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CHAPTER Il
ANALYSIS OF DIFFERENT VED ANTIC VIEWS
REGARDING THE CONCEPTS OF GOD AND SELF

3.1: An Outlook of Indian Philosophy :

Generally philosophy is an intellectual searchtfath. The word ‘Philosophy’
has come from two Greek words, that is, ‘philosd &sophia’. ‘Philos’ means ‘love’
and ‘sophia’ means ‘wisdom’. So, it is said tha titeral meaning of ‘philosophy’ is
‘love of wisdom’. Philosophy is the pursuit of knedge of life and the external
world. It investigates the origin, purpose, natunganing and destiny of human life.
So, it is true that philosophy is the explanatiblife, its value and meaning. It may be
defined as the knowledge to justify our experierafesuper-sensuous reality.

The significance of philosophy is the natural aretessary urge in human
beings to know themselves and the world in whigytlive and move and have their
being. It is not possible for human being to livethwut philosophy. Western
philosophy has remained more or less true to tkeealimeaning of philosophy. But
Indian Philosophy has been spiritual and it has reraped the need of practical
realization of trutH.

In Indian literature, the word ‘philosophy’ has betermeddarsdna which
means ‘the vision of truth’ and also ‘the instrumeh vision’. The worddarsanais

derived from the roadlrs. The meaning odirs is to see So, in India, philosophy stands

1. Sarma, C.D. (1987x Critical Survey of Indian Philosophp.13.
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for the direct, immediate and intuitive Vision ofe&lity. All systems of Indian
Philosophy hold in its own way that there can baliect realization of truth.
According toManu-Saihita,—

sanyagdakana saizpanna karmabhirna nibadhyate;
darsanena vilinastu saisarasi pratipadyate?

It means a man of realization becomes free; oneladi it is entangled in the
world. In other words, Indian Philosophy is an ilgetual attempt to explain and
illustrate the problem of the universe.

Therefore, it may be said that Indian Philosophgpgitual in nature and it
always emphasizes to know the practical realizatbrtruth. Indian Philosophers
always try to interpret and discuss the philosoghpcoblems of life. They say that the
self or spirit, mind, God etc. are the ultimatehrsuand in the light of these truths, the
actual life in this world has lebl.

Indian philosophers explain the various problemspm$temology, psychology,
metaphysics, ethics and logic from the same stangpaut the western philosophers
discuss these philosophical problems separatelys Thture has been called the
synthetic outlook of Indian Philosophy. In Indiahilpsophy does not mean only
theoretical knowledge; in it, philosophy is a tramd active method of life.
Philosophical speculation may start either with thinking self or the objects of

thought?

2. Sarma, Kiran (2008Manu-Saihita. Chap. 6.74, p.192.
3. Sannyal, Jagadishwar. (200Guide to Indian Philosophyp.2.
4. |bid. p.4.
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The basic foundation of Indian philosophy is thed&® and théJpanisads
The Vedas are the earliest philosophical documéntsnsists of four parts, namely —
Mantras Brahmasas Aranyakas and Upanisads So, the Upanisads are the
concluding portions of the Vedas, which are alseedavedinta. The Upanisads are
generally 112 in number; but among them, only teedve the principalpanisads
which are the most oldest and most authoritativi. philosophical and spiritual
knowledges are found in théedasand theUpanisads TheUpanisadsare regarded as
the secret meaning oahasyaof theVedas So, their teachings are sometimes called
Vedopaniad or the mystery of th¥edas The Upanisadsare also known asahasya
or GuhyaVidyas, because it signifies any secret teaching aboalitRé

Finally, we may say that Indian philosophy discgssbe philosophical
thinking of all Indian thinkers,— ancient or modeMedic or non-Vedic. In this
respect, it is marked by a striking breadth of @akl which testifies to its unflinching
devotion to the search for truth. There are vargyssems in Indian philosophy and all
these systems are sometimes different in their sidut still each system of Indian
philosophy takes care to learn the opinions ofater systems and they do not come
to any conclusion before considering the viewshef dther systems. This feature of
Indian philosophy leads to the formation of a metha philosophical discussion.
Simplicity, open mindedness and the willingnessténing to other’s opinion are the
main causes of the greatness of Indian philosophthé past, and it has a definite

moral for the future. If it continues its great @ar by taking into consideration the

5. Das, Runu, Chaudhury, Sumitra, Kalita, Man{@ii03).Bharotiya Darsana, p.31
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new ideas of life and reality, then these have Heemng into India from the West
and the East, and other many soufces.
3.1.1Various Systems of Indian Philosophy

There are nine systems of Indian Philosophy. Tlase- Carvaka System,
BauddhaSystem,Jaina System,Nyaya System,Vaisesika System,Sirmkhya Yoga
System, Mimamsa System andVedinta System. All these systems of Indian
Philosophy deal with the soul in one form or thed@w other. To have an idea of the

soul and God in those systems is very necessaggserare explained below :
3.1.2.Carvaka System :

In Indian Philosophy, the wor@arvaka means materialist. So, th&irvaka
system is materialistic in character. This systeml$o known akokayataDarsana It
means the doctrine of the common people. It ispussible to identify the original
author of theCarvaka philosophy; because there has not been found aittgrvwork
in which a complete account of ti@Zrvaka system is described. But still, it can be
said that theCarvaka philosophy is a very ancient philosophy. This pédphy does
not believe in the authority of the Vedas and ases not recognize the reality of the
soul and God.

According toCarvaka system, perceptiorp(atyaksa), is the only source or
means of valid knowledgeianmaza). It rejects all the indirect sources of knowledge
like inference, testimony of other persons etc. seh&knowledges are always

unreliable. According to them, all non-percepttmhgs are invalid. So, they point out

6.. Chatterjee, S.C. and Datta, D.M.(198¥%).Introduction to Indian Philosophpp.4-5.
7. Sannyal, Jagadiswar (200Guide to Indian Philosophyp.41.
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that man should believe only those things, whiod ianmediately known through
perception.

Perception reveals only the material world, which domposed of four
elements of matter. These are — earth, wateraficeair. According t&€arvaka, only
‘matter’ is real and from this mauer, uie ulivenseuieacu. Al vujeLs UL UNS
perceptible world are composed of these elemerits.Clirvakas do not admit the
existence of God, soul etc., because they saytiiea¢ is no evidence that there is
anything like ‘soul’ in man. According to them, menalso wholly made of matter. It
means the individual is identical with the body.efd is consciousness in man; but

this consciousness is the quality of the living yadich is also a product of mattér.
Concept of Self inCarvaka Philosophy :

The Carvaka holds that the soul is nothing but the consciouslyb
(caitanyaviistah karyah purusah).9 According to theCarvaka, the existence of
consciousness is proved by perception, becausecioossess is found to exist in
living organism, which is not found to exist in reaal objects. So, it is not necessary
to postulate the existence of the self or soul hes dubstratum of consciousness.
Therefore, theCarvaka does not admit the existence of the self as amstendental
entity, since the self is not perceived:; but it @drthe reality of consciousne¥sSo, it
can be said that there is no ‘soul’ or ‘self’ indedent of the body in th€arvaka

system.

8. Chatterjee, S.C. and Datta, D.M. (1984).Introduction to Indian Philosophyp.25.
9. Sharma, C.D. (1987A Critical Survey of Indian Philosophp.42.
10. Sannyal, Jagadiswar (200Guide to Indian Philosophy.48.
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Concept of God inCarvaka Philosophy :

Regarding God, th€arvaka system says that, since the existence of God can
not be perceived, so it can not be firmly belietleat there is God. The matter and its
four elements produce the whole universe, so,dppasition of a creator like ‘God’ is
not necessary. In support of this view, tGérvaka states that the four material
elements themselves have got fixed nature by wtiielg combine together to form
this universe. So, there is no necessity for Gotherefore, it is found that in the
Carvaka system, the existence of soul and God is rejetteethics, it regards sensual
pleasure is the highest end of life. In other wordat, drink and be merry’ — is the

supreme ideal of human lifé.

3.1.3. : (i) TheBauddha System :

Gautama Buddha is the founderBduddhaphilosophy. It rejects the authority
of the Vedas. The sights of disease, old age aathdmpressed the young Sididtna
or Gautama with the idea that the world was fulkoffering, and the life of a care-
free mendicant suggested to him a possible wagazpe"

Through continued meditation, Gautama unraveledrtystery of the miseries
of the world. Then he became Buddha or EnlighteBedidhaPhilosophy is mainly
ethical in nature. This philosophy is realisticranistic and pragmatic also.

Buddhamentions ten questions as uncertain and ethicalprofitable. These
guestions are — (i) Is the world eternal? (ii)Hs tvorld non-eternal? (iii) Is the world
finite? (iv) Is the world infinite? (v) Is the soidentical with body? (vi) Is the soul

different from body? (vii) Does one who knows theth live after death? (viii) Does

11.Chatterjee, S.C. and Datta, D.M. (1984).1Amoduction to Indian Philosophy.63.
12. Sharma, C.D. (1987A Critical Survey of Indian Philosophp.46.
13. Chatterjee, S.C. and Datta, D.M.(1984¥).Introduction to Indian Philosophy.115.
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he not live after death? (ix) Does he live and livat after death? (x) Does he neither
live nor not live after death? — These metaphysigadstions are known in Buddha
literature as the ten indeterminable questiavsakatani).*

Buddha mainly tried to discuss the most important questicegarding sorrow,
its origin, its cessation and the ways of cessatibsuffering, instead of the above
mentioned metaphysical questions. By his spiririglerienceBuddhaobtained the
answers of these four questions, which have conte totnown as Four Noble Truths
(Catvari- arya-satyini). These are - (i) There is sufferindugkha), (ii) It has a cause
(duzkha samudaya (iii) It can be removeddizkha nirodhg, (iv) There is a way of
cessation of sufferingl(izkha nirodha mrga).*®
(i) The first noble truth is suffering : Life is full of misery and pain. Birth, decay,
disease, death, all are painful. Even the so-calledsures are really fraught with
pain®
(i) There is a cause of suffering Everything in this world is conditional, relative
and limited, because everything has a cause. $udfdeing a fact, it must have a
causet’ Craving or will-to-live is the cause of suffering\ll pain arises from
individuality, which is due to ignorance aavidya). Ignorance is due to will-to-live,
which is the root cause of sufferify.

