THE AVIRBHAVA AND TIROBHAVA THEORY

IN VALLABHA VEDANTA :
SOME PHILOSOPHICAL PROBLEMS

RAGHUNATH GHOSH

The present paper deals with the theory of apperance (avirbhava)
and disappearance (tirobhava) according to the Vallabha Vedantins with
special refernce to Acharya Purushottama. An effort has been made to
consider some philosophical problems, which may generally arise in one’s
mind in folliwing the Vallabha’s doctrines and their probble solutions within
the framework of Vallbha Vedanta. In this connection an effort will be
made to consider how Purushottamaji has encountered the opponents, which
remains in the philosophical discussions in Indian tradition.

I

An uncommon cause, which is in operation, is called karana or
instrument. Karana or cause is the locus of the power embedded in
appearance or manifestation or revelation (KaJrapatvasca
avirbhavasaktyadharatvam). Let us see what the power to manifest
(avirbhavasakti) is. The power, which makes effects existing in the
material elements, fit for belaviour is called revealing power or manifestating
power (avirbhavasakti). The term ‘appearance’ means ‘being fit for an
object of usage or behaviour’ and ‘disappearance’ means ‘not being fit for
an object of usage or behaviour’!. That both types of power belong to
Divinity is proved from the Sruti texts- ‘the powers behind appearance
and disappearance belong to Lord Krishna (‘avirbhava-tirobhava-éakti
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vai mukhavirinah’) and ‘who pained the peacocks’ (maydrascitrita
yen#'). The Phenomenon of making something appeared is called
avirbhava (avirbhavayatiti avirbhavah). Though the Divine power is
stated to be two yet the Lord has manifested Himself by dividing or
scattering His power here and there. Each and every factor giving rise to
a particular manifestation is called the power of the Lord. That is, the
seeds of the Divine power are scattered by Him in all places. These seeds
gradually give rise to the manifestation of something from which the Divine
power is inferred. It is also supported by the Sruti text which runs as follows:-
“The Divided power of the Divine appears in various ways in different
places, as the seeds are found in the place from which all things originate
(visistadaktirbahudheva bhati bijani yonim pratipadya yadeva). Tn the
same way, the power behind the appearance of something in our daily
behaviour is the cause of such appearance.

That which is fit for use from something is called an effect of that.
From this discussion it follows that the potter’s father cannot be the cause
of the pot produced by his son.*

In this connection a problem may be raised in the following manner.
It is very difficult to determine the apperance and disappearance of an
effect if the origination and destruction of an effect are not accepted.
Because both appearance and disappearance are in the forms of the
capability of cognizing and non-cognizing respectively. Without accepting
the fact of origination the existence of an effect cannot be asserted. If an
object is stated to exist even it is not originated, there would arise the
possibility of perceiving the same even in the case of its prior absence
(pragabhava). It cannot be said that the prior absence is an obstacle to its
manifestation. Bacause ‘prior absence’ of something is taken as a vital
factor of its coming into being (karyam pragabhavapmnyog:) as accepted
by the Naiyayikas also®.

It may be said that if an object exists in a cause, it is established as
being existent and hence, it is described as merely capable of being raised
but it is not a case of origination. If it is so, there cannot remain power in
the potential cause to produce effect due to the absence of the instrumentality
of producing an effect. In other words, a cause is potentially capable to
originate an effect if it is used as an instument for the same. Otherwise a
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cause may remain as non-functional. If an effect is taken to be originated
in the cause then the cause, though potential, will have no function due to
the absence of instrumentality. In other words, a potential cause is kept as
inoperative, as there is no scope for its application due to the existence of
an effect in a cause. Due to the nonorigination of the effect there would
prevail accidentalism (gkasmikatavada), which entails that anything can
be originated form anything.*

Considering the above-mentioned problems in view it may be
contended that the meaning of the term utpatti or origination may be taken
in a different sense. The origination of something does not always signify
‘remaining in an exposed way’ (bahirbhava). It may be taken as an
adoption of a particular situation (avasthavisesa) as we find in the following
examples. A particular situation of a clay (mmdavastha) turns into another
situation of a piece of lump of clay (pindavastha), which may again
transform into the form of a jar. This position is also not satisfactory. Because,
even a particular situation (avasthavise sa), being accidental, may be taken
as originated®. The view that the change of situation is an effect is also not
proper. If it is 50, a son may be taken as a change of situation of a father.
From this it would follow that there would be the destruction of the father
as that of the lump. If it were said that there would be no destruction of a
cause just as thread is not destroyed in a cloth, it (thread) would have
covered all. In such cases a son may be taken as a part of father. In the
same way the sprout etc are the parts of the seed, but not the change of
situation or status (avasthantara). If it is said that the causeness lies in the
seed etc. by virtue of its part, it cannot be accepted, because the origination
in the form of bifurcation is already shown as vitiated. Hence, it is better to
accept utpattivada as per the Vaisesikas®.

