blished.

1 chanta~Kaustubha, 4,4.15,

2 Svetadvatara Upanisad, 5.9.

3 Ibid.

4 Vedinta-parijita-saurabha, 2. 1. 16.
5 1Ibid.,, 2. 1.4,
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6 NON-DIFFERENCE BETWEEN JIVA, JAGAT AND BRAHMAN

In reality, there 1s mutual non-difference between Jiva, Jagat
and Brahman as between the cause (or the Whole) and the effect
(or the part) Because, Brahman s the cause (ot the whole) of the
Jagat, and Jiva, and Jiva and Jagat are as effects and the parts of
Brahman. Nimbarkacarya pomnts out that there 18 non-difference
between the cause and the effect and not absolute difference , On
account of the texts? of the gruty, the smrtt and the sutras In
texts . “The effect, having 1ts beginning 11 speech, 1§ @ name, the
reality 1s just the clay,‘the exstence alone my dear, was this m the
beginning one, without a second’, ‘He thought, may I be many ,
may 1 procreate’, “He created the fight ; *All that has thus for 1S
soul’, ‘that 15 true’ cthat 15 soul’, ‘thou art that’, ‘All ths, verily,
1s Brahman, emanating from Him, disappearing ato Him and
breathung 1 Him , ‘that was unmanifest then’ it became mantfest
by name and form’ and s0 on” 2

For this also, says Nimbarka, there 15 non-difference between
the cause and the effect, because the effect 18 percaved only
when the cause 1s existent 2

Agan he says, the effect which belongs to 2 posterior time
1s present in the cause. So the effect 15 non-different from the
cause As declared by the $ruty, “Brahman, mdeed, was this 1n
beginming.*”’

Further, he makes it clear that 1t cannot be said that the
effect does not exist prior to creation, on account of the designa-
tion of what 1s non-gxistent, as m the text “The non-existent,
ndeed, wasthis n the beginning ” Because, the pre-existence of the
effect 15 known from the complementary “passige, ViZ,
«That was enstent »5 And he agam $3¥S, the pre-cxistence of the
effect 15 known from reasoning He admits that the names,

e —

Vedr\ma-p’num:\-saumblm. 2.1. 14
Ibd

nd,2 115

1od, 2 1. 16

5 tod,2 117
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forms, knowable by means of the evidence of direct Perccptxon
and the rest; all are real, on account of being perceived. An
agent, viz. a potter, makes a pot out of a lump oti clay,
that is existent. Here, like the lump of clay, the existence
of the pot, too, is known from direct perception. Hence
the activity of the agent, too, is not uscless.  Here, it cannot be
said that as the pot already exists, like the lump of clay, t.he
activity of the agent has no meaning. Because, the pot which
was unmanifest before is made manifest. Hence the activity 9f
the agent is not useless. The names and forms, mentioned in
the Veda, are used just as they were before. Thus, according to
Nimbarka, the conventional usage of names and forms js not
unprecedented.  On the other hand, Nimbarka says that the
origin of a non-existent effect does not fit in, since the origin of
a barely sprout from fire is never seen, It cannot be said that
although fire hasno power of producing such aneffect, it has, none-
theless, the power of producing sparks—for, in an effect produced
from gold and the rest of a known weight, a different weight is
never found. Likewise the sparks of fire, which are its evolutes
and known through the evidence of direct perception, are per-
ceived by all, there being no evidence for the imaginary doctrine
of a power producing unprecedented objects. Hence, the
doctrine of anon-existent effect (Asatkarya-vada) is unreasonablet
Nimbirka states once more another reason for the existence of
the effect, thus: the other text is the text aptly teaching the

pre-existence of the effect : viz., ““The existent alone, my dear,
was this in the beginning.”2

The above-mentioned doctrine of existent effect (satkdrya-
vada) is explained by the following illustrations. Such as : just
as a piece of rolled up cloth, although not known to be a piece
?f cloth, does not, for that reason, become non-existent, but is
indeed existent, existing in a different form, and when spread out
one more, is known to be a piece of cloth; just as the drawn forth
limbs of a tortoise are not perceived, even though existent, but

1 Vedanta-Kaustubha, 2. 1, 17,
2 Vedsnta-parijata-saurabha, 2. 1. 17,
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do not become non-cxstent thereby and are known when stretch-
ed out agam ; just as the banyan tree, existent1n the seed at
all imes indeed 1n a subtle form, 1s manifested 1n a gross form?,
and just as the wital-breath, having the prana, apana and the rest,
controlled by breath exereise, etc. remains 1n 3ts real form , and
when the control removed, 1s nstantly known n those respective
forms,? so mdced prior to creation the umverse remains existent
mdeed, though not known to be a universe, having 1ts name and
form unmamfest ; and 1s clearly known as the umverse at the
tme of creation, having its name and forms mamfest ® Thus,
the cause and the effect are non-different Because, the effect
which belongs to posterior time, 1S present 1n the cause. Thus,
1t 15 established that the effect (or the part) 1s non different from
the cause (or the whole) ~Simiarly, the Jiva and the Jagat-the
effects and the parts of Brahman, are non-different from Brahman
the cause and the whole

Jiva, Jagat and Brahman 18
further supported and expressed by Nimbirkacarya n the verse
of Vedanta-kimadhenu that all things are «Brahmitmaka” ¢
This statement (brahmitmaka) indicates the non-difference
of the three Three, means there are three realities, Viz,
Brahman, Jiva and the Jagat 59 havmg Brahman for their
essence (brahmatmaka), Tiva and Jagat ar¢ non-different from
Brahman, as the ear-fing 15 different from the bracelet 1n name
and shape simply on account of kundalattva and kattakata, but
1t 15 also non different so far as gold 1s concerned

thonties of §ruty prove that Jiva and
from Brahman “Existence alone my
one only, ‘without a second’,

The non-difference between

Nevertheless, the au
Jagat are non different
dear, was thus 1n the beginning

e
Vedanta-kaustubha, 2118
Vedﬁnta-piruita-saumbha, 2118
Vedanta-kaustubha, 2118
Sarvam ht vyfiznamato yathﬁrthaka;h !
Lhilasya vastunah /f

Srutismrtibhyo
Brahmmmakdtvzdm vedavinmatam [
trasadhutd [/
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“This onc only was soul in the beginning’, ‘Thou art that’,
“This soul 1s Brahman’, “That I am Brahman’, ‘All this is, inc!ee(?,
soul’, <all this is Brahman’, T am you, indeed, revered delty,_ :
<Al this is, verily Brahman for therefrom does it proceed, therein
does it merge, and thereby it is maintained.”?

To prove this statement of non-difference, another ground i
as follows :

There is non-difference between Jiva, Jagat and Brahman
because the existence and activity of Jiva and Jagat depend
on Brahman (tadiyattasthitipravrtikatvar)® Asis clear from
éruti: “The lord abides, O Arjuna ! in the heart-region of all,
causing all beings to revolve by his mysterious power, as if
mounted on a machine.” Moreover, whatever is dependent on
something else for its existence and activity, involves or implies
non-difference, Itis said in the dialogue between the vital
air and the sense organs in the Chindogya : “Verily they are not

called speech, eyes, or mind, but the vital-breath called
alone.*

To make this statement of non-difference clear, the final ground
is as follows : Jiva and the Jagat are non-different from Brahman,
because they are pervaded by Brahman (tadvyapya).® Whatever

is seen or heard in this world, internal or external, that all is
pervaded by Narayana.

7. SVABHAVIKA-BHEDABHEDA-VADA

Having thus observed the difference between Jiva, Jagat and
Brahman ; and non-difference batween Jiva, Jagat and Brahman,

_let us now explain “Svabhavika-bhedabheda-vada” between Jiva,
Jagat and Brahman.

1 Vedea-ratna-maﬁjngn, p. 89.

—Vedzanta-Kamadhenu, Verse 7
Gita, 18.61.
Vchnla-mtnwmaﬁjﬂgi, p. 89.
ChIndogyopanisad, 5. 1. 15.
Vcdzma-rama-maﬁjﬂg’.r, p. 89.
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The relation between Brahman, on the one hand and the Jiva
and the Jagat on the other, 1s the relation of natural difference
and non-difference (Svabhavika-bhedabheda-vada) The natural
relation of difference and non-difference between Jiva and
Brahman 1s explamed by Nimbarkacirya m such a sutra of
Brahmasntra as “amso nAnuvyapadesidanyathacapr dadakitava-
ditvamadhiyata eka ” The Jiva 1s neither absolutely different
from the Brahman, nor absolutely non-different from him, but it s
a part of Brahman, and the Brahman 1s the whole of the Jiva
Here, ‘a part’ means a ‘power’ It should not be understood here
as a portion like a portion of wealth, there will result an absolute
difference between Jiva and Brahman, and hence the texts lile,
“Thou art that” will be set aside. 8o, the true doctrime 15 that
there 1s a natural relation of difference and non difference bet-
ween Jiva and Brahman  Thus, the Jiva 15 by nature different
from Brahman predicated to be the whole and the store of attri-
butes like ommscient and the rest while it 1s predicated to be a
part, as 1s subject to bondage and salvation  But 1t 1s yet non-
different from Brahman, as its existence and activity are under
control of the whole There 1s a natural difference and non-
difference between the Jiva and Brahman , “On account of the
designation of varety and otherwise” viz on account of the
designation of difference and non-difference  The following are
designations of difference “Who controls the indwidual self
within,” ‘Having entered withun, the ruler of the people, ‘The
soul’ indeed 1s independent and possessed of more qualities, Jiva
18 less powerful, 1s dependent and 15 lowly,’ the two unborn ones,
the knower and the non- knower, the lord and the non-lord’ and
so on 'The following are designations of non-difference  “Thou
art that’, ‘this Ttman 15 Brahman’, ‘T am Brahman’ and so on®

On the other hand, there 1s a natural relation of difference
and non-difference between Jiva and Brahman m salvation too
Thus the freed Jiva ss entirely non-different from the Brahman,
being existence cogmitton-bliss in essence (saccidanandasvaripa)

1 Brahmasitra, 2 3,42
2 Vedanta-kaustubha, 2 3 42
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But the freed Jiva, too, is different from the Brahman in m_lo
respects. In the first place the freed Jiva is atomic in size, while
Brahman is all pervasive. And in the second place, the freed
Jiva, though similar to the Brahman, yet cannot possibly be
the lord of all the sentient and the non-sentient, their creator,
their supporter, their destroyer, all-pervasive and so on, which
Brahman possesses fully and eternally. Thus, it is established

that there is natural relation of difference and non-difference
between Jiva and Brahman in salvation,

The conclusion arrived at, therefore, is that there is natural
relation of difference and non-difference between Jiva and
Brahman in bondage as well as in salvation. It is further
supported by Sﬁniv’&sﬁc’&rya, according to whom the fact is that
even during the bondage (baddhavasthz) the Jiva, which is
atomic in size and possesses little knowledge, though different
from Brahman, who is all-pervading, non-straying in nature and
omniscient, yet like the leaf from the tree, the ray from the
Tamp, quality from the qualified, sense organs from the vital-air,
its existence and activities being dependent upon the Brahman,
is non-different from the Brahman. Likewise though in salva-
tion (muktavastha) the Jiva is non-different from Brahman, it
having no separate independent existence and activity, at the
same time, it is undoubtedly different from Brahman, in accord-
ance with the $ruti “svena rupena sampadyate”—*It realizes its

own nature.” Otherwise the nature of both—the Jiva and the
Brahman, becomes loose.

Inthe very same manner, there is the relation of difference and
non-difference between Jagat and Brahman. Brahman is of the
nature of the all-pervading, non-gross, omniscient, while the Jagat
is inanimate and gross. Thus, the mutual difference of the
Jagat and Brahman is distinctly established. The doctrine
of non-difference between the Jagat and Brahman is ex-
p!ained by the illustration of the ornaments. The ear-ring is
different from the bracelet in name and shape simply on

—_—
1 Vedanta-kaustubha, 1. 4. 21,
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account of kundalattva and hatakattva, but 1s also non-different
so far as gold 15 concerned

To conclude the present doctrine of natural difference and
non-difference (sviibhivikabhedibhedavada), 1 will give the final
evidence of Brahmasttra, which 1s as follows Ubhayavyapade§a
ahihundalavat 1 Which means “But on account of the desig-
nation of both, ke the case of serpent and 1ts conl”, All the
corporeal and incorporeal entities of the umverse, bemg diffe-
rent from Brahman, are also non-different on account of the
designation of both difference and non-differente  In the present
illustration *“‘alihundalavat™, the serpent 1s the materal cause of
the coil.  The serpent 1s independent while the coil 1s dependent
On one side, this proves the difference between the serpent
and s coif  On the other, the existence and activity of col 1s
1mposstble n the absence of the serpent It proves the non-
difference between the serpent and its coll Likewise the universe
1s the effect or transformation of the Brahman The relation
of the universe—the effect with the Brahman—the cause, 1S
natural difference and non-difference (sviibhuvikabhedibheda-
vida) 2

CONCLUSION

What 1s the exact relation between these three realities, viz,
Jiva, Jagat and the Brahman ? This 1s a very important philo-
sophical problem and hundreds of views have been adsvanced
on tlus pomt  This cannot be easily brought under any well
known logical category such as identity, difference , and difference
and non-difference

On one hand, we have strict non-dualistic doctrines, such as
“Advaitavada’ of Sankara, and the ‘Suddhadvaita’ of Vallabha,
in which Jiva and Jagat are completely 1dentical with Brahman ,
and on the other hand, we have strict dualistic doctrines, such
as ‘Dvaifa-Vada’ of Madhva, i which Jiva and Jagat are com-
pletely different from Brahman

And agamn, we see the doctrine of Nimbarka, Raminwa,

1 Brahmasutra, 3 2 27
2 Vedanta-parydta-saurabha, 3 2 27.
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Bhaskara, Srikrsnacaitanya, Srikantha and Sripati.  All of them
accept the relation of both difference and non-differcnce between
Jiva, Jagat and Brahman, to be equally real ; but all of them
try to reconcile them in different ways. Nimbarka accepts the
relation of both difference and non-difference between Jiva, Jagat
and Brahman, which is to be equally natural (svabhavika) and
completely compatible. Raminuja and Srikantha explain the
relation of Jiva, Jagat and Brahman on the analogy of soul an'd
body (ariri-Sarira) in which non-difference is the principal ; it is
qualified by difference, which is thus subordinate to it. Bhaskara
regards the difference and non-difference to be equally real but
he takes difference to be aupadhika and non-difference to be
natural and real. Srikrgnacaitanya regards the difference and

non-differcnce as inconceiveable (acintya), Sripati regards the

difference and non-difference to be equally natural but he takes

that identity is not only natural but also of form.

But considering the above doctrines, Nimbarka’s main con-
tribution seems to be very reasonable, both from the philosophi-
cal and theological points of view. Nimbarka clucidates his
point about the relation between Jiva, Jagat and Brahman, by the
analogy of the causc and the effect (or the part and the whole
relatio.n), as we have observed. The effect (or the part) is different
from ts cause (or the whole) in attributes and powers, forms and
funclems. A clay-jar, for example, is different from Tump of
clay, in this sense that the fump has a round shape ; the jar a
oblong one, the lump is black ; the jar, brown, the lump is soft ;
the jar, hard ; we can besmear the floor with the lump, but can-
not fe.lch water by it, and so on. But, on the other hand, the
l_:ﬁect is also non-different from the cause, in essence, being ’bu!
its transformation ; for example, a clay-jar, an effect, is non-
different from the fump of clay—the cause, in essence, both being
equally clay,

Hence, the refation between the causc and its effects (or the
part and the whole) to neither one of pure non-difference (abheda)
nor on¢ of pure difference (bheda) one of natural difference and
non-difference (svabhavikabhedabheda),

Tl both of which are equally
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The very same 15 the case with Jiva, Jagat and Brahman The
Jiva, Jagat are the effects (or the parts) of the Brahman, and
the Brahman 1s the cause (or the whole of the Jiva and Jagat
The mutual difference between Jiva, Jagat and Brahman s
obvious As we have alrcady observed that Brahman 1s of the
nature of all pervading, omuiscient and ndependent, while Jiva
15 knowing bttle and dependent on Brahman, and soon  Jagat
18 mammate and gross  But on the other hand, Jiva, Jagat are
also non-different from Brahman, because these arc after all
nothing but Brahman  To conclude this present note, 1t may be
llustrated by well known example of Brahmasiitra® which 15
‘alihundalavat®  In this present iifustration ‘ahikundalavat’ the
serpent 15 the cause of the col and the coil 15 the effect of the
serpent The serpent 1s independent, while the coil 1s dependent
On the one hand, it shows the difference between the serpent and
its coif  On the other hand, the existence and activity of coil 1s
impossible in the absence of the serpent It shows the non-
difference of the serpent and 1ts coll  Lihewsse, the relation of
Jiva, Jagat-the effect (or the parts, transformation), with the
Brahman-the cause (or the whole), 15 natural difference and non-
difference (svibhivikabhedabheda)

Thus, we sec that there 1s relation of both difference and non-
difference between Jiva, Jagat and Brahman The testimony of
various scriptures proves the natural  difference and non-
difference of Jiva, Jagat with Brahman. There 1s no such-
contradiction, 1 the doctrine of natural difference and non-
dufference (svibhdvihabhedabhedavida) of Srinimbarkarcarya, as
we find 1n some vedintic-system, such as the follower of ‘dvaita-
vada’, has to accept many texts like “Sarvarh khatvidarh Brahma”
as subordinate ones , and the followers of ‘Advaitavada’, have to
accept many texts which determme difference, as subordi-
nate ones *

However, Nimbarka's very special contubution seems
as regards the relation of Jiva, Jagat and Brabman, to be very
reasonable So, even now, Nimbirka school has a best place and
a great importance i Indian-devotees
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THE CONCEPT OF RELATION

| DEFINITION OF RELATION

Everytlhing 1s decided to be true or false on the basis of
direct experiences alone  Philosophy primarily explains different
hmnds of eaperiences  Every experience mvolves some kmd of
relation  Relation determines cognition which 1s of experiences
Determnate experiences are made posstble by relation  An
abstract entity, has no relation to anything Relation denotes
facts Hence, relation plays a very mmportant role n  our
knowledge

Every rtelation imphes two terms viz, Pratiyogin (counter-
correlative) and anuyogin (correlated substratum)  Pratiyogm 1s
that which rests on a substratum and anuyogin 15 substratum

In the Buddhist-philosophy, relations are contingent reality,
that 1s to say no ultimate reality at all Ultimate reality 15 un-
related, 1t 1s non-relative, 1t 1s the absojute Relations are const-
ructions of our imagination, they are nothing actual The Indian
realists, however kept to the principle that relations are as real
as the things and that they are percetved through the senses
Udyotakara says ‘the perception of the connection of an
object with 1ts mark 1s the first act of sense-perception from
which ference proceeds’ Accordmg to him connection s
percetved by the senses as well as the connected facts

Dharmakirtt i the first stinza of his work “Sambindhi—
Pariksa states that conjunction or relation necessarify means
dependence  Therefore “all relattons 1 the sense of ultimate
(or independent) reality do not really exist” Vinitadeva, 1n
another subcomment, states that the expressions “related to an-
other”, “dependent on anather™, “supported by another™, “sub-
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ject to another’s will” are convertible. Causality, contact,
Inherence and opposition are not realities by themselves. There
are no “Possessors” of these relations otherwise than in imagi-
nation. A reality is always one reality. It cannot be single and
double at the same time. Vicaspatimiéra quotes a Buddhist who
remarks that these relations considered as objective realities are,
as it were, unfair dealers who buy goods without ever paying
any equivalent. They indeed pretend to acquire perceptiveness,
but possess no shape of their own which they could deliver to
consciousness as a price for the acquisition of that perceptive-
ness. If a thing is a separate unity it must have a separate shape
which it imparts to consciousness in the way of producing a
representation. But relation has no shape apart from the things
related. Therefore, says Vinjtadeva, a relation in the sense of
dependence cannot be something objectively real. Neither, can
a relation be partially real, because to be partially real means
nothing but to be real and non-real at the same time, because

reality has no parts what has parts can be real empirically, (but
not ultimately).

Kesavamisra defines the relation as foltows? : **Sambandho hi
1. sambandhibhyZm bhinnah, 2. ubhayasritah, 3. ckasea, viz.,
the relation (sambandha) should be different from the relatas
(sambandhibhyam), dependent on both, and one. As for
example, the conjunction of a kettle-drum and the stick. The
conjunction (sathyoga-sambandha) is different from the kettle-
drum and the stick because the kettle-drum and the stick are

substances (dravya) and the conjunction is a quality (guna),
dependent on both, and is one.

According to Naiyayikas a relation is perceived. Vatsyayana®

I Th. Stcherbatsky, “Buddhist-Logic™, Vol. 1, pp. 246-248.
2 (a) Tarka-bhasT of Kedavamisra, Ed. Acarya Visveswara, P-
122, Benares, 1963.
(b) Sambandhibhinnattve sati sambandhyséritah-
of Jhalkikar Bhimacarya, p. 920, g‘o;::s ly9.,252§lmh Nyayakosa
3 Y;!;;yi}'an:-l}han on Nyiya-Sttra 1.L.5, p. 16, Poona,
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says that, a relation is seen, i.c., perceived. Similarly, Visvanatha
says that the conjunction is an object of the eye! and the per-
ception of inherence is due to the relation of attributiveness.?

Like Naijyxyikas, Miminsakas maintain that relation is per-
ceived.® Kumrila Bhatta in his “Slokavirtika™ in the inter-
pretation of the words “Jittta-sambandhasya,” says that once a
permanent relation whether it be a case of co-existence (as in
the case of the contiguity ofthe constellation of krittika with
Rohini, where, by the rise of the former the early rise of the
latter may be inferred), or a case of identity (as in the relation
between a genus and its species), or a case of cause and effect or
otherwise between two things and a third thing which had been
apprehended in a large number of cases is perceived.® Sucarita-
migra in his commentary on ‘Slokavartika’ namely “Kusika”
says that for this purpose that relation is perceived, it is
said in §lokavartika “‘yadavastu lokah pratipadyatesmin dvidhapi
tat §akyat eva vaktumiti.®

In Sankrite Advaita philosophy, all relations are purely con-
ceptual and superimposed. Because Safikara admits that the
real-existence (p’rram(rth\kasatm) is one. That is merely real.
But the phenomenon world is vyavaharika, which is illusory. In
this sense, all relations do not possess any reality from the
transcendental standpoint. So, relations as the cause and the
effect etc. are known as vivarta (illusory).

i Karikavall of Visvanah, £d. Sarma Srichandraiur Singf,
Verse 54, p. 97, Darabhanga, 1939,

2 (a) Ibid., V., 61, p. 108.

(b) Bhattacarya, Tara Sankara “Relation according to the

New-school of India Logic (Navya-Nyaya)”, Journal of the

Ganganath Jha Research Institute, Allahabad, vol. II, pt. 4,

1945, p. 392,

S’rbara-Bha‘sya, 1.1.5

(a) Slokavartika on anumana.

(b) Dasgupta, S N., “History of Indian Philosophy”, Vol. 1,

p. 387, Cambridge, 1922.

5  Mimansuslokavartika of Kumarilabhatta with the commentory
“Kasika’ of Suciiritamisra, Part 111, p. 100, Trivandrum, 1943.

B
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According to the Saivas, the entire manifestation, whether
subjective or objective is due to the will of the universal
self. Relation is nothing but a special category based on the
general category-unity in multiplicity-involving two external
Realities. Because both the material and the subject that works
on it are the manifestations of the ultimate, the relation, there-
fore, naturally does not-end with the individual self, but ulti-
mately depends upon the universal self.

Some vedantic-schools such as of Bhaskara, Rem¥nuja,
Nimbarka etc., to establish the truth of the proposition that
relations are real, recognize that each existence has a twofold
aspect : one its causal state and the other its effected state. As
for example, ¢ ‘the pot” and ‘the dish’ etc. and the clay. The
‘pot’ is different from dish in nature and shape, but there is also
non-difference so far as, the clay is concerned. They are thus
both different and non-different from each other.”” In this
manner, the reality of non-difference is not the least lower than
the reality of difference. Thus all relations are real.

