AMBEDKAR RIDDLE ABOUT PERVERTED PERCEPTIONS SINS WRITTEN IN SASTRAS PART 16  20725 KR IRS 
OPERATION OF SIN WITHOUT CALLING IT SIN
Few have heard of the Brahminic dogma called Kali Varjya. It must
not be confused with another Brahminic Dogma of Kali Yuga. The
dogma of Kali Varja prescribes that customs and usages which are valid
and good in other yugas are not to be observed in the Kali Age. The
references to these instructions are scattered in the different Puranas.
But Aditya purana has codified them and brought them together.
The practices which are Kali Varjya are given below :
(1) To appoint the husband’s brother to procreate a son on a
widow.
KR:   Yajnavalkya-smriti (Vyavaharadhyaya)—Critical study
Dharmashastra
This page relates ‘practice of Niyoga’ of the study on the Vyavaharadhyaya of the Yajnavalkya-smriti: one of the most prominent Smritis dealing with Dharmashastra (ancient Indian science of law), dating to the 1st century B.C. The Yajnavalkyasmriti scientifically arranges its contents in three sections: Acara (proper conduct), Vyavahara (proper law) and Prayashcitta (expiation). Vyavahara deals with judicial procedure and legal system such as substantive law and procedural law.
Chapter 3.6b - The practice of Niyoga
Niyoga is an age-old social practice, which has become obsolete in modern age. This practice of ancient Hindu Law resembles the Levirate of the Jewish Law. The writers of the Dharmaśāstras are not unanimous about the fact, whether it is to be allowed or not. Manu censures niyoga vehemently and calls it a beastly practice (paśudharma). He declares that niyoga cannot take place in case of widow of a twice-born and is said to be in vogue only in the reign of king Veṇa. However, immediately before prohibiting this practice, he lays down all the process to be observed in niyoga. Further, the Manusmṛti declares the process niyoga, with a comparison of the woman to field, husband to owner of field, the person, who is allowed to procreate child with another’s wife to owner of seed, and the child begotten in such union to crop. Thereby, it propounds the rule of niyoga that in presence of a special contract between the owner of the field and the owner of the seed, both are considered sharers of the crops, otherwise the owner of field receives the crops. He expressly permits niyoga in particular case of a bride, whose future husband dies before marriage. Moreover, Manu gives the rule of partition concerning the son born as a result of niyoga.
The practice of niyoga does not seem to be referred in terms of disapproval by Yājñavalkya. In fact, the texts of the Vyavahārādhyāya suggest that the son born of such a practice occupies a good position. Yājñavalkya declares that a son begotten by a sonless person on the soil of another man through legal appointment is lawful heir and can offer funeral cakes for both. Thus, the practice of niyoga is legally recognized by Yājñavalkya. It is described under the Ācārādhyāya in the following words-in case of a younger brother of the husband, in his absence a sapiṇḍa, in his absence a sagotra, with the permission of elders, having his body rubbed with clarified butter, cohabits with a sonless woman in seasons, till she conceives, then the son born by this procedure is known as Kṣetraja. He who does not act according to the procedure will be condemned. It is already shown in the table furnished in this chapter, displaying the places of different kinds of son that in the Yājñavalkyasmṛti, the Kṣetraja son is placed in third rank after the Aurasa and Putrikāputra. The legal affiliation to such son is also distinct when the author states that the sons born of legally wedded marriage or through the process of niyoga, being free from defect, are entitled to inherit the property of their father, who cannot inherit due to some defects.Thus, it appears that during the time of the Yājñavalkyasmṛti, niyoga is favoured in the society, as the text gives legal sanction to a son born of such practice, which may have occurred with changing times and prevailing customs.
nānyasminvidhavā nārī niyoktavyā dvijātibhiḥ anyasinhi niyuñjānā dharmaṃ hanyuḥ sanātanam// ayaṃ dvijairvidvadbhiḥ paśudharmo vigarhitaḥ// manuṣyāṇāmapi prokto vene rājyaṃ praśāsati// Manusmṛti, 9.64-68
aputreṇa parakṣetre niyogotpāditaḥ sutaḥ/ ubhayorapyasau rikthī piṇḍadātā ca dharmataḥ// Yājñavalkyasmṛti, 2.127
aurasāḥ kṣetrajāstveṣāṃ nirdoṣā bhāgahāriṇaḥ/ Ibid., 2.141
THUS AS TODAY THERE ARE IMPLANTATIONS PRACTICED FROM UNKNOWN SEEDS FOR CHILD, SO WAS PERMITTED THEN WHICH IS DECRIED BY AMBEDKAR SO FOOLISHLY.
(2) The remarriage of a (married) girl (whose marriage is not
consummated) and of one (whose marriage was consummated)
to another husband (after the death of the first.
KR      Marriage in Sanātana Dharma was or is never a personal matter instead it is a social matter and responsibility. We all know that, there is no concept of "divorce" in Hinduism. But somehow, our law today is as such. People have divorce for different reasons. If a person gets a divorce by getting accused of something he or she has not done. I believe most laws today are in favor of women. On the other hand, there also many cases of women who were harassed by their in-laws and husbands. I've personally have seen such cases both in case of men and women.
In Hinduism, the bond of marriage has a great importance. Marriage is seen as a way to achieve Dharma, Artha, Kama, Moksha. Marrying once/monogamy is given an importance. Monogamy is one of the reasons which made Sri Rama a model for our generations.
Sri Chandrasekharendra Saraswati Mahaswami (Kanchi Periyava) while explaining the greatness of marriage in Hinduism:
In our religion the man-wife relationship is not concerned with the mundane alone. It serves the Atman as well as the good of mankind. In other religions too marriages are conducted, say, in a church with God as witness. But ideal of marriage is not as lofty as ours. The purpose of marriage in our religion is to purify the husband further and to impact the wife fullness as his devoted and self-effacing companion. There is no such high purpose in the marriage of other religion. In other countries the man-woman relationship is akin to a family or social contract. Here it is an Atman connection. But this very connection is a means of disconnection also of freeing the Atman, the self, from the bondage of worldly existence. There is no room for divorce in it. Even to think of it is sinful.
An excerpt from Hindu Dharma: The universal way of life.
