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Abstract

Samanadhikaranyam (co-ordinate predication), which is fundamentally a grammatical concept, has come
to attain significant attention from the Vedantin-s. It is because there is a need for them to determine the
meanings of the Sruti passages involving Samanadhikaranyam to establish their philosophy. While
applying Samanadhikaranyam, it is evident that it got evolved in several ways in different schools of
philosophy based on their needs. The present paper seeks to brief the concept as evolved in the various
schools and to assess them.
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Introduction

Samanadhikaranyam (co-ordinate predication) which is basically a grammatical concept has
come to attain significant attention from the Vedantin-s. It is because there is a necessity for
them to determine the meanings of the Sruti passages. Involving Samanadhikaranyam to
establish their philosophy. While applying this grammatical concept, it got evolved in several
ways in different schools of philosophy, based on their needs.

The scriptures employ Samanadhikaranyam in statements which declare the identity between
the world and Brahman, and the individual soul and Brahman.

Samanadhikaranyam in Vyakarana School

The word wmwmfewes  (Samanadhikaranyam) is used by Panini in nine sutra-s of his
Astadhyayi [ of these, the siitra-s in which the concept as such is explained, are given below
with their commentaries.

= FOLET: THTATEHIUT: FHYT: | [2]
» STTARTUTSTSRISTHETATHT | THTATIERTOT: = THTATISTL: | [3]
= TR OIGEHTAT S RCOEATH T Feq9: | 1]

» AHTHTIOHRCO o= GHETHET Tfa SATeTo ST AR orersa Isieezra=:
T 39T i 29t | 6]

c c N
" JEARTARH AT LT asha el FHTATERLO || (6]

» PeERAETe aeaer uRfta=rs - qrmTeEma | U]

Thus, Samanadhikaranyam is defined by the grammarians as —

oo ATt arsamat wwRfeR=re gt 1)
FererfereraorTsreraTeT ersaTat uamfead ey gi

Bhinnapravrttinimittanarm $abdanarn ekasminnarthe vrttih.

When different appositional words with different imports convey a single meaning, then they
are said to be in co-ordinate predication or Samanadhikaranyam. That is, when a single vi$esya
is conveyed by several visesana-s, then there is Samanadhikaranyam.

This definition is further explained as follows: [,
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There are 3 types of words —

1. Qo fEersadqs vl - g2 A, e FOn
2. I9Fa fH=ral: - M sea: wigw:, et ot v
3. faouurar fo=man: Powmw uweh - AT gt

HAEGIAH, Faa: ATHT AT ATTdTe:

By fsrrgfifatfastea given in the definition, the examples of
faoroorar f¥9rsaqer wETeT: cannot be considered as in

TATHTATIARTOTH |
Similarly, by uwwfEa=d gFfred, the examples of IwaaasT
fer=at: cannot be considered as in ATATATIEFTTAH |

But both the aspects - feemEfAfae afd TwEtaet I
are in the examples of faersoraT fo=mat: fFosaas wahrat: and

this makes them the perfect instances of STHTATTEERTTA |
So it is very essential to understand that fo=rsE@ I Fe afd

TR gired is the TSI of FTATATIEFRTwA |

Further, by the word afs: in the definition, FHTHErwaT
UFITEE T (conveying identity by being in the same case) is
intended. For example, in TISIT &7 e I9q4T, there is
qraETETIEFTIH only between wst and o and not between
ST and T or T and T

So, from all these it is evident that 3 factors are necessary for
THTETIIFTOTH | They are:
1. FHTATHFAT T4

2. Tty = frewoEr femisay
3. UHREHwHTE = Fasrae vHrdaEy

Even if any one of the three is not present, then there can be
no Samanadhikaranyam.

Thus, vaiyakarana-s hold that Samanadhikaranyam is the
vi$esyaikya through visesanabheda in samana or eka-vibhakti.
Samanadhikaranyam in Advaita Vedanta and its Un-tenability

The Advaitin-s accept a two-fold classification of
Samanadhikaranyam (1%, They are:
—Jﬁ /—Iﬁ
R o
et | [ | [ ][R
ATHT R ATHTRERT ATHTA TR .

These three types of mukhya- samanadhikaranyam-s alone are
employed in the scriptures, according to the Advaitin-s and
the gauna- samanadhikaranyam in loka- vyavahara.
Samanadhikaranyam, in its widely known sense of conveying
a viSesya as associated with several visesana-s, which is
defined by the grammarians is called the visesana-visesya-
bhava - Samanadhikaranyam, is treated as secondary (gauna)
by the Advaitin-s. They state that this type is employed only
in loka- vyavahara -s and not in $§astra- vyavahara -s. Thus,
according to the Advaita School, only mukhya-
Samanadhikaranyam is employed in scriptures.
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They further maintain that the Samanadhikaranyam involved
in the Upanisadic passages which declare the identity of the
world and Brahman like & &feaas sigy | 1 etc., are to be
treated as Adhyase Samanadhikaranyam or badhayam
Samanadhikaranyam. Hence, they ultimately convey that the
world is a mere illusion as it is superimposed on Brahman and
that Brahman alone, being the substratum is real.