2. TYPES OF RELATION

There is an indefinite number of relations in Indian philoso-
phy. According to Naiyayikas, principal relations are conjunc-
tion and inherence (sathyoga and samavaya). Samyoga is defined

1 (a) Na kevalatn ca sambandhamayaikatasparsiparimita-
mayipramatraparyavasayi vastuprakadanavyaparah yavadan-

antcinmayasivatdvabhasavi$rantaiva pratiksanarh vastusamvit-
kriya/ T

Na ca samvidah kramosti ekaivaikatrajv -
fane ] raiva ksanerthapraki.
Saiva  sambandhafivatimayameva T i ity-
ueyat J] ay. svaripamaviskarotity-

~—Sambandhasiddhi of Utapaladeva i

, P. 9, Srinagar, 1921,
(b)_Pandey, Dr. K. C., “Bhuskar, V. troducti
p. XX, Ed. by Iyer and Pandey, Allla,halfz:;i,l ’1193[8[.0“(:"0“’

(?333);: Ia’;ld Pandey, “Saiva Theory of Relation”, Allahabad,
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as the contact of two things that were first separate , and
therefore there can be no samyoga between two alf pervading
things which are never apart from each other?, for example, the
tree 1s percewved through conjunction with the eve Samaviya
means an mntimate or mseparable relation The blue colour
cannot be separated from the blue lotus  Annambhatta® defines
the Samaviya as an intimate relation between two things which
are techmeally called ‘ayuta-niddha’ ‘Ayuta-siddha means

those things which have never existed in a separate condition
without themselves being destroved, are ‘avuta-siddha’. These
‘ayuta siddha’ things are himuted 1 number , such as 1 The
component parts and composite whole (avayava and avayavin) ,
2 The qualty and the quabfied (guna and gunm), 3 The
motion and the moving (hriya and kriyavana) , 4 The mdwvi-
dual and the common characteristic (jat: and vyaktr) , the lastly
5 particulanity and eternal substance (Videsa and mityadravya)

Although i all these cases here it 1s a question of different
aspects of the problem of the one and multiple, these five types
of Samavaya do not seem to the Madhva to correspond the
question on the same order. Some of them aim at the relation-
shup between substance and attribute of the dharmun to the
multiple dharma, the others want to give account of the plurality
of the substance, separated one from the others, and yet m rela-
tion one with the other  These two ordets of the problem are
considered 1n a distinct way by Madhva  One 1s contented 1n
the notion of the Vidista, all concrete and specified, the others

1 apraptayostu ya praptih saiva samyoga frutah/
—Bhzsa-pariccheda by Vigvanath Pancanana, Ed aod transla-
ted by D. E Roer (Bibliotheca Indica) p 114

2 Tarka sangraha of Annambhatta, Ed and translated by YV
Athalye and M R Bodas, pp 164-165, Poona, 1963

3 Nitya-sambandhah samavityah, ayutasiddhavrattly /
yayordvayormadhye ehamavinasyadaparasritamevasvatisthate
tavayutasiddhan /
avayavavayavinay, gunagumnau, hnyakriytvantau, jitvyalts,
Visesanitvadravyacets f
~Tarha Sangraha of Annambhatta, Kaéi, pp 130-131, 1939
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implicate the imagination of the notion of bheda, difference
which separaties these realities and divides them one from the
others.

In the place of Samaviya, the Bhaita Mimamsakas af\d
Advaitins recognize the relation of diffcrence-cum-identxt_y
(tadstmya). The relation of tadatmya, according to Bhattas, Is
not absolute identity as the Naiyayikas take it to be ; but jt is
identity in a relative sense i.e. identity (abheda) compatible with
difference (bheda-sahisnu). Though difference and identity are
ordinary opposed to each other, yet they are taken by the
Bhattas fo be compatible with each other, on the ground that
it is experience, after all, that determines the compatibility or
incompatibility of two things and that experience warrants the
recognition of difference, associated with identity, as forming
the relation between jati and vyakti, In the proposition—‘This
is a horse’ (ayam aévah), for instance, “this’ refers to a particular
vyakti and *horse’, according to the Bhattas, primarily refers to
horseness (agvatva), which is a jati. According to this view in 2
judgement embodied in this proposition, a jati is equated with
a vyakti : But this equation cannot be absolute as, in that case,
the two words ‘this’ and ‘horse’ would turn out to be synonyms.
Therefore, the Bhattas argue that, on the strength of what is

presented in cognition, a particular relation consisting in differ-

1 Siauve, Suzanne, ‘La Doctrine de MADHVA’, p. 173,
Institut Franc, ais 4 indologie, Pondichery, 1968 :

*“Blen qu'il s’ agis dans toust ces cas d’ aspects différents
du probléme de I 'un et du multiple, ces cinq types de sama-
vaya ne semblent pas aux mudhva correspondre 7 des
questions de méme ordre. Les unes visent Je rapport de la

substance 4 ses attributs, du dharmin unique 4 ses dharma
multiples, les,

autres entendent rendre compte de Ia pluralité
des substances, séparées les unes and autres, et cependant en
relation les unes avec les autres, Ces deux ordees de problémes
sont envisagés de facon distincte par les Madhva L’un est
conteny dans Ja notion de visista, tout concret et specifié,
1 "autre implique 1’examen de la notion de bheda, différence
qui sépare ces réatités et les divise les unes des autres.”
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ence-cum-identity (bhedabhedau), should be recognized in the
case of Jatt and vyaktt

In the philosophy of Nimbarka, the relation always pre-
supposes difference and non difference (bhedibheda) When we
say that the universe 1s non-different from Brahman, we do not
mean thereby that non-difference means ‘absolute identity’ but
simply that the umverse 1s absolutely dependent on Brahman,
which can have no exstence and actvity independently of him,
“Just as the thousand-rayed sun, having independent existance and
actiity 1n contrast to its own rays, 1s their soul and the rays are
non-different from 1t ’* Thus, non difference here means essential
dependence and not absolute identity The refation of identity
15 possible between two things when thev are non-different in
some way or other No identity 1s possible between a cow and
a horse Agam, identity 1s not possible in the case of a single
horse also  But there 15 a relation of 1dentity between the effect
and its cavse, the atinibute and is substratum, the power and
its possessor, 1€, onlv between two things which are both
different and non-different, otherwise, m accordance with the
text —“All this, verily, 1s Brahman”, the universe, consisting
of the sentient and the non-sentient must be non-different from
Brahman n nature, which 1s impossible 2 Thus, non-difference

15 of this hind which 1s notinconflict with difference,? but 1s
compatible with difference ¢ And, difference means difference
of nature Thus, difference and non difference (bhedabheda)

1 Shastrs, S Kuppuswami, ‘A Primer of Indian Logic’, pp 30-
31, Madras, 1951

2 “Vednnta-piryita-Savrabhaand Vedinta haustubha”, Enghsh
Translation bv Roma Bose, Vol II, p 785, 41 3, Calcutta,
1

3 Vedanta-Kaustubhe, 413

4 (a) Vedanta-ratna-maijusd, p 91, Benares, 1907
(b) Tattavaprakadiha of Kesava Kasamiri, Commentary on
Gux, Himndi transhition, Kahka Singh, p 102, Bardhawan,
1935
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relation is equally real and compatible with cach other. There
is no contradiction between difference and non-difference.

An objection may be raised here that there is contradiction of
co-existence (samanidhikaranyavyaghatah) between the difference
and non-difference (bhedabheda). The Naiyayikas maintain
that, non-difference amounts to a negation of difference, and
difference invariably involves total exclusion of identity? Tt is
clear that there is contradiction of co-existence between
difference and non-difference like the case of a jar and the
negation of jar (ghata and ghatibhuva). And again, they
say that non-difference (abheda) is merely identity and iden-
tity is in a relative sense, compatible with difference
(bhedasahignuabheda). Thus, to explain the difference and non-

difference (bhedabheda), the non-difference (abheda) is tenable
but the difference (bheda) is futile.

To remove this objection Nimbarka school holds that, in the
difference and non-difference (bhedabheda), difference as the
total exclusion of identity is not tenable on account of all
things having Brahman for their souls (brahmatmakatvat)®. So,
the difference (bheda) is that, which is non-contradictory of
having Brahman for their souls (brahmatmaka), is completion of
different knowledge of the different things and different things
caused to be done (tattadavastugatavailaksanyapratitah—vilak-
sana Karyakdritaydéca nirvihakah), and is merely position
(bhava) or negation (abhava), Again they say about the non-
difference .(abheda) that non-difference is untenable, as defined
that non-difference (abheda) is merely absolute negation of that
difference, which invariably involves total exclusion of identity,
because non-difference (abheda) is the relation of identity with
Brahman only and, which is not contradictory of the difference
(bheda) but is compatible with difference, as it has been already
shown. Thus, non-difference (abheda) is the relation of identity

1 txdatmy bandh hhi)

pratiyogitakonyonyabhuvah [
—Tarkasangraha of Annambhatta, p.E; 33, K}z;éi,y1939-
2 Vedanta-kimadhenu of §rinimbarkacarya, Verse 7.
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with Brahman, and 1t 1s compatible with difference  As for
example, 1t 1s true that the ear-ring 15 non-different from the
bracelet as the gold, but there 1s also difference so far as, 1n
name and shape simply on account of kundnlattva and kata-
kattva It 1s true that there 1s non-difference between the sun
and 1ts rays so far as brightness 1s concerned, but actually there
15 also difference between the sun and its rays  Thus, there 15
no contradiction of co-existence in the relation of difference and
non-difference (bhedabhedasambandha) both are equally real and
compatible.

The concept of relation of Bhedtbheda may be illustrated
by the well-known example of “the serpent and 1ts coit”1 The
serpent 15 the material cause (upadidnakarana) of the col  The
serpent s independent whide the coil is dependent On one
side, this shows the difference between the serpent and rts coil.
On the other the existence and activity of coil 15 impossthle mn
the absence of the serpent, 1t proves the non-difference of the
two.

Hence, we may say that the relation of difference and non-
difference 15 essentially an internal relation in the philosophv
of Nimbirka Because in this system, difference 1s compatible
with non difference, the causation 1s not new creation, but trans-
formation to some extent like the Samkhya-view, and all relations
may be sard to involve difference and non-difference in some
sense

The above-discussed relation of difference and non-difference
(Bhedibheda) may however exist between several types of things,
as mdicated by some 1llustrations, such as “the serpent and 1ts
coil™? ‘the sun and its Justre™® and “‘An ocean consists of the
water, waves, bubble efc. etc” Four types of relation of
difference and non-difference (bhedabheda) are mentioned by

1 Vedanta-piryita-saurabha and Kaustubha, 3 2 27
2 Brahma-Sutra, 3 2 27,
3 1hd, 3228
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Sure§waracaryal in his thadKrax;lyakopani§adabhzr§yavirtika.
These are following :-

(i) Samanya and viSesa.

(i) Avasthavat and avasthi.
(i) Karya and Karana.

(iv) Bhaga and Bhagin.

(i) Samanya and Visesa. The universal and the correspond:
ing particulars : as for example, ‘horseness’ and the several indivi-
dual ‘horses’. It refers to horseness (aévatva), which is th'e
universal (simanya), and to individuals ‘horses’, which are parti-
culars. According to this view para-brahman would be the basic
or in most principal revealing itself in all existent things the parti-
culars and the apara-Brahman these existent things themselves.?

(if) Avasthivat and avasthd. Substance and its modes: as
for instance, the waveless ocean manifests itself as waves, and
bubbles and yet maintains its self-identity. In the same way,

the parabrahman involves itself into the aparabrahman and yet is
identical with itsell.

(iii) Karya and Kdrana : The cause and the effect : as for ins-
tance, ‘threads’ and “cloth’ (pata and tantu), threads are cause of
cloth and cloth is the effect. Similarly, Brahman is the material
cause of the universe, and the universe is the effect. The uni-
verse arises from the Brahman and returns to the Brahman, so
lh_at the two are neither altogether different nor the absolute non-
different but both are different and non-different. Thus, it is

cs.tablished that there is the relation of difference and non-
difference between the cause and the effect.

(iv) Bhaga qnd Bhagin,  The whole and the part : as for
example, a ‘chariot-wheel’ and ‘the nave of the chariot-wheel’,

1 H;hadz!raqyakopanisadabhigyavtmikaﬁx of Surefwaricirya,
%%mbizy?.fégi St. 948-50, Anandméram Sanskrit Series,
Hiriyana, Prof. M., “Bhar in”

, o artyprapafica—An Old Vedantin
l;;gser:g:nl%sz;nd Transactions of Oriental Conference 111,

2
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‘the circumference of a wheel’ ete.  The chariot-wheel 15 bhiigm
(the whole) and its nave, the circumference etc, are the bhagas
(the parts) In the syme way, the Brahman 1s the bhagin (the
whole) of the Jiva, and the Jiva 1s bhaga (part) of the Brahman

Prakdditman mamntams five typest of relation of difference and
non-difference (bhedibhedt) in lus “paficapadikavivaranam”,
mstead of these above discussed four fypes These are
following

(1) Jatand vyakt

(1) Guna and Gunin
(m) Xurya and Karana
{tv) Vigstasvariipa

) Amsaand Améin

(0} Jat and vyakti The general and particular as for
example, blue and yellow etc  things are naturally different n
colour, but are non-diferent so far as substance s concerned
The same 15 between Jiva and Brahman

(1) Guna and Gumin  The attribute and its substratum  as
for nstance, “the table and the shape, colour etc of the table ™
Similarly, Brahman 1s substratum of the Universe and the sensi-
ent and non sentient universe 1s attibute of the Lord  There 1s
relation of difference and non-diference between the Lord and
His attributes

(u) Karya and Karana The case and the effect as for
example “the clay and the pot ©  Smmlarly, Jiva 1s effect of the
Brahman and Brahman is the cause of the Jiva So, Jivais
different and non-different from Brahman, as the cause and the
effect

(v} WPiSistassarupa The special form  as for example,
‘the clay and the pot, dishes’ etc “The clay takes a specialform

1 Natavayttivyakigunaguntkaryakiranavisistasvarapa
bhiava mbandhand /
Paficapidikavivaranam of Prakdéatman, Vol III, Part II,
p 259, Vizianagram Sanskrit sertes, 1892
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(visistasvariipa) such as the pot, dishes etc., in this sense the clay
is different from the pot, dishes ¢tc. But, on the other hand, the
clay is non-different from the pot, dishes etc., because these
forms are after all nothing butthe clay. The same is between
Jiva and Brahman, Brahman takes a special form (viSigtasva-
riipa), when he becomes many, as Jivas, in this sense Brahman
is different from Jivas. But, on the other-hand, the Brahman is

non-different from Jivas, because Jivas arc after all nothing but
the Brahman.

() Amda and Amsin: The whole and the part: as for
example, ‘the tree and the branches, leaves’ etc. The same,
Brahman is whole and Jiva is His part. There is refation of

difference and non-difference between Jiva and Brahman, as the
whole and the part.

Having thus discussed the concept of relation, in the 3rd
chapter we will see which type of relation of difference and non-
difference  (bhedabheda) is  adopted by Srinimbarkacarya
to establish his doctrine of Natural difference and non-difference
(Svabhavika-Bhedubheda).



2

ORIGIN AND DEVELOPMENT OF THE DOCTRINE
OF DIFFERENCE AND NON-DIFFERENCE

The doctrine of difference and non-difference 1s not quite new
s tradition goes back to the vedic time  The pre-Bidardyana
thinkers Tike A§marathya and Audulomin offered the dualistic-
cum-monistic interpretation of the upamsadic passages and are
referred to as such in the Brahma-Stitra  Kaigakrtsna 1s
mierpreted bv Sankara as an exponent of non dualism But
Srimvdsa, an immediate disciple of Numbdrka, and Stipati Pandi-
tacarya think that Kusakrtsna was,an exponent of the doctrine of
difference and non-difference It shows that Kugakrisna was also
an old exponent of the doctrine of difference and non-difference
Even 1n the later ages Lakul$a, Bhartyprapafica, Bhaskara, and
Yadavaprakist were the supporters of this doctrme  And after
that the doctrne of difference and non-difference 1s elaborated
n the phrlosophy of Nimbirka, Srikpspacatanya and Sripan
Though, the doctrine of difference and non-difference of Asma-
rathya, Audulomin and Ka@sakrtsna 1s known from references
only , and the same doctrine of the philosophers—from Lakulisa
to Yadavaprakist has been almost lost, yet the doctrine of differ-
ence and non difference of the Nimbarka, Srikrgnacaitanya and
Sripatt 1s hwving to this day Thus, the development of the

1 (3 Pandey, Dr K C, “Duahsm-cum-Monism (Bhedubhe-
davida)” Journal of the Ganganatha Jha Research Institute,
Allahabad, Vol XXXXI, pts 1-4, Nov , 1963-—August, 1965,
p 245
(n) “Bhedibhedvido vadikaparampariyimapyupalabhyate/
Vardihabhedabhedavadinoh® Asmarathya’, ‘Audulommn’ mata-
vorbadardyanena sviyabrahmasatre krata evopanyasah />
«guvadar§mabmdu” of Pandey, Dr K C, p 54, Benares,
Samvat 2021
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doctrine of difference and non-difference may be discussed in
three stages for convenience. First is that, which is know'n from
references only, as the doctrine of A§marathya, Audulomin and
Kasakrtsna, second is that which has been almost lost as ll}e
doctrir;e of the philosophers—from the Lakulida to Yédavaprflkz'xsa
and, third is that which is Tiving to this day as the doctrine of

difference and non-difference of Nimbarka, Srik[guawitanya and
$ripati,

FirsT STAGE
1. The Doctrine of Asmarathya'

As the sparks being the effects of the fire, are not absolutely
different from the fire, because they participate in the nature of
the fire, and, on the other hand, are not absolutely non-different
from the fire, because in that case they could be distinguished
neither from the fire nor from each other. So, Jivas are neither
different from Brahman for that would mean they are not of the
nature of intelligence, nor absolutely non-different from it, since
then, they would not be different from each other. Hence the
Jivas are different and non-different from Brahman.? And again,
just as in the case of the pot and the clay, being the effect and
cause, there is undoubtedly primary difference between them and
on the other hand, there is non-difference between them, because
the word ‘pol’ refers to the clay as well? so, according to
Asmarathya, the Jiva is also the effect of Brahman, who is the
cause of all, as the $ruti says, “Yato va Imani bhiitani jayante,”*
“from whom, all these elements arise”,

Thus, these two are
related as cause and effect.  Being the effect and the cause there
is undoubtedly primary difference between them. Being born
from it and so on, there is non-diffesence between them. There

is natural relation of difference and non-difference between Jiva
and Brahman, according to Asmarathya,

1 Brahma-Sitra, 1.4.20.

2 Bhumati on S$Tkara-Bhasya on Brahma-Sut 415.16
Ed. Niranayasagar, Bombai?, 1938. o PP ’

3 Vedinta-Kaustubha, p.

4

da 141, 1.4.20, Benares, 1932.
Taittiriya-Upanisag, 111, 1.
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2 The Doctrine of Auduloninl

Audulomin looks upon difference and non-difference of the
Jiva from Brahman as due to different conditions. The Jiva
bound by the immting adjuncts of bodv, senses, and mnd, 13
different from Brahman, through knowledge and meditation, 1t
passes out of the bedy and becomes one with the Highest Self.
Audulomin admits the absolute difference between Jiva and
Brahman but asserts thetr unity when the Jiva attams mukts,?
m accordance with two texts from the Upamgsads. The first of
these 1s* “esa sampras¥dosmichhariritasamuthTya pararh yyotiriip-
asampidya svenaripeniblinisampadyate.”® This Jiva after gomng
out of this body, reafises 1ts own nature, attams higher hight that
1s Brahman  The second 15 :  “As the flowing rivers disappear
m the sea, having lost their name and form thus, a wise man
freed from name and form goes to the divine person, higher than
fugh ”* This shows that as the rivers losing the names and
forms abiding in them disappear n the sea, so the Jiva also
[osing the name and form abiding n 1t becomes umted with the
Highest Person. On this view, there s relation of difference
between Jwa and Brahman during the state of bondage (buddha-
vastha) of Jiva, and non-difference during 1ts state of salvation
(muktavasthi) Thus, there 1s relation of difference and non-
difference between Tiva and Brahman® Vacaspati Midra . his
‘Bhamat’ on ‘§imkara~bhz‘x§ya’ and Bhaskara i his Stitrabhasya
quote to compare the saying of Paficariitrikas ;—

“3 mukter bheda eva syajivasyacaparasyaca/muktasva ca na
bhedost1 bhedahetor abhavatah({” (up to the moment of hbera-
tion bemng reached the Jiva and Brahman are different. Bot

Brahma-Sutra, 14 21.
Sankara-bhagya, 1-4-20
Chandogyopanisad, VIIT 123
“Yatha nadyah syandamandh samudre astam gachhut) pima
rapa vxhaya tatha vxdvan punyapapad vimuktah paratparari
purusarh upatt divyarh 7

-—Mund , Up , 1, 11, 8 /f
5 Vedanta-Kaustubha, p 140,14 21

W
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liberated Jiva is no longer different from Brahman since there is
no further cause of difference).

The technical name of the doctrine advocated by Audulomin
is Satyabhedavadal

3. The Doctrine of Kasakrtsna®

Here is a controversyover this question namely whether Kasa-
ketsna was as exponent of the difference and non-difference of
non-dualism. He is interpreted by Saiikara as an exponent of
non-dualistic, and is interpreted by Bhaskara Bhattas an upholder
of “identity in difference” (Bhedabheda) view in this regard.
In fact he has been interpreted by almost all commentators as
supporting their different views and regarding him as Monistic,
Dualistic, dualistic-cum-monistic or qualified monistic as is clear
from the commentaries of $ankara, Madhva, Bhaskara, Srikantha,
Ramznuja etc.® But it appears that Kasakrtsna was an exponent
of the doctrine of difference and non-difference, as is clear
from the commentary of Srinivisa namely—"“Vedzantakaustubha™™t
Kaéakrtsna, is of opinion, that the Parmitman dwells in the
Jivatman, who is His niyamya (that is, controlled by Him)?
Thus, there js a relation of difference and non-difference between
Jiva and Brahman, as the object controlled as well as the con-
troller.  As declared by 4ruti :  “He who dwelling in the soul
is other than the soul whom the soul does not know, whose
body is the Atman. He who rules into the soul, He is your
soul, the inner controller of men, the soul of all” ete. etc, The
controller, viz., Lord is denoted by a knower of the object

1 Vedanta-Sitra (George Thibaut), Vol. I, English Translation
of Sankara-bhasya, p. 278, 1.4.20, Delhi, =
2 Brahma-Satra, 1.4.22,

3 (i)d Pandey, Dr. K.C., “Dualism-cum-Monism (Bhedabheda-
\;\le ag . Journal of Ganganatha Jha Research Institute,
. "llz abad, Vol. XXXXI, pts. 1-4, Nov., 1963-August, 1965.
adevam munitrayamatadvara prasangit Bhedabbedaprakaro
, t;};unng\ darsitah. —Vcdanm-kaust%:bha, 1.2.22, p.p 141,
ifra, Umesha, “Nimbirka fota”
Al imbarka School of Vedanw”, p. 63,
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controlled by Him, viz,, Jival And again, Sripats? interprets that
Kaisakrtsna abides by the doctrine of bhedibheda which is declared
by the §rutt texts which, without being contradictory to each
other, enunctate m ‘dvasuparnd’ ctc  and other texts the bheda
doctrine and the abheda doctrine n ‘tattvamasy’ etc and other
texts In order to pont out clearly the existence of bheda and
abheda between the Jiva and Brahman, Kadakrtsna here declares
that aff srutt texts purport to propound the underlying doctrine
of Bhedabheda Therefore, the third doctrine of bhedabheda
15 the lughest essential truth declared by all the §rutt texts , and
so 1t must be understood  Hundreds of srutt texts declare that

dunng the samsaravasthi Jiva and Brahman are gmite dishnct from
each other and separate , and that durning the Moksadasa abheda

1s declared to be the established truth, sruti texts hke the

following

“Esa sampra-sidortha &tma sarirat samuthdya paramjyot:
riiparh sampidya svena riipendbhinisapadyate™ etc etc

SECOND STAGE

1 The Doctrine of Lakulisa

The Lakulisapasupata a well known dualistic-cum-monistic
system, propounded by Lakulisa in the first half of the <econd
century A D, according to the mscriptional enidence of Mathura
piflar and of stone siab of Somanatha, 15 based upon the five
vedic Mantras “Sadyojatath”™ etc, Lakulisa wrote a “pasupata-
Sutra”  Padupata-sutra with the commentary of Kaundinya
namely “paficirtiubhdsya” 15 available at present Pasupata-
Siitra 1s divided 1nto five chapters, which is based on the five

1 Vedanta-Kaustubha, p 141, 1422

2 (a) Srkara-Bhidgya, Vol 1, Introduction, p 427, Ed. C
Hayavadana Rao, Banglore, 1936
(b) Srihara-Bhagya, Vol 11, p 174, Banglore, 1936

3 Pandey, Dr X C, “Duabstic-cum-Momstic (Bhedabheda-
vada)”, Journal of Ganganatha Jha Research Institute, Allaha-
bad, Vol XXXXI, Pts 1 4,Nov, 1963-August 1965, p 245
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Vedic Mantras of Taittirfyaranyaka. Five Vedic Mantras are
following :

“Sadyojatamn prapadyami”
“Vamadeviya namah”
“Agnorebhyoth ghorebhya™
Tatpurugdya vidmahe”
“I$dnah sarvavidyanam.”