Manu states the importance of marriage and bestowal of a bride in a marriage as follows:
Let no intelligent man, after having given his daughter to one man, give her again to another; for he who gives and then gives is guilty of deceit. (Manu 9;71)
sakṛdaṃśo nipatati sakṛt kanyā pradīyate |
sakṛdāha dadānīti trīṇyetāni satāṃ sakṛt || 9.47 ||
Once is the partition of inheritance made, once is a maiden given away; once does one say ‘I give’; each of these three comes only once.
We all know that, there is no concept of "divorce" in Hinduism.
Yes, the concept of divorce and remarriage are very rare. Even though Hindu dharma gives much importance to the bond of marriage, it has given certain conditions under which divorce and remarriage is allowed. These must not be taken advantage of to annul the marriage.
But while he is explaining about annulment of marriage:
vidhivat pratigṛhyāpi tyajet kanyāṃ vigarhitām |
vyādhitāṃ vipraduṣṭāṃ vā chadmanā copapāditām || 72 ||
Though a man may have accepted a damsel in due form, he may abandon her if she be blemished, diseased, or deflowered, and if she has been given with fraud.
yastu doṣavatīṃ kanyāmanākhyāyaupapādayet |
tasya tad vitathaṃ kuryāt kanyādāturdurātmanaḥ || 73 ||
If anybody gives away a maiden possessing blemishes without declaring them, the bridegroom may annul that contract with the evil-minded giver. (Manu 9;73.)
Similarly in Yajnyavalkya Smriti:
If a man gives away a girl without mentioning her defects, he should be fined with the highest amercement; but the man that abandons a faultless girl betrothed to him should be punished; and if he falsely attributes defects to her, he should be fined one hundred. (1.66)
In Vishnu Smriti:
He who forsakes a faultless wife should be punished like a thief.
If there is a lack of Harmony between husband and wife, then divorce is allowed.
For one year let a husband bear with a wife who hates him; but after that let him deprive her of her [share] of the property and cease to live with her. [But he should still make arrangements for her clothing and food.] (Manu 9;77.)
Alcoholism in either parties is a justification for divorce:
She who drinks spiritous liquor, is of bad conduct, rebellious, diseased (with leprosy), violent, or wasteful of money, may at any time be superseded by another wife. (Manu 9;80)
One who drinks wine, or is diseased, or guileful, or barren, or destructive of wealth, or harsh-tongued, or brings forth only female children*, or bears malice towards her man,—shall be superseded. (Yajnyavalkya 1.73)
Conditions of a remarriage:
If the maiden is married to blemished man without his declaring them.
In Narada Smriti:
When a faultless maiden has been married to a man who has a blemish unknown before the marriage, and does not take to another man after discovering it, shall be enjoined to do so by her relatives. If she has no relations living she may go to live with another man of her own accord. (12;96)
In case of prolonged absence of husband or disappearance of husband.
If the husband went abroad for some sacred duty, the wife should wait for him eight years, if he went for acquiring learning or fame six years and if he went for pleasure three years. [Thereafter she may remarry without incurring any sin or guilt.] (Manu 9;76)
If the husband becomes a monk and renounces the world.
If the husband is untraceable, dead, renounced the world, impotent or degraded - in these cases of emergency a woman can remarry. (Parashara 28)
When the husband becomes impotent and the wife is still young.
If a man is unable to have sexual relations with his wife, then she may divorce him and take another husband. (Narada 12;18.)
If the husband is untraceable, dead, renounced the world, impotent or degraded - in these cases of emergency a woman can remarry. (Parashara 28)
Legal reasons for divorce by men:
If the wife squanders his property.
If the wife makes an attempt on the husband's life.
If the wife continually shows him malice.
If the wife slanders her husband.
To sum up the reasons for remarriage:
In both the parties:
Affliction with a chronic or disgusting disease
Deformity
Madness
Inability to have sexual relations
In a man:
Committing of a crime (grave sin) for which loss of caste is the penalty.
If the groom has forsaken his family.
In a woman:
Loss of virginity [that was not previously declared]
Above reasons should not be taken advantage of gratuitously. These are applicable in extreme situations only.
So by above verses, it is clear that remarriage of innocent men and women is allowed. A marriage which happened under false pretences can be annulled.
*A women who gives birth to female children only should not be abandoned because female chromosomes do not have a role in deciding the gender of the child. It is the male chromosome which decides the gender of a new born baby..
** The word 'superseding' should be understood as divorce according to present social conditions. In ancient days, polygamy was allowed. But in present days, polygamy is not allowed (eg: In India, it is a crime if a Hindu marries multiple women).
SO, WHY DID NOT AMBEDKAR IS NOT WELL VERSED WITH EVEN MANU AND THE OTHER SMRITHIS BEFORE JIBING AT?
(3) The marriage with girls of different Varna among persons of the
three twice-born classes.
(4) The killing even in a straight fight of Brahmanas that have
become desperadoes.
(5) The acceptance (for all ordinary intercourse such as eating with
him) of a twice-born person who is in the habit of voyaging over
the sea in a ship even after he has undergone a prayascitta.
(6) The initiation for a sattra.
(7) The taking of a Kamandali (a jar for water).
(8) Starting on the Great Journey.
KR      ALL THE ABOVE ARE NOT PROHIBITED WHEREAS AMBEDKAR ACCEPTED THAT THERE IS PRAYACHITTAM ALSO SO CONDITIONAL AND INEVITABILITY ARE CONSIDERED WHICH I DO NOT WISH TO ELABORATE
(9) The killing of a cow in the sacrifice called Gomedha.
KR:    Deivathin Kural # 34,35 of (Vol 2) of 12,16 Oct 2007.
