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PREFACE

No apology Ithinkis needed for publishing
this short treatise on Dwaita Philosophy. Sri
Madhvacharya is a Philosopher who has been
much neglected by the modern English
scholars. We hear more of Adwaita and
Visistadwaita, but very little of Dwaita. It is
the duty of every seeker after truth to under-

’ stand and popularise the excellant truths con- = |
tained in the teachings of Sri Madhwach’arya. )

With my limited knowledge and with the
help of my revered brother, S. ANANDATHIR-
THACHAR, sanskrit pandit, I have ventured to

write and publish this treatise. The learned

public will, I hope, pass over the defects if. any -
in this book and appreciate the good points,

just as a swan separates the milk from water ;
and takes the former alone.

' S. BHUVARAHAMURTHI ACHAR,

ATUR, SALEM DT. } Ist. Grade Pleader. -
I2th December 1928. e l




INTRODUCTION. -

It is a fact of common experience that this
world does not give us permanant satisfaction
or joy. If we go to a very big city where
modern civilisation is highly advanced and
ask every individual and every inmate of a
house or a big mansion, rolling in wealth and
power, whether he is perfectly satisfied with
his life; surely we cannot get a single man
who will say, “yes.” Every one will have
something to complain of and being dissatisfied
with his present position is trying to improve
his lot so that he may bhecome happy. Happi-
ness, pure and simple is indeed very rare in
this world. ( |

The question therefore naturally arises,
~ “Ts there no way to escape from the misery of
this world and get -permanant happiness? Or
must we suffer for ever till death ends every-
thing ? Is death the end of all or do we live

after death ? What are we, and why are we
created ih this world ?

‘ It is to solve these and other kindered pro-

blems all religions have come into existence.
Every religion says ¢ Only by following me and
me alone and no other, you canget salvation.’
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One is rather perplexed to know which relig’igné
is true and which he is to follow. It is hOWeveT?
a matter for each individual to judge ang
follow a particular religion according to hig
own convictions. As man is the superigy
being among creations endowed with reasor
and intelligence, it is his duty to see every
thing for himself and not to blindly follow.
It is an admitted fact that among the impor.
tant religions of the world, Hinduism occupies
a prominent position. To those however who
have superficial view of Hinduism and its
philosophy, it may appear that Adwaita is the
oldest creed in India, Visistadwaita, the next
in birth and Dwaita the latest of all compar-
tively of modern growth. This idea is streng-
thened by the fact that Sri Madhvacharya was
born after Sri Sankara and Ramanuja.
The truth however is that every‘creed exists
(AANGFHFSACAT: GHANE TATEA:2)
eternally in substance. Some creeds become
dormant at times and some flourish. The
philosopher who brings back to prominence a
particular philosophy which lay dormant 1s
called as the originator or founder of that
philosophy. » ,
| Sri Madhvacharya lays no claim for any

originality of his system. His philosophy IS

- i
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only ‘the ‘philosophy taught in the Vedas and
Brahma Sootras of Sri Vyagsa, As wrong and
~misleading interpretations have been given
to them by others,- he has come forward to
give their true meaning. According to him the
only road to salvation is acquisition of know -
ledge and that knowledge is that Lord Vishnu
18 supreme, we are his servants and by His
Grace only we can attain Moksham, and the
sum and substance of the teachings of Vedas
1s only this,

(FAT FFfvEaR aFa: 9 s S | o
g0 A B2 |)

For some reason or other, the modern
English scholars, both of the REast and West
are almost silent on this philosophy. They
knew only Adwaita and Visistadvaita of Sri
Sankara and Ramanuja. If at all they knew
anything of Sri Madhva, they knew only
superficially.

A proper and unbiassed study of thig

philosophy will show the superiority of this
system. '

This short treatise does not, however, pro.
fess to bring out the system completely in ' all

its principles and aspects.? For a somewhat

exhaustive treatmengyand study of the subject
the reader is referred. to the eiccellent‘works,

L

h—-_ - ?\ B i W A I T ) dme 2
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Life and Teachings of Sri Madhvacharyg by
late C. M. Padmanabha Achar, B.A., B.L., Hig},
Oourt Vakil, Coimbatore, and the philosophy ¢
Sri Madhvacharya, by Mr. S."Subba Rao, M.A
Professor, Sanskrit College, Tirupathi.



CHAPTER I
8 ° _ *
Pestimony or Pramana.

The ph.ilosophy of Sri Madhvacharya is
the'only phl!oso_phy that stands the test of all
| the three kinds of Pramanas or avenues of

: knowle(_lge_Pra,tyaksha, Anumana and Agama
E preception, inference and Authority.’

| Perception arises by the contact of sense
.~ objects with sense organs, ‘the sense organs
with the mind and mind with Atman. '
(e weEEgsR.aa 33w $Rawm
THAFAA |) ‘
Besides, for a proper perception, the sense
organs should be un-impaired, ¢. e¢., unaffected
. by any disease or disorder and other causes
. should not intervene. e Mg
| (feat aeifatawa: a2 1) _
For a person affected by jaundice, a white
conch might appear as yellow and the rope as
snake iin darkness. In these cases there is
really no proper perception. The Advaitins
reject Pratyaksha as a source of knowledge
and rely solely on inference and authority,
on the ground that our senses cannot be relied -

k SR

m-—-_____._-—
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upon as in the case of the appearan
snake in a rope. They do not howaey
that there is really no proper pere

® of the
er realise

) eption :
this case and that they are cutting tI})ltlon in
foundation of argument from © Very

under thei,
together. All
€S to a sud.
the veracity
dation for infer.
of knowledge s

feet, by rejecting pratyakshg al
argument and all thought com
den stand still if we question
of our senses. The very foun
ence and other avenues
perception. Only from objectg perceived, w

to objects not perceived ang arrive at c,:onilgo'
sions as to their existence Just as we infer tli;
existence of fire, though unseen, in a mountain
by seeing the smoke at a; distance, by our past
experience in having seen fire in our cooking
room where we have also seen smoke. ‘

qaql ARATT, TATAA, WIS | |
Hence, if perception is altogether rejected |

as a source of knowledge, every other source |
of knowledge must also be rejected. -In that §
case, there is nothing to proceed further. f
we have therefore to admit perception as a }
source of knowledge, though of course, 1t 18
not the only or sufficient source. |}
God can be known only by Agama pramer ¢

nas which are according to Sri Madhvachaty2
four Vedas e.g., Rig, Yajur, Sama, and Atha" §
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2, Bharata. 3, Pancharatra 4, Moola Rama-
vana and 9, other works that adopt and eluci-
date the teachings contained in the above four.
All other works should be rejected as. mere
literary compositions.

T TEEINAIN W@ 9UTF | JOUREs N9
TEFATR | IIEoNa™ avrE THe | o
=H ISR WS e || _

The Vedas are Apaurasheya or eternal
works not composed by any a,uthor, -human or
divine, not even by God. God gives utterences
to them at the begining of every kalpa or cycle
of time. 11 A S

According to Adwaitins and others, only
some portions of the Vedas are true. In that
case, there is no merit .in the Vedas which
contain a mixture of truth and falsehood.
According to Sri Madhvacharya, however,
every word, every syllable in the Vedas is
true from the beginning to the end. The whole

body of Vedas, Gnanakanda, Karmakanda and

Upanishads, all speak of the greatness of the
supreme Lord Vishnu and Vishnu alone. The
various names used in the Vedas such as Indra,
Agni, etec., connote only Vishnu. He who is
called bv different names among Gods is One

a QT:TTFTT AHYYS T
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only.” just as the rain water fallj l
| 1n |
sky reaches the ocean in the end, S, from thy

| all
to several gods go ito Kesava only ({)zf:gzai

RURUG GGG I 5 PR — SEEC JE
¥ SRRy, - |

In Vedas, Ramayana, Puranas, ’.Bharé;‘:c%a, in
the begining, middle and end, Vishnu alone i
sung. | SRR S N S
A '
IR AN T qUR wwy qopy AFEAT  qAA
Rroeass e, |

He alone is the subject of all Vedas and
Ao ol . ~ . '
SRR Rt gt o agE |.