(i) The third noble truth is suffering can be removed : Since everything in this

world arises depending on some causes and corgligonif the causes and conditions

are removed, the effect must cease. The cause beingved, the effect ceases to

14. Sannyal, Jagadiswar (200Guide to Indian Philosophy.94.

15. Ibid : pp.94-95.

16. Sinha, Jadunath (200@)utlines of Indian Philosophy.80.

17. Sharma, C.D. (1987). @ritical Survey of Indian Philosophp.71.
18. Sinha, Jadunath (200€)utlines of Indian Philosophy.81.
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exist!® So, when ignorance is dispelled by right knowkedipe succeeding links of
the chain break at once one after another autoafigtidhe process which gives rise
to suffering involves a necessity; but it is noselote 2°

(iv) There is a way to remove sufferingThere is an ethical and spiritual path of self-
discipline by following which misery may be removadd liberation can be attained.
This path is eight-fold, which is known as tNeble Eight-fold Pathor Astarngika-
Marga. It consists of eight steps, namely — (i) RightHaiSamyag gzi), (ii) Right
resolve Samyag Sakalpa), (iii) Right speech $amyag ¥Kk), (iv) Right action
(Samyag Karm@nta), (v) Right living Gamyagdjiva), (vi) Right effort Samyag
Vyayama), (vii) Right thought $amyag smti) and (viii) Right concentrationrSamyag
Sanadhi). All these are open to the priests and the klie >

Concept of Self inBauddha Philosophy :

Regarding the self or soBuddhasays that there is no permanent self. It is a
stream of cognitions; it is a series of successmemtal and bodily processes, which
are impermanerft. The self is an aggregate of body and four kindsmental
processes, i.e. — feeling, perception, disposaiwth self-consciousness.

According toBuddha life is an unbroken series of states; each stapends
on the condition just preceding and gives risehe one just succeeding it. This
continuity of the life series is based on a causainection running through the

different states. In other words, it may be saat the end-state of this life may cause

19. Sarma, C.D. (1987A Critical Survey of Indian Philosophp.72.
20. Hiriyanna, M. (1995)Qutlines of Indian Philosophy.150

21. Sarma, C.D. (1987A Critical Survey of Indian Philosophp.72.
22. Sinha, Jadunath (200€)utlines of Indian Philosophy.87-88.
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the beginning of the next life. So, rebirth does mean the migration of the same soul
into another body; it is the cause of the next lijethe present. This theory is known
as the non-existence of soul Anatma-vida, which plays an important role in the
teachings of Bauddha philosophy?® This theory ofAnitmavida or No-soul means

that this world is soulless and unsubstantial. #hihgs, that are external are the

aggregates of changing qualities.
Concept of God inBauddha Philosophy :

Buddhaalso denies the existence of God as the creattweoiorld. The world
has neither beginning, nor end. All phenomena & world are caused by other
phenomena, which in turn are caused by other phenanThe variety in the world is
due tokarma There is no room for God iBauddha Philosophy. There is no
conscious agent who adapts the phenomena of thkl waith a purpose. So, the

teleological argument for the existence of Goaiglid >
3.1.4. : (i) TheJaina System :

The world Jainism has been derived from the word which again is derived
from the rootji. Ji meansto conquer It is applied to the liberated souls who have
conquered passions, desires &admasand obtained liberation. Thénas are also
called Tirthankaras In Jaina tradition, there are 2#Zirthankaras Rsabhadevathe
first Tirthankara was the founder of Jainisti The Jaina system is divided into two

different divisions. These are — (§vetambara (white robed) and (ii)Digambara

23.Chatterjee, S.C. and Datta, D.M. (20@%).Introduction to Indian Philosophp.137-138.
24. Sinha, Jadunath (200€)utlines of Indian Philosophyp.92-93.
25. Sannyal, Jagadiswar (200Guide to Indian Philosophyp.58.
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(nude). Both agree in the fundamental tenets dfistai But they differ in some
essential points. The former is more accommodatiigle the later is rigorous and
puritanic in the matter of penaces and other etthéreets>

The philosophical outlook of Jainism is common-gerealism and pluralism.
The objects, which we perceive are real and mamgoAling to Jainism, the world
consists of two kinds of reality, that is, - livirapnd non-living. Each living is also
calledJiva though its body is imperfect. So, avoidance ofirgliry to life (Ahimsa)
plays an important role idaina ethics. TheJainasrespect to the opinion of others.
This is due to its metaphysical theory of realgymany-ness’dnekintawida) and the
logical doctrine that every judgement is subjectstone conditions and limitations
(syadvada).?’

The Jaina Philosophy admits six substances. There are (i) §wa), (ii) the
principle of motion dharm3, (iii) the principle of restgdharmag, (iv) Space dkasa),
(v) matter pudgalg and (vi) time kala). The last five substances are called non-soul
or gjiva. In other words, thdainaphilosophy is dualism of the soyiv@) and the non-
soul @jiva).?®
Concept of Self inJaina Philosophy :

According toJaina Philosophy, the sou|i{a) is an eternal spiritual substance.
The soul is different from the body and so it isriaterial and incorporeal. Thava or

soul is not inactive; it is the knower, enjoyer aactive agent, which possesses

26. Ibid. p.59.
27.1bid : p.60.
28. Sinha, Jadunath (200€)utlines of Indian Philosophyr.136.
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knowledge and perception. The qualities of the saxd cognition, feeling and
conation; but ‘consciousness’ is the essence ofadlé It is united with the particle of
karmamatter in the state of bondage and separated kaymamatter in the state of
liberation. The destiny of eagivais entirely self-determined.

Concept of God inJaina Philosophy :

Regarding the concept of God, th&na philosophy says that there is no place
for God inJainaphilosophy. There is no necessity of God for ¢ogaand destruction
of this whole world. The world is self-existent aeternal. All phenomena in the
world are created out of their material causes degiroyed into them; and they are
governed by the law of causality subservient to nimral Law of Karma In other
words, it may be said that tliaina philosophy does not believe in the existence of
God

Though theJaina Philosophy does not believe in God, still tr@nasbelieve
in the innate divinity of each soul. Every soul caalize its intrinsic divinity by self-
effort. Though there is no divine creative spisti]l every soul becomes a ‘supreme
soul’ (Paramitma), when it reaches its highest perfectfon.

According to theJaina Philosophy, God is only the highest, noblest arig$t
manifestation of the powers which lie latent in 8wl of man. Theainasworship
the Tirthankaraswith full devotion. They are full of religious fesur in their worship

of the idols of the great soul. THainasbelieve in faith, worship, devotion, and prayer

29. Ibid. P.136-137.
30. Sinha, Jadunath (200€)utlines of Indian Philosophy.158.
31. Sannyal, Jagadiswar (200Guide to Indian Philosophyp.89.
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with recite mantras. Théaina Philosophy forbids killing life, causing life tcetkilled
and approving of killing life. In fact, it is a iglon of morality without God; but it
believes in the law dfarma®?

Now, the astika or orthodox systems are discussed in the followimga

nutshell :
3.1.5. : (i) TheNyaya System :

The Nyaya-system was pronounced by the sage Gautama. Hibeanwame
was Aksapada. The Nyaya philosophy is concerned primarily with epistemgland
logic and secondarily with ontology. THeyaya system holds that there are four
sources of valid knowledge; viz. — perception, iefeee, testimony and comparison. It
also deals with the study of the nature of God| and the world®

The main text book dflyaya philosophy ifNyaya-si trg and Gautama was the
author of it. TheNyaya s called sometimes Tarkavi@lgr the science of debaté;da-
vidya, or the science of discussion. Discussiornvada is the breath of intellectual
life.%*

The Nyaya system is logically realistic in nature. Sinceist a realistic
philosophy, so it holds that the objects of thelditrave an independent existence of
their own apart from all knowledge of experiencbe Nyaya system is not only a
science of reasoning; but it is also interestetthénliberation of the human soul. In this

respect, theNyaya philosophy says that liberation can be attaingdutjh a right

32. Sinha, Jadunath (200&uidelines of Indian Philosophp.159.
33. Ibid. P.205.
34. Radhakrishnan, S.(199Mdian PhilosophyVol. II, P.33.
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knowledge of reality. This right or true knowledg# reality presupposes an
understanding of what knowledge is. In this waw, tiieory of reality presupposes the
theory of knowledge, for which it has been desctias logical realisri

It is already mentioned that perception, infereramamparison and testimony
are the four kinds of valid knowledge.

According to Gautama, perception, as non-erronecagnition which is
produced by the intercourse of the sense-orgarsatijects, which is not associated
with a name and which is well-defined.

This definition of perception excludes divine aradjic perception which is not
generated by the intercourse of the sense-orgahstve objects®

Inference is defined as that knowledge which prpesps some other
knowledge. It is mediate and indirect and arisesufh a ‘mark’, the middle term
(hetu), which is invariably connected with the mmagerm &idhyg. Invariable
concomitance between teédhyaand thehetuis the nerve of inferenc@.