It means, these five Anuvikas of the Taittiriyaranyaka are the
basis of the Lakuliéa pasupata system. Sayana in his interpreta-
tion of this text agrees that they refer to faivism in general, both
as a religion and as a philosophy,

Bhedabheda of Lakulisa

According to the Lakulia pajupata there are five primary
categories, viz., (i) Kdrana or pati, (ii) Karya or pasu, (iii) yoga,
(iv) Vidhi, (v) Duhkhanta.

Here, it may, therefore, be uscful to discuss briefly the concept
of the Karana or pati and the concept of the karya or pafu, to

understand the doctrine of difference and non-difference, as pro-
pounded by Lakulisa,

.(a) The word pati, Kirana and Brahman are Synonymous.
Pati is the cause of all effect (Karya), viz., Vidya, kala and

pasu.!  He is both the material cause and the efficient cause of
the universe.

The universe springs up (bhavodbhavah) from the
Brahman, as does a sprout from a seed, He is the cause of
both the creati

on and dissolusion of the world. He bestows
grace. He transcends al}.

. He is playful.? He is higher than
the liberated® He has perfect powers of knowledge and action.
They constitute his essential nature exactly as heat does that of
—_—_—

1 Pajupatasntra, 55,

2 1bid, 56,

3 1bid, 57,
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fire  He inspires fear of the immortal deeds m the bound Jivas
and umies them with the ment and demerit of the deeds *

(b) The kdirya or pasu 1s controlled by the Lord or pati
(pasandt prdun) 2 The Rirya 1s that which 15 dependent on
something ulterior, 1t 1s threefold, sentience, the insentient, and
the sentient 3

() Relation between the cause (patr or hdrana) and the
effect (harya):

There has been a great controvercy over the question
of the doctnine of causality in Indian Philosophy  According
to Nydya-vaifestka phalosophy, the effect, is non-eternal
(asat) but the effect according to Lakulisa pisupata 1s
eternal (sat) Nor 1s the effect mere ilusion, as the vedntin
asserts  For, the LakuliSa pa$upata 15 not Momsm, but
Dualism-cum-non duahsm It admuts that the reality 1s not
pure unity but umty in multipheity and, therefore the multiph-
aity according to 1t, exists m unity ust as do the stars i heaven
The creatton 1s nothing more than the arrangement of what
exists 1n a creation form (vrits Jabha) ¢ The traid abides 1 His
power,f which constitutes His very being, the most essential
nature, the prmapal attribute the chief characteristic, Dharma
There 1s no confused existence (Vrttisankara)® between the cause
and the effect Iike water :n rilk On the other hand, there 1s
dhfferent existence between the cause and the effect, like the fight
of the eyes and that of the sun or of lamp, which 1illummes the
object at the time of perception  He 18 af-pervading  But the
petvasiveness of the different dependent categories of the “effect”
1s of hmuted nature  Each higher category pervades the lower

1 1Ibd, 57.

2 1Ibg,, 5

3 Sarvadarsana-Sangraha, Eng Translation by E B Cowell and
A E Gough, p 106, Benares, 1961

4 Padupata-Sttra, 60
5 Itd, 58
6 1Ibid,, 59
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So, in the Lakulia pasupata system, different effeets do not have
their existence in isolation from each other, like cells in a honey-
comb. The pervaded and the pervading are to be seen
differently as water is grasped differently from the colour that
colours it.

Thus, the cause and the effect exist together, bu: maintain
their respective entities because of different nature, though both
of them are pervasive. The effect is as eternal as the cause.
For, the cause cannot be logically represented to be the cause
without the effect, nor can pati be spoken of as pati without
something to Lord over. The effect has its existence in the
cause as does a seed in the earth. The cause is free (svatantra)
and the effect is “not-free” (asvatantia), The former is the pati
and the later is pasu. The one stands for the cit and the other
for toth cit and acit. ol 3

Thus, Lakuliéa pasupata system is dependent on *Satkdrya-
vida”. In creation the Lord is free. It has already been
observed according to Lakuli$a that there is essential differ-
ence between the individual self and the highest self, the cause
and the effect and the sentient and non-sentient. Though, the
cause (pati) and the effect (pasu) are mutually different, the effect
(pady), viz,, vidya, kila, ripa, has neither free being out of pati,
nor equal superiority with the pati, yet the effect is dependent
and “not-free” (asvatantra), because of to be carried on, to be
created and to be effected. So, LakuliSa pasupata is the follower
of the doctrine of difference and non-difference. Because, it
thinks that there is essentially diffsrence between the cause and

}hc effect but there is non-difference also, the effect merely exists
in the cause. And again, the cause and the effect are non-
Ko s e a1, oo

n cause is known as karya.

Thus, there is refation of difference and non-difference between
the canse and the effect.?

1 Pandey, Dr. K.C,, ‘Saivadarianabindu’
Y .C. » pp. 35-36, 39.41,

Eﬂa;;sﬁi:‘n;’\ﬁ 2021, and “Bhaskari”‘,)’;’ol. 111, “?Anlofx%

nhalen 1954.\ 0s0phy™, pp. CXX-XXXVI, CXIII-CXVI,
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Thus, Lakulida pasupata presents us doctrine of difference
and non-difference

2. The Doctrine of Bhartrprapafica

Bhartrprapafica 1s known from references only  None of his
works 15, at present, avalable He wrote a commentary on
the Brhadiranyaka Upamsad As Sankara did, and B’s
commentary was ¢ven more voluminous than Sankara’s, and
he was an old Vedantm anterior even to Sankara 1

To understand s dactrine of Bhedabheda, 1t may, therefore,
be useful to discuss the concept of Brahman, Jwva and the
world

Bhartrprapafica recognized lthe Sankara thar Brahman 1s
pua (ligher) and apara (lower) Brahman 1s both one and
many Just as a cow 15 one as a substance, but its features, the
dewlap etc, are many ? Thus, Brahman 15 different and non-
different

He does not explain hike Sankara that Jiva or Jower Brahman
15 vivarta of the higher Brahman  And he does not explain like
Bhaskara that diversity of Brahman 1s adventitious  But he says
that para (higher) and apara (lower) or umty and diversity of
Brahman, both are real  Just as an ocean has umuty as canse of
waves, foam and bubbles etc, and has diversity as effects viz
waves, foamn and bubbles etc  And, therefore, both are real ®

Bhartyprapafica admuts the Brahmaparindmavada, but he
does not admit the vivartavida of Saithara  According to fum
Brahman transforms 1tself by its own creative urge mfo
hght form of world and Jiva Which are thus 1 Antaryi-

1 Hinyana, Prof M, “Bhartrprapafica—An Old Vedantin”—
Proceedings and Transactions of All India Onental Conference,
Session T, Madras, 1924, and Indian Anfiguary, Vot LI,
1924

Brhadrranyakopamsad, Sankara-Bhassa, 4 3 30
Saohara-Bhitsya on Brahma-Sntra, 21 14, p 456, Bombay,
1938

w N
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min, 2. Saksin, 3. Avyakrta, 4. Siitra, 5. Viraj, 6. Devatd,
7. Jati, and' 8, Pindal Prof. Hiriyana? says that these
eight forms together with Brahman according to Bhartypra-
pafica, may be divided into three radis, in which we have the
three-fold subject matter of all religion and philosophy, viz.,
God, soul and matter.

1. Param3tmaradi.
2. Martamirta-rasi.
3. Jiva-radi.

1. Brahman is antarayami or inner-ruler of all. So this
radi is absolute Brahman.

2. This is known as six material forms of the world. Which
are thus: Avyakrta—An elementary substance from which all
things were created, Stitra—the adjunct of the logos, Virdj—the

visible universe, Devati—an organ of sense, Jali—a class, and
Pinda—the body.

3. In this rasi, Jivas or the Saksin are real transformation
of Brahman. Bharirprapafica already counts it as a third
Tast.

Bhartyprapafica explains Brahman, Jiva and the world rela-
tion thus, there is no absolute difference between these three
and there is no absolute non-difference like Sankara. But the
relation of difference and non-difference (Bhedsbheda) between
these three is obvious.? To make it clear, in his Bhasya, at
Brhadaranyakopanisad 5. 1. 1., Sadkara tells us that the one
Brahman has got a dualistic as well as a non-dualistic aspect
(dvaitﬁdvaitatangaka:iﬁ. For example, the occan consists of
water, waves, foam, bubbles etc. As the water is real and
waves appear and disappear, but are a part of the ocean itself, and

; !:lg.h:‘\démnynkopan'l§adabhz‘\?§yavz‘mikaﬁ:, 2.3.
iriyana, Prof. M, “Bhartrprapafica—An old Vedantin,” Pro-
ceedings and Transactions of A.J.O.C. l?l,oMadig‘;?tllg‘Z‘*.Pr
?é);gdamnmkopanigdavﬁnikaxﬁ, p. 876, St. 46, ASS, 1815,
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are absolutely real, m the same way dualistic world 1s absolutely
real, 1t corresponds to the waves etc, on the water while the
sup)n:mc Brahman stands for the ocean water and 15 absolutely
rea

Prof. Hinyana? says that, 1t 1s difficult to determne which of
these view was in the mind of Bhartsprapafica Otto Stratss® says
that the types bhaga-bhigin and avasthivatavasthi appear to be
the most usual  Karya-Karana has to be taken m the sense of
parmima, and siminya-vi§esa cannot be employed directly on
account of Brahman not being a Simanya i the logical sense of
the world ~ On the other hand, Prof, P. N Srmivasachar® says
that according to Bhartyprapafica the Sntras brmg out thss truth
by means of the classical analogy of the snake and its coil and
the sun and s radiance ‘The cause 1s, logically speaking,
rmmmanent in the effect  The whole pervades the part and the
universal 1s realiced 1n and through the parbicplars  But the most
adequate Category of Reality 1s the relation of substance and
modes (avasthavat and avasthd) in which there is a pervading
1dentity that transfigures the parts

3. The Doctrine of Bhaskara

Bhiskara wrote a commentary on the Brahma-Siitra, m
regard of the doctrine of difference and non-difference His
commentary on Brahma-Sfitra 15 available, at present, and he
belonged to the close of the 10th and the begining of the 1lth

Century A DB

1 Brhadiranyakopamsad with the commentaty of Sankara and
the glossary of Anandgiri Fd by Dr E. Roer , pp 951-952

2 Hirtyana, Prof M, «Bhartrprapafica—An old Vedaint”, Pro-
ceedings and Transactions, A 1.0 C III, Madras, 1924

3 Otto Strauss, “Jiva and Paramatman”, D R Bhandarkar
Volume, pp 148, 150, Calcutta, 1940

4 Snimwvasachari, Prof P N, “The Philosophy of Bhedabheda”
p 152, The Adyar Library, 1950

5 (a) Bhaskara-Bhagya, p 7. . .
(b) Pandey,Dr K C, «Pualism-cum-non-dualism” (Bheda-
bhedavada) Journal of Ganganath Jha Research Institute,
Aliahabad, Vol XX-XXI, Nov 1963—August 1965, p 246
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To make his doctrine of difference and non-difference clear,
Bhiskara accepts the three vltimate Realities viz., Brahman or
Téwara, Jiva, and the world.

(i) Bhaskara holds the Brahman to be the cause of the world,
its creator, supporter, and destroyer. Brahman is the both
material cause and the efficient cause of the world.2 He is known
only by the Scriptural authority.?

In fact for Bhaskara, the world is a transformation (parigama)
of Brahman, but he does not accept the tradition of Samkhya-
yoga which is thus, the world is transformation or parinama of
the praksti, just as curd is the trasformation of milk. The
Brahman possesses infinite power or energy ($akti) and makes
this power undergo transformation,! so that he can remain what
he is. Paripim is for Bhaskara the throwing out of energy
(Saktiviksepa).® According to Bhaskara, Brahman has power of
two kinds viz., subjective and objective.

Brahman is both one and many. As cause he is one and as
effects he is many. Just as gold is one as material cause and
many as bracelets, ear-rings etc, Thus, Brahman is different-

non-different.* Non-different state is natural and different state
is adventitious,?

Brahman is true being, sentient endless, blissful, omnipotent
and omniscient.?

Bhaskara-bhasya, 1.1.2, 1.1.11.
1bid,, 1.1.2, 1.4.22.

1bid,, 1.1.1, 1.1-3,

1Ibid,, p. 97, Kasi.

(@ Bhaskara-bhasya, p. 85.

(b) Waltair, P. T. Raju, “Identity in diff: in some

vedintic systems”, New Indi i ol 1. 1939-

P 105, ot w Indian Antiquary, Vol. 11, 1939-40,

G th‘xskam-bhﬁgya. p. 18,

7 “'Sa Cabhinnabhinnasvarapobhi ibhavi adhi
“Sa m ardpobhinnartipa svabhavikamopadhi-
kat tu bhinnartipam,” Bhaskara-Bha 141 5

8 “Bhaskara-bhagya, p. 24. s pp- 141, 2345

w b WN =
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(i) The finite self or Jiva is not a vikira of the Brahman,
for vikara is an actual transformation, just as the world is a
vikira of praksti according to the Samkhya,! It is essentiaily
identical with the Brahman such as sparks are with fire.

The Jiva is atomic in size and is innumerable. Jiva, is the
part {amsa) of Brahman. The term amga is employed by Bhas-
kara in three senses. It may connote (i) the relation of the cause
to its effect as when thread is explained as an améa or component
of cloth, (ii) a share in property to be divided, or, as in this con-
text, (iii) The principal of self-differentiation through upadhi.?
The Jiva as a part is adventitious. Tt is not absolutely different
from Brahman, and is not absolutely non-different from
Brahman, but jis related to Brahman both as different and non-
different, just as the sparks are to the fire, as the five-fold pranas
to air and as the aesthetic (kama) to the mind.®

It is the agent of all deeds, but only so long as it is condi-
tioned. It is the enjoyer of alf fruits of deeds, pleasure and pain,

(iii) The world is the effect of the Brahman. It is admited
by Bhaskara, Brahman is both the material cause and the efficient
cause of the world, Like Sankara, Bhaiskara does not accept
the world as illusion. According to him, it is real and eternal.
As the cause and the effect, the world is different and non-
different from Brahman during the effected state, and is non-
different from Brahman during the causal state.

A 4 gdhika-Bhedibhedavid

Bhaskara adopts the doctrine of difference and non-difference
(Bhedibheda), as the central truth of veddnta and this is the

1 (a) Bhaskara-bhisya, p. 134,
(b) Waltair, P. T. Raju, “Identity in Difference in Some
Vedantic Systems”, New Indian Antiquary, Vol. II, p. 319,
1939-40.

2 (a) Bhaskara-bhasya, 2.3.43,
(b) Srinivasachari P. N., #“The Philosophy of Bhedabheda™,

pp. 73-74.
3 Bhaskara-bhagya, 2.3.43, pp. 140-141.
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fundamental note of his doctrine.? It cannot be objected that
difference and non-difference are mutually contradictory. Nor
can it be said that two cannot co-exist. To avoid this
objection Bhaskara says that everything depends on direct expe-
rience, both what is true and what is wrong in the world, so every-
thing must be decided on the basis of direct experience. Because,
nothing is seen absolutely different or absolutely non-different in
the world of experience. Everything is different and non-different.

For example, 2 cow is different from another cow as individual
cow, but non-different from it as belonging to the same genus
‘cow’. Again, a cow is different from a horse as a cow, but non-
different from it being an existent substance like it and so on.
Similarly a gold ear-ring is different from a gold bracelet but

non-different from it as gold.? So, direct experience is only

source, which guarantees in regarding that difference and non-

difference are not mutually contradictory and do co-exist.

Bhaskara says that there is no contradiction between unity
and diversity of Brahman as cold and hot, because the relation
of cold and hot is not that of cause and effect. But the relation
between unity—Brahman and diversity—the world is that of cause

and effect, so Brahman is both different and non-different from
the world 3

l.t has already been observed that Jiva is the transformation
\pafmz'xma) of Brahman through his power. It is natural that
which is the effect of Brahman, that will be non-different from
t.hc Brahman because one effect arises from a cause and abides
in a cause. Thus, Jiva is non-different from Brahman. Jivais

different and non-different from Brahman during the effected
state of Brahman (karyivasthz).

Thus, it is established that Jiva-Jagat is non-different from

1 Bhaskara-bhasya, p. 18, 1.1.4.

2 ﬁ\)) Bhaskam-bhu)a, pp. 16-17, 1.1.4.
Bose,Roma* "
C:)xlcun; 18411?1,3 Vedanta-parijata-Saurabha”, Vol. 111, p. 193,

3 Bhaskara-bhasya, p. 17.
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Brahman during the destruction and salvation. It 15 natural,
Brahman bemng the cause, and the Jiva-JTagat must be Brahman
in nature and essence It means that non-difference (abheda) of
Brahman and Jiva-Jagat 1s natural (svibhavika) But, Jiva-Jagat
1s different and non-different from Brahman during the state of
creation and sansira (buddhavasthi) Here, difference 1s adven-
titious (aupidhika), because at the beginning of the Creation the
Jiva becomes associated with the upadhs 1

4 The Doctrine of Yadavaprakiasa

Yidavaprakdsa s hknown from references only. Nothing
much 15 known about Yidavaprakisa and his philosophy.
According to tradition, Yidavaprakaga was the supporter of the
doctrine of difference and non-difference  To establish his
doctrine of Bhedabheda, there 1s no clear evidence, because,
though, he wrote us commentary on Brahma-Sutra, yet hus com-
mentary 1s not, at present, available  His doctrine has generally
been established on the basis of some critical references of worhs
of Riminwa and Vedanta-Deétha, Ramanwa cnticizes the
doctrme of Yadavaprakisa inhis Vedarthasangrah® Vedanta-
Degitka devoted a brsef chapter 1n lus paramatabhanga to the
cnitical exammation of the tenant of Bhiskara and Yidava ®

According to “Srutiprakagika” the glossary on the Sribhisya
of Raminwa, which 1s wntten by Sudarfanabhatta, there s
relation of difference and non-difference between Jiva and
Brahman as the cause and the effect, as explained by Admarathya
so such s the wview of Yadavaprahiga, which 1s called
“syibhiviha-Bhedibheda” (Natural difference and  non-

1 Chaudury, Dr Roma,*“Brahman-Jiva-Jagat Retation—A Unique
Theory of Aupaphikabhedabhedavida,” Proceedings and Trans-
actions of the All India Orental Conference, 22nd Session,
Gauhati, Assam, January 1965, Vol 31, p 234

2 Vedarthasangrali, p 15, Sri Bhagavad Ramamya Grantha-
milw, Grantham3lt Office, Kanchipuram, 1956

3 Srimvasachary, Prof P N, “The Philosophy of Bhedidheda®,

4

p 144
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difference).!  Yadava tries to overcome the discrcpanc;f by the
concept of Brahmaparinim or theory of transformation, by
which the absolute which is the sat without a second by its own
immanent &akti or potential energy becomes God and the uni-
evrse of the cit and acit like the waves and ripples of the ocean.?
1t proves that the Brahman is the cause of the cit and acit. The
cit and acit are the effects of Brahman.  In the view of Yadava-
prakada, thus, there is relation of difference and non-difference-
between these three ultimate-realitics as the cause and the effect,
which relation is natural (Svabhavika).

THIRD STAGE

1. The Doctrine of Sri Nimbarkacirya

In Nimbarka’s view, there are three ultimate realities viz.
Brahman, Jiva and acit (Jagat), and the relation between these
three realities is difference and non-difference.

To understand his doctrine of difference and non-difference,
it may, therefore, be useful to say a few words about the concept
of Jiva—the enjoyer (Bhoktd), the Brahman ¢niyanta) and the
acit (bhogya), as propounded by Srinimbarkacarya.

(i) Jiva is knowledge by nature, dependent on Hari, as ina
condition to be conjugated with, or substracted from, a body, is
atomic, different in different bodies, and is a knower and infinite.?

.Jiva is knowledge® by nature. It is 2 pecufiar quality of Jiva,
which delights the entire body, just as the odour of the flower.
1t proves that Jiva is different from non-sentient.

1 Ayam Yadavaprakasapaksosmin siitra upanyastah/

tatra hi kdryitmana karanitmani ca Jivabrahmanobhedabhe-
dau svabhavikau matau |

Srutiprakasika on the $ri-Bhasya of Ramanuja, 1.4.20, p-
148, Vol. 11, 1967, Ed. by Govt. India, New Delhi.
2 Srixilz‘xzisachari, Prof. P. N., “The Philosophy of Bhedabheda™,
p. 144,
3 Vedznta-kamadhenu, verse. 1.
4 Veddnta-parijata-Saurabha, 2.3.26.



ORIGIN & DEVELOPMENT OF THE BHEDABHEDAVADA [ 69

The Jiva, being a knowledge, 1s knower! as well Here s
no contradiction® between hnowledge and knower, and 1s not
dentity with each other. In many cases, we see, the substratum
and the attnibute are very resembling, but that does not mean
that they arc 1dentical  Just as a gem and 1ts rays are equally
luminous, yet there 1s no identity, 1s difference and they stand in
the relation of substratum (dharmin) and attribute (dharma)®

The Jiva, being a knower, 1s an ego! or, ‘I’ (ahah) A knower
always feels ‘1 know’, ‘I want’, I do’ etc.

The Jiva, being an ego 1s a doer, enjoyer, under the control
of Brahman and a part of the Brahman, all these things are true
m bondage as well as i liberation ¥

Jiva 15 atomic m size® According to the Svetagvatara
Upanisad, the mdividual souf (Jiva) 15 as subtle as a hairpont
divided and sub-divided hundreds of times, Jiva 1s atomic n size,
m bondage as well as 1n liberation

Tiva 1s infinste 1 number  In this evidence, Brahma-Siitra
states that Jiva 1s many, Brahman 1s one, 1t proves the difference
between Jiva and Brahman 7

The Jiva 1s of two kinds :

1 Buddha-Jiva

2 Mukta-Jiva

(1) Sri-Nimbarkzncarya has given the following characterss-

tics of the Brahman in lys vedanta-kamadhenu  “We meditate
on the supreme Brahman wviz. Krsna, Har, who has eyes lihe

Vedanta-paryata-Saurabha, 1212, 135,23 18
Vedanta-ratna-mafylisa, p 4

Ibd,

Vedanta-paryata-Saurabha, 2 3 18

Ttnd, 233240, 137,2343
1bd, 2319
bhedavyapadesadcanyah /

AW RN~

—Brahma-Sttra, 1.1 22
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the lotus, who naturally has destroyed all the defects, is the storc

of all auspicious attributes, his body is represented by the vynha
and who is attended by all,”"1

Thus, according to Nimbarka, the absolute ultimate r‘eallty
is Srikrsna himself. He is denoted by the term “Bl‘flhmﬂ.n who
is greatést of all because of his infinite, incomprehensible, inherent
nature, attributes, powers and so on.2 He is the cause of the
Universe? Brahman alone is the cause of the creation and
destruction of the universe. All names and forms arise fro.m
him and return to Him.* Brahman is both the material
cause and the efficient cause of the universe5 He is lord of all
causes, he is controller of all, He is lord of all.®

(iii) The acit or Jagat is of three kinds, viz.
1. Aprakrta—not derived from prakrti,

2. Prakpta—derived from prakrti.

3. Kuala—the time.

In the things of prakrta we have the ordinary material objects, )
it consists of the three gunas viz. sattva, rajas and tamas.

The process of creation and destruction is as follows.? In
creation first the ether originates from the lord, from the ether
air, from air fire, from fire water, and from water earth. Bu_t,
in every case, Lord is real creator. In destruction the process is
just reverse of the process of ceatjon viz. first the earth is merged

in water, water in fire, fir in air, air in ether and the ether in
the Lord.  Just like salt js merged in water.

In that process the acit or Jagat is the effect of Brahman. It
arises from Brahman and abides in Brahman.

|

Vedﬁnln—kﬁmadhenu, Verse 4.,
Vedz‘mla-pﬁrijata—Saurabha, LL1.
Ibid,, 1.1.10-12.

1bid., 1.3.42,

Ibid,, 1.4.23.
thadz‘zrar_\yakopanigad, 3.4.22.