Is there Sacrifice of Live Animals in Kali Yuga?\
124. Why is there this Yagnam, an effort to give 'Aahuti', to Devatas as God's representatives; only in our religion and in no other? When we think about this, and think of the logic of it, I feel that we should look at how the world functions. When there is surplus production of any commodity in one place, it is sent to other places where it is not in abundance and get something else in turn; that is more plentifully available there. All trade and commerce the world over; is based on this simple logic! This happens between houses, areas, cities, regions and countries! Carpenter, goldsmith, blacksmith, and so many such craftsmen either sell their finished goods or provide repair service. They do our work and we look after their requirement. We give grass to the cows and they give us milk. We pay taxes to the government and they manage the nation's affairs and provide protection from external threat and internal law and order. The whole world runs on such 'give and take' of exchanges, including international trade.125. Engineers could help in diverting the rain water in suitable channels for irrigation while avoiding wastage and spillage. They cannot themselves make the rainfall. (Now-a-days they do what is known as seeding the clouds. For that however, we need rain bearing clouds.) For rains we need to send some things to the Heavens. This mutual exchange is described in Baghawat Gita. "devaan bhavayataanena te devaa bhavayanthu va: I parasparam bhavayanta sreya: param avaapsyata II" This means, 'through Yaagas you keep the Devas happy. Let them take care of your welfare by rains and such actions. Thus mutually helping each other, you may both attain to the highest, ('param sreya: avaapsyata') . Killing Animals & Offering as Aahuti in Yagna?126. Yagnam is in the form of Mantra, Devata and Havis (or Aahuti). Mantra is to be chanted by mouth; Devata is to be thought of by mind; Havis is to be offered as the material; thus combining the oneness of concentrating 'mano-vaak-kayam' in their respective modes of thought, speech and action. In havis, ghee is important. Not only is the melted butter directly poured in the fire of yaagam; anything put in the fire as Aahuti, is said to be cleansed by a few drops of ghee over it, before that item is offered in oblation! In some yaagas, animal has been permitted to be offered.127. Is it a sin to offer animal meat while doing Yagnam? Madvacharyar, had ruled that we should not kill an animal and do Yaagam, offering its body parts in oblation. He adviced that we should make a symbolic offering of a piece of rice powder kneeded with water to form a ball of material, to represent a 'pasu'. (Incidentally, in Sanskrit, every animal is a 'pasu' and not necessarily a cow.)Vyasa who organised the Vedas in to four, also wrote the 'Brhma Sutram'. In it he has covered the 'gnana kaandam' portion of vedantam as given in the Upanishads. The Yagna part are in the 'poorva meemamsa' that is the earlier karma kaandam. The usefulness of doing Yagnam is given in the 'uttara meemamasa' of gnaana kandam. You cannot graduate to the later portion, without going through the primary portion, which cleanses the mind. So, the actions of yaaga and yagnam of the earlier portion of Karma Kaandam, cannot be sinful, as that is the process of refinement and graduation to the later part. 128. "Asuddham iti chenna sabdaat", says Brhma Sutram. This means that, Veda itself is saying, "to do yagnam is the prelude in action, to the later awareness. So it is not to be done as though it is a dirty thing!" How do we decide as to what is clean and what is not? That decision itself is done by referring to Saastras. Vedas are the highest of the saastras. Yagnam as a Sabdam is ordained in Vedas. "So, there is no sin in doing it!", says Veda Vyasa in Brhma Sutra. Elsewhere, Veda clearly forbids, "Do not drink alcoholic drinks". So it is clear that 'to imbibe liquor', is not approved as per the Vedas. As Madhvacharyar had adviced, even when we make symbolic representation of an animal, in a piece of kneeded dough; we still do 'prana pratishta' of the animal. So it is tantamount to killing the animal in sacrifice only!129. Now we move one gear Up. In Thirukkural, Thiruvalluvar says. "avi sorindu aayiram vettalin onran uyir seguththu unnaamai nanru". Meaning, 'compared to conducting a thousand yagnas, it is better not to kill one life form and eat it'. This is interpreted to mean that, Thiruvalluvar is against conduct of Yagnas. How far can one be from what is meant? Dharmam should be done. Don't we kill in war? Do we not put a murderer in the gallows? For the sake of many people's benefit, there is nothing wrong in sacrifising an animal's life. 130. When Thiruvalluvar says that, 'instead of a thousand yagnas, it is better not to hurt even one animal', has he decried conduct of yagnas? Manu also says elsewhere that, 'one aswa medha yaagam is superior to thousand yagnas'. (Aswamedha yaagam is one in which a horse is sacrificed.) Then he goes on to say that, 'to utter one truth, is better than conduct of a thousand aswamedha yaagas'. What does it mean? It means that they are all great things. But they are being listed in their order of preferability. Comparison is always between similar things. You can compare Ekaadasi fasting with fasting in Siva Rathri. But we cannot say that, 'fasting in Siva Rathri' is better than 'opening a super-market' ! At the end of 'Chandokya Upanishad' while recommending the the preferability of "Ahimsa", it says clearly that, such preferance is to be exercised in all activities other than, Veda Karmas. In the 'Kural' if Ahimsa is superior to conduct of Yagnas, it means that, it is great to conduct Yagnas but, it is greater to observe Ahimsa. Conduct of a thousand yagnas is great. But it is even better not to kill an animal!131. Now if we note as to where this 'Kural' occurs, we will see that it is part of the chapter on 'thuraviyal, under the head, pulal maruthal', that is, the kind of advices given to people who have taken to a life of renouncement, with no attachments whatsoever, living on alms. Such a person is supposed to give up eating meat also. So, the 'Kural' goes on to say that, a householder may conduct a thousand Yagnas, but a 'sanyasi', should refrain from eating meat. As per Saastras too, a Sanyasi has no right to do Yagnas; his is the total 'Ahimsa'. To quote the Kural out of context is the 'fluent sleight of hand' of some. 132. Yagnas are of many types. Onethe 'Vedangas' is Kalpam, about which I am going to talk to you later. Then I will cover in detail, the various types of Yagnas. Here, what I wanted to say was that, animal sacrifice is not to be done in all types of Yagnas. The things offerred in Havis are, Ghee as 'Aajyam', cooked rice with ghee; cooked cereals as 'charu'; baked 'purodasam', that is dry cakes of mixed cereals and pulses; milk in Agnihotram; 'Akshatai' or dry rice coloured with 'Haldi and Kumkum', in 'Aupaasanam' ; dry twigs of some selected plants, in 'Samita Daanam'. Even in those Yagnas, where animal sacrifice is permitted, only a very very small portion, is left out as remainder, which is to be consumed as 'prasaadam', by the Ritwiks. 133. There are 21 Yagnas to be done. In this, in those which are to be done daily, there is possibility of animal sacrifice. The 21 Yagnas are divided in to three parts of seven each, as Bhaga Yagnam, Havir Yagnam and Soma Yagnam. There is no 'pasu bali' or animal sacrifice in any of the Bhaga Yagnams. So is the case on the first five of the Havir Yagnas. So 12 out of 21 areYagnas, without, animal sacrifice. The balance nine are rarely done events. It is a fictitious canard, the way it is described in the text books that, 'a whole lot of animals were driven to the place of Yaaga; many animals were slaughtered in sacrifice and the Brahmins ate a lot of meat!'. There is no such Yaagam! The 'Vajpeyam' lists 23 animals. 'Aswamedham' is done by Emperors, in which 100 animals are sacrificed. In all our Puranas, Aswamedham is mentioned two or three times only! If a Yagnam of that magnitude was done more times, it would have been mentioned more number of times, naturally? 134. "Because they had love for eating meat, which otherwise they are not supposed to have, just on the pretext of satisfying the 'Deities', the Brahmins did these Yaaga / Yagnas", is far far from the truth. The Veda is quite clear as to which part of the body of the animal is to be used and how much the part is to be cut. Out of that, the Ritwiks are supposed to swallow, a very small piece, the size of a grain of a pulse, without salt or sugar or sour or pepper; tastes added to it! So, to say that, 'Brahmins out of greed for meat-eating, were duping the general public in the name of conducting Yagnas', is a totally irreverent falsehood.135. Now,in the name of Research and Analysis, in Medical laboratories all over the world, is there any account of how many animals are being held captive and how many are being killed every day? Does anyone raise a finger against this? The understanding in everyone's mind is that, for the general benefit of many, some lives may have to be sacrificed! It is exactly this reason for which Yagnas have been thought of. In reality there is nothing wrong. The belief is that, those animals get 'sat gati' for having contributed for a noble cause. (Now stop for a moment and relate this matter under discussion, to the number of animals being killed all over the world in every city, in the butcheries / abbatoirs / slaughter houses, and so on, just to satisfy human hunger!)