Even if it is accepted that there is an origination, the appearance and
disappearance as accepted by the Vallabha Vedantins are very difficult to
establish. It may be asked whether these appearance and disappearance
are eternal or non-etermal. The former is not correct, because the objects
like jar etc. are sometimes cognized and sometimes not. Even the cognizance
and non-cognizance of them connot remain together due to their opposite
characher. Moreover, had these appearance and disapparance been eternal,
a volition to produce or to destroy a jar would be useless, as it will go
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against the perceptual fact. If an object having diverse characteristics
becomes fictitious, the appearance and disapparance of an object would
also be taken as fictitious leading to nihilism’.

The second alternative that the appearance and disapparance are
non-eternal is also not tenable. Just like other effects they are to be taken
as manifested from their cause in the case of dvirbhava and so disappared
in their cause in the case of tirobhdva. The origination itself has to be
originated or brought into being by another origination before it can properly
function leading to Infinite Regress (anavastha)®.

From the above discussion it can-be concluded that the theories of
avirbhava and tirobhava rooted in the theory of Satk4ryavada are not to
be supported easily. In reply, Purushottamaji has proposded the following
suggestion. These avirbhava and tirobhava are the results of the eternal
power of the Lord operating out of His will (ucyate tau hareh
saktiniyatavicchaya tatah)’. These two powers are the causes of the
avirbhava (appearance) and tirobhava (disapparance). It is not true that
there is no necessity to assume such additional power due to not having
any proof. For, as a cloth and a jar is produced from the thread etc. and
cldy etc. respectively we can ascertain the generafing powers in these
cases. The power is neither the nature nor the essential character of the
cause. If it were so, the power would have been present everywhere
giving rise to the origination of a cloth etc. from less thick threads and also
to the origination of the sprout from the fried seeds. In the same way fire
could burn the grass etc. even when there is the impediment of the
moonstone. Due to these impediments these activities are not found. Hence
it can be concluded that certain additional power different from its nature
or essential character has to be admitted in the cause."®

If it is argued that an object is originated due to the desire of the
Lord, it is also not true. It will go in favour of asatkaryavada. Now a few
questions have been raised in connection with the meaning of the term
‘utpatti’ i.e., origination. Is it prior absence (pragabhava) or transformation
(dharmantara)? It is not to be taken as a prior absence, because if it is not
originated, it would be contradicted to the usage- ‘A jar will be originated
now’ before its origination. It is also not to be taken as a transformation.
Because it may remain in the cause as an effect is not at all originated. If
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it is so, it can be understood as originated.'' Hence the theory that something
is originated from the non-existent object does not stand in the eye of logic
(tasmadata utpattirna yuktimadhirohati). On account of this it follows
that an object bearing properties (dharmi) always exists before (dharmi
purvasiddhah sarvathaivadhyupeyam)'? and hence it is eternal
(sanatanah). If an object bearing properties (dharmi) is taken as eternal,
it becomes identical with Brahman, which is evidenced from the Sruti text-
“This world is that Purusa’ (Purusa evedam), ‘He is the whole world’
(‘sa vai sarvamidam jagat’)". As the power of the Lord is already
existent beforehand, the cause associated with power becomes manifested.
From this the appearance and disappearance come into being.

It is said in the Sruti- ‘May Lord Visnu who has painted peacock,
made the parrots green and made the ducks white be pleased on me’
(Mayarascitrita yena $ukasca haritikrtal/Hams4sca svetagurutaf sa
me visnuh prasidatviti’). From this statesment it is known that the powers
as shown in these are from the Divine. The Lord divides Himself and
wants to create. Keeping this volition in view the Lord manifolds His power
in those forms.'* In the same manner, the appearance and disappearance
" also are due to His powers. The two terms-4virbhava and tirobhava may
be interpreted in two ways. The term ‘avirbhava’ means ‘external
manifestation’ of the effect remaining in the inner part of th material
elements (upadanantahstham karyam vahih prakatarm karoti) through
the power pertaining to auxiliary and material cause. In the same way, the
power, which puts the externally manifested effect in the inner part of the
elements by way of veiling the manifestation, is called tirobhava.’

