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CHAPTER -V
CONCEPT OF GOD IN THE PHILOSOPHY OF

SANKARADEVA

5.1 : General Idea of the Nature of God :

Almost all human beings believe that the ultimagality behind the world of
appearance is an all-comprehensive perfect experier the personal type; and
people also believe that this world of physicalealtg and finite spirits are self-
expressions of this Supreme Mind. When human bdmgs adore and venerate this
Supreme Mind as the source of the highest idealsuafan life, they make Him an
object of worship; and then He becomes the Gockligion. Almost in all religions,
the concept of God is essential; and man is saletmcurably religious. The idea of
God has taken various forms in different religidaishs. But the fundamental idea of
the nature of God is that there exists some supeaigpower that is supremely good

and wise Who demands from man an attitude of wprshi
5.1.1 : Attributes of God :

By Considering the attributes of God, it is undewst the true concepts of the
god-idea.
(i) God is Infinite, Eternal and self-existent Beig : God is infinite in the sense that

He is the ground of the finite world and finite ihgs. God is eternal in the sense that

1. Sanyal, Jagadiswar (2006uide to General Philosophf. 181.
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God is above the limitations imposed on man by ti@ed is self-existent in the sense
that He exists in Himself and for Himself, Who doetsdepend on any other reality.
(i) God is Absolute and unconditioned :God is Absolute in the sense that He is not
related to any other being beyond Himself and Godriconditioned in the sense of
not-being conditioned by anything outside Himgelf.

(i) God is the Creator and the Ultimate Reason ofthe world : God is the
immanent spirit of the world, and the world is thetward expression of God. The
world is cereated by God, Who is the material caffit and final cause of the world.
So, God is the ultimate reason of the world.

(iv) God is the Moral Governor : God is the living embodiment of our moral ideal.
He is the moral arbiter and judge of our actions.

(v) God is the source of idealsGod is the source of ideals, because ideal vaxiss

in God. God is the soul of the world, an indwelliggiritual presence, a creative,
organising and perfecting power, the source of maral, religious and aesthetic
ideals®

5.1.2 : Indentification of the Concept of God withthe Concept of the

Absolute :
The Absolute is the all comprehensive universatigdbof the world-order. The
intellectual necessity of explaining and undersitagqdhe significance of the relative
and finite world-process lends the idealistic p#iiloprers to the conception of the

Absolute Experience, which is absolute and infinithis Absolute is indeterminate,

2. Sinha, J. N. (2009)ntroduction to PhilosophyPP. 245-246.
3. Sanyal, Jagadiswar (2006uide to General philosophf. 182
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since to ascribe any quality or attribute to thesélbte is to limit and determine it.
This Absolute is not a person. Reality as persgnaivolves self-consciousness and
therefore, the duality of self and non-self wheréy personal self will be limited by
the not-self. When men consider the Absolute or themate Reality from the
emotional point of view, then the Absolute turng tm be the God of religion. The
Absolute, then becomes the abode of moral idealsvafues. He becomes a person,
and men try to establish a personal relationshtp Wim. Thus, the Absolute or God
is the same ultimate reality looked at from diffgrpoints of view. In other words, the
Absolute Reality of a philosopher is God of a dedogoul.

But all phiilosophers do not take the Absolute d@hd God to be identical.
According to Bradley anfankarcarya, who are the Absolutists in the west and in the
east, the Absolute is the highest reality and Gazhly a phenomenal manifestation of
the Absolute in religious consciousness. Bradlejd$idhat the Absolute is neither
personal nor impersonal. Absolute is a supra-paitsand all inclusive expericnce in
which all contradictions and appearances are haously held together. On the other
hand, Sankara, who is an abstract monist, believes in ttadityeof One and in the
unreality of the differences. Consciousness isahly reality which is selfcertified.
According toSankara, this ultimate reality is calleBrahman which is an abstract
principle of consciousness; it is not a personahdpdiaving consciousness. God is
empirically real but only an illusion from the poiaf view of Brahmanor Ultimate
Reality. But according to #nanuja, the Absolute and the God are identical. Reali
must be a concrete unity, a unity-in-plurality, ttig identity-in-difference. Bnanuja
regards that the highest reality is a person. Tdr¢iqular things of expericence are

relative and finite. They depend upon one anotlseparts of an all comprehensive
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system. This all inclusive system is Absolute aad hothing outside it. This concrete
point of view is consistent with theism and seeonse satisfactor§.