Comparison Upanuna) is knowledge derived from comparison and roughly
corresponds to analogy. Comparison is producedéknowledge of resemblance or
similarity 38

Testimony is also callefiabda It is defined as the statement of a trustworthy
person ¢ptawikya) and consists in understanding its meaning. Testymis always

personal. It is based on the words of a trustwopémgon, human or divirfé.

35. Sannyal, Jagadiswar (200Guide to Indian PhilosophyP.136.

36. Nyaya-Sitra, P.59.

37. Sharma, C.D. (1987A Critical Survey of Indian Philosophi?.193.
38. Ibid. P.197.

39. Ibid. P.203.
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Concept of Self inNyaya Philosophy :

Regarding the concept of the self or soul, Niygya philosophy holds that the
self oratmanis the knowerjfiana), enjoyer bhokt) and active agenkértaz). The self
is different from the body, the senses, the mind i@ stream of cognition. It is the
perceiver of all, the experiencer of all pleasurd pains, and the knower of all things.
The mind is not self; it is an internal sense, tiglto which the self or soul obtains
knowledge of pleasure, pain etc. According to fhaya philosophy, the self is not
transcendental consciousness devoid of the digimcbf subject and object.
Consciousness is a property of the soul, but ithet an essential property.
Consciousness cannot exist apart from self. lhiadventitious quality of the self. The
Nyaya system believes in the plurality of the selvese Telf is unique in each

individual. There are on infinite number of sowigich are all-pervading®
Concept of God inNyaya Philosophy :

Regarding the concept of God, tNgaya philosophy argues that the God is a
personal being. ‘He’' possesses existence, knowledgk bliss. According to the
Nyaya system, God is endowed with such qualities asredesef demeritgdharmg,
wrong knowledge rithya- jiiana) and negligencep¢anvda). God is also endowed
with the presence of meritditarmg, knowledge jfiana) and equanimity
(samzdhisampall God is omnipotent in regard to his creationutiio he is influenced

by the results of acts done by the beings, He eseldyaya philosophy also says that

40. lbid : P.204.
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God is also endowed with desire; He has pure urdegbantelligence as well as
eternal blis$!

According to theNyaya philosophy, God is an eternal external realityt &ill,
He is always limited by the co-eternal atoms andssand has to be guided by the law
of karma God is also called the moral governor of all bsifprayojaka kard).**

The doctrine of theism in thidyaya philosophy, has been the subject of great
discussion in the history of Hindu thought. Accoglito the critics, theNyaya
philosophers resort tAdrsta, whenever natural explanation fails. Hersgrsta
constitutes only a limit of explanation. It is sogpd to call for an intelligent
controller, Isvara, for the remarkable regularity with which eventppen cannot be
explained apart from God, who has wisdojfiaiia), desire icchz) and volitional
effort (prayatng. The individual souls lose their activity at tth@e of dissolution, and
regain it at creation, and all this is inexplicabfgart from divine guidancg.

karyayojamdhrtyadeh padit pratyayta: sruteh /
vakyat sankhyavishegchcha gdhyo vivavidavyaya //
—Nyaya-Kusunafijali.
It means, we reap the fruits of our own actionsriand demerits accrue from
our actions and the stock of merit and demeritlled Adrsta, the Unseen Power. But

this Unseen Power, being unintelligent, needs thdagmce of a supremely intelligent

God QAdrsta).*

41. Sannyal, Jagadiswar (200Guide to Indian Philosophyp.160-161.
42. Radhakrishnan, Dr. S. (199R)dian PhilosophyVol. II, P.168-169.
43. Sharma, C.D. (1987A Critical Survey of Indian Philosophi?.208.
44, Radhakrishnan, S. (199®)dian PhilosophyVol. II, P.170.
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3.1.6. : (ii) TheVaisesika System :

The Vaisesika philosophy is founded b¥arada, a great sage. The word
Vaisesika is derived from the wordlisesa. It means particularity, which insists that it
is in the particulars of the world, pre-eminenttythe particular imperceptible souls
and atoms that true individuality is to be fodRd.

The Vaisesika philosophy is realistic and also pluralistic intura. According
to this philosophy ether, souls, internal orgamsce, time and the atoms of earth,
water, fire and air are eternal. Each of them hpar#icularity which is its distinctive
feature. TheVaisesika system emphasizes the plurality and distinctnésghgsical
things and individual souls. Its special featurthis doctrine of atomisiif.

According to the Vaisesika philosophy, there are four kinds of valid
knowledge. These are — perceptigmatyaka), inference #nunizna), remembrance
(snrti) and intuitive knowledge atsajiiand). On the other hand, th¥aisesika
philosophy brings comparisotJpamina) tradition @itihya) and verbal knowledge
(sabda) under inference. Thaisesika philosophy also mentions four types of invalid
knowledge, viz. — doubtsé&nsaya), misconception\iparyayd, indefinite cognition
(anadhyavagya) and dreamsvapna. But Sivaditya reduces these four into two, that
is, doubt and errd¥.

The Vaisesika philosophy brings the whole universe under sevaegories

(padarthas). Padartha literally means the meaning of a word. It is afjeobof valid

45. Sharma, C.D.(1987A Critical Survey of Indian Philosoph#?.209-210.
46. Radhakrishnan, S. (199®)dian PhilosophyVol. Il, P.176.
47. Sinha, Jadunath (200€®)utlines of Indian Philosophy.160.
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knowledge, which is capable of being narfiedn other words, it is knowable and
nameableKanada brings all objects of valid knowledge under sixegmries. But the
later Vaisesikas add another category, that is seventh categorgys@ keven categories
of Vaisesika philosophy are —

(i) Substancedravyg, (i) Quality (Quza), (iii) Action or motion karma),
(iv) Generality &amanya), (v) Particularity Visesa), (vi) Inherence $amawya),
(vii) Non-existencedbhiva)

The first six are positive categories, while th&t lane is negative. Substance is
the main category, on which all other categories @ependent. Substance is the

substratum of quality, action, community, particitgand inherencé’
Concept of Self inVaisesika Philosophy :

Regarding the concept of the salfisesika philosophy says that the self is an
object of inference; it can not be perceived thiotige external sense-organs. Ego-
consciousness refers to the self, which has appséire recollection, pleasure, pain,
desire, aversion and volition. According to tfaisesika philosophy, the self is the
substratum of all these qualities. The self remembe object, which it perceived in
the past, and retained it in the form of an impoesRecollection proves the unity and
identity of an individual self. Recognition alscopes the permanence and identity of

the self°

48. Radhakrishnan, S.(199Mdian PhilosophyVol. IlI, p.182-183.
49. Sinha, J. (2006Dutlines of Indian Philosophy.164.
50.1bid. p.165.
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A self has knowledge of good and evil. It consslgwand voluntarily directs
its body to execute the movements, which are camduo the realization of the good
and the avoidance of evil. The voluntary moveméatsthe achievement of a good
and the avoidance of an evil are the outward esjes of the volitions of a self. The
Vaisesika philosophy recognizes the plurality of individusduls, which is inferred
from the variety of experiences and conditions dfecent souls. Knowledge,
pleasure, pain, desire, aversion, volition, melgtnerit and disposition or impressions
are the special qualities of the individual selfurihber, magnitude, distinctness,
conjunction and disjunction are the generic queditdf the self. Consciousness is not
an essential quality of the self. It is its adviotis quality acquired from its
conjunction with manas
Concept of God inVaisesika Philosophy :

Regarding the concept of God, it is found thatda himself does not openly
refer to God. But Ptastajda, Sridhara, and Udayana discuss the theistic proofs, the
nature of God and His creation of the world outhef atoms and dissolution of it into
them. Préastapda regards God as the efficient cause of the wamldl atoms as its
material cause. According to him, God is not theator of the atoms, the individual
souls, time, space, manes and ether, which arenaekt® Him. God creates the world
out of the atoms according to thew of Karma and adapts it to the merits and

demerits of the individual soufg.
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In Vaisesika philosophy, God is the promulgator of the MoralwlLaThe
command of God is the standard of right and wrdregsause whatever is enjoined by
God is right and whatever is prohibited by God reng. This argument is regarded as
the moral argument for the existence of God. Gaahisiscient. He knows all things
with their distinctive characters. His desire issdout becomes manifold owing to

limiting conditions. His will to create is subjetcttheLaw of Karma™
3.1.7. : (iii) The Sarikhya System :

Samkhyaphilosophy was founded by Kapila. The w&il:khyais taken from
the wordSamkhya The meaning o&amkhyais right knowledge as well as number.
Samkhya philosophy is dualistic in character. It admit®tultimate realities, that is, -
Purusa which is the conscious soul aRdakrti, which is the primary matter of this
universe. It is constituted of thregras viz., - sattvg raja andtama Praksti has no
independent existence apart from thgseas Among these thregupas of Prak:i
Sattvais of the nature of pleasur@ajais the source of all activity, and produces pain
and Tamasresists activity, which produces the state of laypat indifference. It leads
to ignorance and slotf.

The Samkhyaphilosophy recognizes an another ultimate readibyg this reality
is calledPurusa. Purusa is the self, the soul, the spirit, the subject tedknower. It is
neither body, nor senses, nor brain, nor mind onasanor ego oahaikara, nor

intellect or buddhi. ‘Consciousness’ is the esseasfcihis Purusa. It is itself pure and
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transcendental consciousness, which is self-lunsirand self-provetf. According to
the Samkhya philosophy,purusas are subject to qualitative monism and quantitative
pluralism. In other words, th&mkhya philosophy believes in the plurality of the
Purusas®®

According to theSazmkhya philosophy, the evolution of the world starts with
the contact between theurusa (self) andPrakiti. The evolution serves the most
fundamental ends of the normal and spiritual lifee evolution ofPrak:ti into the
world of objects makes it possible for tRarusasto enjoy or suffer according to their
merits or demerits. But the ultimate end of theleton is to help the spirits to realize
their true nature and thus attain liberafion.