140. There is one argument. In the earlier Yugas, people were with much finer qualities, greater capabilities and better behaved. With great love in their hearts, they could give live sacrifices too. So they could give a horse or cow as sacrifice in Yaagas. They could include meat as part of the menu, while doing 'Srardham' for the departed souls. There were people who were totally detatched in mind in their worldly involvement, but were householders in the Karma Marg, doing 'nish kamya karma' in 'grhastashrama'. The same person, on assuming vanaprastha and then sanyasa ashrama, could completely cut out all their activities, without pooja, sandhya vandana, become 'parivrajakas', roaming about as homeless mendicants, not sticking to one place for more than one day or night, living on alms! Can you think of it? Never feeling the compulsion to say, " Do You Know who I was?" There are occasions when, seeing that a brother who is a King is issueless, could function in lieu of the King for siring a child, without any passion or lust, so as to ensure that the Kingdom does not go ungoverned, lest there is a break in law and order. In 'Kali Yuga' can there be such, 'attitude of nish Kamya karma?', such 'killing with kindness' in sacrifice in Yagnas?, or such 'giving up' of all attachments and involvement in Sanyasa?, or, maintenance of celibacy even in the act of sex? So, it is said that, these five things namely, Aswamedham, Gomedham, serving of Meat in Srardham, Sannyasam, Production of child on behalf of the brother; are five things not to be done in Kali Yuga!
"aswaalambam gavaalambam sannyasam pala paitrukam I devarena suta utpattim kalou pancha vivarjayet II"
141. Some people claim that the first word, instead of 'aswalambam', should have been, 'agnyadanam' ('agni aadaanam'). That would mean a taboo for all Yagnas, in Kali. Yaaga means, something done with fire and in so doing, the first action is 'agni aadaanam'. If you put a total prohibition for all 'agniaadaanam', in Kali Yuga; then other than the seven 'Bhaga Yagnas' all others will have to be stopped and this chapter can stop here!
Qualified experts on the subject do not think that to be a correct interpretation. Sankara Bhagawath Paadaal, who came to re-establish the Vaidik Way of Life, said, "...Vedo nityam adheeyatam..." meaning, that 'Veda is to be chanted every day'. He did not stop at that. He went on to further add, "... tat uditam karma: anushteeyatam...". What is that 'Karma', that he is referring to? It is 'yagnya karma' and nothing else. So, we may leave some yagnya karmas requiring animal sacrifice, as not to be done, in Kali yuga; but not all.
142. Moreover, if the first word was supposed to be 'agniyaadaanam', then all such big Yaagas requiring animal sacrifice were to be forbidden, then why seperately mention, 'gavaalambam'? When all 'agni aadaanam' goes, 'gavaalambam' goes automatically! So, that correction that the first word in that slokam should read, 'agniadanam' can not be correct. So, other than some, all other Yaagas have to be done at all times, including during Kali Yuga.
143. There is another Sloka that is quoted from Dharma Saastras, as per which, as long as there are some chanting of Veda Mantras and some differentiation based on caste; 'Agni aadanam' of Yaaga Karma and Sannyasa; could continue to be there. It says in Sanskrit, "...yaavat varna vibhago asthi; yaavat veda pravartate...". Anyhow, the forbidden things in Kali Yuga are; some types of sacrifice of live animals, serving meat in Sraardham and sex in lieu of brother for the sake of progeny!
(10) The partaking of wine even in the Srautmani sacrifice.
This is a nine-page typed copy with several corrections by the author
himself. 
(11-12) Licking the ladle (sruc) after the Agnihotra Hoama in order to
take off the remains of the offerings and using the ladle in the
Agnihotra afterwards when it has been so licked.
KR     136. Another fallacious ditortion is, 'in the name of 'Soma Yagam', the Soma Rasam that is drunk is like drinking liquor only. 'Soma Rasam' is not an intoxicating drink at all! What is said in an over statement that, "...Indra got mad after drinking Soma Rasam and killed his enemy...", is being misinterpreted and misquoted. First of all, the very Physiogeny and Morphogeny, of Human beings and Devatas; are totally dissimiler. Also to think that the Ritwiks drank some barrels after barrels or bottles after bottles of intoxicating drinks by way of 'Soma Rasam' is simply ignorance. The whole of 'Soma Rasam' made from a plant 'Soma Lata', is less than a tumbler full of say a few ounces! What is left in that tumbler, which is less than one fluid ounce, is shared by the Ritwiks as 'huta sesham'. By no strtch of imagination can this be construed as sufficient to get anybody drunk! 137. Yet some people have compared the Soma Rasam with the modern day coffee brew. This is also a far fetched idea. 'Soma lata', the creeper is not at all available now-a-days. The King of Kollangodu, used to provide this plant for making Soma Rasam, whenever Soma Yagam was conducted anywhere. Now-a-days as the keenness and involvement for doing as per the Veda Dharma is getting dissipated, the availability of this plant is also on the wane. There is no connection between the Coffee brew and Soma Rasam made from that creeper.138. In short, Yagnas mean offering 'Aahuti' to each Devata, through chanting of a particular Mantra. In one way the Mantras themselves are the Sound form of that Devata. If the material being offered in oblation is that Devata's, food; the Mantra too is like a nourishment contributing towards increasing that Devata's power. Thus the combination of action, material and sound, makes the Yagnas, multi-pronged and multi-purposed. We pay taxes. They are all going to one government only, may be state or center. For each thaere is a seperate place, office, procedure and paper work. So there is a seperate karma and seperate mantra. But, the final intention and destination are uniformly the same. The King or Government may not know individually each one of us, except that we have to keep the reciept / acknowledgement. But in the case of God, more than us He knows as to who is sincere and who is evading! He is one government that cannot be fooled!139. Thus for each Yaaga Karma, there is the specific Mantram, Material and Devata. Chanting the Mantra by mouth (Vaacha); keeping the Dravya or material ready in hand for offering (Kaayena); with the mind fully focused on the Devata (Manasa); the Yaaga is to be done. 