Tap&}s. He from whom all “derive their names
1s Vishnu the Supreme Sri Lakshmi, the con-
TR TR & ¥ g g AIELA |
sort of Vishnu' says in Lakshmisukta that
she is capable of making whomsoever she
pleases, the fierce Rudra, the lotus-born Brah-
ma, the sage or the intelligent, but the root
cause of her creative power is He who resides
in Ocean z.e., Narayana.

4 FrAAdaT T A i ghat ) |

In Brahma 'ﬁ[ivarta,_ Purana, Brahma says
" Neither I nor Rudra nor any one else possess
even a fraction of His powers." Achyut,

4
1]
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:__7_; (Vishnu) sports with us just as a child does
| with its toys.

¢ JEAas r’%ra?rs‘zﬁ TESTAS qAIA: S HISTH
| GEemiEas WITHTsga: | S

In Skandapmana, ‘Lord Siva says to His
| son, Shanmuka—* Vishnu alone is supreme ;

' the knowledge of His superiority above all
others is the means of obtaining salvation;
this is the truth and substance of all sastras;
the other views that salvation can be attained
without this knowledge, that I (Siva) am equal
' to or superior to Vishnu, that mere bathing
' in sacred waters gives knowledge,’ that there
are no differences between Vishnu and others

either here or in Moksha—all these are 1nten-
ded to deceive and therefore not truths.

quAT ATuRAE: qeAiEdrad | A RS
aqmmaarma | e raargargrmmm T qq R 1

eﬁarrrq FEAIET qAEEd 9 REga: | m‘q’ﬂt@'«'td‘m'

E@rar HECIGED sar%mﬁarwmga AT |
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CHAPTER II
Reality of the Umverse

According to Advaitins, the world we live
in and move about and everything else except
Brahmam is Mithya z.¢., false or illusory ; ac-
cording to Dwaitins, it is Sathyam or true,
views that are poles apart and dlametrlca,lly
opposed to each other. Tho world according
to Adwaita, is only Vyavaharika Sathyam and
Prathibhasika sathyam—object of sense-per-
ception and imaginative perception. Paramar-
thika satyam is Brahmam which alone exists
at all times, past, present and future The |
world appears to exist so long as We are |
ignorant, but as soon as ‘we get knowledge of ;
Brahmam, the world will.disappear. Some of
the offt-quoted illustrations in support of this |

illusion theory are 1, Snake and rope 2 The
Mirdge:3, ,iDrea,ms. ke

The Tope appears as snake in_ da;rkness-'f"-?'
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the world may appear as real, but as soon 2%
the licht of knowledge comes to us the un-
reality of the TUniverse and the reality of

Brahmam will become apparent.

The Mirage appears in day time as water,
when we see it at a distance, but it receeds as
one goes on approaching it. . Really we do not
find any water at all. So is the case with the
world. )

Dreams are unreal and illusory;so the
world is unreal and illusory. .1

The contention of the Dwaitins is briefly
as follows :(—

“Tf everything else except Brahman ig
false, then there is mno Guru, no Sishya no
shastras, no God, nothing at all.

SEEEE ARl Al a9 AEAIEITE:

If it is said that Vedas declare that all but
Brabman as unreal, it follows that Vedas
which declare everthing as false are themselves.
false and therefore unacceptable. The Veda
that is unreal cannot he a source of knowledge
and cannot be quoted as an authority. Quoting
it as an authority is like bringing in, one
falshood to support another falsehood-

A RTE a9 A ms T
2, Tllustrations are no substitues for argu-
ment, because they can be advanced on both

4
7

|
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sides in ‘support of each own’s theory. 3 |
Though reasoning is absolutely necessary i
interpretation of Vedas, mere reasoning no
in accordance with Vedas must be rejecteq.

Jehahg TSt |

we must look into the Sastras with the help'ofj
our reasoning faculty and see what they.say
on the subject 4, Lastly, the illustrationg

quoted above, though for all appearances may |
-seem to support the illusion theory, they are
really full of fallacies. "A I'I_J;‘jStawke”qu:f_ch{ifu_sion“g
can onlp arise when there are two distinct real
objects which are similar to eachzother and not |
otherwise.. So also in the case of dreamis and
magic. e Erard N e
A, 7 wEEeey A 1 A Wi
wf EawmEEey - 0 0 0 7 é e
In the mistke of the rope for a snake, the |
following elements must exist :—1, miscon.
ceiver. 2, Snake as a living entity in the world, |
4, Resemblance between rope and snake, suc
as length coil, colour ete., If no snake at
exists anywhere in the world like the
& hare, how can one have a concentis
and mistake the rope for if, .. S
mistake it as hare’s horn which: de
all exist .2, Besides the opi

snake and not say as : moun n,
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\is no resemblance hetween the mountian and
‘the rope. Some illusioning cause such as re-
lseblance is necessary to make the conceiver
imagine like this There should also be a third
I person besides rope and snake to mistake one
"for the other. The rope does not imagine itself
"o be a snake. If Brahman alone is real and
“everything else is false, who is the misconceiver
land what does he misconceive of ? If Brahman
“is misconceiver, he cannot be Sat, Chit, Ananda
\(existence, knowledge and Bliss), because mis-
“conception arises out of ignorance which is the
‘cause of misery. -

' The world cannot be false like mirage,
fbecause it produces results We cannot quench

CRISEE

‘lour thirst by mirage as by water Real water
produces the result of quenchmg our thirst
iwhite the unreal water, mirage does nothing
‘of the kind. Itis true that the false know-
‘ledge that mirage is real water or shell is
'siver may produce the effect of giving plea-
isure to the.person misconceived, but th ob-
ljects themselves apart from the mere know-
tledge cannot have the desired effect. We think
' the mirage as water or shell as silver and this
tknowledge gives us joy: But can we use the
,m1rage for drinking purpose or shell. for trade 4
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If it be said that even real watey ;
nd will appear as real only till we got 1 gl
ledge of. Brahman, it results to thig :;?m,,.
real water and mirage are false, the falsi)tmth
mirage is known' to us immediately  whj], 'f‘-ff |
falsity of the water 18 realised after knOWle(ih&
of Brahman comes to us; the difference ig On?]ée
in point of time, such being the case, why Sh()llf({l
water which is really false quench our thirqtg
and mirage which is also false like Wate; |
should not ? g

In the case of dreams, as in the case gl
rope and snake illustrations, whois the dreame;|
and what does he dream of, when there i "
nothing else except Brahman ? The dreams are!
far from unreal. The sensations experienced
during the wakeful state remain stored up in
the mind as impressions and they present
themselves before the dreamer. If the man
thinks that the objects that are dreamt of are
identical with what he had seen while a wake,
that is an illusion. It is the identity that is
false. The mental images are true. That they
are identical with exernal objects is false. God
by His free will shows Jiva in dream, the im- .
pressions formed in the mind while awake.