In Samkhya philosophy, valid knowledge qramy is that which is a definite
and unerring knowledge of some object through tloalification of buddhj and it
reflects the consciousness of the self in it. Treeethree sources or means of valid
knowledge pramara). These are perceptioprétyaka), inference génumina) and
scriptural testimonysébda.®
Concept of the Self inSamkhya Philosophy :

Regarding the concept of individual selfjora, the Sariikhya philosophy says
that thejiva or the individual self is the self, determined thg body and the sense-
organs, endowed with the powers of enjoyment atidracThe transcendental self or

Purusa is different from the empirical self giva. Purusa or the transcendental self is
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neither an agent, nor an enjoyer. It is beyond esam time and is devoid giras
which has no cognitions, feelings and volitionsislof the nature of consciousness.
But thejiva or the empirical self is the agent and enjoyere Pbrusa, as determined
by the body and the sense-organ isjikie. The difference between th&a and the
Purusa is that thejiva is limited by the adjuncts of the internal orgavhile the
Purusa is pure self free from all determinations. Terusa wrongly thinks itself to
be active. The false appropriation of activity e to thejiva, that is, the self
reflected inbuddhj and not to the Self dPurusa. The transcendental self Burusa,
reflected inbuddhiis the individual self ojiva.>®

Samkhya philosophy admits three kinds of sufferings. Theagee -
(i) Adhyatmika, (ii) Adhibhautikaand (iii) Adhidaivika

Adhyatmika is that suffering which is due to bodily disordeasd mental
agitation caused by emotions and passiatthibhautikais that suffering which is
caused by men, beasts, birds, reptiles and thedikeidaivikais that suffering which
is caused by supernatural agencies, planets, ghiestons etf’

Concept of God inSarkhya Philosophy :

Regarding the concept of God, it can be said thatSzmkhya philosophy
denies the existence of God; but it accepts théosity of the Vedas. In the
Samkhya-Karika, there is no mention of God. But tB&nkhyaphilosophy believes in
future life. It believes that God is not the creaibthe world. According t&imkhya

philosophy,Prakrti is the material cause of the world. The efficiemtise of the world
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is the merits and demerits of the souls. Accordmghe Szmmkhya Sitra, there is no
proof for the existence of Godkyarasiddhel). God is neither perceived, nor inferred,
nor proved by Vedic testimorfy.

Samkhya philosophy shows tha®rakrti andPurusas are sufficient to explain
the universe and hence there is no reason for latisty a hypothesis of God. Since,
God is pure knowledge, so the material world caspoing from Him. The effects are
implicitly contained in their cause and the matenarld requires an unintelligent and
ever-changing cause and not a spiritual and imneit@bd. The eternal existence of
the Purusas is inconsistent with God. If thed@urusas or these transcendental selves

are the parts of God, they must have some divimeepcSo, there is no Gdd.
3.1.8. : (iv) TheYoga System :

Yoga philosophy was founded by the great sRgeafijali. The wordYoga
meansunion In other words, it means spiritual union of th&atma with the
Paramitma. But according toPatafijali, Yogais the spiritual effort to control our
mind, body and senses. The most important doctwhégaPhilosophy are — five
kinds of sufferings Klesa), five levels of mental life ghittabhimi), modification of
citta and Astanga—Yoga Yogaphilosophy is the great system of spiritual dibog
purification, self-control to realize the true nawf man.Yoga—&tra of Patafijali is
the main text of this philosop!fy.

According to theyogasystem, all the objects of the world are tingethyiain.

This pain arises and has its source indhia or buddhi Citta takes the form of the
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object, when the object comes in contact wittia. Citta is undergoing constant
modification. These mental modifications are cakedwledge. Pain is also a mode of
citta. The cessation of pain requires the cessatioheofrtodifications o€itta. For this
reason,Yogahas been defined as the complete suppressioneomtidifications of
citta.®

The Yogaphilosophy advocates control over the mind, theses and the body.
They must be conquered. To overcome themyYtbhgasystem gives us the Eight fold
Path of Discipline oAstariga Yoga>

These are as follows —
1. Yama: Yama means abstention, which consists of non-violenabiriisa),
truthfulness gatyd, non-stealing gsteya, sexual restraintbfahmacarya and non-
acceptance of unnecessary giipdrigrahg.
2. Niyama: It includes internal and external purificatioda(ca, contentment
(santga), austerity {apag, study of the scriptures\dhyaya), and devotion of God
(Isvara-pragidhana).
3. Asana: It is the discipline of the body, which meansaslg and comfortable
posture.
4. Pranayama: It is beneficial to health. It means control akath and deals with
regulation of inhalation, retention and exhalaidrtreath.
5. Pratyahara: It is control of the senses and consists in waldng the senses from

their objects. This is the process of introversion.
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6. Dharapa: Dharana means fixing the mind on a particular object ofditegion. The
mind must be steadfast like the un-flickering flanfi& lamp.

7. Dhyana: It means meditation and consists in the undistdiftow of thought round
the object of meditation.

8. Samadhi: It means concentration, which is the final stefyoga®

Concept of the Self inYoga Philosophy :

Regarding the concept of the self, thegasystem says that the self is in its
own nature, pure consciousness, which is free filoenlimitations of the body and
citta. The self confuses itself witbitta due to ignorance aavidya. The self really
undergoes no change or modification. Because agftsction in the changing states

of citta, the self appears to have chan@fes.
Concept of God inYoga Philosophy :

Regarding the concept of God, tiegasystem says that God is the Supreme
lord. God is omnipotent, omniscient. He is the rompirical or noumenal self. God'’s
omniscience is eternal and is beyond any modificatiSo, omniscience does not
attribute any empirical mode to God's consciousn€ssd assumes pursattva
(prakssta-Sattva) and so He is forever endowed with supr@ower, wisdom and
goodnes§?

3.1.9. : (v) TheMimamsa System :
Jamini founded th&limamsa philosophy. It is based on vedic ritualism, tisat i

Karmakinda of the Vedas. The authority of the Vedas is theisaf ritualism. The
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word Mimamsa means ‘solution of some problems by reflection agriical
examination’. The main aim of this philosophy ishelp and support Vedic ritualism
by supplying a philosophical justification of theliefs on which ritualism depends.
According to Jaimini, there are three sources didvenowledge, namely
perception [ratyaksa), inference gnumina) and testimonys@bdg. But Prabhkara
adds two more, i.e. comparisamp@mina) and implication d&rthapatti). Kumarila also

adds non-apprehensioanupalabdhj. Mimariisa philosophy is pluralistic realisf.
Concept of the Self inMimariisa Philosophy :

Regarding the concept of the self, Karifa regards that the self is eternal,
incorporeal, immaterial and transmigrating, whish different from the body, the
sense-organs and cognitions. According to Kiilia, the self is the knower, enjoyer
and also active agent. It is the substrate of ¢mgmipleasure, pain, desire, volition,
impression, merit and demerit. These all are itsdeso The self undergoes
modifications, and so it is eternal. The self istled nature of potency of cognition.
Kumarila sometimes says that the self is self-illumingal it is cognized by itself; not
by others. Again he sometimes says that the sedihi®bject of ‘I'-consciousness.
When it is said that the self is imperceptiblengans that it is apprehended by itself;
which cannot be perceived by others. So, Kula says that the self is both self-
illumined and an object of I-consciousness andwhgs points to the existence of the

self. This self is of the nature of pure consci@ss?’
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Like Kumarila, Prablakara also says that the self is eternal, whichisgrnatt
from the body, the sense-organs and cognitionsorieg to him, the self has nine
special qualities; these are — cognitidsuddh), pleasure gukhg, pain @u:kha),
desire (ccha), aversion dvesa), volition (prayatng, merit @harmg, demerit
(adharmg and impressions@iiskira). These qualities are produced by its conjunction
with manas(mind), which is the internal organ. But Prakéra regards that these
qualities of the soul are not perceived apart ftbe body, which is animated by it.
The body is capable of movement, but the soul ergélf is motionless. The self
comes into contact with all things without movememtd so it is all-pervading.
Prablakara also says that the self can have experiengettmough its own body and
sense-organs; it cannot have experience througéarsitbbodies and sense-organs.
There are many selves and so, their experiencessvalifferent. One soul cannot be
perceived by another sofd.

According to Prabikara, the self is neither produced nor destroyddchvis
devoid of origin and end. The self is uncaused iaddstructible. It achieves its non-
empirical, pure and transcendental condition byaesking its merits and demerits,
which is the state of liberation. This self is aggpgnded as the knower of objects, and
manifested as the subject in all cognitions of oigjelt cannot be an object of mental
perception as Kuarila regards. The self is never known as an objieds always

manifested as the subject or knower of object-camrs.
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Concept of God inMimarirsa Philosophy:

Regarding the concept of God, it is found that Jaiidoes not refer to God.
Both Prabbkaraand Kunirila also deny the existence of God as the creaftdhe
world or as the author of the Vedas. The Vedas#mmal and self-revealing.