Sankara takes his stand on thipanisadic view that ‘All is Brahman and thus
he delieves that an Absolute Reality pervades tddvof multiple things and beings.
Brahmanor the Absolute is indeterminate and as such rgitipe quality can be
assigned to the Absolute Brahman This Brahmanis sat (real), cit (consciousness)
and ananda (bliss) in the sense that it is nasat (non-reality), notacit (non-
consciousness) and noirgnanda(non-bliss).Brahmanhas no distinction — external
or internal.

According toSankara, Brahmanor the Absolute, qualified bilaya becomes
Isvara or God Who creates the worlffvara and the world have no transcendental
reality. So long as the world appears real dugmorance/svara or God is regarded
as the creator, sustainer and withdrawer of thédvdhese are the accidental qualities
(tatasthalakaras), not the essential qualities &rahman This higher aspect of
Brahmanor the Absolute is transcendental and the lowpeasofisvara or God is
immanent

Sankara’s Advaitavida is a purely philosophical scheme. It is relativéige
from theological obsessionSankara’sIsvara or God assumes many names and forms
by the instrumentation of His will powenaya. Sankara himself was an worshiper of
different gods and goddesses — vizSiva, Gaiesa, Sakti, Sarya etc. He composed

hymns of unmitakable grandeur addresed to these gjod goddessés.

4. Sanyal, Jagadiswar (2006uide to General Philosoph¥?P. 195-196
5. Barua, Girish (ed.) (2011§rimantaSasikaradeva and His Philosophp. 80
6. Ibid. P. 76
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From the above discussion, it is seen that accgriSankara, the Absolute or
Brahmanis the Ultimate Reality, which is Pure Consciosser consciousnes of the
Pure Self, which is devoid of all attributesrgura) and all categories of the intellcct
(nirvisesa). When the Absolute is associated with its potemgya, then it appears as
the qualifiedBrahmanor God {svara), Who is the creator, preserver and destroyer of

this world, which is His appearance.
5.2 : Concept of God in the Thoughts of Some WesteiT hinkers :

According to Plato, God is a creator of the wholerld. God created the world
by introducing order into it according to the ongi in the heaven. He created the
world out of the four elements of water, air, fared the earth. Thus, God is said to be
an architect and not a Creator God, for God cretitedvorld not out of Himself, but
according to the original pattern in heaven. Plagards that God is perfect and He
does not require anything for Himself. He is good &le desired that all things be as
good as He is. God is the Supreme Reality, the per$ect Idea according to Pldto.

Aristotle conceives God as the Unmoved Prime Motrez,pure form devoid of
matter, pure activity, the unthought thinker. Gedhe efficient cause, formal cause,
and final cause of the world. According to ArisgetiGod is by His own nature an
actual Being, for there is nothing of potentiaiityHim. He is all perfect and nothing
is lacking in Him. As God is eternal, and existsHi§ own necessity, so He alone
sustains Himself and the wohle universe, withougtliing outside Him to sustain

Him.®

7. Masih, Y. (2002)A Critical History of western Philosophfp. 77
8. Ibid; P. 98.
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The Stoice conceive God as Providence, the Univ&sason, which pervades
the world, and governs human desting. The moralisadentical with the cosmic law.
The Law of Nature is the Law of Universal Reasoatuxde and Fate are identical with
Providence and Good will.

According to St. Augustine, who is an eminent med#d philosopher, God is
the beginning, the middle and the end of all thingsthing exists outside Him,
beyond Him, and without Him. Omnipresence, omnipoge and eternity are His
essence. He is everywhere, without being confineghyy place. He is the principle of
all changes, and yet immutable. God freely cretiiedvorld out of nothing.

According to Plotinus, God is One, the Form, thinite. He is attribute less
and indescribable. He is devoid of desire and whllotinus conceived God as
transcendent, Predicate less and impersbnal.

Descartes says regarding God in his famous booldifstigon’ that “by the
nature of God, | understand a substance, whichniigite, eternal, immutable,

independent, all-knowing, all powerful and by whicmyself and every other thing

i » 10
that exists, were created.