7 Vcdﬁma-périja‘xm-Saumbha, 2.3.1-14.

A h L -
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Svibhasika— Bhedibhedmdda

To explun the relation between above discussed these three
vitimate reabties, SrimmbTrkficarva adopts his doctrine of natural
difference and non-difference (svabhavika —Bhedabheda)

The mutual dsfference 1n the nature and concept of Brahman,
Jiva and the world 15 obvious It has already been observed
that Braliman is the cause and Jiva lis effect and there 152
obviously difference between the cause and 1ts effect, just as the
ocean and its waves, the sun and its lustre 1

There 1s difference between Jiva and Brahman as the part and
the whole Jiva is the part of Brahman  Brahman 1s the whole

Brahman 1s as the object to be obtamed while the Jiva 1s as
the obtamner 2 Brahman 1s the object to be known? and the
object to be worshipped,® whife Jiva 1s knower? and worshupper ?
The mutual difference 15 obvious between them

There Is difference between Jiva and Brafiman, that Brahman
15 ever-free from all sins, while Jiva 1s an enjoyer of the frmits of
all deeds done by himself,?

Agaim, Brahman 1s inner-controller, while Jiva 15 not inner-
controller because both the kiinvas as wellas the Madhyandinas
depict Jiva as different from the mnner-controller viz Brahman #

Thus, the mutual difference between Jiva and Brahman 1s
natural and eternal

On the other hand, the mutual differe nce between Jagat and
Brahman 15 also obvious Brahman 1s the cause, the Jagat s

Vedinta-piryata-Saurabha, 2 1 13

lbd, 1118
Tbd, 1212
Toid, 1212
Ind, 1212
ibd, 1212
Ibd,, 128

Ihd, 1221
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the effect. Both cannot be identical. Brahman is omniscient
and unlimited by time, space, and unit, while Jagat is inanimate,
and gross. Thus, the mutual difference of the three js distinctly
established, which is natural and eternal.

In reality, there is non-difference between these three which
is established by the scriptural authority. And it has already
been observed that Brohman is cause, and Jiva and Jagat are
effects. On the one hand, there is difference between cause and
effect, on the other, there is non-difference between two. Because,
the effect is dependent on the cause {or its activities and existence,
just like, the ear-ring is different from the bracelet in name and
shape simply an account of kundalattva and katakattva, butis
non-different so far as, gold is concerned. The ear-ring
and bracelet are dependent on gold for their existence and
activities, in the absence of gold the ear-ring and bracelet and
their activities and existence are impossible. In the same way,

Jiva and Jagat are non-different from the Brahman as cause and
the effect.

There is difference and non-diflerence between Jiva and
Brahman in bondage state of Jiva, on the other hand, there is
difference and non-difference between Jiva and Brahman in the
liberated state of Jiva also, liberated Jiva (mukta-Jiva) is non-
different from Brahman being existence, consciousness, bliss in
essence, but it, too, is different from Brahman, because Jiva is
atomic in size in bondage as well as in liberation and even a
tiberated Jiva lacks the powers of Brahman.l

In the very same manner, Jagat is different and non-different
from the Brahman during creation as well as during destruction.

In fz}ct there is neither absolute difference and nor absolu-
te non-difference between these three viz., Brahman, Jiva and
Jagat. But the relation between these three is both difference

and non-difference, Just like the sun and its lustre.2 It is true

1 Vedanta-Kaustubha, 1.4.21, pp. 140-141.
2 Vedanta-parijata-Saurabha, 3.2.28.
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that there s difference between the sun and its lustre, but there
1s non-difference so far as the brightness 1s concerned,

To make the doctrine of natural difference and non-
difference clear, as propounded by Nimbarkicarya, the followng
cvidence 15 final  “But on account of the designation of
both, hke the case of serpent and 1ts col™ In this
cxample, “like the case of serpent and its coil” the serpent 1s the
material cause of the coil On the one hand, this shows the
difference between the serpent and sts cot  On the other, the
cxistence and activity of coil 1s impossible 1n the absence of the
serpent It shows the non-difference between the serpent and
its corl.  Likewise, Jiva and Jagat are the effects of the Brafiman
The relation of the Jiva and Jagat the effects, with Brahman
the cause, 15 natural diference and non-difference (svabhavika-
bhedibheda) Thus, 1t 15 estabhished that there 1s relation of
natural difference and non-difference (svibhavikabhedabheda)
between these three wiz, Jiva—Jagat and Brahman, as pro-
pounded by Nimbarkdcirya, there 15 no anv contradiction

2. The Doctrine of Srikrsnacartanya

Srikyspacaitanya was born 1 1485 A D ,? m Navadvipd 1n
Bengal To explamn s philosophy, he adopts the doctrine of
“Acintyabhedibheda”, but did not wnte any commentary on
Brahmasiitra He accepted the Srimadbhagavat as the commen-
tary on Brahmasiitra® None of his works 15 avaable His
philosophical views were elaborated only by hus disciples m their
worhs One of them, Jivagoswami was his follower, who has
done a famous work namely “satsandarbhe”¢ In spite of
these sources, one commentary on Brahmaslitra was necessary

1 Vedinta-pAryita-Saurabha and Kaustubha, 3 2 27

2 *“The religious condttion, of Benpal was far from satisfactory
at the time (A D 1485) when Sricaitanya (Srigauringa) was
born "—Radhagovindnath, ““A Survey of the Caitanya Move-
ment’, The Cultural Hentage of Indi, Vol 1V, Calcurta,
1956

3 “Brahmasutrinamarthasatesimakrtrimbhasyabhntaityartha J”
—Tattva-Sandarblia, 11 anuchheda

4 Satsandarbha-Tattvasandarbha, p 4, sloka 3-5
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to prove the doctrine of «Acintya-bhedibheda” of Srikrsnacai-
tanya. In the nineteenth century, Baladevavidyabhusaga wrote 2
commentary on Brahmasitra namely “Govindabhisya™ in
support of the doctrine of “Acintya bhedabheda™. Here, the
doctrine of $rikrsnacaitanya is elaborated mainly on the basis of
Govindabhasya.

Baladeva admits of five tativas, namely I§wara, Jiva, pral_qli,
Kala, Karma2 It may, therefore, be useful to discuss briefly
the concept of the Jiva, Iéwara, and the prakrti, to understand

the doctrine of “Acintya-bhedabheda”, as propounded by
Srikrspacaitanya.

(i) “The nature of Jiva is that it is an eternal servant of
Kyspa. Jiva is the marginal potency of Krsna, and is a mani-
festation of a distinct-non-distinct relation with Krsna.”® This
quotation in short gives the conception of the Jiva. Butit
requires to be explained further.

Jiva is by nature eternal. Material objects are only destroyed
and are created, these are only transitory, while Jiva is never creat-
ed nor can it have any destruction.* Refers also in Kathopanisad
1/2/18, “The soul has neither any birth, nor any death ; it does
not spring from any other thing, none spring from it.” Again,
Svetddvatara “Two unborn ones, the knower and non-knower,

the lord and non-lord. Further; Eternal among eternal, conscious
among conscious etc,

Jiva is by nature knowledge as well as knower.5 “Who is
I Vidyariparh bhisanamh me pradiya khyatim ni
Srigovindah  Svapnanirddist hasyo 1A maand b
et ] p istabhdsyo radhabandhurbandhu-
s ?ox:nd:bhégya-avammniké, pp. 5., Mathura, Samvt 2011

Tatha hi_ Iwara-Jiva-prakrti-Kala- ani pon aak

smyanlc-Govinda-bh:'xgyg. pg 2. Ale-karmbnl - pancatatvaot
Jiver svarnp haya-krsner nita dasa, kysner tatastha akti-

bhedibheda prakasa.”—Finite-self’, Ed.by B j
] N -self’, Ed. -H. Bon Mahara

pp- 70, Institute of Oriental Philosoph: i ”
4 Govinda-bliagya, 2.3.16. P, Viindavan, 1963

5 1Ibid,, 2.3.17.
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dwelling in knowledge™, and I slept happily, but I could know
nothing”. These two kinds of §ruti prove that Jiva is knowledge
as well as knower.

Jiva is an active agent! Being an active agent Jiva is
enjoyer.® Jiva is the part and the potency of the lord.® In this
connection Jiva is both different and non-different from Brahman.
Jiva is atomic in sized

Jiva is plural in number.® “Padosyasarvabhiitini” in this
sentence of §ruti, “‘Sarvabhiitini” shows the plurality of Jiva.
Again, though all Jivas are same in nature, yet there is difference
owing to their deeds.®

Jiva is of two kinds :

1. The bound (Buddha Jiva).

2. The liberated (Mukta-Jiva).

(i) S’rikxgx_m is himself uitimate reality. He is nirguna, free
from the three gunas of prakrti viz. sattva, rajas and tamas, and
is saguna Brahman, being a store house of all auspicious attri-
butes.” He has an infinity of auspicious attributes and incon-
ceivable powers.?

Brahman has three powers viz.,, pardakty, aparisakti and
avidya-§akti.? The parddakti is called Visnugakti or svariipa-
$akti, the aparaksetrajfia and avidyskarma or maynsakti}9Through
the apara and maya-sakti, he constitutes the universe of cit and
acit and through his pard-dakti which is three fold viz., samvit or

1 Govinda-bhasya, 2.3 31.

1bid,, 2.3.31-38.

Ibid., 2.3.41.

1Ibid., 2.3.18-30.

Ibid., 2.3.42.

Ibid., 2.3.49.

1bid., 1.1.11.

Ibid., 1.1.2.

Ibid., 1.4.26.

“Visnu $aktipard prokta kgetrajfiabhaya tathipard /
Avidya-karma-samjfianyatritiya saktivisyte.”

=R~ T I - RV - VU ]

—



76 1 THE PHILOSOPHY OF NIMBARKA

jfigna-§akti, sandhini or bata-$akt and hiladini or kriyﬁ-éfikti. He
has knowledge, existence and bliss. The power and at‘mbu_te of
Brahman are identical with Brahman owing to the identity of

substance and attributes. Just as the serpent and its coil! and
the sun and its lustre.?

Brahman is both the material cause and the efficient cause
of the universe. He js efficient cause throngh his pard-saky and
he is material cause through his apard-§akti.? As the efficient
cause, the Brahman is unchangeable or kuitastha, as the material
cause he is subject to modification or paripamin, Tt means
Brahman is cause as well as the effect with his powers. Brahman
is the subtle powerful in causal state ; and he is the gross-power-
ful in the effected state.! Thus, there is relation of difference and

non-difference between the cause and the effect as the power and
the powerful.

(iiiy The world is an effect and power of the Brahman.
Brahman constitutes the world through his avidyd or mayi
{akti. His maya-dakii is also called tamas. It means the world
is a combination of three gunas viz., sattva, rajas, tamas.

Acintya-bhedabhedavada

Here is a question what is the relation between above discus-
sed these three ultimate realities ?

The mutual difference in the nature and concept of Brahman,
Jiva and world is obvious. It has already been observed that
Brahman is all-knowing, ail-powerful and omniscient, while the
Jiva is knowing litle and has limited power. Brahman is
absolute, while Jiva is atomic. Brahman is creator, supporter,
destroyer, while Jiva is created, supported and controlled by
Brahman. The world is inanimate and gross. Thus, the mutual
difference of the three is distinctly established.

Govinda-bhisya, 3.2.28.
1bid., 3.2.29,
1bid., 1.4.26.
Tbid., 1.4.26.
1bid., 1.4.26.

(LIRS A
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In reahty, there 1s mutual non-difference, mn the three aspects
of knowledge, existence, and bliss viz, sat, cit and dnanda of
Brahman These three Brahman, Jiva and world are identical,

Thus, there 15 relation of both difference and non-difference
between them, There is no contradiction There 15 a fudden
harmony behind the apparent contradition of difference and non-
difference  'When Sricaitanya establishes the relation between
Brahman and Jiva as Bhedabheda-prakisa, he means to say
that it 1s true that there cannot be both difference and non-
difference in the same aspect  But there can be identity in cer-
tamn aspects and difference m certamn other aspects of the same
objects  Such difference and non-difference are not necessarily
self-contradictory ! Regarding this theory, and being a follower
of the school of “Acintava-bhedabheda™ Jivagoswami? says that,
there 1s no finahty about reasoming, so the absolute difference
m Jiva and Brahman 15 smpossible, there bemg unhimited defects
m difference hke the non-difference  Therefore, as difference 1s
1mpossible, 1 the same manner non-difference 1s, too, 1mpossible
We accept “‘the inconcewvable difference and non-difference
“(Acintyabhedibhedavida) Again he says® there 1s relation of
difference and non-difference as the power and powerful There
1s non-difference 1n essence between the power and powerful, and
yet difference as manifestation as an aspect of the same substance
As for example, “the musk and its odour™ and, “the fire and 1ts

1 ?wg;m, B H Bon Mahra), “Fimte-self”, pp 82, Vnndavan,
9

2 ““apare tu”tarkdpratisthinat”(Brahma-Sutra 2 1 11)bhedepya-
bhedepr nirmaryidadosasantatidarsanena bhinnatayg cintayitu-
magakyat vadhbhedarn sadhyantah tadavadabmanatyapicintay:-
tumagakyatvad bhedamapi sidhayantocintyabhedibhedavidam
sviknrvanty” |
—Sarva-Samvidini of Jivagoswami, pp 145-146, Radha-
kunda (Mathura), Samat 2022

3 “tasmit svarnpid bhinnatvena cintayitumasahyatvad bheda-
blinnatvena ctayitumasakyatvadabhedadea  pratiyate att
Sakti-$aktimatorbhedabhedadsevingikitau tau ca acntyau ity f
—Sarva-Simvidmi of Jhagoswimi, pp 33, Radhihunda
(Mathura), Samat 2022
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burning power.” The musk js identical with its odour. The
fire is identical with its burning power. We cannot remove the
odour and the burning-power from the musk and the fire, Tt
means, there is identity between the power and powerful, yet
there is difference also, because the odour and the burning powgr
are manifestations of the musk and the fire, Thus, there is
neither absolute difference nor the absolute non-difference, bet-
ween the power and powerful ; We accept both ‘differex}ce
and non-difference ; the entire system of relation is a great, in-
conceivable mystery.l

The concept of “acintya’ is not similar to Saikara's ‘anirva-
caniya” Because, if it is accepted that the maya is the power of
Brahman, the establishment of non-dualism ; is not possible, and
again if the maya of Safikara, is not accepted, too is impossi-
sible. So, the term of “anirvacaniya” of Saikara is not similar
to the term of ‘acintya’ of $rikrsnacaitanya.?

$ridharaswami explains the ‘acintya’ as a follows : *“He has
inconceivable nature on account of unbimited magnanimity.”®
Again Jivagoswami says in Bhigavatsandarbha ; “which makes
the impossible possible that is called “inconceivable™ (acintya).”™

Thus, it is established, that, according to S'rikgggacaitanya,
there is relation of difference and non-difference between these
three ultimate realities, which is inconceivable,

3. The doctrine of Sripati

i $ripati wrote a commentary on the Vedantasutra-namely
“Srikarabhisya,” in the 12th Century A.D. His doctrine is
referred to by various names, such as, ‘Bhedabheda, Dvaitad-

1 Sundranandavidyavinoda, ¢ i " (in Hindi
Caleutty 1955 y 2,Sricaitanyadeva™ (in Hindi). p. 395,

2 Sundranandavidyavinoda, *Acintvabheds; ada” (@
Bengali p. 9, Calcutta, 1951. intyabhedsbhedavada e

u P
apanmita

: himatvidaci yarupam” |
*durphataghatakatvam hyacintyatvam™.

—Bhagavata-Sandarbha anuchheda, 16.
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vaita, and vifesTdvaita’ and agam, (i) Dvaitadvaita, (ii) Viée-
sudvaita, (iii) Scévaradvana, (iv) Sivadvaita, (v) Sarvadrutisar-
mata, and (vi} Bhedibheda,?

It may, therefore, be necessary to say, a few words about
the concept of Brahman or Siva and the concept of Jiva or pasu,
to make his doctrine of difference and non-difference, as pro-
pounded by Sripati clear.

The words Brahman, para, Siva and pati are used by Sripati
as synonyms. Brahman s ‘Savifesa’ but not ‘Nirviesa.”
Brahman is both the material cause and the efficient cause. The
universe is the transformation of the Brahman. When He
himself remains only its efficient cause and He transforms into
world his energy or muyasakti its material cause.®

Jiva is not born but eternal.® Jiva is different from the form
the creation of the physical world.® Jiva is a part of Brahman.”
Jiva is of two kinds, viz., Baddha and Mukta. Inliberation, the
Jiva becomes identical with Brahman, but it cannot possess
the power of creation and remains secondary to Brahman.® Jiva
is atomic® in size, and not all pervasive.

It has already been observed that Brahman is a different Cate-
gory from the Jiva. Brahman is the object of worship, all-per-
vasive and omniscient, while Jiva is worshipper, has spatial limi-
tation and possesses limited knowledge. But in the state of
liberation there is union of the two. He admits that the aforesaid
limitation of the Jiva are beginningless and natural. But he asserts

1 Srikara-bhagya, Vol. II, p. 2, Ed. C. Hayavadana Rao,
Banglore, 1236.

Ibid., IV. V. 17,
Ibid.. p. 263.

2 Snkam-bhasva Vol. 1, p. 195.
3 1bid., Vol. II, p. 15.

4 Ibid.. pp. 179-180.

5 1Ibid,, p. 29.

6 1Ibid,, p. 261.

7 1bid., p. 48.

8
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that Jiva gets freedom from these natural differences and
becomes identical with the Brahman. As Sruti says “The rivers
flowing when go to the ocean disappear into the ocean leaving
name and forms, so a wiseman losing his name and form attains the
divine person, higher than high” (chandogyopanisad 8. 3. 4). In
arguing for the difference and non-difference, Sripati seeksinvari-
ably the help of nyayas, like “bhramarakitaguktisalilzdisu™. It
means that we find that a fly of natural birth changes its in born
nature and becomes a bee, and rain water, getting into a mother-
of-pear] becomes pearl. Thus, Sripati concludes that there is
beginningless difference between Jiva and Brahman, but in libe-
rated state of Jiva, there is non difference, of the two. This

identity is natural as well as of form. He emphasizes this point
again and again.1

If it is asked how can both identity and difference hold if
identity as of form also, $ripati’s possible answer js that diffe-
rence holds only in bondage and identity in muktiso that identity
and diﬂerence are not to be found simultancously but at different
times,

His doctrine of difference and non-difference is natural like
the case of the serpent and its coil.3

Sripati follows the Kagakrtsna, because he is an exponent of the
Bhedabhedavada, takes all the $ruti texts into account that repre-
sent the central view of the vedanta.* But his doctrine is

clearly similar to the doctrine of difference and non-difference, as
propounded by Audulomin.?

o

s'rika}'a-bhﬁs.;ya, Vol. 1, pp. 71, 261, 273, 478.

(@) Srikara-bhasya, Vol. I, pp. 338.

(b) Waltair, P. T. Raju, “Identity in Difl in 8
Vedantic Schools”, N ian Antiquacy,  Vor. 11,
Tonmie Schoo! ew Indian Antiquary, Vol. II,

$rikara-bhusya, Vol. 11, p. 6.

Pandey, Dr. K. C., “Bhiskari”

B e1”, Vol. ITI, p. XLVIIIL.
Pandey, Dr. K. C., “Saivadardanabindu”
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THE DOCTRINE OF NATURAL DIFFERENCE AND
NON-DIFFERENCE

( SVABHAVIKA-BHEDABHEDAVADA )

1 Dufference between Jiva and Brahman

(A) In the philosophy of Nimbarka, the mutval difference
m the nature and concept of Jiva and Brahman is obvious
Brahman s the cause and Jiva lus effect or transformation
There 15 a difference between the cause and 1ts effect, as between
the clay and the pots, dishes etc , between the gold and the
bracelets, ear-rings etc , between the tree and the leaves, fruits
etc , between the sea and the foams, waves etc , and between
the sun and its rays  Smmularly, there 1s a difference between the
Jva (the enjoyer) and the Brahiman (controller)®

And agam, Nimbarka points out that there 1s difference bet-
ween Jiva and Brahman as between the cause and the effect
He says that the creator of the world viz  Brahman 1s some-
thing more than the embodied soul, the enjoyer of pleasure and
pain, “on account of the indication of difference”™ As m
passage . ““Q the soul, indeed, should be seen’, ‘the knower of
Brahman attamns the haghest’, ‘who controls the soul within ™3

Moreover, just as m ordinary hfe, the diamond the lapis
lazuly, the ruby and the rest, which are modification of the earth,
are different from the earth, and the jeaf and so on, which are
modification of the tree, are different from tree , the ray of
diamond 15 different from the diamond  So, the Jiva which 15
modification of the Brahman, s different from Brahman ¢

I Vedinta-piryita-saurabha and Vedint1-kaustubha, 21 13
2 Adhiham tu bhedanirdesit—Brahma satra, 2 1 21

3 Veninta-piryita swurabha and vedinta-haustubha, 21 21
4 1hd,2122
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There is a difference between Jiva and Brahman as between
the part and the whole. Jiva is the part of Brahman, Brahman
is the whole. As declared by the éruti : “For it is a part of the
highest.” A ‘part’ means a ‘power’, it is clear from $ruti ¢

«This Jiva, a power of highest, is small in power and not in-
dependent.”®

The vedic mantra also confirms it. The part idea comes from
the Purusasukia, quoted in Chandogya Upanisad (3. 12.'6)_
«pado‘sya viivabhiitani tripadasyamrtam divi” (all the being

are His foot, immortal in the heaven is His three fect). A ‘feet’
means a ‘part’s.

The smrti also corroborates the concept of part, thus “in

this world of life the Jiva is my own part, in the form of eternal
part.” (Gitx 15.7).2

The relation of part and whole declares : that thereisa
difference berween Jiva and Brahman, “On account of the
designation of variety”, i.e., on account of the designation of
difference, This Jiva is, by nature, a part, and subject to
bondage and salvation, while Brahman is, by nature, whole and
the ocean of a mass of attributes like omniscience and the rest,
The following are designations of difference : “Who rvles the
soul within ; having entered within, the ruler of men ; the soul
indezd is supreme, self-dependent, possessing superior qualities,
the Jiva is less powerful, dependent, lowest, the two unborn

selves, the knower and the non-knower, the lord and the non-
ford 2™

The statement of difference (bheda} is expressed by Nimbar-
kacarya in Brahma-stitra 1. 1. 18. The Jiva is different from
Brahman, ‘on account of the designation of difference.’® Just
as the Vedicmantra : “He is indeed, the essence ; For indeed on

Vedanta-kaustubha, 2.3.42.
Tbid,, 2.3.43.
Ibid., 2.3.44.

Vedanta-parijita-saurabha and Vedanta-kaustubha, 2.3.42.
5 bhedavyapadediceaBrahma-satra, 1.1.18,
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attaming the essence, he becomes blissful” 1t designates a
difference between Brahman as the object to be obtamned and the
Jiva as the obtamner, the obtamner cannot be the ohject to be obtain-
ed Thus, there 1s a difference of nature between Jiva and Brahman,
otherwise, an intermixture of attributes will result® To prove
this statement of difference, Nimbarkucarya says that the Jiva 1s
not blissful but only Brahman, because Brahman 1s the cause of
the bliss of Jiva ,2 and the bliss of the Jiva 1s momentary, while
the bliss of Brahman 1s endless

Here a doubt arises that when Jiva and Brahman, both are
conscious, both must be blissfull As sruti says “may my (sheaths)
consisting of food, consisting of the vital-breath, consisting of the
mnd, consicting of understanding and consisting of bhss, be
purified 73 Tt 1s said that what consists of bliss 15 something
to be purified , and as it 1s impossible for the ever-pure Supreme
Soul to be something to be purified, so that which 1s consists of
bliss 1s the Jiva

To this, the answer 1s as follows that blissful 1s Brahman
alone, on account of repetition viz, the word ‘bliss” has been
repeated many times n scripture 1n reference to Brahman alone
So, 1t 15 established that Jiva 15 different from Brahman, because
on attaming him the Jiva comes to be umted with bhss &

Who 1s within the sun, within the eye, and 15 to be worship-
ped by those who are desirous of salvation? He 1s Brahman
along, not Jiva.  To prove this Noumbirksearya explons “antasta-
ddharmopadesat” that 1s there 1s difference between Brahman
and Jiva because Brahman has special qualities such as: he 1s
free from ail sins, he 15 the soul of all and so on ¢

Vedanta-paryita-saurabha and Vedanta-haustubha, 1118
Vedanta-paryita-saurabha, 1115

Vedaata-Kaustubha, 11 13

Ibd, 1113

Vedanta-paryita saurabha, 1120

Ihd, 1121
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The statement of difference (bheda) is further expressed by
Nimbarka in his commentary on Brahma-siitra 1.1.22. ‘bheda-
vyapadeaccanyah.” It means, by nature, Brahman is different
from the individual souls of the sun and the rest, within which
He dwells, “on account of the designation of difference.” Again,
it means that Brahman in Jiva, who is farirabhimanin, is different
by nature. Tt is also mentioned in the §ruti: “who dwelling
into the sun, is other than the sun, the sun does not know him,
of whom the sun is the body, who controls the sun from within,
He is your soul, the inner controller, immortal.” Thus, it is

established that Brahman is different from Jiva, within which
He dwells.2

“Sarvarh khalvidarh brahma tajjalaniti* antupdsit” viz., “All
this, indeed, is Brahman, rising from him, disappearing into him
and breathing in him ;-calm, one should meditate on him.”* For
the purpose of meditation it is said that ‘manomaya prana $arira’
it means Brahman has a spiritual body and a vital-breath body.
Here, it is understood, that for the purpose of meditation
the spiritual body is Brahman alone, not Jiva. Because
Brahman alone, celebrated in all the vedantas, is referred to in
the words,” “sarvam khalvidam brahma.”® 1t means that
Brahman is difference from Jiva.