According to Kunarila, God certainly doesnot possess a material biddizat
is so, He cannot have any desire towards creatioBod has a material body, it
cannot be due to Himself, and so we require anatreator for it. On the other hand,
Prablakara argues that there is no evidence for the iore@nd destruction of the
world at a particular moment. All finite things, mposed of parts are created by the
conjunction of parts, and destroyed by their disfiom. All effects are due to their
natural causes. So, no supernal cause is necebsarthis reasons, it can be clearly
said that theMimamsa philosophy is atheistic. Rejection of a creatodGuy the
Mimamsa is on the ground that God in that case would hbldi to the charges of
partiality, cruelty etc. But rejection of God asetlereator of the world does not
necessarily mean the rejection of God. In Mievmsa system, the Vedas occupy the
supremacy-position, and in its great anxiety tontaan the supremacy of the Vedas,
the Mimamsa philosophy has allowed God to be igno?éd.
3.1.10. : (vi)Vedanta System :

Vedinta philosophy is based on tHgpanisads the most philosophical and
speculative texts of the Vedic literature. The maim of Vedinta Philosophy is to

understand the nature Bfahman Vedinta indicates the doctrines, which are set forth
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in the closing chapter of th€edas These are thé&Jpanisads The views of the
Upanisads also constitute the final aim of théedaor the essence of théedas The
Vedinta-Sitra of Badaiyana is also calledrahma-%tra, because it is an exposition
of the doctrine oBrahman It is also calledSariraka Sitra, because it deals with the
embodiment of the unconditioned s&lfTheVedinta philosophy established the view
that the Supreme Self or Brahma is non-dual. Then nsariptures ofVedinta
philosophy are — ThéJpanisads the Srimadbhagavad@y; and theBrahma-Stra.
These three are together known Rmasthzna-traya or the triple foundation of the
Vedinta."

In the Upanisads the Reality is sometimes calleBrahman (God); and
sometimes it is calledtman (self) and sometimes it is called simplySat(Being). If
Brahmanor the self gtman is the Reality underlying the whole universe,nthibe
guestion may arise as to the precise relation rtBeahmanand the world. There is
unanimity of opinion that the selfitnar) or Brahmanor Being Ga) is both the
creator and the material cause of the world. Adogrdo theChandogyaUpanisads
there was at first the self. On the other hanid, dlso mentioned in thdpanisadsthat
the creation is real and God Brahmanis the real creator. In all objects, there is the
same Reality, and the differences of the objecaly verbal®

The Sitras of Badaiayana are very brief and naturally the real import loé t
Sitras are not easily intelligible. These are liable iffedent interpretations. There are

many commentators, who have written their commegabhasyas on theBrahma
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Sitras to explain and elaborate the doctrine of Weahinta in their own light. Among
these commentatorSankara, Rimanuja, Madhva, Ballava and Niritka are the chief
commentators. Everyone of these authors becamitimeler of a particular division
of Vedinta philosophy. These commentaries have also theicesuiimentaries and in
such a way th¥edinta literature became very large, though only a sifnadition of it
has been printed as yét.

Different views of variou®/edintic philosophers regarding the concept of God
(Brahman), Self Qiva), World (Jagatg and the relation between tBegahman(God)
andJiva (Self) will be discussed and explained in the rpoints.

These are the main systems of Indian philosophyctwbiccupy a vast area of
the philosophical literature with their differeniews and explanations of human life

and the whole universe.
3.2. Origin and growth of Vedanta Philosophy :

The literal meaning of the teriedinta is the end of thé/edas or the
doctrines, that are found in the closing part & Wedas which are also known as
Upanisads So, it may be said that théedinta philosophy is built upon the teachings
of theUpanisads In other words, all the thoughts that developetiad theUpanisads
are found inVedinta philosophy. All philosophical teachings, specwa$, found in
theVedasare discussed in théedinta philosophy.

The Vedinta tradition has a great significance in the intdliet history of
India, and it is the representative philosophy Wwhiorms the principal current of

thought in the country. The philosophy\éédinta has been handed down through the
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ages in the blood of the Indian people. It may &id shat the leading and principal
tradition in the history of Indian philosophy hamebVedinta philosophy’®

Almost nothing is known of the actual circumstanoéshe Vedinta school
prior to the composition of thBrahma-Gtra. The state of affairs in th¥edinta
school for a period of nearly 300 years, from toenposition of theBrahma-%tra
(400-450) to the appearanceSsikara (first half of & century), is likewise unclear.
Of writings of theVedinta school during this period, there are now exterly ¢ine
Mandukya-Karika, traditionally said to be a work fyau/apida and theVakyapadya
written by Bharthari. So, the thoughts of the great numbeWetinta philosophers
belonging to this period are not known in more ifléta

The names of the important thinkers of this per@le been listed in the
Siddhitraya a work by Yinuracarya, as well as in th®edirthasangraha, written by
Ramanuja, and in th&/atin-dramatadpika by Srinivasa-disa. From these writings, the
names of nine men as thinkers belonging to theodeof earlyVedinta philosophers
prior to Sankara are found. These are as follows —
1. Badaayana (i.e. Vyasa), 2. Bodhyana, 3. Tanka (Brahmanandin), 4. Dramida (the
commentator, Bisyakt), 5. Bhatprapafica, 6. Bhahitra, 7. Bhathari,
8. Brahmadatta, Srivatginka

It can be supposed that Guhadeva was perhapsrehdieSankara, and that
Bharuci lived around the same time as Suega, but the exact chronological

relationship withSankara is uncertaifi®
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The above names of the eaMedinta thinkers appear in the work of the
religious system of theSri-Vaisnava school and in the philosophical system of
‘Qualified Non-dualism’ Visistadvaita) of Ramanuja. But in addition, there are the
names of some other philosophers which have bestheldadown in other sources (the
works of the Non-dualistic school, the Buddhist @aretc.). Combining all these
together, the following are the names of fourtdankers, lived between the time of
composition of th&rahma-Stra and the appearance $dnkara. These are —

1. Bharthari, 2. Upavasa, 3. BodhAyana, 4. Taka (Brahmanandin), 5. Dravida,
6. Bhatpraparfica, 7Sabarasgmin, 8. Bhatmitra, 9.Srivats\anka, 10. Sundarapdya,
11. Brahmadatta, 12. Gdapada, 13. Govinda, 14. Mdanamira

These names are listed in the general order of'Yiate

Generally, the Vedinta philosophy is well known since the time of
Sankaracarya. The main foundation of th¥edinta philosophy was theSaihita,
containing the Vedic-hymns Vedinta philosophy also include the metaphysical
concepts such asitman or Brahman self-discipline, abstract spirituality and
meditation rather than ritualism.

There are three stages or periods in the developofeviedinta philosophy.
These periods are the first in the creative stagpresented by the revealed texts,
which are also calleérutis and the vedic literature, chiefly consistihg Upanisads
The ideas of th&/edinta take shape mostly in the poetic visions and mystigtions
of the enlightened seers. The second period istdye of systematization, represented

by theBrahma-&tra, which gather, arrange and justify the ideas efgtevious stage.
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The third period of development of thedinta philosophy is the stage of elaboration,
represented by all works beginning from the ch@hmentaries downwards in which
the ideas and arguments are cast into the propkrspphical forms, appeal being
made not simply to earlier authority but also inelegent reasoning. Orthodox Indian
writers themselves look upon the entire currerthofight, spread over the successive
stages, inseparable at source, but developingaaniying in its onward coursg.

These are the stages through whiéddinta philosophy is developed. Man
occupies a central place in tMedinta philosophy. It is for the enlightenment and
salvation of man that théedinta undertakes various philosophical discussions.iBut
is an important question that — what is the redumaof man? According to the
Upanisads man has no existence independent of God. Thé chimementators of the
Brahma-Gtra, that is, Sankara and Bmanuja both accept the above view of the
Upanisads But they interpret the self’'s dependence on Godifferent ways in their

own light® These will be discussed briefly later.

3.3. : Various Schools oVedanta Philosophy :

It has been said above that the main basis of\édinta philosophy is
Badamyana’'s Brahma-Gtra. As theseSitras are very brief, they are not easily
intelligible. So, thesesitra have been explained by different commentatorshéir t
own way. From these several writings or explanatiomiven by various
commentators, there grew up different school¥ediinta philosophy.Sankaracarya,
Ramanuja, Madhva, Nimifirka and Ballabha are the chief commentator8mafhma

Sitra, which are mentioned before. These philosophersarhe the founders of
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different Vedintic schools later on according to their own vieavgl opinions. Each
sect ofVedinta philosophy discusses three main problems. Thesdhar God, the
World and the Soul. The most common problem on lhiee different Veantic
schools are divided is that, what is the naturéhefrelation between the self diwa
and God oBrahmar? In respect of this question, different \atic philosophers have
given different answers in accordance with theinaenets, showing their opinions
based on ancient traditiéf.
The various Veshtic schools, which have tried to establish theties of their
own are as follows —
(i) Advaita-vida or unqualified monism or Non-dualism $énkaracarya.
(i) Visistadvaitavada or qualified monism of Emanuja.
(iif) Dvaita-wvada or strict dualism of Madhva.
(iv) Dvaitadvaitawida or identity-in-difference of Nimdrka.
(v) Suddhidvaitavada or pure monism of Vallabha.
All these schools oWedinta philosophy have some general characteristics,
which can be called the Vautic core. Some of them are —
(i) Brahmanor Reality is the supreme cause of the whole useseand this
Brahmanor Reality is all- pervading and eternal.
(i) Bondage of the soul gfva is subjection tdSansara, the cycle of death and
rebirth.
(i) Liberation is deliverance from this cycle and itpsre intuition of Brahma-

integral experience of identify.
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All these schools oVedinta philosophy are different or dissimilar only in
their attempts at discovering and establishing tthiéhs regarding the concepts of
Brahmanor Reality,Jiva or self and the relation between Bhmanand theliva

Each particular school o¥edinta philosophy is discussed and explained

briefly in the following.
3.4. : Advaita Vedanta or Non-dualism of Sankaracarya :

The literal meaning of the wordldvaitais non-dual. It is the oldest school of
Vedinta philosophy, which is found as an independent sicbbepiritual philosophy.
The Vedasand theUpanisads are the main base of Advaitism or monism. Thet firs
systematic expounder of the Advaita ¥eth school was Gaapada. The philosophy
of Gaulapada is essentially based on thganisads particularly on the Nindukya
Upanisad, the Brhadaranyaka Upanisad and theChandogyaUpanisad. He has also
drawn upon theBrahma-Stra and the Srimadbhagavadtyi. Tradition says that
Gaudapda was the teacher of Govindadp, who was the teacher $énkaracarya®®
So, finally the Advaitism or Non-dualism is mainfpoken of in connection with
Sankaracarya’s philosophy, who is the most renowned of aidian thinkers.
Sankaracarya was born in 788 A.D. and he died in 820 A.D. bilonged to a
Brahmip family and by birth he wasakta. His preceptor Govindaga taught
Sankaracarya the main principles of thedvaitaphilosophy?’