(13) Entering into the stage of forest hermit as laid down in sastras
about it.
(14) Lessening the periods of impurity (due to death and birth) in
accordance with the conduct and Vedic learning of a man.
(15) Prescribing death as the penance (prayascitta) for Brahmans.
(16) Expiation (by secretly performed prayascittas) of the mortal sins
other than theft (of gold) and the sin of contact (with those guilty
of Mahapatakas).
KR         UNSUPPORTED EVEN BY AMBEDKAR SO PASSED BY
(17) The act of offering with Mantras animal flesh to the bridegroom,
the guest and the pitras.
(18) The acceptance as sons of those other than the aurasa (natural)
and adopted sons.
(19) Ordinary intercourse with those who incurred the sin of (having
intercourse with) women of higher castes, even after they had
undergone the prayascitta for such sin.
(20) The abandonment of the wife of an elderly person or of one who
is entitled to respect) when she has had intercourse with one with
whom it is severely condemned.
(21) Killing oneself for the sake of another.
(22) Giving up food left after one has partaken of it.
(23) Resolve to worship a particular idol for life (in return for payment).
KR      ANSWERED IN SIMILAR QUESTIONS ABOVE
(24) Touching the bodies of persons who are in impurity due to death
after the charred bones are collected.
(25) The actual slaughter by Brahmanas of the sacrificial animal.
(26) Sale of the Soma plant by Brahmanas.
(27) Securing food even from a Sudra when a Brahmana had no food
for six times of meals (i.e., for three days).
(28) Permission to (a Brahmana) householder to take cooked food from
Sudras if they are his dasas, cowherds, hereditary friends, persons
cultivating his land on an agreement to pay part of the produce.
(29) Going on a very distant pilgrimage.
(30) Behaviour of a pupil towards his teacher’s wife as towards a teacher
that is declared (in Smritis).
(31) The maintenance by Brahmanas in adversity (by following unworthy
avocations) and the mode of livelihood in which a Brahmana does
not care to accumulate for tomorrow.
(32) The acceptance of aranis (two wooden blocks for producing fire) by
Brahmanas in the Homa at the time of Jatakarma in order that
all the ceremonies for the child from Jatakarma to his marriage
may be performed therein.
(33) Constant journeys by Brahmanas.
(34) Blowing of fire with the mouth (i.e., without employing a bamboo
dhamani).
(35) Allowing women who have become polluted by rape, etc., to
freely mix in the caste (when they have performed prayascitta)
as declared in the sastric texts.
(36) Begging of food by a sannyasin from persons of all Varnas
(including Sudra).
(37) To wait (i.e., not to use) for ten days water that has recently
been dug in the grounds.
(38) Giving fee to the teacher as demanded by him (at the end of
study) according to the rules laid down in the sastra.
(39) The employment of Sudras as cooks for Brahmanas and the rest.
(40) suicide of old people by falling from a precipice of into fire.
(41) Performing acamana by respectable people in water that would
remain even after a cow has drunk it to its heart’s content.
(42) Fining witnesses who depose to a dispute between father and
son.
(43) Sannyasin should stay where he happens to be in the evening.
The strange thing about this code of Kali-Varjya is that its significance
has not been fully appreciated. It is simply referred to as a list of things
forbidden in Kali Yug. 
KR      SYSTEM FOR SOCIETY DIFFERED FROM PLACE TO PLACE BUT AMBEDKAR CATEGORISE IT AS FROM VEDAS A FALLACY
But there is more than this behind this list of don’ts. People are no doubt forbidden to follow the practice listed in the  Kali Varjya Code. The question however, is: Are these practices condemned as being immoral, sinful or otherwise harmful to society? The answer is no. One likes to know why these practices if they are forbidden are not condemned? Herein lies the riddle of the Kali Varjya Code. This technique of forbidding a practice without condemning it stands in utter contrast with the procedure followed in earlier ages. To take only one illustration. The Apastambha Dharma Sutra forbids the practice of  giving all property to the eldest son. But he condemns it. Why did the Brahmins invent this new technique, forbid but not condemn? There must be some special reason for this departure. What is that reason?
xxxxxxxxxxxxxxxxxxxxxxxxxxxxxxxxxxx
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1   WHAT A FOOLISHNESS TO CALL SOME THING AS DOGMA AND COMPARING KALI YUGA WITH KALI VARJYA OF AMBEDKAR?
dogma
a belief or set of beliefs that people are expected to accept as true without questioning.
கேள்வி கேட்காமலே உண்மை என்று ஏற்றுக்கொள்ளப்பட வேண்டுமென எதிர்பார்க்கப்படும் நம்பிக்கை அல்லது நம்பிக்கைகளின் தொகுதி. உறுதிக் கோட்பாடு.
"Varjya" (वर्ज्य) is a Sanskrit word that generally means "to be avoided," "to be shunned," or "to be excluded." It can refer to things that are considered inauspicious or unsuitable for certain activities. In the context of Hindu astrology and Panchangam (Hindu calendar), Varjya refers to specific periods of time that are considered inauspicious and best avoided for undertaking new ventures or important tasks. 
General Meaning:
In its broadest sense, "varjya" signifies something that should be avoided or given up. In Hindu Astrology:Varjya periods are specific times within each lunar mansion (Nakshatra) that are considered unfavorable for starting new endeavors. The Panchangam (Hindu calendar) includes information about these Varjya times, which are calculated based on the positions of the stars and planets. 