’l"o make this clear Nimbarka gives the evidences of éruti and
smti. First of all He gives the evidence of Brahmad-siitra
“Vivaksit gunopapattesca™ and “anupapattestu na arirah.” Both
siitras declare that Brahman is different from Jiva, “because of
the appropriateness of the attributes intended to be stated”,t and
‘“on account of inappropriateness, not the embodied (st’m\)”.s
1t means Brahman has the spiritual (manomaya) and vital-breath
body, the form of light ; He has true volition, has the ether
as the soul, has all desires, has all odours, has a)l tastes etc.,

Vedanta-parijata-saurabha and vedinta.k
Chandomropamins Tira. inta-kaustubha, 1.1.22.
Vedanta-parijata-savrabha, 1.2.1.

1bid,, 1.2.2.

1bid,, 1.2.3.
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while Jiva has no spirttual body, and has not the above men-
tioned attrsbutes such as , having all-desires, having all odours
etc, “Karmakartavyapadesticca” and “Sabdavisesit” ooth sutras
of Brahma siitra, too, declare, that Braman 1s different from
Jiva” because of the designation of object and agent™® and “on
account of the difference of words ”® It means Brahman is
object and the Jiva 15 agent  For mnstance  “Having departed
from here, I shall attain hum,”® mn this sentence Brahman 1s
object, while Jiva 1s an agent  And on account of difference 1n
words, 1t 1s proved also that Jiva and Brahman are denoted by
different words, viz , the gemitive and the nominative respectively

As in $ruti,  “Thus my soul 1s into my heart ™ In this sentence
the mutual difference between Jiva and Brahman 1s obvious

To conclude this statement of difference (bhedaj) Nimbiarka
further gives the evidences of smt1 “O Arjuna the lord dwells
i the heart of all beings *® ‘He who sees me everywhere and
sees everything 1 me, of um I will never lose hold, and he shall
never loss hold of me ,’¢ ‘He, who established 1n umity worships
me abiding withm all beings,” “that yogin rests 1 me whatever
be his mode of hving™ “There 15 nothing higher than I, O
Dhanafijaya, ‘all this 18 threaded n me as rows of gems m a
string ’8 ‘Since I excel the perishable, and am more good than the
impenshable, I am renowned m the world, and m the veda as
the supreme person (purusottima) ® Al these above evidences
establish the mutual difference between Jiva and Brahman

There 15 difference between Jiva and Brahman, Brahman,
is ever-free from all sms, while Jiva 1s an enjoyer of the frmts of

Vedinta-piryata-saurabha, 1 24
Ibd, 125

Chandogyopamsad, 3 14 4
Ind, 3143

GitT, 18 61

Ibid, 630

Ibid , 6 31

Ibd, 77.

Ibid, 1518
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the deeds done by itself.® Scripture is the sole proof. Suchas:
“Of these, He who is the supreme self is called to be eternal and
devoid of all properties of matter.” *Heis not smeared even
by the fruit, as a lotus-leaf is not touched by water, the active self,
on the other hand, is another, who is liable to release and
bondage.”> Thus, it is established that Jiva is an enjoyer of the
fruits of the deeds, while Brahman is ever-free from all sins.

Brahman is an eater who is destroyer of world, while the
movable and the immovable are food which have death for their
condiment. It declares that Brahman is different from Jiva. As
$ruti : “He to whom both theBrihmana and the Ksatriya are the
food and death the condiment, who thus knows where He is’™

“rtam pibantau sukratasya loke guh@ pravistau.* Here it
is understood that there is two sentient being viz., Jiva and
Supreme-self into the cave, where the mutual difference is
obvious between Jiva and Brahman. Brahman is difficult to
see, who is hidden by yoga-mayz, who is all-pervasive, who has
entered into the cave; while Jiva, who arises with the vital-
breath, who is aditi who is made of the deities, who was mani-
fested through the elements, who has entered into the cave.® To
prove this Nimbarka points out that Brahman is the object to be
worshipped® and the object to be known ;* while Jiva is worship-
perfand knower.® The mutual difference is obvious_between them.

Brahman is the inner-controller, while Jiva is not the inner-con-
troller because both the Kanvas as well as Madhyandinas depict
Jiva is different from the inner-controlier viz., Brahman. As érutiz

““He who is dwelling in intelligence™, and “He who is dwelling
in the soul.’?

Vedanta-partjita-saurabha, 1.2.8.
Ibid,, 1.2.8.
1bid,, 1.2.9,
Kathopanisad, 3.1.3, 2.1.7, 122,
Vcdama-pnrijma-saurabha, 1211,
4,5, 61bid., 1.2,12
Ibid,, 1.2.21
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Brahman 1s imperishable and the source of beings while Jiva
1s not denoted by the words ‘“imperishable and the source of
beings*  So, there 1s difference between Jiva and Brahman, on
account of attributes and difference  As éruti says, the designa-
tion of attributes 1s “All-pervading” and the designation of
difference 1s “Higher than high imperishable "2

The statement of difference (bheda) 1s expressed by Nimbdrka
i Brahmasutra 1 3 5, “bhedavyapade$gcca™ It means, Jiva
cannot be the heaven, the earth and the rest, on account of the
designation of difference viz, ‘there 15 difference between the
Jiva, which has little knowledge, and 1s subject to bondage and
salvation through the lord’s Maya consisting of the three gunas,
and the Brahman, who 1s ommscient lord It establishes that
there 15 difference between Jiva and Brahman as the knower and
the object to be known.’

Regarding the relation of difference between Jiva and
Brahman, 1t 15 explaned that, Brahman 1s non-eater, while
Jiwva 1s an eater® As declared by érutt ¢ Of these two, one
tastes the sweet berry, the other looks on without eating.”t

Jiva and Brahman are different from each other, Brahman
1s the ommscient, while Jiva 1s non-knower 1n deep sleep® As
i érutt : “Embraced by the intelligent souf, he does not know
anything eternal, nor anything mternal ”®

There 15 indeed difference between, Jiva and Brahman, on
account of words like ‘lord’ and rest? On account of Srutt
hke, ‘He 1s lord of all, “the controller of all’, ¢ The ruler of all’,
‘He rules all this,  “The lord of alf’ ete

Jiva 1s alone that s subject to deeds and participates mn

Vedanta-paryIta-saurabha, 1 2 23
Vedanta-paryita-saurabha and vedanta-kaustubha, 13 5
Vedunta-pIrydta saurabha, 137

Mundakopanisad, 1 1 3

Vedinta-pary&ta-saurabha and vedinta-haustubha, 1 3 43
Brhadaragyakopanisad, 4 3 21.

Vedinta paryita saurabha and vedinta-haustubha, 1 3 44
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imperfections, but Brahman is not subject to deeds. It is
said by éruti : “The two birds of handsome plumage, close
friends, cling to the same tree; One of them eats the S\V?Cl
berry, while the other, without eating looks on”. It means, le.a
is an enjoyer on account of its imperfections, while Brahman 1s
not touched even by an odour of imperfections, and He is not

the enjoyer of the names and the forms to be created by
Himself.2

Thus, Baddha Jiva is entirely different from Brahman, being
imperfect, sinful, impure and so on.

(B) There js difference between Jiva and Brahman in
bondage as well as in salvation. Mukta Jiva is different from
Brahman in two respects. In the first place, the freed-soul is
atmotic in size, while Brahman is all-pervading. Atomic Jiva
cannot become all-pervasive in salvation. But it can take place
in several bodies through its attributes of knowledge, as the case
of alamp, though placed in one place, pervades many places
through its rays? As scripture shows : “The individual soul
is as subtle as a hair point divided and subdivided hundreds of
times. He is potentially infinite. He has to be known.”?

In the second place, the freed soul, though similar
to the Highest Brahman, yet cannot possibly be the lord of all
the sentientand the non-sentient, their controller, their supporter,
all-pervasive and so on; and hence its lordship is exclusive of
the activitics in connection with the universe.t

Thus, it is established that Jiva is not absolutely different
fr.om Brahman like the Midhva-philospphy, but the mutual
difference between Jiva and Brahman is equally eternal, natural,
and undeniable, in bondage as well as in salvation, ’

Vedanta-parijata-saurabha, 3.2.13-14.
Vedinta-haustubha, 4.4.15.
Svetalvatara upanisad, 5.9.
Vedinta-kaustubha, 4.4.20,
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2. Non difference between Jiva and Brahman

In realty, there is mutual non-difference hetween Jiva and
Brahman as between the cause and the effect Because, Brahman
15 the cause of the Jiva and Jiva 1s the effect or transformation
of the Brahman  Nimbarkacurya ponts out that there 1s non-
difference between the cause and the effect, and not absolute
differcnce ; on account of the texts! of the grutr, the smrtt
and the sutras Intexts: “The effect, having its beginning 1n
speech, 15 a name, the reality 1s just the clay’, ‘the ewustent alone,
my dear, was this in the beginning one, without a second’, ‘He
thought, may I be many , may 1 procreate’, ‘He created the hight ,
‘Al that has ths for its soul’, “that s teue’, ‘that s soul’, ‘thou
art that’, ‘All thss, verily, 15 Brahman, emanating from Him,
disappearing mto nm and breathing in him’, ‘that was unmani-
fest them’, “it became manifest by name and form® and so on 72

For thus also, says MNimbaIrka, there 1s non-difference
between the cause and the effect, because the effect 1s perceived,
only when the cause is existent.

Again He savs, the effect-whith belongs to a posterior time ,
1s present in the cause So the effect 1s non-different from the
cause  As declared by §rutt  “Brahman, mdeed, was this s
beginming "4

Further, he makes 1t clear, that it cannot be said that the
effect does not exist prior to creation, on account of the designa-
tion of what 15 non existent, as in the text “The non-existent,
indeed, was this 1n the beginning”. Because, the pre existence of
the effect 15 known from the complementary passage, viz
«That was exstent ’5 And he agan says, the pre-exsstence of the
effect 1s known from reasoning Me admuts that the names,

Vedanta-paryata-saurabha, 2 1 14
Vedanta-kaustubha, 21 14,
Vedanta-priryata-saurabha, 2 1 15
Tbid, 2116

Ibd , 2117
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forms knowable by means of the evidence of direct perception
and the rest, all are real, on account of being perceived. Afl
agent, viz. a potter, makes a pot out of 2 lump of clay, that is
existent. Here, like the lump of clay, the existence of the pot,
too, is known from direct perception. Hence the activity of the
agent, too, is not useless. Here, it canot be said that as the pot
already exists, like the lump of clay, the activity of the agent has
no meaning. Because, the pot which was unmanifest before is
made manifest : hence the activity of the agent is not uscless.
The names and forms, mentioned in the veda, are used just as
they were before. Thus, according to Nimbarka, the conven-
tional usage of names and forms is not unprecedented. On the
other hand, Nimbarka says that the origin of a non-existent
effect does not fit in, since the origin of a barely-sprout {rom fire
is never seen. Tt cannot be said that although fire has no power
of producing such an effect, it has, nonetheless, the power of
producing sparks-for, in an effect, produced from gold and the
rest of a known weight, a different weight is never found. Like-
wise the sparks of fire, which are its evolutes and known through
the evidence of direct perception, are perceived by all, there being
no evidence for the imaginary doctrine of a power producing
unprecedented objects. Hence, the doctrine of a non-existent
effect (Asatkarya-viada) is unreasonable.! Nimbarka states once
more another reason for the existence of the effect, thus:
‘Sabdu.marﬁcca'. The other text is the text aptly teaching the
pre-existence of the effect : Viz. “The existent alone, my dear,
was this in the beginning”, which is other than the quoted text,
Wiz, “The non-existemt verily, was the beginning.”” Because of

this too, it is the (l’(e-) existent effect alone that ongmates,-ﬂlls
is the sense.?

Th? above'-menlioned doctrine of existent effect (satkurya-
vada) is explained by the following illustrations. Such as: just

as a piecc of rolled up cloth, although not known to be a piece

1 Vedant-kaustubha, 2,1.17,
2 1bid,, 2.1.17,
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of cloth, does not, for that reason, become non-existent, but is
mdeed existent, existing 1n a different form, and when spread out
once more 1s known to be a piece of cloth , just as the drawn
forth hmbs of a tortoise are not percetved, even though existent,
but do not become non-existent there bv and are known when
stretched out again , just as the banyan tree, existent mn the
seed at all imes indeed 1n a subtle form, 1s manifested 1 a gross
formt , and just as the wvital-breath, having the priina, apina
and the rest, controlled by breath exercise etc, remamns i its
real form  and when the control removed, 15 mstantly known in
those respective forms? So mdeed prior to creation the
umverse remams existent wmdeed, though not known to be a
umverse, having 1its name and form unmansfest , and 1s clearly
known as the universe at the time of creation, having 1its name
and forms mamfest? Thus, the cause and the effect are non-
different  Because, the effect-wluch belongs to posterior tume, 15
present 1n the cause

Thus, 3t 15 established that the effect 18 non-different from the
cause.  Simuarly, the Jiva-the effect or transformation of
Brahman s non-different from Brahman-the cause

There 15 non-dilference between Jiva and Brahman as between
the whole and the part  Jiva 1s the part of Brahman ; Brahman
1s the whole  The relation of a part and the whole declures ;
That there 1s dsfference between Jiva and Brahman, as well as
non-difference  Jiva 1s non-different from Brahman, on account
of the designaton of non-difference And its existence and
activity are under the control of the whole The following are
designation of non-difference *** “Thou art that' “Tius soul 1s
Brahman’, ‘I am Brahman’, and <o on ¢

The non-difference between Jiva and Brahman 1s further

Vednnta-haustubh, 2 1.18,

Vedxnta-pieyata-saurabha, 2 1.19

Vedunta-haustubha, 2118,

Vedrnta-pTryfte-saurabha and vednta-haustubh, 2 3 42
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supported and expressed by Nimbarkicarya in the vfrse (3!'
Vedanta-kamadhenu that all things are ‘Brahmatmaka’.® This
statement (brahmatmaka) indicates the non-difference of the
three. Three means there are three realities viz. Brahman,
Jiva and the world. So having Brahman for their essence
(brahmatmaka), Jiva is non-different from Brahman, as
the ear-ring is different from the bracelet in name and shape
simply on account of kundalattva and katakattva, but is also
non-different, so far as gold is concerned.

Nevertheless, the authorities of {ruti prove that Jiva is non-
different from Brahman. “ Existence alone my dear, was this
in the beginning one only ; without a second’, “This one only was
soul in the beginning’, “Thou art that’, “This son} is Brahman’,
“That T am Brahman’, “All this is, indeed, soul’, “All this is
Brahman, I am you indeed, O revered deity,” ‘All this is verily
Brahman for three from does it proceed, there in does it merge,
and there by it is maintained.””

To prave this statement of non-difference another ground is
as follows. ‘There is non-difference between Jiva and Brahman
because the existence and activity of Jiva depend on Brahman
(fadayattasthitipravrtikatvat)?,  As is clear from §ruti, “The lord
abides. O Arjuna: in the heart—region of all, causing all being
to tevolve by his mysterious power, as if mounted on a
machine.”* Moreover, whatever is depend on something else
for its existence and activity, involves or Implies non-difference.
Ttis said in the dialogue between the Vital-breath and the
sense-organs in the chandogya : “verily, they are not called
speech, eyes, or mind, but called the vital breath alone.”™

1 Sarvam hi vijiTnamato yatharthkarh
$rutismytibhyo nikhilasya vastunah {
brahmatmaktvaditi vedavinmatath
trirpatapi $rutisiitrasadhits)

—Vedanta-kamadhenu, Verse 7.
Vedanta-ratna-mafijusa, p. 89.
Gitz, 18.61. ’

Chnndogyopanignd, 5.L15.
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To make this statement of non-difference clear the final ground
is as follows :  Jiva is non-different from Brahman because it 15
pervaded by Brahman (tadvyfipya)? Whatever is seen or
heared in this world, internal or external, that all is pervaded
be Nardyana.

The Buddha Jiva is non-diffcrent from Brahman i essence,
being His effect or transformation, on the other hand the Mukta Jiva
is entircly non-different from Brahman, being existence-cognition-
Bliss in essence (saccid@nandsvariipa). The ireed Jiva attains the
nature and qualities of the Brahman viz, the freedom from sins
and so on.? The freed Jiva attains its-fathers and so on, through
mere will® Tt comes to have, the attributes of true desires
and so on?, and it becomes a self-ruler,’ in accordance with
the scriptural text”, He becomes a self-ruler”.  Thus, freed Jiva
is entirely non-different from Brahman.

3, The Doctrine of Natural Difference and Non-difference
(Svabhavika-bhedabhedavada)

Thus, according to MNimbarka, the relation of Jiva and
Brahman is just like that between a cause and its effect, a whole
and its parts a substance and its attributes, a substratvm of
power and its powers. There is a relation of difference and non-
difference between the cause and its effects as in ordinarry life.
In ordinary life, the pots, dishes and the rest, having the Jump
of clay as their material cause ; bracelets, ear-rings and the rest,
having gold as their material cause ; foams, waves and the rest,
fhaving the sea as their maferial cause ; and feaves, fruits and e
rest, having the tree as their material cause, are all non-different
from their respective causes but there is stilf a mutual difference
amongst the particular effects themselves. Thus, there is neither
pure non-difference (abeda) nor pure difference (bheda), between

1 Vedanta-ratna-matijoss, pp. 89.
2 Vedanta-parijata-saurabha, 4.4.7.
3 Ibid., 44.8.

4 Ibid., 44.9.

5 Tbid.
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the cause and its effect, but natural difference and non-difference.
Again, just as pots, dishes and the rest are by nature non-different
from the clay, as having no existence and activity apart from
the clay, but they are by nature different, too, from the clay
possessing as they do their own peculiar attributes which the
clay lacks. And just as the bracelets, ear-rings and the rest are
by nature non-different from the gold, as having no existenceand
activity apart from the gold, but they are by nature different,
too, from the gold possessing as they do their own peculiar
attributes which the gold lacks. Likewise, there is a natural

relation of difference and non-difference (svabhavika-bhedabheda)
between Jiva and Brahman.l

Although the saying, “Sarvath khalvidarh brahma”
(All this, indeed, is Brahman), declares that the non-
sentient is non-different from Brahman, it is vet different from
Brahman as its difference from Brahman is admitted by the
phrase ‘emanating from Him.” So, in the case of Jiva also,
though the saying : “tattvamasi” (Thou art that), declares
that the Jiva is non<different from Brahman as having
no existence and activity independently of Brahman, it
is yet different from Him, on account of the stated scrip-
tural text designating difference. Thus, there is difference
b?mveen Jiva and Brahman, despite there being a non-
difference between two.?  For example, stones like the diamond,
the lapis lazuli, the ruby and the rest which are modification of
the earth, though non-different from the earth as consisting in
eanth, are yet different from the earth, possessing, as they'do
tilexr peculiar nature. And, just as the leaf, though non-
different from the tree, is yet not the tree; just as the ray,
l.hough'nn'n-diﬁcrml from its substratum, is yet different l'ron‘;
it, so it is appropriate to hold that the Jiva is by nature diffe-

rent from Brahman, though it is at th i
; 2 0 e sametime i
frem Him as having Him for its sou]3 ron-difierent

1 Vedanta-parijata-saurabha and v
vedr )
2 Vedania-Kaustubha, 2.1.21. Fntakaustubha, 2.1.13.

3 Vedanta-parifta-saurabha and vedanta-kaustubha 2.1.22.
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Thus, 1t 15 estabhished that the Jiva 1s neither absolutely diffe-
rent from Brahman, nor absolutelv non-different from Him, but
there 1s a natural relation of difference and non-difference bet-
ween Jiva and Brahman as between the cause and its effects
Agan, the Jiva 1s enurely different from Brahman as it has al-
ready been observed But 1it, too, 1s non-different from Brahman
1n essence, being His effect or transformation

The natural relation of difference and non-difference between
Jiva and Brahman 1s further explamned by Nmmbarkicirya
mn such a sutra of Brahmasiitra as “amso nanavyapade§idanyatha
capr dagakitavaditvamadhiyata eka,”  The Jiva 1s neither abso-
Intely different from the Brahman, nor absolutely non-different
from Him, but 1t 1s a part of Brahman, and the Brahman 15 the
whole of the Jiva Here, a’part’ means a ‘power’. It should not
be understood here as a portion, like a portion of wealth and the
rest, because 1f 1t be hike a portion of wealth there will result an
absolute difference between Jiva and Brahman and hence the
texts like ,  ““Thou att that” will be set aside So, the true doct-
rime 15 that there i1s a natural relation of difference and non-
difference between Jiva and Brahman Thus, the Jiva 1s by
nature different from Brahman predicated to be the whole, and
the store of attributes hke ommniscience and the rest-whtle 3t 18
predicated to be a part, as 1s subject to bondage and salvation
But 1t 1s yet non-different from Brahman, as its existence and ac-
tivity are under control of the whole There s a natural difference
and non-difference between the Jiva and Brahman, *‘On account
of the designation of varsety and otherwise” viz , on account of
the designation of difference and non-difference. The followng are
designations of difference. ™ ‘who controls the individual self
withun,” ‘Having entered within, the ruler of the people,” ‘The
soul, indeed 15 independent and possessed of more qualities, Jiva

1s less powerful, 1s dependent and 18 lowly,” ‘The two unborn
ones, the knower and the non-knower, the lord and the non-
ford’” and so on The followng are designations of non-

I Brahma-sutra, 2 3 42
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difference : * “Thou art that’, ‘this atman is Brahman ; ] am
Brahman® ” and so on.!

The fact is that the cause and its effects, the part and the
whole are neither absolutely different nor absolutely non-diffe-
rent, but the relation of difference and non-difference. That is, the
relation of Jiva and Brahman is a relation of natural difference
and non-difference (Svabhivika bhedabheda).

To conclude present argument let me present the final evi-
dence of the Brahma-sitra: “ubhayavyapadesadahikund-
alavat™ viz., “But on account of the designation of both, like
the case of serpent and its coil.” In the present illustration
‘ahikundalvat,’ the serpent is material cause of the coil. The
serpent is independent while coil is dependent. On one hand,
this shows the difference between the serpent and its coil. On
the other, the existence and activity of coil is impossible in the
absence of the serpent, It proves the non-difference between
the serpent and its coil. Thus, there is natural relation
of difference and non-difference between the serpent and its
coil as between the causeand its effects. Likewise, the Jiva
is the effect or transformation of the Brahman. The rela-
tion of Jiva-the effect or transformation, with Brahman-the
cause, in natural difference and non-difference on account of the
designation of both difference and non-difference, The other
analogy through which the Nimbarka trys to explain the situa-
tion is that of the sun and its rays® which means that it is true
that there is difference between sun and its rays but there is also
non-difference so far as the light is concerned.

) Thus, there is a natural relation of difference and non-
difference between Jiva and Brahman in bhondage.