Sankaracarya wrote all his works with the purpose of helpithg individual

being to realize the identity of his soul with Bnady, which is the means of liberation
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from this Sansara. The most famous and important commentanSaikaracarya,
which was written on th&rahma-Gtra is the Vedinta Sitra. In it, Sankarcarya
established his own doctrine ¥ivartawida, according to which God dBrahman
does not become, but really transformed into thddyaroduced by Him, and remains
identically the same, while we may wrongly thinkathHe undergoes change and
becomes the world. According Rankaracarya, the world is only the appearance of
Brahman The Brahmanis the only reality and the individual soul is mtdeal with

Brahman and not something different from it. The worldis illusion®
3.4.1. : (i)Sankara’s Concept of the Nature ofBrahman :

According to Sankara, Ultimate Reality isitman or Brahman It is Pure
Consciousnesgfiana-svaripa) or consciousness of the Pure SeNafpa- jfiana).
This Atmanor Brahmanis devoid of all attributesn{rgura), and all categories of the
intellect qirvisesa). When thisBrahmanis associated with its potencgakti) maya,
then it appears as the qualifiBdahman that issagwa or saviesa or apara Brahman
or the Lord orfsvara, who is the creator, preserver and destroyerisfwtiorld, which
is His appearanc®.

Sankara derives the wordBrahman from the root brhati, ‘to exceed’
(atisayang; and it is eternity, purity and intelligent.

In the Rg Veda Brahmanis used in the sense of sacred knowledge or

utterance, a hymn or incarnation, the concreteesgion of spiritual wisdortf. But
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Sankara holds thaBrahmanis the only Reality, which is absolutely indetérate and
non-dual. In other wordsBrahman is one, eternal, pure and transcendental
consciousness. It transcends the duality of subgect object, and the empirical
categories of space, time, substance, causaligngeh and the like. According to
Sankara, the world is an appearance Brfahman which is non-different from it.
Sankara admits the empirical reality of God, the indial selves, and the world-
appearance. But he admits the ontological reafi§rahmanonly >*

The Brahmanor Atmanis one and so it is without a secotahmanhas no
genus, nor is there any reality co-eval wRttahman Sankara holds thaBrahmanis
pure identity, which is absolutely undifferencBdahmanis devoid of all differences,
that is— homogeneous$djitiya bhedd, heterogenousVfjatiya bheda and internal
difference Gvagata bheda So, the pure identity drahmancannot be explained in
terms of empirical descriptionBrahmanis attributelessnirgurza) and indeterminate
(nirvisesa). According to Sankara, Brahmanis of the nature of existencesaf),
consciousnes<cif) and bliss gnandg. Brahmanis ‘sat or real means that it is not
‘asat or unreal. Brahman is cit or consciousness means that it is @aeit or
unconsciousBrahmanis anandaor bliss means that it is not the nature of p8m, it
can be said thaBrahmanis Saccidinanda Brahmanis devoid of activity. It is
unchangeable and eterfal.

Thus, it is found that according &ankara, Brahmanor Atmanis one, non-

dual, attributeless, indeterminate changelessaxtive.
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3.4.2. :Sankara’s concept of the God otlsvara :

In Upanisads there are the highéBrahmanor Parabrahmaand the lower
Brahmanor Aparabrahma The higher opara Brahmais unconditionedr(rupadhik),
indeterminater{irvisesa) and attributeless{rgura), while the lower oapara Brahma
is conditioned gopzdhik), determinatesaviesa) and qualified by attributeséguwa).
According toSankara, the higher opara Brahma which is indeterminate does not
create the world. WheBrahmanis conditioned bymaya, then it is the creator,
preserver and destroyer of the empirical world. Baan be said thaBrahman
conditioned bymaya is the personal God d¥vara, which is lower orapara Brahma
(determinateBrahman) In this aspectBrahmanis calledsagwa Brahmanor Isvara
or Personal God ifiaikara’s philosophy?

According toSankara, svara or God is all-comprehensive and contains within
Himself all that exists, potentially ipralaya and actually in creation. The whole
phenomenal world is the appearanceBadhman This Brahman on which all rests,
becomesisvara, when it is shaped by the phenomenal forms. Incibeception of
Ivara, besides the absoluf&rahman there is an element of objectivity prakti,
self-expression omaya. The changing or becoming of the world can notdbe to
Brahman which is immutable. IBrahmanitself changes, it ceases to Beahman If
it never ceases to be itself; i.e., never chantpschange we come across remains
unexplained. The changing universe cannot be tratedpraksti, which is
unintelligible. While Brahmanstands for beingprakrti stands for becoming. But to

posit prakrti by the side oBrahmanas an ultimate category would be to limit the

93. Sannyal, Jagadiswar (200Guide to Indian PhilosophyPp.281-283.
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nature ofBrahman which has no second, nothing outside; but if @osd is posited,
then the explanation of the world becomes difficdlhe only way is through the
recognition of asagwa Brahmanor changingBrahman an Isvara, who combines
within Himself, the natures of both being and bergnthe unattacheBrahmanand
the unconsciougprakiti. The pure, simple, self-subsistent Absolute beortie
personal God, the principle of being in the Uniedbinding all things to Himself.

So, it can be said that #enkara’s philosophy/svara or God combines the
two principles ofBrahmanandpraksti. He is not pure consciousnessifanyg; but
he is a self-conscious personality. Omnisciesegvigjiitvg characterizes God, though
its possibility is explained in different ways.

3.4.3. :Sankara’s Concept ofJiva or Self :

According toSankara, onlyBrahmanis real, the world is false or illusion and
the jiva or individual self is thdBrahmanand nothing else. In other words, there is
ontologically no difference between tjfea or individual self and thBrahman When
qualified Brahmanis personified, then it becomes the Godswara and this God may
also be represented as the cosmic parallel toithie findividual self orjiva; the
distinction between them being entirely one of adja®

According toSankara, one and the sanBeahmanappears both as the world
and as thgiva or individual self. The world is illusory, as tmepe appears as the

snake; but the individual selii{a) is not illusory in this sense. Théva or the

94. Ibid. P.294.
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individual self isBrahmanor Atman appearing through the liming adjunctgdgdhi),
such as the internal orgaantahkarana). TheAdtmanis supreme, universal self, which
is non-dual or one. When thi#man or Brahmanis individuated or limited by the
adjuncts of the body, the sense organs, minthanas buddhi and ahaikara, it is
called jiva or the individual self, which is the psycho-phydiorganism. It is the
empirical self or ego. The onétman appears to be many individual selvgsd9
owing to its limiting adjunctsupadhi). There are six adjunctsigzdhis), which are
material products of the individual self pwva. These are — the gross bodthla
sarira), the sensesr(driya), the vital forcesfrana), mind or internal organaqtai-
karapa), intellect buddh) and the subtle bodgikmasarira). So, thgivais subject-
object, self and not-self, reality and appearafite Atman clothed in thes@padhis
is thejiva; and then it enjoys, suffers and acts. But froeséhconditions, the Supreme
Self orBrahmanis free.Brahmanor Atmanis the original §imbg and the individual

self orjivais the reflectiongratibimbg of it.”’
3.5. : Visistadvaitavada or Qualified Monism of Ramanuja :

Ramanuja was the founder of the doctrine of qualifiedniualism or
Visistadvaitavida. Ramanuja was born in the year 1027 in India. He wasoeshipper
of Visnu. Ramanuja wrote a commentary on tBeahma-&tra, which is known as the
Sribhasya.

Ramanuja’s doctrine is known as ‘non-dualism qualifiegt difference’ or
Visistadvaitavida. According to him, the Absolute is an organic yniin identity

which is qualified by diversity. God or the Absauts the organic whole. He is the

97. Hiriyanna, M. (1995)The Essentials of Indian Philosopi.164.
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immanent inner controller and the Supreme Real Wwhldls together in units, the
dependent matter and individual souls as His bBdynanuja recognizes three things
as ultimate and realgttva-trayg. These are — (i) matteagit), (ii) souls €it) and God
(Isvara). Though all these three are equally real, thetenaand the souls are
absolutely dependent on God. These two are thibwttts of God. God is the soul of
souls, nature etc. In@anuja’s philosophy, God is qualified by matter armlls.
They form His body and are inseparable from aneriytdependent on Hirtf.