In addition to general usage, "varjya" can also refer to:
Specific types of trees that are unsuitable for construction. 
Certain raga (melodic modes) in Indian classical music, known as "Varjya raga," where some notes are omitted. 
Periods of the day or night considered inauspicious for sleep in Ayurveda (Sandhya Varjya).
Now what do Vedas say:
1   Veda shall be questioned
Veda is unlike Bible or Quran.. the whole gamut of Vedic Scriptures have been derived through discursive medium of valid debates ..between various schools of thought-culture:
pramāṇa (valid means of knowledgeor knowledge sources),
prameya (objects of valid knowledge),
saṁśaya (doubt),
prayojana (aim),
dṛṣṭānta (example),
siddhānta (conclusion or accepted position),
avayava (members of syllogism or inferential components),
tarka (hypothetical/suppositional reasoning),
nirṇaya (settlement or certainity),
vāda (discussion or debate for truth),
jalpa (wrangling or disputation),
vitaṇḍā (cavilling or destructive debate),
hetvābhāsa (fallacy or pseudo-proovers),
chala (quibbling or equivocation),
jāti (sophisticated refutation or misleading/futile objections) and
nigrahasthāna (point of defeat or clinchers).[
Perfection is attained by the correct knowledge about true nature of sixteen categories: means of right knowledge (pramāṇa); object of right knowledge (prameya); doubt (samsaya); purpose (prayojana); familiar instance (dṛṣṭānta); established tenet (siddhānta); members of an inference (avayava); reasoning (tarka); ascertainment or results (nirṇaya); discussion (vāda); sophistic disputations (jalpa); cavil (vitaṇḍa); fallacies (hetvābhāsa); quibbles (chala); futile rejoinders (jāti); and methods of losing an argument (nigrahasthāna).— Nyayasutra, 1.1.1
Sūtra 1.1.1 (Dharma is to be explained)
Chapter 1 - Of Substance, Attribute, and Action
अथातो धर्मं व्याख्यास्यामः ॥ १.१.१ ॥
athāto dharmaṃ vyākhyāsyāmaḥ || 1.1.1 ||
atha—now; ataḥ—therefore; dharmam—piety, religion; vyākhyāsyāmaḥ—(We) shall explain.
1. Now, therefore, we shall explain Dharma.
Commentary: The Upaskāra of Śaṅkara Miśra:
(English rendering of Śaṅkara Miśra’s commentary called Upaskāra from the 15th century)
‘Atha’ indicates sequence to the desire of the disciples. ‘Ataḥ’—Because disciples, skilful in Śraraṇa (audition), etc, and unenvious, approached (him), therefore. Or the word ‘atha’ has the sense of auspiciousness. For it has been said: “Oṃkāra (aum) and the word Atha—these two came out, at the beginning, by breaking through the throat of Brahma; hence both of them are auspicious.” Audit is as it should be. How, otherwise is it possible on the part of the great sage, while composing the Vaiśeṣika system of selfculture, not to observe the auspicious ceremony, which has acquired the obligatory nature of a duty, by a succession of observances by pious, men? It cannot be said, on the other side, that the non-observance might be due to the experience of the non-appearance of fruit even where the auspicious ceremony has been observed and of the appearance of fruit even where it has not been observed; since a wise man does not engage in a useless pursuit. For its usefulness becomes certain on the supposition of its observance in another birth in the case of the above non-observance where the fruit still appears, and of defect in some part (of the ceremony) in the case of the above observance, where the fruit does not still appear.
Again, there need be also no apprehension of its uselessness merely on account of the non-appearance, for the time being, of the fruit of that, the obligatory nature of which has been taught in the Śruti and can be inferred from the conduct of the elect or polite. Nor is it that there can be no supposition of something in another birth since an act must produce its fruit in this (one) life only; because, as in the case of the sacrifice for the birth of a son, so in every act the characteristic of producing fruit in one and the same life is not proved to exist. Whereas the characteristic of producing fruit in one and the same life belongs to Kārīrī (sacrifice for rain) and other sacrifices, because these are performed with that desire alone. Here the agent is desirous of completion, as the agent in a sacrifice is desirous of heaven. The difference is that there the object (of the observance) is a new entrance in the shape of adṛṣṭa, while here it is the annihilation of hindrances, since the undertaking is with the desire that what has been begun may be safely completed.
Sūtra 1.1.2 (Definition of Dharma)
यतोऽभ्युदयनिःश्रेयससिद्धिः स धर्मः ॥ १.१.२ ॥
yato'bhyudayaniḥśreyasasiddhiḥ sa dharmaḥ || 1.1.2 ||
yataḥ—whence; abhyudaya-niḥśreyasa-siddhiḥ—Exaltation, Supreme Good. Accomplishment; saḥ—that; dharmaḥ—Piety, Religion.
2. Dharma (is) that from which (results) the accomplishment of Exaltation and of the Supreme Good.
Sūtra 1.1.3 (Authority of the Veda)
तद्वचनादाम्नायस्य प्रामाण्यम् ॥ १.१.३ ॥
Tadvacanād āmnāyasya prāmāṇyam || 1.1.3 ||
tad-vacanāt—being His Word or declaration, or its (of dharma) exposition; āmnāyasya—of the Veda; prāmāṇyam—authoritativeness.
3. The authoritativeness of the Veda (arises from its) being the Word of God [or being an exposition of dharma].
Commentary: The Upaskāra of Śaṅkara Miśra:
It may be objected, “Well, the Veda is the authority for this that dharma characterized by nivṛtti is the source of the Supreme Good by means of the knowledge of the essence or reality. But we are doubtful about the authoritativeness of the Veda itself, on account of the faults of falsity, contradiction, and repetition. Falsity is shown by the nonproduction of the son, even after the sacrifice for a son has been performed. The homa (oblation to fire) after sun-rise, etc., actually prescribed in the ordinances ‘He offers oblation unto fire after sunrise, he offers oblation unto fire before runrise, he oilers oblation unto fire at a belated hour,’ is counteracted by such tjxts as ‘Śyāva [Śyama?] (a dog of Yama) eats up the oblation of him who offers oblation unto fire alter sunrise, Śavala (the other dog of Yama) eats up the oblation of him who offers oblation unto fire before sunrise, Śyava and Śavala eat up the oblation of him who offers oblation unto fire at a belated hour,’ etc. And repetition surely appears from the mention of the thrice recital of the first and the last Sāmidheni (the Rik III. 27. 1-11. directed to kindle fire) in ‘He will recite the first for three times, he will recite the last for three times.’ Beside there is nothing to establish the authoritativeness of the Veda. Its eternality being uncertain, its eternal freedom from defect also becomes doubtful. On the other hand, if it is the product of a human brain, then by the possibility of mistake, oversight, uncertainty, want of skill in the author, etc., its characteristic of being the infallible testimony of a great and good (āpta) man, certainly becomes doubtful. Thus there is no Supreme Good, nor is knowledge of reality its means, nor again is dharma. Thus all this remains uncertain.”