Ox} the other hand, there is natural relation of difference and
non-difference between Jiva and Brahman, in salvation, too.
Thus, the freed Jiva is entircly non-different from the Brahman,
1 Vedanta-kaustubha 2.3.42,

2 Brahma-siitra, 3.2.27,
3 1Ibid, 3.2.28.
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being existence-cognition-bliss . essence (saccid@nandsvariipa)
But the freed Jiva, too, its different from the Brahman i two
respects  In the first place, the feed Jiva 1s atomicin size,
while Brahman is all-pervasive Andn the second place, the
freed Jiva, however, though simiar to the Brahman, yet cannot
possibly be the ford of all the sentient and the non-sentient,
their creator, their supporter, their destroyer, all-pervasive and
so on, which Brahman possesses fully and eternajly, as it has
already been observed above

The relition between the freed Jiva and the Brahman 1s
further remarhed by Nimbath@carva, as follows--’bhaga-
virodhibhiigena  Jiva Stm3namanubhavate’  “The freed Jiva
experiences itself as non-division, which 15 not opposed to
dwision, or as bemng both different and non-different
at the same time, from the Brahman. Here agam,
Srimvasacarye, explans as follows ; the freed Jiva, freed
from all fetters, realizes itself as non-divided or no-distinct
from the Highest self, the Highest person Why 2 “On account
of being seen” that 1s, because at the time (viz during salvation)
the Highest self, the soul of all, 15 mtuted by the freed
Jiva  Through the influence of nescience, the individuaf soul
comes to have a pervese notion about itself, But, when through
the influence of the repeated practice of hearing, thinking, and
mediating, the Highest lord is intuited, all the obstacles to the
real knowledge regarding the real nature of rself as well as
the highest self immediately destroyed 1n accordance with the
scriptual text, ““The knot of the heart 1s broken, all doubts are
cut off, and all hus works perish when he who 1s high and low
1s seen ©  Hence, there can be no doubt what-so-ever that the
freed Jiva a part of the Lord, having intuited the soul of all, the
whole, realizes, 1tself, all the more clearly, as non-distmct from
Him The individual soul, having Hun for its essence, has no
distinction from Him, and hence i spite of a distinction of
nature between the individual soul and Brahman, there 1s stilla
non-distinction between them, a non-distinction which 1s compa-
nble with distinction-just as there 1s between an attribute and

1 VedTnta-parydta-saurabha, 4 4 4
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its substratum, Again, Srinivasacarya says that we do not mean
to say that there is any non-distinction of nature between the sou!
and the Lord, otherwise in accordance with scriptural and sm}'tx
texts like: “The existent alone, my dear, was this in the _ngnj-
ning, one only and without a second,” “All this, verily, is
Brahman”, “Vasudeva is everything”, “Know everything Kﬁ\'ﬁf,
the movable and the immovable, all souls and the universe is
Krsna”, there must be a non-distinction of nature between the
non-sentient and the Lord too, or-because scripture is found to
refer to distinction and non-distinction. It is established
that the freed Jiva realizes itself as non-distinet from the Brahman
which non-distinction is compatible with distinction.®

Thus, it is established that there is natural relation of differ-
ence and non-difference between Jiva and Brahman in salvation.

According to Nimbirka, therefore, there is natural relation
of difference and non-difference between Jiva and Brahman in
bondage as well as in salvation. It is further supported by
Srinivisucarya, according to whom the fact is that even during
the bondage (baddhavasth) the Jiva, which is atomic in size
and possesses little knowledge, though different from the
Brahman, who is all-pervading, non-straying in nature and
omuiscient, yet like the leaf from the tree, (he ray from
the lamp, quality from the qualified, sense-organs from the
vital-air, its existence and activities being dependent upon the
Brahman, it is non-different from the Brahman. Likewise,
though in salvation (muktavastha) the Jiva is non-different from
Brahman, it having no separate independent existence and activity,
at the same time, it is undoubtedly different from Brahman, in

accordance with the §ruti “Svena rupena sampadyate”-“Itrealizes
its own nature.”  Otherwise,

the nature of both, the Jiva and
the Brahman becomes Joose.*
—_—
1 (@) Vedanta-kaustubha, 444,
(b) Tauvaprakagiks of Kegarva Kagamir,
—Commentary on Snmadbhagavatagiur Hindi Trans-
lation by ‘S Kalika S; i 5,
lation 3% i ingh, Bardhaman, 193
2 \'cdxnla-Knustubha, 1.4.22.
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Thus, the doctrite of natural difference and non-difference 15
real, and cternal  And again, it establishes that 1n the doctrine
of natural differcnce and non-difference (Svibhavika-bhedabheda-
vida) of Nimbirkuclirya, there 15 no such contradiction as we
find 1n some other’s doctrines such as  the follower of the
doctnine of only difference (bhedaviada), has to accept many texts
Iihe “All this indeed 1s Brahman”, as subordinate ones, and the
followers of the doctrine of only non-differcnee (abhedaviada)
have to accept many texts, whitch determine difference, as subor-
dinate ones
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NATURE OF JIVA AND BRAHMAN AS
CONCERNED WITH THEIR RELATION

1. Nature of the Jiva

Jiva is the only sentient realily. Sri Nimbarkicarya has given
the following characteristics of the Jiva in his Vedanta-
kamadhenu ¢

“Inanasvariparh ca hateradhinam,
arirasarayogaviyogayogyam [
Anura hi Jivarh pratidehabhinnad,

jfiatrtvavantam yadanantamahuh /f [Verse 1]

(The Jiva is knowledge by nature, dependent on Hari and capable
to be associated with and dissociated from a body ; atomic,
different in different bodies ; and a knower and infinite).

(A) The Jiva is knowledge! by nature. Tt is a special qua-
lity of the Jiva, which delights the entire body, just as the odour
of the flower. As proved by the §ruti : “He has entered here
up to the body-hairs and finger-nails.? “On account of this
special quality of the Jiva, it is different from the non-sentient,

viz.,, the body, the sense-organs (cleven in number), the vital
breath (with its five modes), the mind and buddhi.?

Beir}g the essence of the Jiva, knowledge is present in every
state, viz. the states of walking, dream, deep sleep, swoon and
death. 1t is present even in the state of deep sleep and the rest.

1

Vedinta-pirijata-saurabha, 2. 3. 26 and Vedinta-Kamadhenu,
Verse 1.

Vedanta-parijita-saucabha, 2. 3, 26.
Vedaata-ratna-makijusa, p. 4.
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An objection may be raised here  where 15 1t present durng
the state of deep sleep, as it 15 present during the state of
walking? The answer to this question 15 as follows  1t1s
manmfested during the wallung state and 15 10 1ts own possession
(self-possessed) during the state of deep sleep. Just as youth 1s
present even in chid-age, though it s not manifested in
child-age, yet 15 manifested 1n young age !

The Jiva bemg a hnowledge, 1s 4 knower? as well

An objection may be raised here . the Jiva cannot be
both knowledge and knower. Just as one drop of water 1s identi-
cal with water?, so knowledge 1s 1dentical with knower, Here,
the Jiva 1s not a knower, but pore knowledge,

To tlus the answer 1s as follows . there 15 not contradiction?
between knowledge and knower, and are not n identity with each
other. In many cases, we find that the substratum (dharmin)
and the attribute (dharma) are very sinular, but that does not
mean that they are rdentical  Just as a gem and its rays are
equally Juminous, yet they are different and they stand in the
relation of substratum (dharmm) and atinbute (dharma)s
Simularly, though the Jiva and 1ts quality of knowledge are
equally knowledge, yet they stand m relation of substratum and
attnibute, so there 1s distinchion between them, and there 1s no
dentuty, as ts clear from the scripture* “Scated on the body by
knowledge *¢ Thus, there 15 difference between one drop of water
and water, for that drop of water, having a distinct form, must
be different from other drops of water 7

Vedanta-piryata-saurabha, 2 3. 30
g, 1 2 12,1.3.52 3 18
Vedanta-ratna-mafiyosi, p 4.

tbid

1bid.

Vedanta-parydta-saurabha, 2 3 27.
Vedanta-ratna-mafyasy, p 5.
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The Jiva being a knower, is an Ego or ‘I’ (aha).t A knower
always feels *I know", ‘I want', ‘1 do’, etc.* ‘Ahamartha’ does not
consist of two factors, one intelligence and the other non-
intelfigence It is not unreal butis the essence of the Jiva.

1t is objected here, that if an Ego or *U is real or the essence
of the Jiva, it must always exist along with it. But the ‘I’ no

tonger exists in the state of deep sleep, salvation cte. so, the s
an cffect of prakrti!

The answer to this question is as follows : The Y is present
even in deep sleep, as is proved from such memory as “For hsuc
along time I slept happily and did not know anything”. It
shows, the "I’ is present even in deep sleep as the substratum of
knowledge and the feeling of happiness. Even the memory “For
such a long time 1 did not know even myself™, does not show
the absence of ‘I during the state of deep sleep. But it means
that it is present even in deep sleep, what is absent is the ‘I' as
it is during the walking state. Hence, the ‘' must persist even
during the states of deep sleep, swoon and the rest.s

The Jiva, being an Ego, isadoer.s It is proved by all
spiritual injunctions : for example : “one who desires to go 1o
svarg should perform sacrifices”, or “one who desires salvation
should worship the Brahman™? On account of its move-
ment it is a doer as declared by Sruti: “The Jiva moves,
within the body at will"® or “Thus, moves taking the vital
breath.™ This also proves that the Jiva is a doer. It means

Vedinta-parijita-saurabha, 2. 3, 18,
Vedant-ratna-magjusi, p. 7.
Dvayanatapi na ca bhiiti cetansn:
—Sarviéesa-Nirvisesa-Krsnastava
Vedinta-ratna-mafjusa, p. 7.
bid,, p. 8.
}’bc%:’mm-pxﬁjﬁm-saurabha, 2.3.34
.,

1bid,, 2. 3. 33.
Ibid.. 2. 3. 34.

am pratitivisayehamarthake
rdja, Verse 21, .
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that the Jiva 1s a matenial cause, being a knower and enjoyer as
far as possible, of the vital breath, the sense organs and the
buddh etc. The sentence that, “Vyhana performs sacri-
fice,”! also proves that the Jiva1s a doer  Here one mught ask
does not ‘vyfiina’ mean ‘buddhy’ 7 To this our reply would be
No ; becanse buddhi 1s not the doer itself but 15 an impelling
force The fact 15 that the Jiva 1s only a doer

An objection may be rassed here, 1f the Jiva1s only a doer,
it must always do only pure actions from which 1t could get
only pleasure, but why does 1t do impure actions 7 The answer
to this question 1s as follows

There 15 no law governing the frwts of the past deeds  The
Jiva does 1ts actions impelled by past deeds, and at that time 1t
does not know about purity or smpurnty of deeds So, even
though a doer, the Jiva 1s ruled by the deeds? If we
accept that buddin 1s the doer, then what will be the mmpetling
power for the doer, which 1s a necessity ? So, the Jiva 1s only a
doer?

The Jhiva does 1ts acttons as it desires just as a carpenter
does his work or does not do his work as he desiwes This
agreement 1 possible 1 the Jiva, but 1s not possible in the buddhs
So buddh 1s not the doer,* the Jiva 1s the only doer

The Jiva 15 a doer not only during the state of mundane
existence, but also in 1ts state of saivation  As 1s clear from the
fact that 1t performs the Samadhi ® Tt ss a doer

The Jiva 1s an enjoyer or bhoktd ¢ It s proved from suclf
memory of deep sieep  “For such a long time 1 slept happily,

Vedinta-pirgata-saurabha, 2 3 35
Vedanta-Kaustubha, 2 3 36
Vedanta-piryata-saurabha, 2 3 37
Ihd,2 3 39

ibd, 2 3.38.

Id, f 3.7,3.2 13,

A Vn B W -
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and it enjoys supreme bliss produced from its direct vision of
Brahman during the salvation-state, Thus it continues to be so
during decp sleep and salvation.

The Jiva, being the knower, the doer, the cnjoyer it could be
said that the Jiva must be like the Brahman. To this doubt the
siddhanti replies that, it is not independent, but is dependent on
Hari? and its activity, existence, knowledge, enjoyment every-
thing is dependent on Brahman. For example : the carthen jar is
of thenature of clay, hence the cxistence and the activity of the jar
is dependent on clay. Itis proved by éruti. “Entered within,
the controller of men”.? Whatever the Lord, who has regard for
the works done by the Jiva, makes it do good deeds and the
rest in another birth too, on account of the futility of what
is enjoined and what is prohibited® Even when it attains

similarity to Brahman during the state of salvation, it remains
under his control.

The Jiva is without birth and death-eternal.s  But, according
to prima-facie view that “Devadutta is born and dead™ so the
Jiva is born and dies. It is only figurative, there is no birth and
death of the Jiva, and it implies only that the material body is
born or dies. In the presence of an existence of body, it is (its birth
and death) natural. So the Jiva is neither born nor does it die, it
is eternal (aja) as declared by the scripture jtself : A wise man
is neither born nor dies, Eternal among the eternal, An unborn
one, indecd, lies by enjoying.” It is also proved by Smrti

“unborn, eternal, constant and ancient he is not killed when the
body is killed.”

The Jiva is a part of Brahman® Here, the ‘part’ means

Vedinta-ratna-mahjuosd, p. 12,
Vedinta-Kamadhenu, Verse 1.

Ved;’mla-pﬁrijita-saumbha, 2. 3.40.
Ibid,, 2. 3. 41.

Ibid,, 2. 3. 16-17.
1bid., 2. 3. 42,

A v b -
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‘power’.! It mceans Jiva 1s power of Brahman “All the bemgs
are a foot of the Lord™? 1t also proves that the Jiva 1s a part of
Brahman It s also proved by Smrt1 “Just my part, the Jiva
came mn the world of mortals as the eternal "2

Here 1t may be asked the Jiva 1s a part of Brahman, so
Brahman must expenience pleasure and pain Iike the Jiva To
this objection, 1t 1s said that the Jiva experiences pleasure
and pain under the influence of sts past deeds, but Brahman does
not experience any such feeling, just as the defects of light,
which is the part, do not affect the sun, who 1s the whole

Thus, 1n nature the Jiva 1s knowledge, a knower, 2 doer and
an enmjoyer, under the control of Brahman and a also part of
the Brahman all these things are true of the Jiva 1n bondage as
well as 1n salvation.

(B) The size of the Jiva 1s very munute (atomic or anupari-
mana)® If we accept the medium size, the Jiva will also be
perishable like the jar. The followers of this stddhant accept
the size of the Jiva according to the size of the body. Thus, the
size of the soul of an elephant will be as huge as the body of the
elephant The size of the intelligence of an ant will be as small as
the body of an ant  This will create the following difficulty

When the ntelligence of an elephant will obtamn the body of
an ant, or, when the wmtelligence of an ant will obtain the body
of an elephant, 1t will be rather impossible for both of them to
enter wnto the body of one another Hence the outlpok of the
Maddhyam parnminavadin cannot be accepted ¢

The ali-pervading size of the Jwva 1s also defective  If we

1 Vedanta-Kaustubha, 2 3 42

2 Vedinta-paryata-saurabha, 2 3 43

3 1d,2 3 44

4 Imd,2 3 45

5 Vedinta-pirgdta-saurabha, 2 3 19 and Vedianta Kimadhenu,
Verse 1

6

Vedinta-Kaustubha, 2 3 19
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accept the all-pervading size, then the utkranti (going of the sc?ul
out of the body), gati (going of the soul to the higher worlds, hl'cc
moon, etc.) and Agati (return of the soul from other worlds in
this world) of the Jiva should not occur, because the all-pervading
entity cannot move. Only supreme Brahman is of the naturc of

all-pervasiveness. Hence the outlook of vibhuparimanavadin
cannot be accepted.!

Consequently, we have to accept the size of the Jiva as the
most minute one (anu). This is from the text : “This soul goes
out through the eye, or through the head, or through other parts
of the body.” “Whoever, go forth from this world all go to the
moon alone.” “Returning from that world to this world for
action,” and so on.* This is clearly declared by the scripture as

well which says: ,The Jiva is as subtle as a hair-point
divided and subdivided hundreds of times.”?

Here it may be asked : the Jiva being atomic how can it
experience the feelings of pleasure and pain of the entire body ?
To this, we reply ©  Just as a drop of sandal wood-paste in onc
part of the body can soothe and enlighten the entire body,
so, the Jiva, though it occupies only a point in the body, en-

lightens the entire body and experiences the feelings of pleasure
and pain of the entire body.4

Further, it may be objected : The example of sandal wood-
paste is not suitable, on account of the speciality of residence. To
!his objection, we reply :  The Jiva, too, dwells into heart, viz.,
im one pant of the ‘pody : does not dwell everywhere as a con-
sciousness, just as the sandal wood-paste.®

1 Vedsnta Kaustubha, 2. 3, 19, 2. 3. 21,
2 Vedinta-parijita-saurabha, 2. 3, 19,
3 (a) Ibid,, 2, 3. 22,
(b) Joshi, Rasik Vihari: ‘A Note on the Doctri
%lﬂicrcncc' in  Difference of Nimbz{rkag, ga?{lgi‘;’ f\l{(lgsrlv
ol. 15, No.2, January 1964, March 1965, ISMEO, Rome,
4 Vedinta-patifata-sanrabha, 3. 3, 23 B
5 1bid, 2.3. 24, )
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Thus, the Jiva 1s atomic 1n size, 1 bondage as well as
salvation 1

(C) The Jiva 1s mnumerable in number  The Ekajivavadin
admits only Jiva in the unwverse None has, so far, attamed
final hberation  Whenever that one Jiva will be lberated, the
whole world will disappear

To refute this doctrine, Nombarkdcirya propounded that
m each body the Jiva 1s a separate being hmited by that body 2
It proves thnt n all the beings Brahman 1s one but Jiva 1s
separate and mfimte Both Brahman and Jiva are possessed of
mutnal distnguishing marks  In case, we do not accept a
separate Jiva m each body, then all the mdividual souls should
sleep after the sleeping of one, and all should be unconscious
when one becomes unconscious  Sumlarly, when one feels
happy or unhappy ali should feel alihe This never happens
Hence the outlook of Ekajivavadimn cannot be accepted *

Nevertheless the scriptural injunctions prove that the Jiva s
not one (endless) It 1s many winle Brahman 1s one  There 15
a great difference by nature between the Jiva and Brahman In
the passage “He who staying in the self, mternally controls the
self, He 1s the immortal self, eternal of afl the eternals, ammate
of allanimates, and being one without a second makes many
desires "% In evidence, all the three epithets, nutyindm, cetanandm,
brhundm, prove that the self s endless The Brahma-
sitra states that the Brahman i Jiva, who 1s §arirabhimdnin, 15
different by nature 8 1t also estabhishes that Brahman 1s different

Vedanta Kaustubha, 4 4 15
Pratidehabhinnam—Vedanta Kxmadhenu, Verse 1
Vedanta-ratna-mafiisd, p 19

Ya dtmam tisthan atm3nimantaro yamayat: |

esa tu Atmanan-taryxmyamriah [/

nityo mtydnim cetanadcetandnim f

Elo bahinim yo vidadhit: A\iman// ~Kathaka Up, 1,2 13
5 Bhedavyapade$iccinyah

o U B e

—Brahmasttra
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from Jival The omniscient and omnipotent ultimate reality is
definitely superior to the Jiva. The Bhagavatgita also remarks :
“Q Arjuna ! It is not true that I was present before, 1, you, ar:yd
all these kings are never present in present, past and future.”®

1n this way the natural difference between Brahman and Jiva is
strongly established.

When we accept infinite Individual souls, the ‘question is that
by propitiation one by one each individual soul will attain the
final liberation and 2 stage will come when all the individual
souls will attain mukti. and the creation will come to an end. The
answer of this question is explicitly given by Nimbarkacarya in the
course of the definition of the Jiva under the words ‘yadananta-
miahub’ The Jiva is innumerable and endless, will never come fo

anend. The whole of the universe is full of the beings who
have gross, subtle, and minute bodies.?

(D) There are broadly speaking two kinds of the Jiva, viz.
Baddha and Mukta.?

(i) Baddha, that is, one who is pointed out by the term
‘unborn one' (aja), eternal by nature, carried away by the current
of beginningless deeds,’ and devoid of a true knowledge of the
real nature of itsell or of the supreme being. One who has
identified jtself through nescience with the body of a god, or of 2

1 Adhikarm tu bhedanirdeéat

R —Brahmasitra, 2.1.21
2 Na tvevzham jatu nadam na tvam neme janadhipah |

na caiva na bhavisyamah sarve vayamatah parag J/
—Gitg, 2. 12,
3 (A) Vedinta-ratna-maiijusi, p. 19. o

(B) Joshi, Rasik Vihari: ‘A Note on the Doctrine of Non-
difference in Difference of Nimbarka’, “East and West”,
Vol. 15, No. 1.2, Jan. 1964, March 1965, ISMEO, Rome.
Muktam ca baddharh kila baddhamuktarh |
PrabhedabThulyamathaisu bodhyarh 1l

. ~—Vediunta-Kdmadhenu, Verse 2.
Anadimiydpariyukiaripan |
tvenamvidurvai bhagavat-praszdat {f

~Vedanta Kamadhenu 4. 2
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man, or of any other being, who 15 a modification of prakri, and
1s experiencing sounds and the rest, the parts of prakrt,
and 15 devoid of the supreme bliss ! Baddhas are of two kinds,
viz Mumuksus and bubhuksus Mumuksus, agam, are of two
kinds, viz , bhagavatabhavipatt and nyasvaripapatt: , bubhuksus
are of two kinds, viz  bhaviSreyaskah and nityasamsari 2

(u) Mukta, that 15, onc who has attamed fortunately the
grace of the Lord through his poor and pitiable condition, and
has attaned the supreme bliss through the practice of hearing,
thinking and medutating of the vedanta by attending upon the
feet of luis Guru® and who refuses prakrt1* Muktas are of two
kinds, viz, mtyamuktas and muktas Nityamuktas, again, are
of two kinds, viz, Anantaryya and parsnda , muktas are of two
kinds, viz , bhagavatabhasdpatts and nyasvariipapatts &

The characteristics of the Baddha and the Mukta Jiva
are very much the same That 1s, like the Baddha-Jiva,
the Mukta-Jiva also 1s knowledge by nature and a knower,
a doer, an enjoyer, atomic and nfinte  Hence, although
the characteristics of a Baddha and a Mukta-Jiva are
apparently the same, really these are not so It 1s undoubtedly
true, that a Mukta-Jiva too, 1s knowledge by nature, a knower,
a doer, an enjoyer, atomic and mfinite , yet 1t 15 entirely different
from a Baddha-Jiva, because it 1s all the above m an entirely
different sense ¢

I Vedanta-kaustubha, 1 4 10

2 Vedanta-ratna-mafipisa, p 22

3 Joshi, Rasik Vihari  (A) “A Note on Guru, Diksi, and
Mantra” ; Ethnos, Stockoholm (Sweden), 1972

(B) Catuhélo\i or Sapta$loki Bhagavata *

A cntical study , Purinam, Vol XVI, No 1 January 1974,
Varanasi

Vedanta-haustubha, 1 4 10

Vedanta-ratni-mafyiisd, pp 22-23

Chaudhuri Dr (Mrs ) Roma, “Nimbairka’s Theory of Self™
‘Finite-Self’, Ed by Swami, B H Bon Mahara), Vrindavan,
1963

SN h
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2. Nature of Brahman

In the philosophy of Nimbarka, the absolute ultimate realigl
is Srikrsna himself, He is denoted by the term “Brahmnn',
who has inherent nature, attributes, powers and so ont He is
Lord of cause of causes. He is controller of all. He is Lord of
all? He is variously known as: Kysna, Hari, Ramikanta,
Purusottama, Kefava, Madhava, Bhagawan, etc.® and on his left
side the daughter of Vysabhinu (Radhika) is illuminated with a
corresponding beauty, who is attended on by thousands of female
friends and who is the giver of all desired objects.* This concept
of Brahman has been clearly explained by Srinimbarkacarya in
the following verse of Vedanta-kamadhenu (Dasa$lok7) :

Svabhavatof dasa-
mafesakalydnagupaikarddich |
vyuhahginah brahma parath varenyarh
dhyayem krsnath kamaleksaparn harit |

—Vedanta-kamadhenu, Verse 4.

(1 meditate on the Supreme Brahman, viz. Krspa, Hari, who
has eyes like the lotus, who naturally has destroyed all the
defects, is the store of all auspicious attributes. Whose body is
represented by the vyiiha and who is attended by all).

(A) By nature, Brahraan has destroyed afl the defects, viz.,
the five kinds of klesas such as: avidya(nescience), asmita (egoism),
riga (passion), dvesa (aversion), abhiniveds (e wWillioYue).
These kledas are denoted by the words : tama, moha, mahamoha,
tamisra, andhatimisra. Tama (nescience) covers the real
nature of things, moha is confounding the body with the soul,
mahamoha is that which hankers after enjoyment, {imisra, viz.,

1

Vedanta-parijata-saurabha, 1. 1. 1, Vedinta Kamadhenu,
Verse 4,
Brhadzranyaka Upanisad, 3. 4. 22.