Then the Samanadhikaranyam usages found in the Upanisadic
passages declaring the identity between the individual soul

and Brahman like dea=fer | 12, syarent a1gy | B3], Srsgafe |

04, wag & aq | %), g agen | 19 are to be treated as
aikye Samanadhikaranyam conveying the essential identity of
the two.

It would be clear from the above that the Advaitin-s do not
account for the usages of Samanadhikaranyam in a uniform
manner. But actually, all Samanadhikaranya-prayoga-s can be
accounted for uniformly as conveying the oneness of a
qualified entity (visista-vastvaikya). So, when it possible to
account for all the Samanadhikaranya-prayoga-s in a uniform
manner, there is no need to classify them into several types
and to account for them in different ways.

Further, the admission of badhartha- Samanadhikaranyam by
the Advaitin-s, involves the defects of either restoring to
secondary signification (laksana) or insertion of words
(adhyahara). For instance, in the Samanadhikaranya
statement, ST e 1 jyotirisi visnuh, the word —
jyotis — in the view of Advaitin-s must be interpreted as
secondarily conveying the substratum of the illusion of jyotis
(jyotir- bhramadhisthana). Or else, between the words jyotis,
and visnuh, the words ‘iti bhramadhisthanam’ is to be inserted
(adhyahara).

Then Venkatanatha in W-ﬁ@gﬁq states that it is not
proper to admit that the world is super-imposed upon and
hence sublated in Brahman. That is, passages like @<a =rer
(18] " etc., declare the unitary Brahman as sat. Then the
statements like — g = ysma@ 19 etc., declare that it
becomes many by its mere will. Thus the scriptures declare
that Brahman creates the world and remains as its soul. This
idea is totally unknown hitherto. It is worthwhile to refer to
the following statement and the verse —

oare 8 argsTaeg argweaeartaay T wtaureata | 20
TATE:-

FHTFE-ATAT F FIAT PrETad |

g gt aferEarsty ar o 24

Scriptures do not state that which is known from other means
of knowledge and that which is sublated by other sublating
means. It is said -

Scripture forsakes two things —

Describe a thing as known by other means of knowledge.
Describe a thing as contrary to other means of knowledge.

This again is to establish the validity of scriptures. It should
not talk about an object as known from other means and as
contrary to them.

Hence Venkatanatha in =ITa-fEETwH states it is not proper
to admit that the scriptures deny the existence of the world in
Brahman in the very substratum, in which it is declared to
exist %2, In other words, it would be better not to speak about
the world as a creation of Brahman at all, rather than instruct
about it in this way and then declare that all these are only
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illusions, according to the maxim - YEATEATG TSHET
FTEEe aeq | 23 (1t is better to keep away from the mud,
than to wash the leg after getting stained by it).

Then, the Advaitin-s hold that Samanadhikaranyam denies the
difference between God and the inert matter (jadesa-bheda),
the difference between the individual soul and inert matter
(jiva-jada-bheda), the difference between the individual soul
and God (jivesa-bheda), the mutual difference between the
inert substances (jadanyonyabhava-bheda) and the mutual
difference between the individual souls (jivanyonyabhava-
bheda). The Vivarana School maintains that God is the image
(bimba) and the individual soul is the reflection (pratibimba).
The Bhamati School, on the other hand maintains that God is
the consciousness conditioned by avidya (avidya-avacchinna-
caitanya) and the individual soul is the consciousness
conditioned by antakhrana (antahkarana-avacchinna-caitanya).
The concept of Samanadhikaranyam does not hold well in any
of the said views.

Now, Venkatanatha in W—%@TW states there can be no
Samanadhikaranyam in cases of super-imposition. For
instance, in the case of the super-imposition of silver on a
shell, there is no Samanadhikaranya-prayoga as ‘the shell is
silver’ (Suktih rajatam). ‘Similarly there can be no
Samanadhikaranyam in the case of the super-imposition of the
world on Brahman. Further, there can be no
Samanadhikaranyam in cases of image and reflection, as there
can be no non-difference between an images and a reflection,
and mutual non-difference between two reflections. Hence
there can be no identity between God and soul and no mutual
non-difference between the souls. Thus Samanadhikaranyam
is impossible in the Vivarana School [?4,

Again, this concept cannot be satisfactorily explained in the
Bhamati School too, as there can be no Samanadhikaranya-
prayoga in the cases of entities that are subject to limitations
(avaccheda-s). For instance, there can be no identity, but only
difference between a pot and the space limited by it, or the
spaces limited by two pots or the space limited by a pot and
the one limited by a room. Similarly, there can be no
Samanadhikaranya-prayoga-s conveying the non-difference
between the soul and God and the mutual non-difference
between the souls.