Spinoza conceived God as One substance, devoidtelligence, will and
personality. God is an infinite Substance. Evenghfollows necessarily from the
nature of God. Finite objects and finite minds #re finite modes of God, with no
reality of their own. God is the substance, theyamality. According to Spinoza,

neither intellect nor will pertains to the natufeGod. The will of God is the sum of

9. Sinha, J.N. (2009)ntroduction to PhilosophyP. 242.
10. Masih, Y. (2002)A Critical History of western Philosophf?. 206
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all causes and laws; and the intellect of God ésstim of all mind. As substance is
infinite and whatever there is follows frow God ®Substance, so God is said to be
‘cause-sui’ or self-evident.

According to Leibnitz, God is the Monad of monaiiieg Monarch of the City of
God, the harmonizer of the natural world and theaiworld, the physical kingdom
of nature and the moral kingdom of grdge.

Kant regarded God as a regulative ideal or IdelRezfson in order to reduce the
mental phenomena and the physical phenomena taa@mditional totality. But from
the standpoint of practical reason, Kant assumea@xistence of God as a postulate of
morality in order to harmonise virtue with happisekant said that God has a rightful
claim for being an object of faith, the justifiaati for which comes from moral life.
Apart from this practical gain, it affords speciuat satisfaction to our intellectual
needs. Thus, God is a mere ideal, it is yet an,ide#out a flaw which completes and
crowns the whole of human knowled’@e.

According to Fichte, God is the Absolute Ego, whatfirmed itself by negating
itself, and created many finite egoes and finita-&Bgose, which were ultimately real.
Accroding to him, the Absolute Ego is the morallwitoral order of freedom.

Hegel conceives God as Absolute Idea, universab®ealnfinite and eternal
Spirit or Self-consciousness, manifesting itselNature, finite minds and society in
different degrees. According to him, the Absolsta iunity-in-plurality, an identity-in-

difference, both transcendent and immanent. Iteisher Absolute Ego, nor beyond

11. Ibid. P. 227.
12. Ibid. P. 261.
13. Ibid. P. 386.
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ego and non-ego, but infinite and eternal Self-camsness, which transcends self
and non-self and is immanent in them. Accordingiéget, the Ideas which constitute
Reality are concrete and not abstract, are non+&apiand not empirical and the

system of concrete Ideas constituting Reality gsdal and not arbitrary*

Hamilton and Mansel conceive God as the Unconditibbbeyond all conditions
and relations, unthinkable and inconceivable. HerSpencer conceived the Absolute
as Unknown and Unknowable, which is infinite anereal inscrutable energy.
According to Bradley, the Absolute is super-per$omaimpersonal. But God is
personal, whose personality implies the dualityhef worshipper and the worshipped.
God is an aspect, an appearance of the AbsoluteeRmnceives God as the Absolute
Self-consciousness, will and love. He IdentifiesdGuith the Absolute. He regards
God as a person, who knows the past, the presenthanfuture in an Eternal Now.
Lotze regards God as Infinite Personality. His tveaenergy is an expression of love.
God has infinite knowledge, will, love, holinesdariessedness. God is the creator of
free finite spirits and communicates his holinesthem. Rashdall, Howison and other
Personal Idealists regard God as finite and limtigdhe finite selves who are free.
According to James, God is an ‘ldeal tendencyhiaworld, as a finite fellow-worker
of men fighting evils and making the world bett8ome contemporary realists regard
God as the ‘totality of values’, which are not eaigs, but subsistent entiti€s.

These are some of the views of some western pipifess regarding the concept

of God.

14. Ibid. P. 426.
15. Sinha, J.N. (2009ntroduction to Philosophypp. 244-245
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Form the above discussion, it is seen that all ttiiekers of the Western
Philosophy are unanimous in the opinion that Gazhis, Omniseient, Omnipotent and
‘He’ is the Supreme power or Supreme Reality inwloeld. This Supreme Reality or

God is the Creator, Sustainer and Destroyer oivtingle universe.
5.3 : Theistic Arguments or Proofs for the Existene of God :

Generally, there are four main arguments for thistemce of God. These four
traditional ‘theistic proofs’ are of great philogog interest and have been receiving
more rather than less attention from both seculidrraligious writers in recent years.
These are as follows —
0] Causal or cosmological argument. (i) Teleaabargument
(i) Ontological argument. (iv) Moral argument.