Vedanta-parijata-saurabha, Savilesa-Nirvi - j
—Vedinta Kamadhenu. sNivilesa kegnarstavar.

Vedanta-Kamadhenu, Verse 5,

FNEEE RN
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Malice, andhatimusra, viz, death He 1s absolutely free from the six
kinds of modsfications (vikaras) suchas birth, existence, growth,
teansformation,decay and death He1s freefrom three gunas,viz ,
sattva, raja, and tama  Nevertheless, the authorities of the §ruti
prove that he s free from all sins, without old age, without
death, without grief, without hunger, without thirst He has true
desires, and true volitions ” “He 1s not affected by the deeds,
klesas (hindrances), frutions of harma (vipika) and so on ™*

On the other hand, He 1s endowed with all the auspicious at-
tributes and quahuies like knowledge, power, strength, sovereignty,
energy, valour, sausilya, vatsalva, mirdava, drava, sauhdrda,
etc Knowledge—the direct perception of all space, time and
obyects, power-—the capicity of making the impossible; strength—
the power of supporting the entire universe , sovereignty —the
power of controling everytlung, energy——tirelessness nspite
of continued and unlimited labour, valour—the capicity of defeat-
mg all without bewng ever deferted by them These six qualities of
Brahman help lum in creating the unwverse Saugilya—to be
connected with all without considering the lowliest and the most
unworthy,nspite of his own greatness , vitsalya—never looking at
the faults of His devotees ; mardava~non-endurance of the
mseries of those who are dependent on Him, drjava—the perfect-
ness of mmd and speech , Sauharda—the didligence to protect
others , Sarvagaranya or somya—being the place of refuge ofall ,
karunya—the nature of destroying the faults of others, sthiratva—

remaining steady m wars , dhairya—maintaining promises, daya—
faslomg greved a¢ ohe goef of otlors withowt aey caass, and bamg
desirous of removing their griefs , madhurya—having sweetness

like the nectar etc Al these quahines of Brahman help Him

the protection of those who are dependent on Him 2

The Lord s all blissful and 1s the source of bliss to all Jivas

1 Vedzmta:;gqtna-m'lﬁjﬂslr, pp 43 44, Vedanta-paryati-saurabha,
3211,

2 Vedfnta-ratnamaiyfis, pp 44 45, Vedanta-piryata saurabhn,
122
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His bliss is unlimited? Through His bliss, He desires to be
many and creates the universe.2 As declared by $ruti, “He

desired : may 1 be many and may T procreate, He created all
this.”s

The Lord has a physical body upon which those desirous of
salvation meditate, Meditation, too, is possible only if the Lord has
abody.* Sruti speaks also that the Lord has physical body. “The
person who is seen within the sun, having a golden beard, having

golden hair etc.”s The person who is seen in the eyes,”¢ and
50 on.

Brahman is denoted by the words such as ; Ether, vital—
breath, light, Gayatri metre, etc.? He has spiritual body®, the
$ruti speaks also,“spiritual, having the vital—breath for the body,
of the form of light, having true volitions etc.® He is the eater of
the movable and the immovable.?o He is great and all
He is the object to be worshipped and the object to
This Lord is the immortal, the fearless, this is Brahm
all happiness,’* He is the controlt
inner controller,!s

-pervasive.J1
be known. 2
an.* Heis
er of all, is the seer of all, is the
He is invisible and omniscient.!s He is im-

Ibid,, 1. 3, 9.

Ibid, 1. 1. 17.
Taittirlyopanisad, 2, 61,
Ved’&nta-kaustubha, 1. 1. 21.
Chﬁndogyopanisad, 1. 6. 6.
Ibid., 1. 7. 5.

Vedanta-parijata saurabha, 1, 1 23
Ibid,, 1. 2, 2,

Clmndogyopanisad, 3. 14,2,
VcdKnta—pz‘xrijﬁta-saurabha, .29
Ibid, 1.2 10,

1oid,, 1.
Ibid,, 1.
1bid., 1.
Ibid,, 1.
Ibid,, 1.

-31.
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penishable, 1s all-pervading ! Hos nature 1s everpresent and 1s the
cause of the appearance of the nature of Jiva? Brahman s
the omniscient, ommpotent® It 1s known by all creation, viz
movable and immovable  He 1s the whole of Jivat He 1s the
maker of all which are seen 1n dreamand are indicative of pure
and impure fruits 8 Through His desice the Jiva’s bondage
and sabation anse, as declared by érutt “The cause of the
world, bondage, abiding and salvation ¢ Brahman 1s not en-
joyer.” Though he 1s abiding within all sentient and non-
sentient, yet He 1s not touched by their defects, 15 endowed with
His all auspicious attributes, just as the sun, reflected on different
water-houses, does not participate in the defects of their mncrease
and decrease As $rut1 speaks ““He 1s not smeared with the misery
of the world ”® Brahman 1s unmanifest. *‘He 1s not perceivable
through the eyes nor by speach, and so on,”® but He becomes
manifest through the loving devotion and meditation Just as there
18 manfestation of the sun, fire and like through the repetition of
the means resorted to by those who long for them As declared
by érutt and smrtt  “He, with his nature punfied through the
clanfication of the knowledge of Brahman, perceives, meditating
him who 15 without parts”, and “O Arjuna, I may be known
through exclusive devotion, and, O paramatapa  perceived
truth, and entered through exclusive devotion "1® Brahman 1s
unlimited, but He becomes hmited for those devotees who med:-
tate Fim, just as the lusture of the sunthrough a window *

Ihid, 1 223,13 10
Ibd, 1 3 19-20
Ibid, 1 4 14

Ind, 2 3 42

Ibid, 3 2 4,7
Ibd,3 2

1bd,3 2 13

Imd, 3 2 11, 20, 30
Tod,3 2 23

10 Ibhid,3 2 2425

11 1bid, 3 2 32-34

4
5
1
1
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yman alone is the giver of fruits of all deeds in accordance
particular duties to which they are entitled.’

Thus, by nature Brahman has destroyed alf the defects and is
owed with all attributes and qualities.

(B) Brahman is the cause of the universe,? Brahman alone
1¢ cause of the creation and destruction of the universe. All
1es and forms arise from Him and return to Him?,

Brahman is both material cause and efficient cause
4dana and nimitta kirana) of the universe.# As declared by
sruti: Brahman was the forest, Brahman the tree from
ich they cut off the heaven and the earth, O learned man, ask
ough the mind whereon it stood supporting the worlds.””® It is
: material cause in the sense that it enables its natural $aktis
pacity, viz.,the cit and the ‘acit in their subtle forms, to bemani-
ted in gross forms; and it is the efficient cause in the sense that
unites the individual souls with their respective fruits of actions
«d means of enjoyments. Thus, the creation of the universe is
ithing but a manifestation in a gross form of what was subtle
fore and is thus a sort of modification or parinama.¢
Paripima means modification or transformation or actual
wange, resulting in an effect having equal reality with the
1aterial cause, or, production of an effect that has same kind of
sither real or unreal) existence as that of its material cause. The
xample of the transformation of milk into curds is often quoted.
n this school of thought, there is entire modification of the
ubslar\ce, name and form of the cause. The change of the
ause is real. The relation between the cause and the effect is that
of difference and non-difference. The cause itself assumes the
shape of the effect.  In reality, both are real. The milk itself
1 1Ibid,, 3. 2. 38.
2 1bid, 1. 1. 10-12, W 2. 1.
3 TN 13 Ay, 19,2, 1. 35, 2.3, 8, 13.
4 Ibid, 1.4, 23.27.
5 1bid., 1.4, 25.
6

Ghate, V. S., The Vedanta, p. 28, Poona, 1960,
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changes mto curds, the effect i the cause 1 the form of the
cause or the §akti 1s accepted. It established the relation of
difference and non-difference between the cause and the effect t

a

Parinima has been divided 1nto two hinds @

() SvarGpa-paripima as of the sifikhya system (1) Sakti-
viksepa-lahsana-panpdm. Nimbarkicirya admits the Brahma-
Kirapavida or the Brahmadaktkirapavada® According to
him the Universe exists 1n the Brahman m unmamfest form or
identical form or 1n the form of potency ($akts) because it becomes
manifested as before In this view the relation between the um-
verse and Brahman s that of difference—non-difference such as
the case of gold and ornaments ¢

Several objections may be raised agamnst the causality of
Brahman The most important and very natural one s * why
should Brahman who has all His desires eternally fulfilled
create this universe 75

To this question, Nimbdrka replies : The creation of Brahman
15 the mere sport, just like, the mere sport of kings. Inordmary
life, the play of an emperor, who has attamned sovereignty, with
varions kinds of dice, wooden balls, etc 1s a mere sport without
any desire for frit, so Brahman creates the world in mere
sport without any need ®

The second objection, which leads to the above, 1s no less
natural If the Lord creates this universe 1 mere sport, then
why 1s there unequality 1n the universe ? Why 15 one rich and the
other poor, one happy and the other unhappy, etc., why 15 1t

so 7 1t means the Lord 1s not all meraiful, but 1s cruel

{ Joshy, Rasik Vihar, “The Role of Indian Logic mn the
Doctrine of Causality”, Melangs D’ Indianisme a la Mémoire
De Lows Renou, Pans, 1968

Vedanta-kaustubha, 2 1 26, p 169
Vedanta-Paryita-saurabha, 1 4 26

Joshi, Rasth Vihari: “The Role of Indian Logic 1 the
Doctrine of Causality”, Pars, 1968
Vedanta-Piryata-saurabha, 2 1 31

Ihd,2 1 32

PV NS

o wn



116 | THE PHILOSOPHY OF NIMBARKA

Hence Nimbarka replies : Unequality and cruelty of un-
equal creation and destruction, ctc. depend on the deeds of
the Jiva, just as the cloud in producing different kinds of shoots
depends on their respective seeds.  So the $ruti : “One becomes
good by good deeds, bad by bad deeds.”” Thus, Brahman is not
responsible for the miseries and various lots of Jiva, Jiva is itsell
responsible through its own deeds.®

Jt may be said that it is not just or right that Brahman
should give the fruits of deeds in accordance with the deeds of
Jiva, as there was no difference between Jiva and Brahman prior
to creation. As declared by sruti, “The existent alone, my dear,

was this in the beginning.” So, unequality and cruelty of un-
equal creation depend on the Lord.?

Tt is not so because the creation is beginningless. He creates
the universe in accordance with the deeds of Jiva, which has
been done by the individual souls in the previous creation. A
subsequent creation cannot arise all of a sudden, so it depends on
a prior creation. It is clear from §ruti :  “The creater formed
the sun and moon as he did before,” and so on.?

One or two objections will be considered against this doctrine
that Brahman is the creator of the world. Itis to be objected ;
Brahman is not the material cause of the universe, because there
is difference between Brahman and the world. Brahman possesses
the attributes of sentience, while the world possesses just the
oppoasite attributes of non-sentience and it is the rule, whatever is
different from something has not that for its material cause, just

as Ehe pot, which is different from the ether has not the ether
as its material canse.t

But Nimbirka points out, there is no rule that there will be

—

Vedinta-pIrijata-saurabha, 2. 1. 33,
1bid., 2. 1. 34,
1bid., 2. 1. 34,

Vedanta-kaustubha, 2. 1, 4.
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a simufanty between a material cause and s effect i every
respect. So 1t cannot be said that the world, being different from
Brahmam, cannot arise from Him  As érutt says  “There 15 the
onigin of hairs on the head and so on from a person from whom
they are dsfferent, and of scorpions from the cowdung from which
they are different 1

An objection 1s raised  Brahman 15 not the material cause of
the world 1n dissolution, becanse, Brahman, the cause, hke the
effect, viz the world, will be non sentient 2

The answer to this question 1s as follows  Just as the evo-
futes like the pot, when dissolved, do not defile the lump of clay
with therr own attributes, so thrs world, consisting of non
sentient, when dissolved mto Brabman, does not defile Brahman,
possessing the non-sentient as His power 3

It may be objected Brahman 1s the matenal cause of the uni-
verse, then He Himself will experience the pleasures and pams in
the form of Jiva, so that there will be no difference between the
enjoyer (viz the Jiva) and the controller ¢

The answer to this 1s as follows  Just as, i ordinary hife,
though foams, waves and the rest, having the sea as thewr
materal cause, are all non-different from therr respective causes,
there 1s still a mutual difference amongst the particular effects
themselves In the same manner there may be a mutual difference
between the enjoyer and the controller, although they are non-
different from Brahman, having Brahman as their material cause
The fact, however, 13, according to Nimbarka, that there1s
difference and non-difference between Jiva and Brahman

Thus, we conclude that according to Nimbirka Brahman s

Vedanti-piryata-saurabha, 2 1 6
Tbd,2 1 8
Iwd,2 19
d,2 113

W -
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both the material cause and the efficient cause of the universe
and its soul. And Nimbirka, like that of the Samkhya, is the
upholder of Satkaryavada.

The most important and natural question is raised. What is
the proof of the existence of Brahman ?  The answer to this is
as follows : Scripture alone is the source of knowing Brahman.1

——
1 \':d:rnm~p’irij:rm-saurabha, 11,3,
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A COMPARATIVE STUDY OF THE RELATION OF
JVA & BRAHMAN ON THE BASIS OF VARIOUS
SCHOOLS OF VEDANTA

1. Saiikara and Nunbarka

The doctrine of Sankara s called “Kevalidvaita” or ‘absolute
momsm ’  According to Sankara, there 1s no natural difference
between Jiva and Brahman Brahman 1s the only reality, and
pervades afl bemng which have only apparent existence The
plurality of individuals 1s false  He emphasives this point agan
and again He accepts, therefore, Jiva and Brahman are
absolutely 1dentical, that s referred to in the upamsads The
saying, “Tat-tvam-ast”, means that Jiva 1s non-different from
Brahman, or Jiva and Brahman are absolutely indentical  This
1s the establishing sentence of the 1dentity of Jiva and Brahman,
but this meaning 1s nct reasonable, because there are many con-
tradictory attnibutes in Jiva and Brahman Jiva 1s atomic, has
hitle knowledge, while Brahman 1s ommscient and all-pervading
and so on In this sense, there cannot be an1dentity between
the iva and Brahman What 1s the exact meanmg of this
Mahavalya ? In Samkarte philosophy, this mahavakya is
mterpreted Oy “Bfiagavreidaksnd 7 Aa  dentity  yudgmend
hike “This 1s that Devadatta™ makes clear the above pont “This
1s that Devadatta® refers to the identity of the ndividual 1 spite
of differences 1n respect of time, place and circumstance  An
mdnvidual who was seen previously ata certain place, 1s seen
today at a different place under different circumstance  When
we say that he 1s the same man we overlook the unessential
differences and emphasize the essentral identity  Simular 15 the
case with the identity taught between the Jiva and Brahman
Jiva and Brahmar, m spite of the difference m thewr adjuncts,
are 1denhical n so far as thewr real self 1s concerned  Thus, Jiva,
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is absolutely identical with Brahman. Here, Sankara fundamen-
tally differs from Nimbarka. According to Nimbarka philosoph¥,
in the interpretation of the Mahavakya “Tat-tvam-asi”, Jiva is
non-different from Brahman, which non-difference is compatible
with a difference between them.

Thus, Nimbarka’s doctrine is completely different from
Saikara’s doctrine. In Sankarite philosophy, non-difference
means “absolute identity”, while in the philosophy of Nimbuarka,
non-difference is compatible with difference. And again,
Sankara's doctrine has no place for difference, which is only
‘vyavaharika’, but, for Nimbarka, both difference and non-
difference are on the same level, real and compatible,

2. Ramanuja and Nimbarka

Raminuja explains the relation of Jiva and Brahman on the

analogy of the substance-attribute (Vis'egyavis'egann), or soul-body
relation (Saririsarira sambandha).

In the first place Rimanuja has described the relation of Jiva
and Brahman as similar to the relation between a substance and
its attribute. Brahman is only independent reality, Jiva is depen-
dent on it. Jiva and Brahman do not exist separately, but,
like substance (visesya) and the Jiva to attribute (vifesana),-as
colour, dimension, etc., are attributes of paper, for instance.
As attribute, Jiva is really different from Brahman-the substance :
but as it always remains united with Brahman, the doctrine of
*Advaita” is established,

that from the Ppractical

point of view, the
ahman is difference a

relation of Jiva and Br

nd non-difference
(bheditbheda).

In the second place Ramimuja has also interpreted the relation
of Jiva and Brahman as simila;

" to the relation of soul-body.$
chsn(a-ralna-maﬁ'ﬁsT
Sribhisya, 1.1.). P PR 91

Ibid,, 3.2,28,
1bid., 1.1.1.

2 1=
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Jiva 1s declared to be the body (farira) of Brahman, which 1s
Sarir1 The darira does not exist without ariri, nor sariri without
sarira. Jiva 1s not non-different from Brahman on any account
as sumilar to the relation of soul-body (Sarir-éarira-sambandha)
Jiva 1s really different from Brahman Jiva 1s entirely full of
troubles or griefs At tlus stage, how can the “non difference” of
Jiva with Brahman be possible 7 Jiva1s different from Brahman
as §rut1 says ;. “““He who dwells 1n the soul and within the soul,
whom the soul does not know, of whom the soul 1s the body,
who rules the soul within, he 1s thy soul, the ruler withn,
immortal,” “He 15 the cause, the Lord of the lords of the organs’,®
‘there ate two, knower-non-knower, born unborn, ruler-non-
ruler’.” When Brahman 1s uninterrupted, at this stage, how
can you say that the Jva 1s the part of the Brahman? Ramanuja
says that Jiva ;s the part of Brahman or body 1s the part of the
soul, like the case of sparks are the parts of fire ¢ In this sense,
then, all sentient and non-sentient bemngs together constitute
the body of the supreme person, for they are completely control-
led and supported by him for his own ends, and absolutely
subordinate to him & In this manner, there 18 relation of non-
difference between Jiva and Brahman  Here 1t can be said that
from the practical pomt of view the relation of Jiva and Brahman
1s difference and non-difference (bhedabheda) But the feeling of
non-difference 1s always due to mseparable union between Jiva
and Brahman Thus, there 1s relatton between Jiva and Brahman
as between the soul-body

Here the ferm body (Sarira) 1s not used to denote bodies,
such as human bodies, but to denote attributes, the substance
being soul (sariri) Body (farira) means Aprthakasidha, 1€, m-
separable union, or a connection which has for ever existed, which

1 ‘Yadtmam ugthann@tmanontaro yamiatma na veda yasyftmT
sariram, ya Himanamantro yamayatt sa ta itmdntacyimyam-
ratah’ —Brh upa, 111 7 22

*sa kirapam hdrenidtupadhipah *—Svet, up VI 9

9iiijnan dvivajivisamgau 7—Svet, up 19

Sriblnisya, 2 3 45

Sribhasyn, 219, Eng transiation of George Thibaut

W oda W I
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is not brought about at any intermediate period, and which can
never cease.®  Thus, there is an indissoluble union between Jiva
and Brahman.

Hence, Ramanuja calls his “vidistadvaitavada” or the doctring
that the non-duality, or non-reality-Brahman-which is united
with Jiva and acit as its attributes.

Thus, Ramznuja explains the relation of Jiva and Brahman
on the analogy of the substance-attribute (videsya-visesapa), or
soul-body relation (fariri-darira sambandha) But Nimbzcka-
carva explains his doctrine, as it has already been observed, on
the analogy of the cause-effect relation. And again, “The
doctrine of Nimbarka has very much in common with that of
RzZmanuia ; both regard the difference as well as the pon-
difference as real. But for Nimbarka, difference and non-
difference are on the same level, they co-exist and have the same
importance ; while for Ram#nuja, non-difference is the princi-
pal; it is qualified by difference, which is thus subordinate to

it

Another technical distinction between the two doctrines is
that according to Ramanuja, the Jiva is the attribute of Brahman,
and Brahman thus, qualified by the Jiva, is a2 unity, omniscient,
omnipotent. But though Jiva is the attribute of Brahman, yet is
different from Him, otherwise the defect of the latter will
pertain to the former2 But th= school of Nimbarka refuses to
admit this view for the following reason. Ths very task of an
auribute ar an adiective is 1o &ifferentizne e pa;ﬁcu'lar oyt
which possesses that particular autribute from other objects
v\hr.:h do not possess it e.g., the red colour of 2 red ball diffe-
rentiates it from a blue ball and the rest. Now, in the very same
manner, if Jiva be attribute of Brahman, the question at once

Bhashyvacarya, N, FTS., A i = Visigtadvai

Philosophy™, Madras, 1887, Q.cz‘l\%c.hﬁ‘;m of the \ﬁg;}advalm
qhzx:. V.S., “The Vedanta, Poona, 1960, p. 30.
Siddhzata-Kusumzaiali of Hari

A vyEsdeva, p, 27,
Siddhinta-Jzhnavi of Devicinva, p, 43 lpl 37

P o)
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arises : from whom or from what object do it differentiate
Brahman ? 1t cannot be said that it differentiate Brahman ? It
cannot be said that it differentiate Brahman from itself (i.e., the
Jiva), for that which differentiates can never be itself the object
from which the original object (i.c., the abject of which it is an
attribute) is differentiated, e.g., it {s absurd o say that the red
colour of a red ball differentiates the ball from red colour. But
nor can it be said that the Jiva diffentiates Brahman from any
other object. Hence the Jiva cannot be attribute of Brahman.
Moreover, the viSistdvaita view also-admits of a svabhavika
bheda between Brahman on the one hand and the Jiva on the
other. Hence instead of admitting difference and non-difference
in this round-about fashion, it is far better and reasonable to
admit svabhavika-bhedabheda all at once.?

3. Bhaskara and Nimbirka

Bhuskara explains the relation of Jiva and Brahman on the
basis of upadhivida, his theory may rightly be called “Aupa-
dhika-Bhedabhedavida™ as distinguished from the doctrine of
natural difference and non-difference (Svibhitvikabhedabheda-
vada) of Nimbarka.

As it has already been observed that Brahman is the cause
and Jiva is its effect. Being the cause of Brahman Jiva must be
Brahman in nature and essence. During salvation Jiva is
completely identical with Brahman., During effected state
of Brahman, (during Baddivasthd) as just shown Brahman-the
cause, Jiva-the effect are identical in nature and essence. Hence
non-difference of Jiva and Brahman is natural, eternal, real. But
the difference of Jiva and Brahman is neither natural nor
eternal ; yet jt is real. It is not natural because prior to creation,
as shown above, Brabman and Jiva are absojutely identical,
again as well as during salvation, Brahman and Jiva are abso-
jutely ideatical. Jiva is different from Brahman only during the
cffected state of Brahman and Buddhavasthx of Jiva. So this

1 Bose, Dr. Roma, *‘Vedinta-parijata-saurabha™ Vol. IiI,
pp- 112-113 ; also, Vedantatattvabodha of Anantardma, pp.

27-32,
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difference (bheda) is neither natural nor eternal but it is aupi-
dhika, because, at the beginning of creation the Jiva comes to be
associated with its upadhis, so it is different from Brahman.

"Thus, according to Bhaskara, the non-difference (abheda) is
natural, eternal and real, but difference (bheda) is only real, it is
neither natural nor eternal.

Thus, according to Bhaskara Jiva is different and non-
different from Brahman in bondage, and in salvation Jiva is
absolutely identical with Brahman. But, for Nimburka, Jiva is
different and pon-different from Brahman in bondage, as well as
in salvation. And again, the doctrine of Nimbarka has very
much in common with that of Bhuskara; because both regard the
difference as well as non-difference as real.  But, for Nimbdrka,
difference and non-difference are on the same level, they have
same importance and both are equally natural, while for Bhas-
kara, difference is due to upadhis or limiting adjuncts, and non-

di_ﬂ‘erence is natural, In this manner, Bhuskara fundamentally
differs from Nimbarka.