S ———— LG

agaEl gl |
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The dream illustration is only meant to
‘show that wordly pleasures are evanescent
‘and shortlived like dreams. They. are trans-
‘cient like bubbles and soon vanish like Joys
and images of dreams, and so nobody should set
this heart on them. |

| . The Advaitins rely upon the following text
‘In support of their theory :—‘If the world really
‘exists, it will disappear, The above inter-
L g9 AR fEdd | s

fir]

jexistence will not die- According to Adwaita,
‘Brahman alone has existence and the world
inot. So, Brahman which ‘has existence must
|cease to exist and the world which has no exis-
itence will' continue according to the above
iproposition. Will jthe Adwaitins accept this
fconclusion? They do not. The above_.text
itherefore should be interpreted in a diﬁeé@nt
eway. The proper meaning is as .follo&rsi.sﬁlf
i the Prapancha  (Pra-+ Pancha 5 differences)
fwere really created, it will have destruction
i lso, Ii.}»mea,ns that the 5 differences are neither
D (%9 _ amedefemg, ol wdeseEa).
created nor destroyed, The 5 differences are 1,
4 fference between God and soul (2) between
£ 70d and matter 3, between soul and matter 4,

nas existence must die 2, That whichghas no
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between one soul and another soul 5 9, betwegy
maiter and matter. According to Dwaity
philosophy, God does not create anything oyt
of nothing, God, soul and matter are Threg
different distinct entities which exist eternally,
less and endless, though soul ang
re subordinate to God. Creation and |
estruction only mean, in the case of Jiva,
that God makes bodies out of matter and gives |
them to Jivas and again sends them out of the |
bodies, and in the case of matter change of §
forms, from Sthoola to Sookshma and viceversa
Modern science is-in su,p;iéfi:“off%t_w ‘
doctrine. Something cannot: cbme 'o
nothing. A positive entity cannot have v01d
as its cause., The huge Banyan tree with ¥ 4,‘
biz trunk, spreading its branches and i mnumj ,'
able leaves that can give shelter to hundreds of!
people under its shade was present in a subtl 1

3 l',“ g

fr; T in the acorn. It has nothmg in it th

mdmarv upderctandmg.r So also in the*
of destruction. According to science, ma
is indestructable. Nothing is lost Whe:
candle burns. It does mot -however mean thal
God is powerless to create or destroy anytinng
He is All Powerful and can make and unmaxg

(78 o srvargams)
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things, but He chooses of His own free will
ito allow soul, matter etc., to be eternal.
“ Matter, Karma, Time, Naturs and Jiva exist
only by His Grace; but the moment He
‘chooses otherwise they will cease to exist.”

e AN *
| 330 FW T FEASAEISIT U T | IggASaeE
T SRragyea |

In Gita Sri Krishna has clear 'ly condemned
he theory of the unreality of the Universe. He

SFEI ATRER AR
16th Chapter,-8th Sloka.



CHAPTER III
GO DQ

According to one school of Sankhy,
(Frreaten) iy
philosophy, there is no God. They accept only
two entities, Prakriti (matter) and Purushg
(soul) and reject the third entity, God as un- |
necessary. There is an unlimited number of"
Souls. By the joinder of Prakriti and Purusha, |

(T5f, gew), |
Samsara is formed. Their divorce 1s the
release. |

They forget that the wheel and clay cannot

make up the pot and the potter also is quite
necessary. -

~

According to another school of Saukhya,

(S=) i w
the existance of God js acknoWIedged, but:
He is a great Being who is fa.r,ff-ffa;réf;i!a'Way:
ruggles ofhumanlty
ofnousetous.

Such a God is of course



19

Brahmam (God):—(1) Lower Brahmam (2)
Higher Brahmam; Lower Brahmam is due to
Maya and therefore false.The Higher Brahmam
laloneis real. It is Sath, Chit, Ananda,Existance
Knowledge and Bliss /2) It is devoid of any
iOlIIlS attllbutes a,ctivities or attachments.

'_- N avrmcaqwm"a

i(4) 1t cannot be described positively as so and
wso but only negatively as “not so,” “not so.”

. A,

The Dwaita Vadins contend (1) that the
distinction as Lower Brahmam and Higher
mtlahmam is baseless except in the sense that

’ﬁ, rahmam is attmbuteless and formless is tan-
tamount to saying that Brahmam is Soonyam |
or cipher. There is practically ‘to différerice
Mbetween Soonya Vada and -Adwaita for the
Iffollowing reasons :—(a) the definitions given to
Yra,hma,m and Soonyam in both Adwalta and
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“Soonyam is attribute less, -selﬂuminous
free from attachment, old age and death. It is
unknowable beyond speech and thought

ey @arE oY SISl | raaaaiae q;ﬁ
aﬁTWFﬂ l |
S50 is Brahmam (4) By constant medita- |
tion on Soonyam, one becomes Soonya. By
constant meditation on Brahmam as “I am |
TEATNTH | |

Brahmam > one becomes Brahmam

IR [T qerE DA A __
(c) According to Soonya Vada, there are- two
kinds of Satya or reality, Sa,mvrltam and Para-

marthikam. Samvritham is Vyavaharlka and

when every thing is. gone that which remains |
is Paramarthika. - B

_.,.Jl!' B o
o F'.lrrrjl B

So also the advaitins speak of Vyval;ari'kag ‘
Sathyam and Paramarthlka Sa,thyam : |

e faet wonRE. S e s
d) The advaltlns say that the w" dh

pears by Maya and Soonya Vadms say-that

appears by Samvrita Whlch 1sH.ﬁ1*'ea,lly no
name for Maya. = R R e

RIS TR |
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&) Again  according to Adwaitins, the
fterms, Sath Chit, Ananda are peculiarly used,
mhm am is Bliss, but it has no feeling of
‘11]\)“*11]91115\\. It 1s luminosity but there is
nothing to illuminate. It is knowledge, but
Sthere is no object for cognition. This know-
fledge implies neither subject nor object. It
thas no consciousness as knower. It has no
pbroperties appertaining to knowledge, no voli-
j 101, no wish, nothing at all to make it animate
and much less omniscient. In this view,
“Brahmam becomes an inert nameless and
formless mass or even worse.

Dwaitins’ concep’rlon of God, therefore, is
A Personal God.

He is the Supreme Independant Being full

of good qualities or attributes ha,vmg no flaws
of any kind. |

TOTgUTAg I, _
‘ He 1s all Bliss, All Knowledge, All Power-
tul and all Merciful, Omniscient and Omnipo-
tent, unlimited by time, qualities or.others, not
\le]ect to 4 kinds of miseries, ¢.¢., not being

permanent, losing bodies often, gettmg sorrow
and pain and being imperfect.

wraaeaagarw g térmratcgo?m 1 T ‘?ﬁ"m
wwarm |

Q
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He- is Bternal of Eternal things, sma)
than  the smallest, bigger than the biggey

et Saaaaarn. 1

It is impossible that the giver of all orga,ns'
and senses should himself be devoid of any|
His forms are, of course, not|
made of matter lixe ours. They are divine ang
unlimited. Each of our organs has a specific
function which alone it can perform and nons|
olse. The hand cannot do the work of the eyes;
the eye, the work of the hand or ear and so on.
But God is absolutely independent of these
limitations. He can use any organ to fulfil
any function and take any form. Without hands
and feet, He is swift and grasping. He sees
without eyes. He hears without ears.

arqitargl SqAl Jeidr IFadag: ST A

The terms, Nirguna, N irakara etc., used in
the Vedas have quite a different meaning from
that given by Advaitins. Nirguna means God is:
devoid of bad qualities, qualities made of Pra-.
kriti or matter. Nirakara means that H1sf|
forms are not like ours, limited and made of.
Prakriti. e 8 AT
Since God dwells in all objects, good or bad |
naturally arises whether He is ot
he activities and qualities of thages -

senses Or orgarls.

the question
affected by t
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objects, just as a man dwelling in a house will
tbo affected by the burning of the house. The
b Shastras say. ‘No. Ie is Asanga, because
P He is Extraordinary and far superior (Brahma
Sootra,).