Ramanuja concentrates his attention on the relatiothefworld to God. He
argues that God is real and independent. The soalsalso real; but their reality is
utterly dependent on the reality of GodBrahman Though the world of matter and
the individual selves have a real existence of thwn, still they are not essentially the
same aBrahman. Brahmais eternally free from imperfections, but indivadiselves
are subject to ignorance and suffering. They aihfa unity, because matter and souls
have existence only withiBrahman Apart from Brahman they are nothing.
Ramanuja also pronouncelghakti or devotion to God, which is the path of liberatio
or mukti®®
3.5.1. : Rimanuja’s concept of the nature of God Brahman) :

According to Rmanuja, God is the Absolute Reality, possessed ofitnagral
parts, viz. — matter and the finite spirit. IrarRanuja’s philosophyBrahmanis the

only reality in the universe in the sense thatsiolet or independent of God, there is no

other reality. But God contains within Himself, theaterial objects as well as the
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finite souls which are real. The Absolute One cimstahe many. Therefore, this
monism of Rmanuja is known as qualified Non-dualism Wisistadvaita which
means the Unityadvaitg of Brahmanpossessedsisisza) of real parts (the conscious
and the unconscious). It is not a distinctionlesisyu In other wordsBrahmanor God
is a synthetic whole with souls and matter as Hisnents ¢idacid visisza).**° These
matter and souls are the attributes of God.

Ramanuja argues that God is free from all externaledéhces — homogenous
(sajatiya) as well as heterogeneousjdtiya), since there is nothing either similar or
dissimilar which is external to or other than Himut God possesses internal
differences §wigata bhedaas His organic body is made of real and divelements
like matter and souls. His relation with them istunal and eternal. God is the
immanent as well as the transcendent ground ofvdrtl X

God is possessed of an infinite number of infigitgbod qualities such as
omnipotence, omniscience, benevolence. So, it canshid that God is not
characterlessn{rguza), nor indeterminate; but possessed of qualitseg{a). God
really creates the world, sustains it and withdrawW& God is the material cause as
well as the efficient cause of the world. He realtgates the individual selvggvas
out of cit and the physical world, out of acit.

According to Rmanuja, God oBrahmanis the Supreme Person, who is also
called Purusottama’ He is also the supreme personality. Bn®Rnuja’s philosophy,
Brahmanand God Lvara) are non-different. Bnanuja’sBrahmanor God is the same

as thelsvara or personal God iSankara’s Advaitism. According t8ankara, God is a
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reality from the standpoint of the world; but Godshno ontological reality. But
according to Bmanuja, God orBrahmanis the absolute or ontological reality; and

Visnu is the Supreme God &rahman'®®

3.5.2.: Ramanuja’s Concept of the Individual Self :

According to Rmanuja, thejiva is the individual self. It is different from the
body, life, the sense-organs, mind and intellett;isi also different from the
psychological organism. Thgva or the self is self-luminous and manifests itself
without the aid of knowledge. It is the knower, @ygr and active agent. Th&a or
the self is unborn, immortal and not affected byhband death, which is eternal and
persists in all times. Birth is the union of thdf seith the body; and death is its
disjunction from the body. The self is atomic ormadic, which resides in the heart
and pervades the world with its knowledge. The seljiva cannot be perceived
through the sense-organs. It is an ego, and caémndhought as a non-ego. It is a
simple and an immaterial spirit, which is not coregd of parts. The body changes,
but the self does not change. It remains identwih itself without undergoing
modifications. This self is controlled by God; fteedom is subject to the divine will.
The self ofjivais grounded in God and sustained by Him. The caatihot exist apart
from God, for it is His attribute or mode and inaegbly related to Him%*

The birth of the self is due &vidya or ignorance, which is false identification
of the self with the body. Ignorance is beginniisgtdt generates merits and demerits,

which obscures the essential nature of the selfisndffinity with God. When it is
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destroyed by meditation on God, its essential eaisimanifested and it experiences
the infinite bliss of God. EBmanuja recognizesvidya or ignorance in the selves;
which veils their essential nature and kinship v@ibd.

This self or thejiva acquiresavidyaz, actions, dispositions and desires in
connection with unconscious matter. If the conmecof the self with the body is
destroyed, theravidy: and its products are also destroyed. The self rexpmes
pleasure and pain owing to its actions. Its plesswand pains are not due to its
connection with the body. But God is devoid of theand so it does not experience
pleasures and pains. The self is actually of theireaof bliss. Knowledge in its
manifest condition is pleasant. All objects partake¢he nature of God. So, they are
essentially agreeable. Their disagreeable natutedgo false identification of the self
with the body*%°

In the philosophy of Bmanuja, it is found that there are three types ofesl
These three selves are —

() Eternal self Nitya). These selves are eternally free; and have resen in
bondage.

(i) Free self Mukta). These selves were once subjecsaasara; but later they
have attained liberation anukti

(i) Bound self Baddhg. These selves are caught up in the meshesvigfira
and they are striving to be released. They wanden fife to life till they are

redeemed?®
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3.6.: Dvaitavada or unqualified dualism of Madhvacarya :

Madhva is the founder @vaitawida or unqualified dualism. He is regarded as
an incarnation ofVayu. He is also known adnandairtha or Rirnaprajii. He has
written the commentary on thBrahma-Gtra, which is called Madhva-blasya,
Anuvyakhyana. Madhva's philosophy is the doctrine of absoluistidctions. He
advocates the reality of five-fold distinctiof€. These distinction are as follows —

(i) The distinction between the individual soul &&add.

(ii) The distinction between the one soul and thetlher soul.

(iiif) The distinction between the soul and the miatt

(iv) The distinction between the God and the matter

(V) The distinction between matter and matter.

This is the central teaching of Madhva’s dualisiis Irealism, and looks upon
the world as red® According to Madhva, God is completely identifiadith
Brahman He believes in God, souls and matter as the #néges, which are eternal
and absolutely real, though souls and matter aselately dependent on God, ‘Who’
alone is independent. In his philosophy, it is fduhat God, individual souls and
matter — all are eternal and mutually separatdientiSo, Madhva’s Philosophy is

known asdvaitavada or dualism.
3.6.1. : Madhva’s Concept of the Nature of God :

According to Madhva, God arBrahmanare completely identified, who alone

is independent. According to Madhva, there are tkwads of reality. One is
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independent gvatantrg and the other is dependenpafatantrgd. God is the
independent reality. Individual souls and the waoale dependent realities. In this
respect, Madhva’'s philosophy is dualism. God i ffeom all imperfections. He
possesses infinitely good qualities. Existence,wkadge and bliss constitute His
essence. (God is the creator, preserver and destobyhis universe. He is immanent
as the inner ruler of all souls.) In other wordsd®as beings@i, consciousnesgif)
and bliss gnandg. God has six qualities of Lordship. These sixlijea are — infinite
knowledge, infinite power, infinite strength, infi@ rulership, infinite vigour and
infinite glory.®® There is no mutual difference among the qualitfe&od.

God is the efficient causenifnitta-karapa) of the world. The highest and
perfect Lord isVisnu. He is called the Absolute drahman the Supreme Self
(Paramitman), andBhagavin (Lord). He is the Inner RuleAftaryamin) of all. God
is the Supreme PersoRyrusottamg. He is omniscient, omnipotent, perfect, eternal,
extremely subtle and immutable. God is the causalldieings, and dwells in them.
‘He’ impels men in their activities. ‘He’ is the jalat of knowledge. He is the goal of
attainment. He has extra-ordinary and inconceivgbleers. God is the controller of
all, Who is devoid of body and sense-organs. ‘ldeiot subject tpraksti. He is both
immanent and transcendent, who is the abode ofarynjualities-'°

God is also the Lord okarma He is pleased only bghakti He manifests

Himself in the various Vyuhas and in incarnatioms! & present in sacred images.
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Laksmi is His consort. She is ever-liberated and possessdivine body. She is the

Power of God*
3.6.2. : Madhva’'s Concept of the Nature of Self a¥iva :

According to Madhva, the individual self or thwa is the knower, enjoyer,
and doer, who is partless and eternal. jita or the self dwells in the body and the
senses. It is subject to happiness and misery.sbheis atomic in size and it can
experience sensations in its entire body. Theisdw nature conscious and blissful. It
becomes subject to pains and imperfections on atcofuits connection with the
material body, sense-organs, minds etc. which aziureis due to its past karm&s.

The individual souls or thgivas are different from God. There can be no
absolute identity between them. The self has fikitewledge, limited power and is
absolutely dependent on God, who dwells in the.duwll God does not experience its
joys and sorrows. God is real; the soul is reat their difference is also real. In other
words, thgivaand God are always different from each offiér.

According to Madhva, there are three kinds of cangcsoul. These are —

0] The souls, who are eternally fregtya mukta.

(ii) The souls, who have freed themselves feam sira (muktg, and

(i)  The souls, who are bountgddhg. This type of souls includes both

those who are eligible for releasauktiyogya and those, who are not

eligible for it.
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Though God controls the soul from within, yet itasreal agent and a real
enjoyer, who is responsible for its own acts. Threéfold classification of the soul is
based on the thregmas Thesattvika soul goes to heaven, th@asasoul revolves in
samsara, while thetamasasoul falls into hell. The living beings are divilénto a
number of classes, - godsle/a3, men, animals and plants. A fixed gradation,
dependent on distinctionsaatamyg of souls is worked out on an elaborate scale.
Vayu is the mediator between God and the souls. Hgshbe souls to gain saving
knowledge and obtain release. The soul gets retbasegh the grace of God. Release

is the original state of purity#*
3.7. :Dvaitadvaita philosophy of Nimbarka :

Nimbarka was a TelegBrahmin of the Vaispava faith. He wrote a short
commentary on thdgrahma-Gtra, which is known asvedinta pirijatasaurabha
Nimbarka advocates the doctrine dfaitzdvaitavida or dualistic non-dualism. He
insists on difference as well as non-differenceidentity (bhedibhedg between
Brahmanand the individual souls and the world. He advesakhe relation of identity-
in-difference between them. He also advocates tharide of transformation of
Brahma into the worldofahmapariamavida).