4, Madhviciirya and Nimbiirka

Madhva explains the relation of Jiva and Brahman in the

symbolism of ‘*Bimbapratibimbabhaiva” (the
concept).

object-image
“The ta:rm.“Bimbapratibimbabh!!va" is derived by Madhva
from the significent passage in the Rgveda ;
*Riipam riiparh pratiripo babhiiva
tadasya riiparh praticaksapaya
(vi. 47, 18)
The underlying idea in all these ex 1 3 the
y a i pressions js the same, viz,
that Brahman is the one independent source of all reality, cons-
t(::llousncss and activity found in the individual selyes and’ which
dcr:;zx therefore be explained without reference to their depen-
"dmm&;r; I‘:m};man for thci_r peing. As no creation of Jivas is
}n hued “15 © lx};rm‘c tzf pmtxlymba should be literally constructed
Bmhm.a " I?ko the Jivas, being the actual reflections projected by
ike that of a concrete substance ona mirror, Madhva
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warns his readers agamnst tahing the scriptural descriptions of the
Jiva as a pratibimba of the Brahman 1n sts gross physical sense
of an actual reflection  That 1s why he 1s so careful and parti-
cular to msist that there 1s no medim of reflection (upadhi) n
this case. This would at once bring out the difference Madh-
va's and Sankara’s conception of the Jiva as a pratibimba of
Brahman. According to the latter, the Jiva 1s false appearance or
projection of the Brahman on the screen of Avidya. This rela-
tion can be transcended :  “Jivatvam ca mrsT jfieyarh rayvam
sarpagraho yatha™ (Aparoksanubhiiti, 43)

But, to Madhva, the relation of Bimbapratibimbabhiva
between God and the souls 1s a sacred and 1nviolable relation,
which 15 true for all time and goes to the very core of the Jiva
and constitutes hus very essence and could never be annulled
Its full sigmficance, mussed in Samsara, 1s reahized 1n Moksa
Moksa, 1n fact, 15 the complete realization of this ntrinsic rela-
tion as metaphysicai dependence and simgarity (in some respects)
with the supreme Prattbimbatva, according to Madhva, 1s
not a false relation, of which the Jivas are to be ashemed and
should try to shake off, as in Advatta 1t 1s the truest and most
beautiful permanent bond with the Supreme bemg and the
purpose of philosophy ts 1ts progressing realization, by the Jiva
two doctrine are thus diametrically opposed 1%

Madhva m s Bhasya on Brahmasttra “Abhfsa eva ca
discusses the theory of “Bimbapratibimbibhaiva”, Jiva 1s the
reflection (pratibimba) of the Brahman According to him 2
pratibimba 15 of two hinds *—

“Sopadhiranupidhisca prahbimbo dvidheyate/Jivaisasyanu
padhirindracapoya tharaverihpengiéruteh '3

One 1s sopidhika, 1 ¢, which 1s dependent on external media,

and the other i1s Nirupadhiha, 1e, the one which 1s not so
dependent Madhvicarya cites a ilustration of the rambow as an

o

1 Sharma, Dr BNK, ‘“Philosophy of Srf Madhvdcarya”,
pp 218-219, Bombay, 1962
2 Madhva-Brahmasiitrablvisya, 2 3 50, p 93

3 Ibd,p 93
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instance of a Nirupadhika reflection of the sun’s rays, to eluci-

date his conception of the Jivaasa Nirupadhika reflection of
T§wara.

«The illustration of rainbow as the nirupadhika reflection of
sun may at the first sight appear incongruous because it is incom-
patible with the scientific truth, that the phenomenon of rainbow
in the sky is due to the reflection of sun's rays in the cloud or the
atmospheric and anupadhika or nirupadhika reflections would
bring out the sense in which Madhva asserts the anupadhika
character of rainbow and would specify the distinction between
these two forms of pratibimba (reflection)®”. Again Madhva
quotes analogy of 2 man and his shadow from the $ruti, to
make clear the relation of metephysical dependence between
Jiva and Brahman. As $ruti says: “Yathais® puruse chayd
etasminnetadatatam (Prasno upa, 1),

“The analogy of “ChiyZpurusa” conveys the idea that God
is immeasurably more than and superior to the souls, as the
substance is greater than its shadow. The shadow is there
because of the substance. It is bound to the substance ; but
not vice-versa, The dependence is thus unilateral and not
reciprocal.  The shadow is outwardly similar to the substance,
in form. The souls have the same form of reality. Conscious-
ness and bliss, resembling Brahman's. It should always be
remembered that analogies should not be stretched indefinitely.

The point of the analogy is strictly confined to the ideas of
dependence and similarity and nothing more."s

The relation of part and whole (amiumhé
$ibhuva), also conveys
the same truth of dependence and similarity : “Ji\)/asya param?;-
\‘»:fx‘x}ﬁatvam tu, tatsxdrasyam tadadhinasattadimattvam cetyar-
h ; h} (N):ny:_x-Sudh:r 11, pp. 453b) Jivais part (arhsa) of the
man, it is clearly apparent that Madhva always tried to
1 Narain, Dr, K., “An Outl 3 i g
bad, 1962, pp. 143144, ¢ O Madhva Philosophy”, Allaha-
§ g;adhva-urahmasﬁtmbh:‘zsya. p. 93
arma, Dr. BNK., “Philasopy S ”
Bombay, 192»2, P, }2<l‘9-;21;)}."msophy of $ri Madhvacarya”,
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establish the nature and existence of Jiva as separate from that of
Brahman. Brahman 1s the cause of the nature and existence of Jiva
Just as father 15 causet of the existence of his son  Madhva does
not accept the relation of difierence and non-difference (bheda-
bheda between Jiva and Brahman, but he accepts fundamental
difference and substitutes amgatva for “Non difference”? Madhva
distingmishes two kinds of Arhsas ! Savriipaméa and bhinn@méa 2
Matsya and Aifcma are svariipitmisa of the Brahman  Jivas are
bhinnamsas of Brahman

Thus, i the words of Jayatirth the difference (bheda) 15 not
absolute but eternal *

Thus, the doctrine of Nimbnrha 1s completely different from
the doctrine of Madhvacarya, because according to Nimbarka
both differenice and non-difference are equally real, while m the
doctrine of Madhvicarya the difference (bheda) alone that 1s real,
and non-difference has no place in his doctrine 1t 1s the
man difference between the doctrines of Nimbarka and Madhva-
cdrya

And again, 1t establishes that i the doctrine of natural
difference and non-difference (svibhavihabhedabhedavada) of
Nimbarka there 1s no such contradiction as in the Madhva
doctrine viz Madhva doctrine of only difference (bhedavada),
has to accept many texts like “All this indeed 15 Brahman”, as
subordinate ones

5 Vallabhacarya and Nimbirka

The doctrine of vallabha 1s called “Suddhadvaita™, 1 e, “pure
non-duality”  The compound ‘Suddhadvaita’ can be dissolved

1 “mam raksatu vibhurnityam putroham paraméatmanah™
—Madhva-Brahmasttra-bhisya, p 90

2 “ataéciméatvamuddisiam bheddbhedau na mukhyatah”
~—Madhva-Brahmasttra-bhésya, p 91

3 “svaméagcatho viblunniriéa 1t dvedhiinisa 1syate”
~—Madhva-Bhahmastitra-bhigya, pp 92, 2347

4 “hwatmanah paramatmand atyantikabhedah samarthyate
(Nyadya-sudhz, p 435), parantu, na jvo brahmano ghata
wa patitatyantablunnah” (Nyaya-sudhtT, 453 b)
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in two ways : ‘Suddham ca tadadvaitam®, or, the n.on-duality
of Brahman that is pure, without any connection with m'zny;
and, ‘Suddhayoh advaitam’, or the non-duality of the umve{sc
and the Brahman that is pure, without any connection with
Maya! According to vallabha, the Jiva and the ina.nimate
world are essentially the same as Brahman, so there is non-
duality between Jiva, Jagat and the Brahman.

In this manner, according to Vallabha, the relation of Jiva
and Brahman is “pure mon-duality”. Jiva is the part of
Brahman. As the sparks of the fire are not different from their
original the fire, the Jiva also is not different from Brahman,
viz., Jiva is identical with Brahman.? Vallabhacarya admits the
‘Parinamavada’ (transformation). In his doctrine the Jiva is
transformation of the Brahman, but he admits “immutable trans-
formation™ (avikrtaparingmavada), i.e., that which does not
undergo change. Just as gold, even when moulded into orna-
ments of different shapes and sizes and comes to be known as
‘bracelets’, ‘rings’ etc., remains unaffected by these changes
pertaianing to those ornaments and does not lose its essence, in
the same way, the Lord manifests His qualities of sat, cit and
Ananda in the Jiva, the Jagat and the AntaryZmin forms of his,
without himself undergoing any change whatever. This is also
supported by Stitras like “Atmakytah parinamat” and so on?

The relation between Jiva and Brehman is thus that of identity
(advaita), which is pure (Suddhadvaita).

1 $uddhadvaitapade jiieyah samasah karmadhs
I a h h adhiraya
ad:m_&am $uddhayoh prahuh sasthitatpurusam yb}&dhah 127
]‘\:ldya-s'a_mbandha-mhit.am Suddhamityacyate budhaih
arya-kirana-ropam hi ¢uddam Brahmana mayikam  (128)
2 Anubhasya, 2.3.43. —Suddhidvaitamirtanda.
3 (8 Yatha suvarpam sukrat at pajcasced
?aavasya hirdr_\mayas ;2 am purastat pascasccat
adev, e .
(ad::lztl madhye vyavahiryamanam nindpadeairahamasya

(®) Mridula 1. Marfatia, «Th . —Srimadbhagavat.
carya®, pp. 5556, Delhi, 1oy " 100PhY of Vallabha-
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Thus, the doctrine of Nmmbarka 1s completely different
from the doctrine of vallabhZcirya, because, according
to Nimbirka both difference and non-difference are equally
real, while in the docrine of vallabhficarya the non-difference
(abheda) alone that 1s real, and difference has no place
hus doctrine. It 1s the man difference between the doctrines of
Nimburka and Vallabhacarya Dr. V' S Ghate, says, “For
vallabha, 1t 15 non-difference (abheda) alone that 1s real (vasta-
vika), which all ddfercnce 1s sumply for the sake of sport, mn
opposition to both Ramanuja and Nimburka According to
these latter, though both difference and non-difference are
theoretically equally real (vastavika) It 1s difference only that s
real, while the non-difference 1s accounted for by the similanty
of nature and between Brahman and Jiva or by the relation of
dependence between the two (niyamya-niyantreva) ¢

6  Srikrsnacartanya and Numbarka

Srikrgnacastanyn explains the relation of Jiva and Brahman
ke Nimbarka  According to him, the mutual difference
m nature and concept of Brahman and Jiva 1s obvious, as already
observed, that Brahman 1s all knowing, all-powerful and omms-
cient, while the Jiva is Anowiag little and has limited power
Brahman 1s absolute, while Jiva 1s atomic. Brahman 1s creator,
supporter, destroyer, while Jiva 1s created, supported and con-
trofled by Brahman

In reality, there 1s mutual non-difference In the three aspects
of knowledge, existence and bliss w17, sat ait and Znanda of
Brahman, these two Brahman and Jiva are dentical

Thus, hke Nimbarka, there 1s relation of both difference and
non-difference between Jiva and Brahman.

On the other hand, like Nimb7irka, this relation of difference
and non-difference between Jiva and Brahman 1s in bondage as
well as 1 salvanon The mukta Jiva appears to be entirely
identical with Brahman, being hnowledge, existence and bliss
viz , sat, c1t and wnanda of Brahman , but, the mukta Jiva, too,

1Ghate, V §. “The Vedanta™, Poon, 1960, p 35
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is different from the Brahman in two respects. Thus, first, even
a mukta Jiva is atomicl while Brahman is all-pervading ; and
even the Mukta Jiva no doubt creates the Pitrloka and Mutr-
loka, etc., as we learn from the chi. upa., but his creation has
this limitation, that it is a local creation only different from the
creation of the Supreme Brahman, who creates the whole uni-
verse, consisting of spirit and matter, sustains it and dissolves it
back into Himself. This power belongs to Brahman alone and
to no Mukta Jiva.? In this sense Mukta Jiva is different from
Brahman. The Mukta Jiva is equal to God in matters of enjoy-~
ment only ; not essentially and absolutely equal to the lord.3
Thus, like Nimbarka in the philosophy of §rikg§qawitanya
both difference and non-difference are tiue. He accepts both
difference and non-difference as incompatible and inconceiveable
theory true,  Nimburka accepts both difference and non-diffe-
rence to be equally true and compatible as well. The doctrine
of Srikrsnacaitanya may, therefore, be called “acintya-bheda-
bhedavada,” which may be transfated as ““inconceiveable relation
of simultancous difference and non-difference between Jiva and

Brahman™, as which is distinguished from the doctrine of natural
difference and non

-difference (Svabhzyika. 3
Selerence (Svabhayi a-bhedabhedayada) ol
7. Srikantha and Nimbarka

grieves,’ i.c., remains marged {

zibout by the griat delusiogn.‘ "'II‘::;: ?:?xnd

ll Eﬁ%&}}?{:ﬁ:‘;;: 4E:§l(;sh Translation, Eg. by Basu, B.D.,
Nllabad 1517, .41, g 1% 4. by Bas, B

¢ S
Chaudhuri, &’cﬁxmﬁnf;s: iy

of sorrows, brought
ifference between Jiva

ation

by Dr. (Mrs.) Roma
11, p. 96,
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and Brahman 1n respect of their quahties, viz, knowledge and
ignorance, ndependence and dependence and so on? Agan,
Brahman is the object to be worshipped, while Jiva 1s the
worshipper 2 Jiva and Brahman are related as the ‘directed” and
the ‘director’, as the body and the soul® Hence the mutual
difference between Jiva and Brahman 1s obvious Brahman 1s
the director, while Jiva 15 the directed  Brahman 1s the Lord of
the world and never the Jiva Hence, Jivais different from
Brahman ! Thus, Jiva 1s different 1n nature from Brahman &

But, if, on the one hand, Jivais different from Brahman, on
the other, Jiva 1s also non-different from Brahman Jiva as
effect and part of Brahman, 1s different from Brahman, the cause
and the whole, but as effect and part, again, Jiva 1s also non-
different from Brahman There 1s non differece between Jiva
and Brahman, as they stand 1n a relation of the pervaded and the
pervader ¢ Here Srikantha perfectly ngrees with Nimbarka

Thus, according to Srikautha, 1t 1s established that there s
both difference and non difference (Bhedabheda) between Jiva
and Brahman  But Suikantha says difference and non difference
(Bhedabhedavada) 1s not tenable  He replies that no such diffe-
rence and non-difference 1s to be apprehended here, for we only
establish the doctrine of Non difference as qualified by difference
(Visigtadvaita)? We do not mamtamn that there 15 an absolnte
difference between Brahman and the umverse, as between a pot
and a piece of cloth For, that would be oppossed to the
scriptura) texts mamtaimng the non-cifference between the two
Agam we do not mamtan that there 1s an absolute difference
(between the two) as between the nacre and the sidver For, of

1 Srikantha-bhagya, 1211, p 96

id, 122,p 84

id, 1212, p 96

1bid, 1344, p 142

1bid, 2345, p 24]

1d, 2342, p 240

“Bhedabhedahalpanam visistadvaitam sadhayZmak’
—Srikantha bhasya, 2122

NaAanmdwN
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one of these two be false, then that would contradict the scrip-
tural texts maintaining the difference between them in respect of
natural qualities. Further, we do not also, maintain that there is
both difference and non-difference (between the two) for that would
be self contradictory. But we maintain that the relation bet-
ween Brahman and the world is that non-difference (or Brahman)
is qualified by difference (or the world), as the embodied being is
by its body, as the substance is by its attribute.1

Thus, Srikantha explains the relation of Jiva and Brahman
on the analogy of the soul-body (ariri-sarira), substance-attribute
(videsya-videsana), and the cause-effect relation (karya-karana
sambandha).

The non-difference between the Jiva

means that the Jiva-the effect and the Brahman its cause, the
Jiva-the attribute and the Brahman its substance, the Jiva-the
body and the Brahman its soul, norne can exist in absence of
the other, as in the case of g pot and clay. A pot is never
found without blueness, Iy the same manner the power (Sakti)
viz. the Jiva can never exist without Brahman, while, Brahman,

100, is never known to be without His power viz,, the Jiva, just
as fire is never without he:

at. Il a thing cannot be known without
anf)lher thing then the first is qualified by the second. The second
thing (the attribute) is the first thing (the substance) in essence.
Hcfxcc, it is said that Brahman is non-separable from and neces-
sarily connected with the Jiva, On the other hand the difference
(between the two), 100, is natural. Hence the Brahman is,
xrndeed. supcrim: to the Jiva. Just g5 the sou,] is non-deffecent
i:o‘:znt.h:i;corglufl nature and SUPETior to it, just as the substance
s e Merent rom gfmbute !N nature and superior to it ; just
o 1o s non-different from the effect in nature and supe-

and Brahman simply

1 ..
() “naca bhedabhedayad;
n »oeonedavadinah, vastyyg
intu $ariradaririnorivy ca vis'i:t;‘clflvr:(:)i('lja:/txdinnh"
L —Srikantha.bhz.
{ii) Srikantha-bhzs by m o A2
s¥2, Eng. T i
2 gy Chaudhu, 2.5 T Ashation by Dr. (Mrs.) Roma
2 Snknnl_hn-bhrxgya. 2.1.22, pp. 181182
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Hence, Srikantha calls his doctrine “Visista-Sivadvata’ 2 vz,
the doutrine that Siva possessing the umverse consisting of the
senttent and the non-sentient, as his body, 1s one without a
second, and he 1s both the cause and the effect

Thus, the doctrine, of Nimbirka has very much 1 common
with that of Srikantha (as with RamTnuja), both regard the
difference as well as the non difference as real, 1n the s1me sense
But for Nimbarkn, difference and non difference (Bhedabheda)
are on the same level, they co exist, and have the same mmpor-
tance , while for Srikantha (as for Ram#nuj) non difference 1s
the principal , it 1s qualified by difference, which 1s thus subord:-
nate {o it

Another technical distinction may be possible between the
doctrines of Srikantha and Nimbarka, like another technical
distinction between the doctrines of Remawa and Nimbarka,
as it has already been observed above

Thus, the main difference between Srikanthh and Nimbarka
consists m thewr doctrines with regard to the reliion of
difference and non-difference, between Brahman on the one hand,
Jiva on the other

8  Sripat: and Numbirka

It has already been observed that, ke Nimbirka, Sripatt
calls his doctrine Bhedubhedt and dvutadvata  There 1s differ-
ence between Jiva and Brahmin m bondage Brahman 15 the
object of worship, all pervasive and ommscient, while Jiviis
worshipper, has spatial mitation and possesses Iinuted know
ledge But at the salvation Jiva s 1dentical with Brahman This
wdentity 1s natural as well as of form  And agam, lshe Nunbarka,
Sripat: tells us that both difference and non difference are natural

Thus, the doctrine of Nimbarka has very much 1 common
with that of Sripati, both regard the difference as well as the
non dsfference as natural  But for Nymburka, identity 1s not of
form unfike difference where as for Sripatt identity is not only

1 Srikantha bhisya, 21 14,2122 pp 174 181
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natural but also of form like difference. And again according
to Sripati, difference holds only in bondage and identity in
mukti ; So that identity and difference are not found simultane-
ously but are found at different times. But for Nimbzrka, there
is the relation of both difference and non-difference between the
Jijva and the Brahman in bondage as well as in salvation; so
that difference and non-difference are found simultancously.



CONCLUSION

The above views of different philosophers show that the
probifem of the selation of Jiva and Brahman cannot be easily
brought under any well known logieal category, such as_identity,
difference and difference and non-difference

On one hand there are absolute non-dualistic doctrines, such
as the Advatavada of Sanhara, and the “Suddhudvama of
vallabha™ mn which Jiva 1s completely identical with Brahman ,
and on the other hand, there are absolute duahstic doctrines,
such as Dvaita-vida of Madhva, i which Jiva 1s completely
different from the Brahman

And aegam, there are doctrines of Nxmbirrl\a, Ramitnuja,
Bhviskara, Srikrsnacaitanya, Srikantha and Snpan All of them
accept the relation of both difference and non-difference between
Jiva and Brahman, to be equally real, but all of them try to
reconcile them i different ways Nimbarka accepts the relation
of both difference and non-difference between Jiva and Brahman,
which 15 to be equally natural (svabhavika) and completely
compatible Ramnuja and Srikantha explams the relation of
Jiva and Brahman on the analogy of soul and body (Sariri-
sarira) m which non-cifference 1s the principal, it 1s qualified by
difference, which 1s thus subordinate to it Bhnshara regards
the difference and non-difference to be equally real but he takes
difference to be aupxdhuiha and non-difference to be natural and
real  Srikrgnacartanya regards the difference and non-difference
as nconcesveable (acintya) Sripatt regards the dfference and
non-dsffesence to be equally natural, but he takes that wdentity 1s
not only natural but also of form

But considering the above doctrnes, NimbIrha’s mamn con-
tnbution seems to be very reasonable, both from the phifoso-
phical and theological points of view  Nimbirka elucidates his
pomnt about the relation between Jiva and Brahman, by the analogy
of the cause and the effect (or the part and the whole relation),
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as it has been observed. The effe

from its cause (or the whole) in attributes and powers, forms
and functions. A clay—jar, for example, is different from a
lump of clay, in this sense that the lump has a round shape ;
The jar an oblong one ; the fump s black ; the Jjar, brown, the
lump is soft; the Jar hard ; we can besmear the floor with the
fump. but cannot fetch water by it, and so on. But on the
other hand, the effect js non-different from the cause, in essence,
being but its transformation ; for example, a clay jar, an effect, is

non-different from the lump of clay—the cause, in essence, both
being equally clay,

ct (or the part) is different

Hence, the relation between the cause and its effects (or the
part and the whole) to neither one of pure non-difference (abheda)

nor one of pure difference (bheda) but one of natural difference
and non-difference (Svnbh’&vika-BhedEbhcda), both of which are
cqually real,

The very same is the case with Jiva and Brahman, The Jiva
is the effect (or the part) of the Brahman, and the B
the cause (or the whole) of the Jiya.
between Jiva and Brahman is obviogs,

rahman is
The mutual difference
As it has already been
all-pervasive, omnisi-
g little and dependent
her hand, Jiva is non-

» While Jiva is knowin
on Brahman, apg SO on. But on the of
different from the Brahman, after a| nothing but

Brahman, is present note, it may be jljustrated
by well known example of B, i

which js “Ahikundala-
undalvat’ the serpent is
effect of the serpent.
is dependent. On the

nd activity of coil is
1t shows the non-
Likewise, the relation of
'rt) H lmnsformation), with the Brahman
¢ €), is natural difference and non-differ-
ence (S\':Ibhnv:ka~bhcdzbhcda)- This refation of both difference
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and non-difference between Jiva and Brahman s in bondage as
well as in salvation  Mukta Jiva 1s non-different from Brahman,
bemg knowledge, existence and bhss m assence (Saccidanandas-
variipa) , but st too, 35 different from Brahman i» two respects
In the first place, Mukta Jiva is atomic while Brahman 1s all-
pervading , and m the second place of Mukta Jiva lacks the
power of creation on which Brahman possesses fully and
eternally.

Thus, there 1s relation of both difference and non-difference
between Jiva and Brahman m bondage as well as m
salvation, which 1s to be equally real and compatible The
tesimony of various scriptures proves the natural difference and
non-difference of Jiva and Brahman There 1s no such contra-
diction, 1 the doctrine of Natural difference and non-difference
(Svabhavikabhedabheda-vada) of SrinumbarhAcarya, as we find
1 some veddntic systems, such as ¢ the follower of ‘dvartavda’,
has to accept many texts Itke ‘Sarvara Khalvidarh Brahma’, as
subordinate ones, and the followers of ‘Advaitavada’, have to
accept many texts, which determine difference, as subordmate
ones

However, Nimbarka's very special contnbution seems, as
regards the relation of Jiva and Brahman, to be very reasonable
So even-now Nimbarka-school has a best place and a great im-
portance 1 Indan-devotees ““In fact, ‘Bheda’ and ‘Abheda’
have both been admutted by all the Monithesstic School of
Vedanta (except, of course, that of Madhva) . But none has
been able to put the two, exactly on the same level, same status,
like Nimbarka What a great and glonous conglomeretion !
An anfinite number of Gods mn essence, eternally worshipping
the one, umiversal God, from withm, ke the rays in the sun,
hike the ripples, m @ river, lke the floners in a tree, mamfesting
hus hght, singing lus prawse, spreading His Fragrance  What 2
superb, sublime, sweet conception '}

1 Chaudhun, Dr (Mrs) Roma, “Nimbarka’s Theory of Seif,”
“Frnte-Self”, Ed by Swamu B H Boa Mahiray, Vrindaban,
1963
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In words of Pt. Anantarim Sastri, “Tasmuadak@mairapi
cidacidigvaranam  svabhavikabhedabhedameva  sambandham
angikrtya punarvidistatvangikaro gauravavahopyanupapannopi
svasampradayasya svatantryasiddhyartha iti siddharh.

—Vedanta-tattva-bodha, pp. 32.
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