1 . L) s ™ N LA
ARFARSSTT AIAATS AT | e sy =, |

| Enttt

Il. God is knowable.

_ Anirvachaniya, beyond speech and thought
& means that He cannot be fully known. The
- wise see the form of the Mount Meru and still
© do not see it, for they cannot see all over in
TERIT A uRd AOET R,

© and out. Since it is the object of perception it
' is not what cannot be spoken of Brahma

Qaﬁfa;f T?ﬂ@
| Sootra.

111. God, the Universal cause.

| BEvery effect must have a cause. Every act
- or event has a volition as its prompter. A will-
force gives the initial impetus. Is it the axe
that cuts the tree ? No, it is. the wood-cutters
volition. We often say that gravitation is the
cause of the apple falling down. Really it is
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only a statement of fact, an explangt;

- T n ()f I: 4

» 1 » ! ! A

law of nature not the cause of the churrgnthhf 1
A non-intelligent principle such as Gy f £

. s c ap e
Illusion, Abberation, Fime, Guna, M attep, th[;l“'
cannot be the cause of this world, f.ol.- the a:%:'
non-intelligent and incapable of volition (D, 8

AIFAAANS Froqnasaia Aty afggs o |
dasa Sthotram). Hence God is the Causg ol
causes, the efficient cause of the Universe-} ;

IR |

and matter is the material cause. BOth |
potter vand clay are the causes for the Dot
Potter is the efficient cause and clay the
material cause. The Brahma, Sootra therefor,
defines God or Brahmam as one from whom thg
origination 6tc., of the universe proceeds,

SeHTART I

ment, knowledge igno-
rance, bondage and Release. “Je 1s the

(|12, Rats, dar, Pem, o, a9, i)
, he Universe hasg sprung. ig
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-

' ™ = * S
FIOANEE RS 950 F II19E59T AI999eRS ] |
it n Y A 2

rEE: eIl SEIMaI | SEEaiEas |

5
e Universe becomes
-

: God does not, however, create this world
ifor His benefit. He is All perfect and All Bliss.
‘The creation is due to His spontaneous over-
flow of Joy, just as a man spontaneously
dances out of Joy. (Brahma Sootra) *Some
'é\mﬂj&cﬂ Fad
say that this world was created by God
for His enjovment, others say for His play.
But the creation was really due to His
Swabhava or nature; for what is there that is
wanting for one who is already All perfect ?”

e giREe FHenEt TR | 3gey v
ARAFITIFIEIET |

IV. God the Saviour.
It is only through His. Grace, the Grace of
Sri Narayana and of none else, we can get
‘Release or Moksha. ¢TIt is only by one with

whom He is pleased, Moksha can be obtained.”
“By whose Grace only and of none else one

haln - =

REE EPLIGEEE A

e head and body, so, from tha Indestructable

JY CRRGL s URR |
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becomes freejfrom this Samsara, full of SOTTO W
that supreme Narayana should be medltarpr{
upon by those desires of Releass.”

AT A=A E&’ET—NrL?:THRTﬁL F=Taamy, f*"
AEeEl g e gEghn S99 mrEmean | i
Sri Krishna who is an Avatar of Vishnugy |
Narayana clearly says to Arjuna in Gita, that
a person who goes to the worlds of Brahma i

and other Gods must come back in the end to
this world, but one who reaches His Lioks |

(Valkunta) never returns. r:
ATAGIT ﬁl?‘I%T’ H_,HIIQ’THHIS‘?H’ I q@m y
gy AR | ‘
Hence pure, un-alloyed Bhaktiin Himis }:

necessary for attaining Salvation. Bhakt-i»'-:;
constitutes.

1. Intense love of God with full knowledge‘
andrealisation of His Greatness and Supenonf v

AERFERATIS GIeRaleanie: i

Sri Krishna teaches Ar;mna in Glta tod
worship Him and Him alone as the Sa,\'n.“ i _
and He will free him from all sins. He asks @

(Ha?qmq QIS ATHHEROT q | {
AR Argi). | 5
h1m to be His Da,sa, or servant He doea noti
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Him- Sucha claim is not Bhakti but just the

TEVErse of it. According to Adwaita we are
ourselves Brahmam. Not that we are going o

become Brahmam hereafter but we are already

Brahmam whether we know it or not. In that
case, the proper advice should have been, not
't worship anybody, not to do any dharmas
not. to study any Vedas, etc., because one
' is himself Brahmam.

_ For those who are in the initial stage, the
' worship of forms and idols is quite necessary.
' 9ri Madhwacharya says that image worship is
' meant only for the ignorant. The “house-holder
' worships Vishnu in Agni (fire}, the Yogins in
their own hearts, the non-wise in images, the
' learned, everywhere.”

YRFAEEr @A NEEN ZIER: | AR EEr
- TEEfEE aEE |
2. Intense devotion to our Guru or Acharya

The Vedas say, ‘“Similar to the supreme devo-
tion to God should ‘be the devotion to Guru.”

Ty Tt T aaed

The word Guru is composed of two letters in
sanskrit ‘Gu’ and ‘Ru,” Gu means darkness or
lgnorance. Ru means ‘removal.’ Since Guru
removes the darkness of ignorance and brings

P e

BEYD PP A— oo e R b3 & e

T TR A A P N W SR AT AP SO et B 2

e 62y



28
the light of knowledgze to the Sishya, he
TAFEAIRITG  FHFAAT: | ATR ey,
IAwERATNTR |

called Gruru. It will be sheer ingratitude on
our pact if'we do not shew our respects to ouy 1
Gura, who has opened our eyes and shewn ug

the right path.

3, Reverence to our elders and godls men
and the association with them; because they
are walking images of Gods “The sacred waters
and images made of earth and stone make
us pure only after a long time; but the very
sight of Godly men makes us pure

EEAAIE AN A NGBS A | AL ASTRST
TR F1Aq | |

atonce.” The wicked become good by the Asso.-
ciation of the good; the good, however, do not
become bad by the association of the wicked ;

the earth aquires the good smell of the flower,

but not the flower, the bad smell of the earth.

FEI, W @ryarEsat | Qi ° TESEHITHI,
o | Sl gguNd mEaY | mpd aRegaRy
LI |

4. Lastly but not the least, doing ones own duty
or dhz-,z,rma,Z without any murmer, in whatever
walk of life we are placed by God with fulj

e —

4
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faith in Him. The world is often compared to
{‘.’ stage and God to a stage manager. Each
‘actor must act the part given to him by the
managel ungrudgingly. He cannot say. *“ Give

"L' iy

‘e this part or that.” The stage manager
Enows what part will suit an actor. Everybody

"; >annot get the king’s part. 1On the other hand,
‘there is more merit sometimes in acting a 10W

-alt “ Do your duty. Don’t mmd the fruits
| FodlaeE Ay sErEe.”

“-1 hBI eof (Gita) Do your duty and enjoy its fruits
‘always fixing your humble mind upon the
feet of Lord Hari; because Hari alone is Su-
‘preme ; Hari alone is the Guru, and Hari
‘alone is the father and mother of the uni-
verse.” (Dwadasa Sthothram).