Nimbarka’'s doctrine is called dualistic non-dualism dvaitzdvaitavida,
because it stresses identity-in-differenbbgdibhedg between God and the soul and
the world. According to him, the world and the soake different fronBrahman
because they have real and distinct existence depérupon Him. They are non-

different from Brahman because they cannot exist apart from Him. Therean-
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difference or identity between them in their essémature. There is difference
between them because they are related to eachasghmart and whole, the controlled
and the controller, and the worshipper and the hipped**

So, it is found that like &nanuja, Nimkirka also admits that there are three
realities; these are — God, souls and matter. Sdsmatter are dependent on God.
The individual soul is essentially of the natureknbwledge jfiagnasvarupa But it is
also the substratum of knowledge. The relation betwthe substantive and the
attributive knowledge is that between the qualifemad the qualificationdharmi-

dharma-bfava).'*®
3.7.1. : Nimharka’'s Concept of the Nature of God :

According to Nimlarka, God is the highe®&rahman and by His very nature,
He is free from all defects. He is the greatestpr&me Person oPurusottamg
possessed of infinite, inconceivable, natural essgnqualities and powers. God is
omniscient, omnipotent and omnipresent. He is thator, preserver, and destroyer of
the world of conscious soulsif) and unconscious matteadit). He is absolutely free
and independent controller of all finite agent afidpenser of the fruits of their
actions*'” God manifests Himself in incarnations, and He isniified with Krsna.
Radha is His consort. This omnipotent Supreme Lord cesate the world out of
Himself, and yet remain transcendent. The incorad®#é/ creative power in God is the
cause of this universe. In other words, God is Il¢ghefficient and the material cause

of this universe. He is the efficient cause, beeaas the Lord oKarma and as the
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inner ruler of the souls, He brings about creatioorder to enable the souls to reap
the fruits of theirKarma And He is also the material cause of the worlecause
creation means manifestation of His powers oit’ ‘and ‘acit’; it is a real
transformation garinama) of His powers. The relation between the univensé God

is one of identity and difference; and it is quigural™*® If the universe is absolutely
identical with God, then God will suffer all its parfections, miseries and pains and
then He would lose His pure nature. On the othedh# the universe is absolutely
different from God, then it would constitute a lirto God and He would not be its all-
pervading inner ruler and controller. The souls andtter have no independent
existence and therefore are not different from GAdd yet because they have

dependent existence and are limited, thereforeg, #ine different from God, Who is

independent and unlimited ruf&?
3.7.2 : Nimhark’'s Concept of the Individual Self or Jiva :

According to Nimlarka, the soul or thgiva is a real knower, agent and
enjoyer. The souls are atomic in size and theynary in number. A soul is eternal
and yet it suffers births and deaths on accourntsoémbodiment, which is due to
karmaandavidya. In other words, the pure nature of the soul iscobed by itkarma
which is the result clvidya. It is beginningless; and through the grace of ,Giodan
be terminated?®

In Nimbarka’'s philosophy, it is found that the soul feelsegsure and pain,

which are the fruitions of merits and demeritshédis the power of doing right and

wrong actions. Its activity is controlled by Godlstrives to share in the infinite bliss
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of God. The soul can experience pleasure and paugh its entire body. It rests in
the heart. It is a part @rahman and it is both different and non-different fronint

in essence and also in attributes. The soul isesultp joys and sorrowbfiokt). It
experiences the fruits of its actions. Brahmanor God does not experience fruits of
action @bhokt). God is the worshipped, while the soul is the shipper?*

Bhakti involves a knowledge of the supreme reality, theture of the
individual soul, the fruits of divine grace amolsa. Bhakti is love and devotion to
God. The grace of God is ever ready to lift upgbals and make them see the truth of
things. For the soukarmais said to be the means for acquisitionbedhmajfiina,

carrying with it devotiort??
3.8. :Suddhadvaitavada or Pure Non-dualism of Vallabha :

Vallabha was the founder of the doctrine Soiddhidvaitavida or pure-non-
dualism. He was a TeledgBrahmin of South India, who migrated to the north and
developed the views of Miusvamin, who belonged to the $Zentury. Vallabha has
written a commentary on tHBrahma-%tra, which is calledAzubhasya and also on
Bhagavata called Subodhini Vallabha declares that the whole world is read &
subtly Brahman The individual souls and the inanimate world,essence, are one
with Brahman Vallabha admnits thativa, kala or time andprakrti or maya, are
eternal existence; they are referred to the beingrahmanand have no separate
existence. According to Vallabhd@rahman can create the world without any

connection with any principle, such a&ya. Vallabha looks upon God as the whole
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and the individual soul is a part of it; but, as thdividual soul is of identical essence
with God, there is no real difference between the. tThe individual soul is not the
Supreme, clouded by the force afidyz; but is itselfBrahman with one attribute
rendered imperceptibfé®

Vallabha's doctrine is knowsn asuddhidvaitavida or pure-non-dualism,
because according to hiBrahmanis the independent reality; and the soul, as & par
of Brahman(God) is identical with Him. It appears as differeon account of the

limited manifestation of some divine aspects angtabation of others.
3.8.1. : Vallabha’'s Concept of the Nature of God :

In Vallabha’s philosophyBrahmanis God, who is the Supreme Person
(purusottamg. PureBrahmanor God is the only reality. His essence is Existefsat),
knowledge ¢it) and Bliss gnandg. Souls and matter are His real manifestations.
They are His parts. God is the abode of all goodlitiegs. God is smaller than the
smallest and greater than the greatest. He is ®m&ekh as many. It is by His will that
He manifests Himself as matter and as souls rexgatis tripartite nature of
Existence, knowledge and Bliss in different projpms. Maya or Avidya is His power
through which He manifests Himself as mafflyThis manifestation is neither an error
nor an illusion. It is a real manifestation.

According to Vallabha, God is both material andicgght cause of this
universe. He really manifests Himself as this urgee without undergoing any

change. The universe is noWavarta, because it is a real manifestation, not an unreal
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appearance. But it is also noparirama, because this manifestation does not involve
any change or transformation. The universe is arapemanation from God which
does not involve any notion of change. So, it iledaAvikrtaparizama which is
advocated by Vallabh&>

According to Vallabha, God is the one supreimaryamin, the inner ruler of
the universe. In théAntaryaming all the aspects are manifestethgat jiva and
Antaryami — all are essentially identical with Godagat is dissimilar to Him
(vijatiya); jivas are similar to Him gajatiya) and Antaryamins are inside Him
(svagatd. He runs through all the three forms, which aom-different from Him.
There is no difference either homogeneous or hgégreous or internal in God. When
God is pleased by devotion, then He takes the dewnithin Himself. Again, when
He is highly pleased, then He keeps the devotee hieaself to enjoy the sweetness

of service®®
3.8.2. : Vallabha’s Concept of the Nature of SelfraJiva :

According to Vallabha, the selves or thieas are the parts of God. They are
morads @nu). They are eternal and devoid of thenas of Praketi. The selves are
superior toPrakrti. They are conscious souls and they are also w@ifbus. They
control their bodies, sense-organs, life and irsteangans. They are apprehended by
self-consciousnesslianvrtti). They are not generated by God; but they arepHlits.
They are spiritual atomsy{u) or morads, which possess the quality of consciousness.

The souls are different from one another. Theydifferent parts oBrahman*’

125. Sharma, C.D. (1987A: Critical Survey of Indian Philosophp. 378.
126. Ibid : p.378.
127. Ibid : pp.379-380.
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Sansara is due to the soul’'s ignorance avidya of its non-difference from
Brahman Avidyz is due to egotismahaikara) or a false sense of individuality.
According to Vallabha, liberation is due to trueolstedge of the non-difference
(abheda of the world andjivas from Brahman Avidy: is destroyed by the true
knowledge ofBrahman The liberated soul is divested of its adventgiqualities of
Prakrti, and it acquires its intrinsic purity. It acquirainity with God. It does not
lose its identity in Him. It does not becomes Gbde meanssidhanz) can never be
the end ¢adhyd. God, by His infinite grace, makes His own depmrdsoul attain
affinity with Him, and liberates it.

There are three kinds of souls; and these are e, faound and liberated. A
pure soul ojjivais devoid of any relation tavidyaz. The bound soul acquires, through
the grace of God, fivefoldidya, i.e., dispassion, discrimination, yoga, ausksitand
devotion; it attains liberation. Liberated soulgj@ice affinity with God. They are
eitherjivanmuktaor mukta The former two are liberated in embodied life #mel later
enjoies disembodied liberatidff

Regarding the relation between the self and God, wiews of different
Vedintic philosophy are as follows —

According toSankara, their relation is one of identital{hedd. He says that
the world including the souls is non-different frais1causeBrahman

According to Rmanuja, the soul and matter are the integral par8rahman
and hence there is differencbhédg as well as non-differenceal{heda between

them. There is both difference and identibpedlzbhedg between the parts and the

128. Sinha, Jadunath (2006)utlines of Indian Philosophy.461-463.
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whole. So, it can be said thatamanuja believes in identity-in-difference
(bhedibhedg.

According to Madhva, this relation is unqualifiedadism. For him, the soul,
though a dependent part of God, is essentiallgfit from Him.

According to Nimlarka, the soul as limited and dependent, is diffefesm
God, though as the power of God, it is identicahvdim.

According to Vallabha, the soul as a part of Goddentical with Him and
appears as different on account of the limited featation of some divine aspect and

obscuration of others.