To meet this objection he says:
‘Tat’ alludes to God whose existence is well-known, although the word does not appear in the context; as in the aphorism of Gautama, “That is unauthoritative on account of the faults of falsity, contradiction, and repetition,” the Veda is alluded to by the word ‘tat,’ although it does not appear in the context. Thus ‘tadvacanāt,’ means being the composition of Him, Īśvara; ‘āmnāyasya,’ of the Veda; ‘prāmāṇya.’ Or,’ ‘tat’ refers to dharma only which is close by i. e., in the context. Thus, of dharma; ‘vacanāt,’ being the exposition; āmnāyasya, of the Veda; ‘prāmāṇya;’ since that statement is really proof which establishes something which is authoritative. God and the quality of His being an āpta (i.e., a great and good person) will be established later on.
Now, with reference to what has been said, namely, “on account of the faults of falsity, contradiction, and repetition,” there in the case of falsity, the explanation lies in the supposition of producing result in another existence or the supposition of defect in the act, the agent, and the instrument, since there is the rule that the result necessarily follows from an act, complete in all its parts, prescribed in the Veda. Moreover, it is not the case that the result must appear in this and only this life, as in the case of Kārīrī (i.e., sacrifice for rain.) There the occupation is that of one who desires a revival of crops which are getting dry. In the case of the sacrifice for a soil, the occupation is that of one who desires a son only. This is the difference. There is also no contradiction, because the condemnatory passages such as “Śyāva eats up his oblations,” etc., have reference only to cases where after having particularly vowed oblations after sunrise, etc., one performs such homas at other times. Nor is there the fault of repetition, because the repetition has this justification that eleven mantras for kindling fire having been as a matter of fact recited, fifteen such mantras as required by the text, “By the means of the fifteen word thunders he opposed that enemy who is here,” cannot be obtained without reciting the first and the last mantra for three times each.—3.
Sūtra 1.1.4 (Knowledge of Predicates)
धर्मविशेष प्रसूतात् द्रव्यगुणकर्मसामान्य विशेषसमवायानां पदार्थानां साधर्म्यवैधर्म्याभ्यां तत्त्वज्ञानान्निःश्रेयसम् ॥ १.१.४ ॥
dharmaviśeṣa prasūtāt dravyaguṇakarmasāmānya viśeṣasamavāyānāṃ padārthānāṃ sādharmyavaidharmyābhyāṃ tattvajñānānniḥśreyasam || 1.1.4 ||
dharmma-viśeṣa-prasūtāt—Produced by a particular dharma; dravya-guṇa-karma-sāmānya-viśeṣa-samavāyānām—of Substance, Attribute, Action, Genus, Species, and Combination; padārthānām—of the padārthas or predicables; sādharmya-vaidharmyābhyām—By means of resemblance and difference; tattvajñānāt—From knowledge of the essence; niḥśreyasam—The Supreme Good.
4. The Supreme Good (results) from the knowledge, produced by a particular dharma, of the essence of the Predicables, Substance, Attribute, Action, Genus, Species, and Combination, by means of their resemblances and differences.
              There was, for a considerable period of time, a very lively and extensively practiced tradition of formal debates in ancient India. These debates were conducted, sometimes with royal patronage, to examine various religious, philosophical, moral and doctrinal issues The corpus of knowledge on conducting a successful debate was referred to as vādavidyā and several manuals dealing with this discipline had been produced. It was from these debates that the Indian tradition of logic and allied investigations were evolved and developed. The antiquity of this tradition can be traced even to pre-Buddhist period. For example, Brhadaranyaka Upsanisad, a pre-Buddhist text, has references to King Janaka as not only organizing and patronizing debates between the sages and priests but also as participating in such debates. Women also used to participate in these debates. Gargi was a woman scholar who used to participate in the debates in King Janaka's court.
Though debate was popular at the time of the Upanisads, there was no theory of debates during that period. Such a theory evolved along with the spread of the teachings of Buddha, Mahavira, and other ascetics or religious reformers. By the third and second century BCE, monks and priests were required to have a training in the art of conducting a successful debate. Several debate manuals were written in different sectarian schools. But these early manuals written in Sanskrit have all been lost. However, the nature of these manuals could be glimpsed from Buddhist Chinese sources as well as from Pali sources like the Kathavatthu.
Theory of debate in Charaka Samhitha
The earliest available treatises in Sanskrit in which the principles of debates are systematically explored are, strangely, two texts on Ayurveda, namely Charaka Samhita and Sushruta Samhita.
These are the two foundational Hindu texts of this field that have survived from ancient India. Charaka Samhita is a voluminous work containing 120 chapters divided into eight parts. In the third part, called Vimanasthana, along with other topics such as, training of a physician, ethics of medical practice, pathology, diet and nourishment, taste of medicines, etc., there is also a discussion on the principles of debate. The related doctrines are treated in Caraka-samhita under three heads, namely, 1) Karyabhinirvrtti, the aggregate of resources for the accomplishment of an action (2) Pariksa, the standard of examination, and (3) Sambhasha-vidhi, or vada-vidhi, the method of debate. This is followed by detailed discussions on these three topics. For example, there is a discussion on the various resources that are to be examined to accomplish an action. These resources include Karana (the actor, or agent who accomplishes an action), Karya (the action), Karya-phala (the effect), Desa (the place of the action), Kala (the time of the action), Pravrtti (the activity or exertion put forth for achieving the action), etc. The second head, Pariksa, deals with the standard of examination. These standards are aptopadesa (reliable assertion) pratyaksa (perception), anumana (inference), yukti (reasoning). The discussion under the third head is much more elaborate.
The examination of vada-vidhi begins by dividing debates into two classes, namely, anuloma sambhasha (peaceful debate) and vigrihya sambhasha (hostile debate). The respondents are then classified as superior, equal and inferior. Also, the assembly witnessing the debate is classified as learned and ignorant. Each of these is then further classified as friendly, indifferent or hostile. There are suggestions as to how to handle the debate depending on the nature of the respondents and of the assembly. The treatise then goes on to give a list of 44 items a thorough knowledge of which is essential for the successful conduct of a debate.