If a dharmi possessing appearance etc. originates from something
where there is a property in the form of the power of &virbhava, the latter
is cause of the former. The factors, which cause the disappearance, are
called the causes of tirobhava. It can be said that the effects are
destructible. In the same way the origination and destruction in the forms
of manifestation and non-manifestation of a non-eternal object can be
explained. In this context it is not at all essential to depend on the other
causes due to having the Divine desire as the regulator'.

As the powers of avirbhava and tirobhava are from the Divinity,
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these are to taken as eternal forms of the Divine. Hence every creation of
Him is beautiful. As the main creation is taken as a Divine sport ({#4srs#),
which is eternal, the transnatural and natural events are to be taken as the
part of the Divine sport."’

II

It has been said that if a dharmi possessing appearnce etc. originates
from something where there is a property (dharma) in the form of the
power of avirbhava, the latter is the cause of the former. The factors,
which cause disappearance, are called the causes of tirobhava (evam ca
yannisthavirbhava saktir gp addharmadyasy avirbhavanar dpadharmisiddhistasya
tatkarapamityucyate). In this context the power embedded in apperance
is called dharma and the phenomenon of appearance is called dharmi. In
the case of disappearance (tirobhava) the power in it is called dharma
and the fact of disappearance is also called dharma. In the latter case
why both are described as dharma. If the power embedded in appearance
is called dharma, the fact of appearance (4virbhavanam) is a dharmi no
doubt due to its function as the bearer of power. In the same way, the
power embedded in disappearance is dharma from which a dharmi in the
form of disappearance (tirobhavanam) comes into being, but not as
dharma as mentioned by Purushottamacharana.

To the Vallabha Vedantins God is omnipresent and hence the theory
called Asatkaryavada cannot find its room. In each and every form of
effect there is the power of the Divine and hence all apppearances and
disappearances are taken to be eternal forms of the Divine. Hence it has
been shown earlier that these apppearances etc. are not at all new
origination, as they implicity exist in the cause in the form of Divine power.
To them effectuation is the transformation or change of form and no new
beginning. For example, the physical energy may be transformed into
chemical enrgy, which again transforms into energy of life or vital energy
leading transformation of the energy of life and mind. In all these there is
no real creation anywhere but only the appearance of new forms in the
self-same original material through redistrihution and rerrangement of its
constituents. Causation is abhivyakti or manifestation as distinguished from
utpatti or origination. An effect e.g., a jar is consubstantial with the cause
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and is non-different from it so that as the cause is existent the effect must
also be existent. In order to prove that an effect is non-different from the
cause we may undertake the following considerations. A cloth is non-
different from the threads of yarn, for it is perceived as contained in other
thing as its substrate. If a thing is different from another thing, it is not
perceived as contained in other thing as its substrate. For example, a cow,
which is different from a horse is never perceived as contained in horse as
its substrate. Besides, between the thread of yarn and the cloth there holds
the relation of a material cause and its effect. Therefore, they are not
different objects. This thesis may again be justified from the standpoint of
the Divinity. '

The above-mentioned theory may be substantiated in the following
manner. Due to certain arrangements the effect becomes tirohita or non-
manifest while in other arrangements it comes to manifestation. When the
tortoise withdraws its head into its shell, we do not say that the head has
ceased to be but only that it has ceased to be manifest and when it protrudes
its head out of its shell, we do not asy that its head comes into being but
only that it comes into view. There is no beginning of all effects including
liberation in the forms of the attainment of bliss and the cessation of
sufferings. Although such liberation is identical with Divinity, it is already
achieved. The cessation of suffering is already achieved due to its identity
with the Lord. In the world also the attainment of what is already attained
and the avoidance of what is already avoided are patent aims. For instance
with regard to gold that is in one’s hand but has been forgotten, the instruction
of a reliable person saying- ‘The gold is in your hand’ makes one attain it
as if it were not already attained. Or when one has mistaken a garland for
a snake, the words of a reliable person saying- “This is not a snake’ make
one get rid of the snake that was already got rid of. Hence there is nothing
in this world, which is really a new.