Samanadhikaranyam in Bhedabheda Schools and its Un-
tenability

Venkatanitha in =Ima-fgrgay 29
Samanadhikaranyam is impossible in the
Bhedabheda schools too. The Yadavaprakasa school of
Bhedabheda maintains that Brahman is like a lump of clay
and cit, acit and 1$vara are like the effects of clay like pot, etc.
But in such cases, there is no Samanadhikaranya-prayoga as
pindo ghatah. On the same analogy, there can be no
Samanadhikaranya-prayoga-s declaring the identity between
Brahman and soul, or the soul and God. Further as there is
difference between cit, acit, and 1§vara, which form the amsa -
s of Brahman, there can be no identity between them. Then
again there can be no identity between akasa, vayu, etc.,
which are the transformations of Brahman. Hence
Samanadhikaranyam cannot be satisfactorily explained.

Now it may be contended that though there is difference
between the vyakti-s like pot, etc., yet, their identity must be
accepted on the strength of the identical cognitions like mrt
ghatah, mrt Saravah, etc. But, this does not hold good. It is
because, the said cognitions can prove the identity of the
generality (jatih) namely, mrttikatva residing in pot, etc., and

points out that
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not the identity of the vyakti. This again is because the
difference in vyakti is known through perception [26,

The same criticism applies in the case of Bhaskara’s
Bhedabheda too. Bhaskara admits that Brahman as
conditioned by upadhi, becomes cit, acit, and 1§vara. Now,
Venkatanatha points out that as there can be no mutual
identity between parts of the lump of clay, so there can be no
identity between parts of Brahman — cit, acit, and 1$vara.

From all the afore-said arguments, it is evident that
Samanadhikaranyam cannot be explained satisfactorily. In all
the other views, the very spirit of the concept is lost.

Samanadhikaranyam in ViSistadvaita Vedanta
Samanadhikaranyam according to Ramanuja is only one -
visesana-viSesya- bhava - Samanadhikaranyam, as conceived
by the grammarians. The soul of this grammatical concept is
well retained and is applied as such in Vedanta, as it does not
contradict with the language and spirit of the Upanisads. If
there be any contradiction of the concept and Upanisadic
language, then Panini would have definitely framed a sutra for
it as he had done in other instances.

In Visistadvaita, the spirit of the concept is well maintained
by accounting for the Samanadhikaranya-prayoga-s by
e aTE:| By this, it is possible to account for all the
Samanadhikaranya-prayoga-s in a uniform manner.

Sarfratmabhava is known from the scriptural passages -

7: gf¥raat farge) gforear seaer & gieEt 7 3 7o givrey o =
IR T q T AT A |

s e | srglrseadr Ty T fAgdeT: oY Arsarsear
THATT T T AHTTATTIHT: |

Trsut fed | srear TRR 9T T e Arsteear
THATT | T AHATTI TG |

T SISl TS | SeTeTETa<r AHTHTT T AT TETHL: AT T
ATRTI=ALN AT & T ACHAITEIH: |

7 amEr s | aEad ¥ A 9% I9F At R Ar
FTLHAL THATT T T AT |

T afecy fed | sfecTaeadr FuTedr 7 9 T Tiacy: o T
A= AT T T AHAITFIH: |

TEgdRs (a8 | Taraead I F5and 9 98 T
TrRATE Y TEGATHHAL TR T T AHAAITFIHA: |
a7 feeg foe | fewarsmaer 9 fRem 7 fagder fRen ofid av
fRerTsea<r T9afad 7 T AreAT=aaT=9qa: |

1 el fasq | RrEssasr 7 fee g 7= GeEedd o
R T8afd & T AT e ga: |

T TAEAET {8 | FaEERead ¥ @aady 98 I8 A
oY ¥ FTAA@Edd IEA § T A rega
TATSIARATIEA T |

T: FAY ATHY (TS | FEAT ARSI T T AT 7 fAgde
qe AT T T2 FATeARAeal TG § T ACAaa e aqq
T TATISATRHAT AR |

T: g A3 e | T s F 99 Jar 7 fagder 94
FET: R T AR IHA F T AATTAI T 3]
LEIPELERNEREL I

qag T3 9 | qavar Fevaisad & /9 a9 7 Agdes |99
TAT: O T FATEAAL THAT T T ACATTA I 3]
TATTEAHATIETH |

T: qEY gAY A89 | FI¥T AEsad F qaiior qarT T
fargde |atfor qare s T Faifor qaraeadl J9a T
ACHTAA T T 30 TATII S aHATEITeH |
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7 g1 fAg gromERar F YO A o9F TR YT AR ;:

TTOTHRAL IAHATT & T AHATII ] a: | AT AT e aravsear
THEEA 98 I AR AT FEEeqd JRAT " q
m—m—crm‘wa?m

T ) FUISa<r T a8 T T8 T TGl
W%HHW‘H‘ITWT’W’TT Il

T: 7 e A=l T A= 9% T8 AH T T2 ATl
TAATT & T AHTAA T |

7 At 89 | "9Eisad TEAT T 9% 9 99 o Ar
AT THATT | T ATHTAATHHT: |

Tt [T @A T 98 T8 AFSL TEea T
TRATT & T AHTAA T |

TETS T FAS| SISl TSIl 7 98 T T . TSI eqir
TRATT & T AHTAA T |

TEqa Ty fae aﬂ?ﬁﬁﬁmwé?maw T FETHA
A AT

a‘riﬂﬁ%gmiﬂ?ﬁs—dﬁ?ﬁaﬁ:ré—dwi—cr oY AT YTeaer
maﬁ%‘raarrrr—cm‘mﬁ |

T Ay fsq SreRATseair JHIAT 9 98 IEATHT T T
ACHTAHAL THATT T T ACHTAA I |

AZET FET AT AT AAAT Hearstasar B st
FEETAISTRET AT ArArsttq #ear  Aregistta ey J
AT AT ATSATSTIRTS ddT grarash srsforearH | [27)

In all these passages, all the sentient and insentient entities are
declared to be subservient to the supreme. So as per the
scriptures, all constitute the Sarira of the Supreme and the
Supreme is their antaryamin or the inner self.

Concluding Remarks

From all these, it is clear that the concept of

Samanadhikaranya is fundamentally designed to convey

identity in the wake of difference. This spirit of the concept

requires the presence of differences and not the sublation or
rejection of them. For this very reason, it is evident that -

o Samanadhikaranya based on viSesana-visesya- bhava
alone, as expounded by Ramanuja, retains the true spirit
of this Vyakarana concept as applied in the Vedanta
school

e The conception and classification of the concept in the
other schools, as explained above, are not in tune with the
true spirit of it.

References

1. STETeATT - 2.2.9%, 0.%.%0Y, 2.9.9%, 2.R.9, .9,
R, LRLRY, TLR¥E, U293

FETATAT - 9.3.%3,

T, T.300 ON 2.9.%%

FETEATAT - 9.%.9 0

FTIAFT. J. on 9.3.%¥3

FETATY - 2.9.%2

FTTAT. T. on 2.%.%0Y

HETAT-SATEAT-T4TT on STETEATH 9.3.%3

AATHIHT on AT on H.2.2.¢0 T. <& —

ATTETIIRTOIH according to vaiyakarana-s explained.
10. HHTLTEEHH of HAATHT

© 0o N o g B~ 0w D

~30~

11.
12.
13.
14,
15.

16.
17.
18.
19.
20.
21.

22.
23.

24.
25.
26.

27.
28.

29.

30.

31.

http://www.anantaajournal.com

BIERT IUAUY 3.9%.¢

AT TG € € @

LIREEIRIE L]

TATATEATIATE, ¢ %

FIAEUT 3.2.%

FEI0TF JUAUEY.¥. 90

oo 2.9%.3¢

FIR AT §-2-¢

AR 2-5-¢

FATHRTIAFT on HTATTH on . 2.9.3 T 29¢
Verse from graatiasr  44()-4<(?)
FATHRTIAFRT on HTATTH on . 2.9.3 T 29¢
- HZTHTH 1.3 ¢ 9

gty 7w s av qer Afgan yareatts aewer
TITEETINH AT - FATTTALAATISTHITH p. 170, v. 462 —
mentioned as the verse of STEH |

- HZTIAH 1.3 ¢ ¢

Ibid.

T-FETHTH 1.3 4%

MTTT AT €6.%.9. 9 - 3¢
Subhasita-ratna-bhandagarah - Kasinatha Pandurangah,
Eastern Book Linkers, Delhi; c1991.
Nyaya-siddhafijjanam of Vedantade$ikah with Nyaya-
siddhanjana-ttka and Ratnapetika, ed., Uttamur
Veeraraghavacharya, = Ubhayavedanta-grantmala, T.
Nagar, Madras — 17; c1978.

Nyaya-siddhafijjanam of Vedantade$ikah with Nyaya-
siddhafijana-tika, ed. Kapisthalam  Desikacarya,
SrivaisnavaSiddhanta Pracara Sabha Ltd., Madras; c1934.
Sribhasya with Srutaprakasika, Ramanuja, Vol. | & Il Ed.

Uttamur  Veeraraghavachariya, Sri  Visistadvaita
Pracharani Sabha, Madras; ¢1989.

quoted in


http://www.anantaajournal.com/