FERIEA mmarazra ENYEEA AArEad | R
i%r RERIAATE: ERAT FRIT AT

i
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According to Charvaka, there was ng o . ¥

- . ¥ I o 4‘?74- -h-‘ P e lrﬂ
that it was the body that felti, thas szw o
1.1 ]’-\ el o Ta ko ; ";‘:‘r—-_l_rlcTﬂq. r— o

heard, that remembered and thought i:‘::,f

-~
= 3 - —~— Bt v e -~ P, '

aQ W . 4ariSes 10 IIen Iircim Conta
pieasure v 1 -

- . y e 1o + -,'r- i:w—‘ _f:‘-q:-_.’.t.., p -
with sensible objects is to be relinquished g
accompanied by pain—such is the warninggf

fools : the berries of paddy rich with fines 5
white grains, what man seeking his trge
interest would fling them away because coversg
with husks and dust? There is no God, ng
soul, no dharma, no moksha, there is nothing |
1lence aslong as he lives, let man eat and drink £
and be happy, after borrowing money let him
drink ghee ; even by committing adultory and F
theft, let him seek happiness. g

ST AT B FATLS U=, | I 9% FaaiE:
Aifer Brstal @ awr, e azsd S aroer
T4 || s

How can there be a return of the body
after once it has been reduced to ashes ?

AT THW g g )



31

. Ifby doing ceremonies and giving food to
L ome will satisfy the hunger and thirst of our
- re-fathers in Heaven, why should we not
o some in our house t0 satisfy the
ions gone abroad ? If the goat
Jled in Yaga 1is to obtain salvation, why not
lihe man who does the Yaga put his father into
e sacrificial fire and give him salvation im-
\nediately ? This 18 the doctrine of Charvaka.
f-_ e is an out and out materialist and believed
only in Pratyaksha or perception. We need

lof course take any serious notice of this system
lely on perception, as there are
tters which have to be learnt by
f knowledge than mere percep-
have seen his father or

does not follow
He

¢iends and relat

Tso many ma

jother avenues 0
i}}ion. One might not
lorandfather and thereby it

hat he had no father or grandfather.
[must believe the words of elders. :

e isno entity as
Soul andBrah-
The Adwaita

f  According to Adwaita, ther
[soul, distinet from Brahmam.

jnam are one and the same.
{doctrine is summed up in the
Isloka :—T shall sum up in half a verse what is
Atold in sastras, in volumes after volumes-—
Eralllfnam alone is true, the world is fa,lse,__th3
is Brahmam and nothing else- *

/

following

W ST L R i g S -
e i N T E ey vt e 0
0 T AR Sopd i e
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SEIFTT TS TIFIRA | Toae St
st agiga )

If Brahmam alone is real and the soul ig §
Blahmam how are we to account for the
manifold Thou’s, the many individuals and the ¥
immense variety of the objective world ? The §f
Adwaitin’s answer is that all these are due It
to Maya, Avidya, or Upadhi. The true selfis p
all the time free from all conditions, free from
names and forms, the whole phenominal |
and conceptnal world (Vyvaharik and Prati- |
bhasika) is really non-existant.

In support of this theory of the Oneness of
God and soul, the following illustrations and
vedic texts are chiefly quoted :—

ILLUSTRATIONS.
1. Mirror. . i

A person stands 'before a mirror .and h1s
image is reflected therein; but the reﬂectedi
image is not different from the original. Both |
are one and the same. As soon as the mirror
is removed, both become one. The Upadh'- ycts.
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like a mirror and the soul is like the reflected
image of Brahmam. As soon as the Upadhi is

destroyed, the oneness of the soul and God
follows.

Again, suppose a number
placed round a man and suppos
are of differe-nt'variety, big,
lcolours, convex, concave, etc.

of mirrors are
e these mirrors

imirrors. One mirror will show him as very
1big, the other as very small, another, as white
‘and so on, according to the nature of the
‘mirrors. Though the reflected images are thus
laffected by the nature of the mirrors, the man
fthat stands before them all, is not in any way
affected.  As soon as the mirrors are removed,
all these reflected images merge in the ‘man.
| Similarly, the manyfold Thou’s, He’s and I’s are
ldue to Upadhi. When Upadhi vanishes, all

\these distinctions vanish..
2. Pot and Air.
(Fert wormmE)

: When the pot ig destroyed, just \as;the air
= Oor Ak |

i asa in it, merges and becomes one with
- the Akag outside, the individual soul merges
and becomes one with Brahmam, after Mayo-

an
sitche
17

* padhi iz annihilated.
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3. Ocean and Wave, ' ' - 1
Brahmam is compared to the ocean and |

the souls to the waves. The distinction betw sonl
the waves and ocean vanish when the waveg

fall and merge in the Ocean.

4. Gold and Jewel.

The same gold becomes different kinds of
Jewels. Take away the form and name and
that which remains is Gold- Take away the
form and name of the world : that which
remains is Brahmam alone. Ty

5. Fire. | |

Brahmam is compared to a mass of fire and
the souls, to sparks shot out of it. " The sparks
‘re-'gat!her and are absorbed in the central mass!

6. Water. = | U g
A When water is added to another water, both
‘become one and the same. ‘, ~ I

Vedic ,Téth;f_

(1) “I am Brahmam.” -
- e mE
g 5 :(2)/That Thou art.
- qammfa. | i
(3 Brahmam is only one and there isno
other. Foa e

THAAMZAT ST, A‘
N
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{4) Al this is. Brahmam.”
q3.9g % a4
(9) No distinctions eﬂci’st’ here.

Jg rfea =,

. (6) The distinctions are due to Maya ; re-
ally there is oneness.
a3 si3d aoaTaA:

| The contentlon of the Dwaltms is as
_.a ollows:— =k

i 1. Why should the unbound Brahmam
_Wh1ch is A1l Bliss and Knowledge be bound or
appear to be bound and suffer in samsara ?
“Why should the indjvidual soul Wthh is
"Brahmam be of limited uinderstanding and have
Hignorance or Agyana ? How can an omniscient
' Being be the abode of ignorance and suffer all
“the miseries in the world ? Can we say that
ithe sun is not able to find his way in darkness

“or a man climbed his own shoulder ?

(T3%H TRAT)

It is all well to .say tha,t there is really
' no suffering and it is all due to illusion. If
¢ Brahmam suffers or thinks that it suffers from
* illusion, Maya or anything,.call it by what-
; ©Ver name you please, it cannot be Omniscient
¢ Or All Bliss or All Perﬁect oA
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Jiva who though one with God is made.

' Vi
4

9. The Advaitins say tha:t 1.;hou_gh. iTno. r
rance is not possible 1n God, it is possible ip, i

different from Him by Upadhi which affects
Jiva and not God just as the Upadhi of reflec-
ted colours affects the reflections and not the.
reflected, as stated in the mirror illustration

above. Then. the question arises whether this
Upadih is real, ¢.e. self-existent or is produced
by ignorance (zmwrad: wgra arar). If real,
Brahman and Upadhi being two realities,

duality is established. There is no Advaits |

in that case.
If Agyana is the cause of Upadhi, how wag. |
that Agyana caused ? It should have been

caused, we must say, by another Upadhi and
that Upadhi, by another Agyana and so on.