If the manifestation and non-manifestation are taken as Divine sports
(lil3), some problems may crop up in réspect of law of Karma. A question
may be raised whether these avirbhava and tirobhava that are nothing
but lila are arbitrary or systematic. If this is arbitrary, the law of karma will
collapse. If this is systematic, i.e., [#as are in keeping with the result of
karma done by an individual being, they are not to be taken as /2 in the
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true sense of the term. To the Naiydyékas God creates the world after
keeping the result of karma of an individual in view. If God’s /74 in the
form of avirbhava etc. were irrespective of an individual’s action, there
would arise the defects like kmtapranisa (non-attainment of the result of
karma done by an individual being) and akstabhyugama (attainment of
the result of karma not performed by an individual). If every action is
dependent on God’s desire, it may be asked whether this desire depends
on karma of an individual or not. If God or His desire is bound by the
karma of a jiva, He will have no autonomy, which is not desirable, If
God’s desire is taken as superior, karma mﬁy seem to be impotent having
no power of its own. If karma is taken as superior, one cuoul ask what
function God serves. If God has no function, it will lose its godliness. If
God and Karma both are accepted as superior, God has to depend on
karma. Hence He will be no longer a powerful being or omnipotent due to
" the loss of autonomy. .

Lastly, these avirbhava and tirobhava theories can be interpreted
from the metaphysical point of view. If an individual takes refuge to Lord,
the Divine bliss is realized everywhere, which is called avirbhava and at
the same time the suffering is ceaséd, which is called tirobhava. Just like
a material object there is the appearance of the Divine bliss and the
disappearance of the sufferings when an individual surrenders to Lord
(‘yadavirbhava ananda avirbhavati sarvataly/ tirobhavanti
santapastam Sraye gokulesvarrny/’) In fact, this state of being is the
state of liberation.

NOTES

1 ‘Tatra tdvad vyaparavadasadhdranam karanarm. Kairantvafica
avirbhavasaktyadharatvarh. Upadanastharh kiryarn ya vyaviharagocararn
karoti sa $aktih avirbhavika. Avirbhavasca vyavaharayogyatvar,
tirobhava$ca tadayogyatvar.” Prasthdnaratnakara, p.39, 3rd Ed. Edt. by
Goswani Shyam Manohar, Maharashtra

2 ‘Te dve yadyapi bhagavatah $akti ‘avirbhadva-tirobhdvau $akti
vaimukhairinah’ iti ‘maytrascitrita yena’' iti ca vakyad avirbhavayatiti
avirbhavah iti arthat, tathapi bhagavita vibhajya tatra tatra sthapita iti tastya
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tattadavirbhavakatvat at tattacchaktitvam’. Ucyate-tathatvafice
‘visistadaktirbahudheva bhati bijani yonirn pratipadya yadvad’ iti kathanat.
Evaiica vyavahare yatra yadavirbhavika $akith tat tasya karanarh, yasya ca
yato vyavaharayogyatvam tat tasy karyarh. Itthafica yatha tatha avirbhava-
tirobhava-vade prapaiicitam asmabhih, etenaival etenaiva kulalapiturapi na
karanati iti siddharh phalopadhanabhavat.’

Ibid

3  Nanvidamanupapannam. Karyotpattina$avanupagacchatarn kéaryavirbha-
vatirobhavayorapi durnir@ipitatvit. Tayoranubhavayogyatatadyogyata-
tadyogyataftmaktvat. Utpattimantarena karyavartamanatiyaScasa-
kyavacanatvat. Anyatha pragabhavada$ayamapi tatpratyaksaprasangat.
Na ca pragabhive eva pratibandhaka iti vacyar, tasya karanatvat.’
Avirbhavatirobhavavada, from Avataravadavali by Puurstrottamje.