Theory of debate in Nyayasutras
The Nyayasutras contain a more systematic and improved version of the theory of debate than the one presented in Charaka Samhitha. The term katha (meaning speech or discourse), is the preferred term to denote philosophical debate in Nyaya literature. The Nyayasutras mention three kinds of debate, namely, vada, jalpa, and vitanda. The first variety is between a proponent and his teacher or somebody with a similar status. The other two are between those who want victory. The goal of the first is establishment of truth or an accepted doctrine, that of the other two is victory. The first corresponds to Caraka's friendly or congenial debate, and the other two to his hostile debate.
Vada, the honest debate
Vada, the good or honest debate, is constituted by the following characteristics:
Establishment (of the thesis) and refutation (of the counter-thesis) should be based upon adequate evidence or means for knowledge (pramana) as well as upon (proper) hypothetical or indirect reasoning (tarka).
The conclusion should not entail contradiction with any tenet or accepted doctrine (siddhanta).
Each side should use the well-known five steps of the demonstration of an argument explicitly.
They should clearly recognize a thesis to be defended and a counter thesis to be refuted.
Jalpa, the bad debate
Jalpa is defined in Nyayasutra as a debate where, among the stated characteristics of the first type of debate, only such characteristics as would seem appropriate would be applicable. In addition, the debater can use, for the establishment of his own position and for the refutation of the opponent's thesis, such means as quibbling, illegitimate rejoinders and any kind of clincher. Three kinds of quibbling are listed, twenty-four kinds of illegitimate rejoinders and twenty-two kinds of clinchers.
Vitanda, the wrangling debate
The third debate mentioned in the Nyayasutra is called vitanda, which has sometimes been translated as wrangling. It is defined as a debate where no counter-thesis is established. In other words, the debater here tries to ensure victory simply by refuting the thesis put forward by the other side. It is sometimes claimed to be a type of bad debate, for the only goal is victory, as in the second type, and the use of such trickery as quibbling and illegitimate rejoinder is allowed.
Debate in Tibetan Buddhism
The debate traditions of ancient India are still practiced in modern times by Tibetan Buddhists. Monks debate one another in order to sharpen the mind and defeat misconceptions. They may spend years in university studying debate as part of their education and learning how to be precise and logical with their arguments. Debates between monks are energetic and performative, with formalized roles and expressions. The defender sits and offers formulaic responses, while the challenger stands and asks questions, which are punctuated by a clap at the end.
In Hindu tradition, Vedas or “Sruti” are held as ultimate “Pramana”. Sruti, Smriti, Itihasa and Puranas are all considered the authority on matters of Karma, Dharma and Moksha-in short the whole religious life. It is often asked, Why should we take Vedas as authority? Why should Vedas be taken as “Shabda Pramana”?
“Pramana” means “valid means of knowledge”. There are various means by which a correct knowledge is obtained. Pratyakṣa (direct perception),Anumāṇa (inference),Shabda (verbal testimony) and Upamana (analogy) are the important valid means mentioned in scriptures.
All these Pramana are used in day to day life. All that we see, hear and perceive by senses are called as “Pratyaksha”. “The water exist, because I can see it, and I can drink it” comes under Pratyaksha. “There is a smoke which I can see, so definitely there must be fire or factory somewhere”- comes under Anumana/Inference. “Similar to Cow, even Yaks provide milk” or “Unlike Tigers, Elephant has tusks”- these come under Upamana or Comparison.
Similarly statements like “John who went to Himalayas says it is very Cold”- comes under Verbal Testimony. So, in the Material world, all the four means of knowledge are used and accepted.
But, when it comes to the questions like- What happens after life? Does a person have only one life or is there after life? Does heaven or hell really exist?, neither direct perception nor inference nor comparison cannot function Independently or on its own because they are not perceivable from Sensory organs. The material world that is perceivable by senses can be understood using perception, inference and comparison but how will one to know about something that is not directly perceivable?
It is in these matters that are not “Laukika”- (that do not belong to this world/direct perception), the “Sruti” is considered the “Shabda Pramana”-the only means of Valid knowledge. In the world, when one has question related to Physical forces that work in Universe, he refers to Physics books. Similarly, to learn about chemicals and organisms, one refers to Chemistry and Biology and not History or sociology books. This is because we refer to only that book which explains about that particular phenomenon. A history book does not speak Physics nor vice versa. Similarly, it is Vedas alone that is the source of Knowledge about things that are beyond the grasp of our senses. Because, there is no other means by which we can know about Dharma, Karma and Moksha- the Vedas are considered the ultimate Pramana.
If it be asked, what is the proof that Vedas are true? Why should we accept it? The answer is that such questions can be asked about science too. Do we not accept the words of scientists when we read about it in textbooks? It is true that, they have arrived at those solutions after many experiments and analysis. But, the fact is that a common man does not witness those experiments in front of him. Similarly, the Vedic truths have been “Seen” (Directly Realized) by Rishis. There has been different lines of Teachers who have continuously guided the disciples towards Vedic Truth. If it be asked that, just as scientists have been proven wrong many times, even Rishis can be proven wrong and hence, Vedas cannot be accepted as “Pramana”; the answer is that, the Vedas are not created or written by Rishis. Vedas are “Apaurusheya”- that which is not of Human origin. Hence, at highest level Veda is not just “means” to attain Highest Knowledge but “Is” the Highest Knowledge itself. Brahman/God is described as “Satya”, “Jnana” and “Ananta”. Brahman is “Knowledge itself” and hence, it is Brahman who is source of all Knowledge. It is in this sense that, Vedas are described as “Apaurusheya”. Hence, it is God/Brahman himself who has for welfare of world has taken many avataras like Krishna, Dakshninamurthy, Hayagriva etc to reveal “Satya/Truth” to people.
Hence, for a sincere seeker, there should be no doubt regarding Vedas being the ultimate means of Valid Knowledge in matters that are beyond the grasp of senses.
SO, IF VEDAS CANNOT BE QUESTIONED HOW NYAYA THARKA SASTRA COULD BE VEDANGAS? A PROPER CONCLUSION MUST BE REACHED AS TO THE ERRANEOUS VEDA VERSES WITHOUT VIDHANDA VAADHAM. 
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