We must go on saying like this
Anavastha (no end) is the result.
1f it be said that several A
and so also the Upadhis, the fallacy of mutual
dependence or Anyonyasraya, ‘arises; for each:
v%(_apeéfs for its existence upon: the other
padhi upon Ag; eI a. upon B
TR I plgion Mo by e Mciil
Or we must say that by Agyana, Upadhi is-
caused, by. Upadhi, -bheda or difference is-
caused, by bheda - Jiva is caused., by Jiva,

= SRS
! ¥ ,,.f.i'é'a,&-l-,,:!
. w-i;-f.a s ,r.lfg _
o L R =Fas Lt

,» endless andl

gyanas are.-one-
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Agyvana 1s formed, and again by Agyana,

c . . ‘_ i . ,
| p&dhl 18 caused, by Upadhi, bheda and so on_
prguing 1n a vicious ecircle (fallacy of Chakra-
capathi).

L

3. If all souls are one and the same
Brahmam, the difference in feelings now seen
in different persons should not exist. Each
individual should have knowledge of pain and
pleasure as his own occuring in all the bodies

i

as in the example of one soul pervading the

" 4. Suppose a number of thorns stick up
{0 a person. Till all the thorns are removed,
he cannot be free from pain. The several
“Upadhis like thorns stick up to Brahmam. So
long as all the Upadhis are not destroyed
without any exception, and so long as one
ingle Dwaita Vadin exists, Brahmam cannot
o free from Samsara, Hence according to
' dwaitin, we must say there is no salvation
Lat all. g B
I 5) TItis meaningless to say .iahaft Brah-
" mam is so very. ignorant; that it forgets - and
'inistakes itself as quite a different thmg'aS,
iva. No sane ma,nth]_nkshlmself as .qu1t§'
" o different man. Nor does he imagine himsei
to be a number, of persons. at the same Hme:
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T STy STATCHH: FATIA T9: | Al wivaqg aTdne
AT i) Z3AR | A ARAT ATE AT qiat Ty

6. If the Adwaitin has understood that
everything is Brahmam, there is no necesgity
for him to preach at all, since he has known
that there ijs none else except himself or
Brahmam, to whom he can p1each

ad fz oRwReaffy swa g fena Frast
-'-rgca?t l. .

7. Just as dlfferent kinds of lmages could
be formed only by the existence of different:
kinds of mirrors, we have to admit d1fferent-_;;
kinds of Upadhis—Upadhi Bheda. In that
case also, duality is established. In the mlrror
illustration, it cannot be said that the persom !
and the reflected image -are one and the samep'
If so, the image must appear in the same:
,:;
direction as the person: but it appears faclng’rﬁ,

the person “The. mountaln stands unmoved’*.,.

© gF gqeETarat qad mqﬁgwm nrerf%arar
TeeT GUATATGTATA mgzﬁ'mg& ?ramara!ﬂ f%rmwm?*‘
ST N
8. An Upadh1 does’ not prochrce anY
difference, but as‘ a matt‘er of fact it only
reminds you of the dlfference that pre-exists:

“\
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f 1n the case of Akasa, it does nothing else but

P only points out the pre-existing différence

il between parts of Akasa. If otherwise, 7.e. iif it

f produces instead of pointing out the difference

[l the question arises, whether the Upadhi unites

P with a part of Akasa or the whole of it. In the

| former case, the part of Akasa with which the

# present Upadhi unites, must have been caused

f by another Upadhi which in its turn must

unite with a portion of Akasa, which must

[ similarly have been caused by another Upadhi

} and so on without end. The fallacy of
| Anavastha is the result; in the latter case, the

| whole Akasa becomes Ghatakasa and Upadhi
' cannot be said to cause any difference. .

9. Ifby adding one water with gnother
both waters become one and the same, why:do
E we ﬁpd an increase in the quantity ? If salt is
| but In water it disappears. Does it mean that
| both salt and water have. become identically
- one and .the same ? A layman may think so
| but a Sclentist can easily separate the two.
| The swan is capable of separating: milk and
. Water, if both are mixed-together. - =
;;. o < 1.0. If t}}e simile is not strained ~"tlo,cx)"far,
| "® lustrations. quoted: above will also . be
| “Onsistant with Dwaita s .. .. o

> -1
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" The mirror illustration only conveys the
meaning that soul is dependent upon Grod, just
as the reflection depends upon the reflected.

The examples of Akasa, 0C6aD and wave
and fire only mean that G-od who dwells 1n the
hearts of all is one and the same and there is
no difference between Iis Avatars—Rama
Krishna, Budha, Vyasa, Parasurams, etc., are
all the one and the same Narayana. |

In the case of gold and jewal justas a

goldsmith makes jewels out o |

f gold, God makes |
bodies out of matter for the use of Jivas. .

Meaning of Vedic Texts.

The proper meaning of Vedic Texts q‘_uot',e_'__'
above is as follows according to Dwaita :(— A

1 org smiRA— 1))

(«) I belong to Brahmam i.e. I, (soul) am
dependent upon God (aan'eﬁa'?ﬁn) or (b) G-
cannot be given up by us (souls) { e. We cann
co away ifrom his control; we are alwa;
dependent upon Him, both in this world and:
Moksha, He dwells everywhere and is know='|
able by Gyanies or the wise. @—not g--—-‘—efd.ff

L (ehErE |n) - ettt
| give up. Brahmam is “Aham z.e. ‘18" one' that

cannot be given up. Brahmam is also’Asmi?:

L_ it d L
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jwells everywhere ang ig knowable THA a1y
E e STEE, W—to know.

or (¢} the words * Aham Br
in the Loute\t where Gogd

gRbout His qualities oy attributes. Gog says,
P L am Pefect, (Brahma meaps Perfect),

TRYST, TESrRa apor)

E 2. % Tat lezcam Asi, (@) The sentence
oe\ not stand as fZazfzmnms& but Sa Atma
| _,f ahwamasi. §q ATHTTTA . It can therefore
$be splitted as *Atatwamasi’, ‘Thou art not
hat S3TAR () Even if we take the text
as Tatwamasi, it means Thou art in Him,
de1 His control and support (TatJI‘hasmm——
u him, according to grammar or (¢, Tat=Tas-
(S frai SAE R IS
mat— from him, Thou art born from Him. or
‘—{;‘ d) There is nonecessity to mean by, the word
Thou in the sentence, ‘all souls’ The
sentence ‘That Thou art’ has been addressed
ito Swetaketu (¥9a%g) a great sage. perhaps,
Wetaketu may be an Avatar of God (this is
sonly for arguments sake, not that we mean,
i: 1s an Avatar of God) like Sri Rama
T d Krishna; hence he might have been ad-
dressed as ‘ That Thou art.’ "
or () as Swetaketu was a great sage, 19
T
o might have been addressed as thou art that, Z.e.

.\

ahmaqmi " oceur
speaks of Himself,

h—mmﬂ'!‘ﬂ'"‘& et
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Thou art like that, .e. fit for Worship ang
roverence like God.

3. fl_{]ka,mova,dwiteeyam Brahma, Eka-
moeva means one without a second. There i

none equal to or superior to God.

4. “Sarvam khalu Idam Brahma.” It

means Grod ig everywhere, dwells both inside
and outside of a]] objects. -

9. ‘Neha, Nanasthi kinchana.” (a) There
is no difference in God, i.e., in His A&vataras

(Lha=here, in God.) or b by spl-itting.
Kinchana ag kincha and ng by two negatives

1t follows that there 1S n

the world but the difference 18 very great.