4  ‘Kifica karane karyasattayar tatpa$cadhavitvenabhimatasyapi karyasya
karanit purvarh sttvena siddhatvaddar§anayogyatvamatrarh vacyari, natu
tajjananam. Tatha sati $aktasya Sakyakaranabhavadasaktiprasakteh. Tatasca
karyanutpadasyakasmikavadasya va prasangah.’ Ibid

5  Athotpattirna vahirbhavah. Kintu mrdavastha gatd pindavastha jata, sa
gata ghatavastha jatetyadipratitestantvavastha anupamardena
patavasthadar§anaccavasthiaviSesa eva  seti vidhdvyate.
Tadapyavasthavesesasya kadacitkatvdjjanyatvam vacyameva.’ Ibid

6 ‘Tat sutardmeva durvacam. Utpatteraniruktatvat. Avasthantaram
karyamityapyasangatarh. Tatha sati putro’pi pitravasthantarari syat. Thatha
ca pindavasthdvatpiturna$ah syat. Tantuvadand$angikare’pi sarvo
vydpriyeta. Ato'méa eva putrah. Evamankuradirapi bijams$a eva. Na
tvavasthantararh. Samananyéyat... vahirbhavarupdya utpatteh plirvameva
dustitatvat. Ato vaiSesikapratipanna utpattivada eva sadhiyan.’

7  Tau nitydvanityau va. Nadyah. Ghatadivastgpalambhénupalambhayoh
sitayatyaprasangat. Na  cestdpattih.  Tayorviruddhatvena
sahavasthindyogat... ghatadyavirbhavanaya tirobhavanaya ca sadhane
pravritidarsanena pratyaksavirodhat. Tadrgavivruddhadharmasrayabhutasya
dharmino’ siddhau tayorapya$akyatvena $iinyavadapatteh ca.” Ibid

8  ‘Na dvitiyah karyantaravattayorapi svakdranadvahirbhavsya svakarane’
ntarbhavasyavasyavacyatvena punastadiyayorapi tayostathatvena-
navasthapatat.” Ibid
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9  Karika No.2, Ibid

10 Tathahi-karanagatau $aktiviSesavatau. Na catirikta§aktikalpane
manadyabhavah Sankya. Tantuturibemadibhyah patotpattidar$anattatra
tatra tajjanana$akterniScayat. Sa ca na svabhava napi svariparh. Tatha sati
tasya sarvadikatvacchirnebhyo’pi tantvadibhyo ghatadyutpattiprasangat.
Bharjitabijebhyo’ pyankurotpattiprasangacca.

Manisamavadhane’pi vahnestrnadidahaprasangacca. Atah kilena
bharjanena ca nasya manisamavdhano pratibaddhya ca kacit svabhavat
svarlipaccatiriktaiva sangikarya.’ Ibid.

11 ‘Nanvevari sati§varecchaya vastiitpattirevangikriyatamiti cet. Maivarh.
Asatkdryavada utpatteraSakyavacanatvat. Tathdhi-utpattiranama
pragabhavo dharméntararh va. Nadyah. Tasyajanyasya
karyaprikkalavartivenedanim ghatotpattirbhavigyati it
pratityabhilapayorbadhaprasangat. Nantyah. Tasyaikanisthatve
karyanutpadada$dyar karyasyasattvatkiranadinisthatvameva tasya
vacyarh, tatha sati tadvisayinyutpadyata iti pratitih syat.’ Ibid

12. Karikano. 1,p.190

13. Karika no. 3, Ibid.

14 “Parvokta api Saktayo bhagavata eva. Bhagavataiva ca vibhajya
prajayeyeticchaya tatra tatra ripe sthapitah.’ Ibid

15 “Kifca avirbhavatirobhavavapi bhagavatah Skti...
avirbhavitirobhava$abdau ca kdranavyutpannau, bhavavyutpannau ca.
Tatradyapakse-avih prakatarh bh-avayati, upadana@nantahstharh karyarn
vahih prakatarh karoti ya nimittagata upadanagata ca $aktih sa
avirbhavashdavacya. Dvitiyapakse-avirbhavanamavirbhavastirobhavanam
tirobhavah. Ibid.

16 ‘Evam ca yannisthavirbhavasaktiripidddharmadyasyavirbhavanari-
padharmisiddhih tasy tatkdranamityucyate. Yannisthatriobhava$aktiri-
padharmadyasya tirobhavanaripadharmasiddih tasya
tannasakamityucyate... Anenaiva rydyenavirbhava-tirobhavayormityatvari
saddtanatvarn bhagavadrilpatvam cavaseyam. Icchaya$ca niyimakatvanna
tayorutpattyadyartham karanantarapeksa’. [bid

17 ‘Brahmopadanasrtistvavastha. Mukhyaya lilasrstestu nityatvenabhinnatvat
prakrtaprakrtabhyam lilasampattih.’ Ibid.
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