0. *Maya matramidam dwaitam, adwai-
tam baramarthathahg,’ (a)

It can be split upg
as Maya and Amatram j.e, the differences are: |

= f e

i

(ATar - erars) |
Ot due to Mayg ‘gt all, but natural or &)
Maya meang the Will of Gog The world fult
of di

(mmmér-wnaﬁ%aﬁ?ﬁ

really different from God, Vishnu (A +Dwai-

tam. A=~Vishnu, from Yishnu, Dwaitam =

different, T
HARTT=g ﬁmﬁw =y
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~  Thusit will be evident that all the above
i exts if properly understood convey only

B681des, there are clear, unambiguous
edlc texts to show that God and soul are

¢ 1. There are two birds resting on a tre
(embracing).

| They are 1nseparable friends. One of the
‘two eats the fruits (fruits of karma) with
itaste; the other without eating anything
| fruits of karma) is self-luminous. What these

grgcrcrﬁ TIAT T qaE I mm:a X
faTea: (00 &g AN ATTAT ATTIrmia
' 2 birds are, is explained in the next SI’U"BL

Being encaged in the tree (z.e., body both
L sthoola and Sooksama) the Jiva out of igno-
lirance undergoes 'all sufferings; but when h=s
i sees the supreme Being (Narayana) and his
| Greatness, then only, he becomes free from
i sufferings. '

Wﬁ%%gim AT aﬁ'tim mra g=aa
| I aTqEafa sraHtl aernigAma e 0
The two Srutis thus clearly explain that

the 2 birds -aré - Ji iva and God; though both
! live in body, one is" tied-1o karma and suffers

E
o

%
\ o
N
-
5 "
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and only by the Grace of the othep
salvation. |

An interpretation is however sought 0 be
‘made upon the above texts by giving the |
meaning that the 2 birds are Budhi (brain) ang .
Jiva and not Jiva and God. But this meaning |
is clearly wrong for the following reasons: — |

(¢) Budhi is a Jada, an inanimate Object,
It can have no feeling of pain or pleasure, The %
words used are ‘ Rats the fruits’ (facaas ) |
and that too with taste. zarger@ An animate
object alone can eat and know the taste (b) the, |
birds are mentioned as friends. There can be, |
1riendship only between 2 animate objects and |
not between animate and inanimate. e

(¢) The word ‘embrace’ is used TRIETATY: |
How can Budhi which is a part of the body he
said to embrace the body ? | '

2. God is Satya, Jiva is Satya, Bhed
{(difference) is Satya. | |

SH Fedt sfr: e qedt firar, et fray, qetfim |

| 3_. .God is great, full of good qualities, the §

Jiva is inferior to and dependent upon Him. §

ATAIE 9T Taw: stfimgor: sEtseTsfe: FTEgAST |

ST Ty . | R

4, There are two Purushaé; in this Loka
Kshara and Akshara, Kshara, is Jiva and .4

\

atta,ins ,‘
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" '.I 5

"“shara is Lakshmi, (The presiding deity
‘»er matter); supervior to these two i&
fParamatma or God, (Gita).

b oot gedt ST oA | A qation gant

_L =TT T ST | ITH: RTET: qUATHATES:

& 5. Sri Krishna clearly preaches Arjuna,
J m to belive the omne-ness of God and soul.
¥Some people say, I am myself God, I am the
ftox er etc. Do mnot belive them they are
men of low understanding and they have lost
, elr souls, ete.

L SaUE AE W ATCHEAISIIIET:
1 ! If Sri Krishna was an Adwaitin,. how camn:
i-: 5 think Arjuna as different from him and
“preach him and ask him to worship hlm as-
?f,f'*hu ? ‘
~ If it is said that Sri Krishna also has not
:-._:-“"“ 5t realised Adwaitam, then his words that he

knew every thing aregs % |atfar are: false and
cv_s. Gita also must be rejected.

[l

. o Hiranyakasipu said that there was: no
,f& od but himself. You unhappy boy, you say
' ”; AEATET AT SRAGET A wray 9ty aa%r
razawa T |

~-:fm 1s some other being as God than' myself

i he is every where, why is He not seen in this
bl lar ? Thus he questioned Prahlada. Wha,t
as the resyly 9 Every body knows: -

M

v 5!
o o a s
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6. Poundraka “Vasudeva  called himuelf
Krishna .and was punished, |

These and other texts clearly establish 1he
difference hetween God and soul,

The Adwaiting contend that the portions
in the Vedas which speak of Dwaitam are only
Poorva-Pksha 2., they set forth the possible
arguments that may be advanced in favour
-of Dwaitam but in the end, these arguments
-are refuted and brushed aside by the texts
which speak of Adwaitam.

A dE

As already stated, the texts which seem toj
convey Adwaita'meaning really mean Dwaata,?f
only. ‘Secondly there is nothing in the - Veda.sf'-‘
to shew that one portion states objections a,nd
the other portion, conclusions (Sldha,nta,mg.&
1f so, we can as well say the Adwaita texts asfi
objections and Dwaita texts as conclusions,
Thirdly, as we must recognise the whole body
of-Vedas as true, we should reconcile the}
seemingly contredictory passages in the
Vedas Either the Dwaita texts should

texts, the Dwaita meaning. We have already |
stated how the Adwaita texts convey Dwaita |
meaning. But it is impossible to give Adwaita
meaning to Dwaita texts, The Adwaitins
however say that Dwaita texts are intended

\
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1 - Vyavaharika ‘desa or stage and Adwaita
exts for Paramarthika desa. This different-
_;{w tion as Vyavaharika and Paramarthika is
‘no where stated in the Vedas except perhaps
'.”“ their imagination.

*  Lastly Dwaita interpretation is more in
“GGOlda,nce with sense experience, perception
'nd inference.

- It will not be out of place here to quote
from Professor Carlo - Formichi (Viswa
‘Bharati Jan. 1927) a-few relevant portions
I The Brahmins (he means Adwaitins) knew
" better how to defend their Brahmam, how to
' disarm their enemies. In spite of logic, in
“spite of truth, -they kept on asserting that
“‘there is no substantial difference bet’ween
. Brahmam and ' Atman, that Brahmam is
*3' Atman and Atman is Brahmam. An excellant
* method of defeatingfoes is that of mixing with
and absorbing them, blotting out rigid
' ‘lines of demarcation, brlnglng in -confusion,

?‘ shunning clearness and logic.”

We shall now consider the view poirnt of
" Dwaitins on this subject. According to them
' the soul is not the body, mere flesh, blood a_nd
© bones as Charvaka says. In the very begine
' ning of. Gita, Srvii Krishna differentiates
. between body ‘and soul. ‘A person gets another

p_J

;‘a{l ’:
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body, just as he gets youth, manhood and olg
age. Just as he throws off the worn-out

qf}:n&q:i AT z-;g ﬂ-ﬁ'rﬂ"{ lﬁaﬁ' SITT | agr a‘g'rat'
orfe: SiEas ageria |

clothes and gets other and fresh ones, the
dweller of the body casts off the worn-out.
bodies and goes on to other and fresh ones.

IR SO TAT FIETT AT qoarf%r ST
a9r [t @A stoiegeara garfy aare 28

Nor .is the soul identical with God or
- Brahmam, as Adwa,ltms say.

1. He is a distinct entity demdedly
different from God 2, He is atomic, real and of

limited 1ntelhgence unllmlted in time, hke
God but limited in all other spheres and
subject to misery and infinite series of births
and deaths by wan derlng from body to body,.
He is not created by God or any body else nor
destroyed. He -is begmmgless and endless.»g

T JATIA {7 AR, A geEr  wiEEr ar s
{23 | TSR : MOIAE GO Ageay AT FqOT

(3) Though eternal heis a servant of -God é,-_n‘d
dependent on Him, always both -in Samsara
‘and Moksha. He is however free to act,

subject a,lwa,ys to the will of God, just-as a. ;
carpenter is free to ;act but heis also. under
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B\ he direc’mon of his master who has set him
to wOI‘k. |

4. Apart from the material organs which
he has, when he dwells in the material body,
pe possesses Swaroopa deha or spritual organs

with which he enjoys Bliss after release in
Moksha.

5. The souls are countless and different
in nature from .each other.. They are so
nnumerable as or even more than the number-
less seconds and tiniest particles of ' dust that
have gone and are to come yet AAWAT AAdtan=t
| SAER AT WO AT AW arad: IR |
SATTad itat: siarat Tng: gas - Infinite are the
' souls dwelling' 1 an -atom of ‘- space, | TTATY
| gy wrear: grRerEd This is- also the:view
of modern  scientists (Professor Bose:) ¥

Broadly they are divided into 2 classes—
those who are fit for release and those not.
Among the latter, again, thereare Nitya sam-
garins, always revolving under the wheels of
samsara and Tamasas' going rto-eternal hell.
This classification, of souls into Satwic, Rajasic
-nd Tamasic is 10t :arbitrary, but. based upon
close observation a\__\,nd,s;sha;str_afs;--;,If";,all S,QD!S
are equal, how does it.come about that there 1s
quch disparity and diyersity in the world

i

S :
5 ' How :are we; to

as there are individuals ? .
4 _

i
3

1
11 é
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account for the different activities a,pd nlol_'al
impulses in various persons ? God is impartial
and He cannot be said tO be the cause of all
these differences. Heredity cannot be the sole
reason for these disparities. We often come
aCross cases where a genius 18 born of an idiot
and a criminal born of pious parents. Other
systems of philosophy attribute this solely
to Karma. They stop there ;and go no further.
But.the Dwaitins ask, ¢ if Karma is the solution
of the problem, why should there be again dis-
parities in Karma in: different:persons ? Why
is it that one Jiva should lean to-bad karma
and another to good:?- The only answer for this
must be the ‘Swabhava’ or inherent natuvre
of the different souls.  They are inherently un-
like each other with different natural tenden:-
cies for good, evil, or mixture of both. i
This may be: unpleasant to- many, but
truth is sometimes 'unpleasant. Sri Madhwa-
charya boldly spoke out the truth, even at the
risk of losing cheap popularity,. = !
After all, there is nothing to be afraid of
as this.prOPOSitiOﬁ, for: a good soul. Every- ‘
body can afford to be good if he pleases; |
unfortunately many are' not so. -There is |
nothing wrong in calling a criminal, a criminal

a drunkard, a drunkard. '~ -

&




51

¢ is often asked that since it has been
{;h.eﬂdy sottled that some souls should get
elease and some not, why should there be any
offort on the part of anybody to get release,
wecause the good souls need not do anything
[ﬁS they are sure to get salvation and bad souls
Ealsosneed not try, as they cannot get release
wven if they try. This is however begging the

Iiques‘cion and due to want of proper under-

stfanding. [ 2, 5
How is one to know whether he is a'good
soul or not ? only by his actions. f

Good souls do not keep quiet and their
natural tendency goes to God and makes them
do virtuous deeds. The inherent bad tendency
of bad souls make them hate God and do bad
deeds. | " L ol S
In Grita, Sri Krishna says that souls are by
nature satwic, Rajasic and Tamasic. He also

e fparaataersr 3Rat reawas @fas Trst
sy araeEt A AT I e e een o
divides them broadly. as.. Devic. and Asuric
According to him Asuric are.those who say
hat the world is false, that; they are them-
solves God etc. He further. says that: He

uts them often in samsara. and. .-inﬁ:the. end

_ds them to hell. R Tl ot

3 .

gen
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ﬁ?{ﬂ' Hﬂ\fa\'fﬁifina\ g NPT A T FF{FEATA;
5“5 BITE,I qrsaﬁ >3 | T aTﬂf?fUFl ANTZCA AT |
G’IQIW(FR{H {HHFARTAGTS | qarv’*‘fﬁ AALET AutEATEI Sy
T SALGA HAWT JATA Fadl stean | paig ag
Tt (9518 gaaraiy | aFg (3938 {9 qGaqrg  qaog
AT | fareass agen gl Tifag | Aty
ATTATYZT FeATr T | ATAAIAT HIAT da1 Aleasant

Tt |

If one asks Krishna, you are Brahmam
and I am also Brahmam; Who are you'to
throw me in hell; what answer can Krishna
give ? '

6. Each jiva retains hlS individuality
even in Moksha and does not lose it. He
never becomes one with Grod or equal to Him.
The measure of happmess enJoyed by each
soul is different and is in accordance with hlq
capacity. A big vessel contams more quantlty
of water than a smaller one. 'But each is full.
So is the case with the happlnesq of each soul.

According toVisistadwitins all souls GDJOY
an equal measure of happiness with God and |
thus become equal to°God Himself. They rely
upon the followmg text-—-—‘ He attains absolute
equahty with Hlm Accordmg to- Dwa,ltms,

frisa: gTaaEd gcrf%r | - ks
the text means only‘much similarity, and not
absolute equality. We say that a woman’s face




53

; s like moon. Does it mean thereby that the
ﬁwom&n’s face and moon are equal in all res-
-'pects? It can only mean that they are similar
§ in beauty to some extent. A dog is equal to
§ man in the sense that both are animate beings.
{ But they cannot be said to be equal in all
[F respects. A soul is equal or rather, similar to
I God in the sense that both are unlimited in
I® time, that both have no beginning or end. A
® released soul is equal to or similar to God in
|| the sense that both are free from pain and both
b enjoy happiness. It does not however follow
| that they must be equal to each other in all
. respects and enjoy equal measure of happiness.

It may be asked that if there are grada-
tions in happiness even in Moksha, .can there
- not be jealousy among the released souls ? The
answer is emphatic, * No.” In the presence of
God, there can be no jealousy and besides each
soul enjoys happiness to its fullest capacity.
A vessel can contain water only up to its capa-
city. If more water is put in, it over flows.

In Mak §h§iéﬁuls of a lower grade take

~ pleasure I @:bgng service to those of a Higher
- grade, just as a dutiful son or wife takes
pleasure in doing service to father or husband
as the case may be. P o i ,

s 5L S
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- CONCLUSION.

The philosophy of Sri Madhwacharya hag

been summed up in the following sloka:— “ In

Sri Madhwachar ‘ya’s philosophy, Hari (thnu)

18 supreme, the world is real, difference is true,
souls are countless, and dependent on God and
are infinitely graded as supenor and inferior
Salvation is enjoyment of one’s own bliss 'la-
tent in him. Pure Bhakti or devotion is the
means to this end. Perception, Inference and
Agama are the 3 sources of knowledge for this
doctrine. Hari can be known in the entlre

Vedas and by Vedas alone.
ATHATTAY T ‘T&i’lt' g FAdeqdr WIT FTIa

GG A==AEAA: | greAagETgeR trraamﬁh' >

2T eI TAR AT aTUaRTA R IE R

In conclusion we shall pray to Sri Madhwa-} .
charya, the Acharya of Acharyas to give us’

the light of knowledge, lead us on in the right j':ﬁ:

path and take us in the end to our final goal
which is eternal happlness '

&‘r‘gﬂ W~ru ey
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