These are explained below —
0] Causal or Cosmological Argument for The Existencefdzod : Every event
in the world is an element within a causal situatiall things and beings in the world
depend upon other things and beings. They arendejpendent entities; they depend
upon their causes for their existence. All thingd &eings of the world are related to
other things in the spatio-temporal order; theyfariée and limited. The whole world
is contingent, dependent, relative and limitedioité in time and space. So, the world
must depend upon a necessary, independent, abaalliie finite Being or God for its
existence. He is not contingent and dependent grotirer being. He is not related to
any other being. He is not related to any othendpeixternal to Him. He is Absolute,
infinite and the ground of the world, Who is nabiied in time and space. Again, it is

said that the world is a system of effects; thea# have their causes; these causes
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again are effects of their causes and so on. §wh, there is a causal series running
back indefinite into the past. But we cannot goratefinitely backward from effects

to causes. So, it must be stop at a point, at secaiuthe series of causes, a First cause
of all causal situations, a cause of ‘the worldig ahis cause is God. God is the first
Cause of cause Suwhich is self-existence and self-caused, andpeddent of any
other cause.

Martineau stated the cosmological argument in tvenfof causal argument.
According to him, causal argument consists in tigaiment of the existence of God
from the very nature and idea of causality. A casse power, force or energy which
produces an effect. The causal energy is directgudduce a particular effect. So, the
energy in Nature must not be unconscious physivatgy, but mental energy of God
or Infinite Mind. The cosmic energy is the divineeegy, immanent in the world.
Therefore, God is the Cause of the world; Godsisriaterial and efficient Caud®.

(i) Teleological Argument for The Existence of God The term ‘teleological’
has been derived from the Greek word ‘telos’, whiséans end or purpose’. So, the
teleological argument holds that the order in reafooints to design of an in finite
intelligence. Thus, it is an argument from the ordenature to a divine design. This
argument holds that the order in nature is contibhggnce there is nothing in nature
to guarantee it. Therefore, the order in naturetbdse grounded in a self-existing,
infinite intelligence, which is God. The Teleologiargument was stated by William
Paley. According to him, the whole contrivances nafture speak of an infinite

intelligence. There are many evidences of desidapttion and adjustment of means

16. Sinha, J.N. (2009ntroduction To PhilosophyPp. 234-235
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to end in the natural order. The mechanism of tin@dn body is wonderful. There
are innumeralde nerve-cels and fibres in humannbctosely knit together in a
system which is at work behind even the simplestigints of men. The lungs of land-
animals are adapted to breathing air, while fistehgills rather than lungs, because
they are to breathe the air dissolved in water. ddleuration of animals varies with
their environment so as to afford protection fromemies. These facts imply the
existence of an intelligent and wise designer efworld. This designer of the world
is God?’

The main facts which support the Teleological argnta are — the internal
adaptedness of organic beings, the fitness of nbeganic to minister to life, the
aesthetic value of Nature, the world’s instrumetytah the realization of moral ends,
and the progressiveness in the evolutionary proceksinating in the emergence of
man with his rational and moral statfs.

(iii) Ontological Argument for The Existence of God :The ontological
argument for the existence of God was first devedopy Anselm, one of the greatest
theologian. Anselm describes God as the being wisw iperfect that no more perfect
can even be conceivéd.

Our idea of God is that of highest perfection, aimte a non-existent being is
not as perfect as an existent being, so God must. ekhne main points of the
ontological argument, described by Anselm are — Saah object of worship and to

be worshipful God must be the highest or greatem tivhom nothing can be

17. Masih, Y. (2009)introduction to religious philosophyp. 209-215
18. Tennant, F.RCosmic Teleology in the existence of God, Editejdtuy Hick P. 123
19. Hick, John H. (2004Rhilosophy of ReligiorPp. 15-16.
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conceived. Existence is a state of the highesteptdn or excellence. So, in some
sense, existence may be conceived as a predicaguality like omnipotence,
omniscience. A distinction has to be made betweecomtingent existence and
necessary existence; God is necessary existenceeHéhe non-existence of God
cannot be even thought. So, the necessary exist@nGed is contained in the very
notion of a Being greater than which nothing cancbeceived. Hence, it would be
self-contradictory to deny the existence of Gbd.

It can also be said that all finite things, takegether cannot produce the idea of
infinite being, for the sum of finite things is alfinite. Therefore, the idea of infinite
being must have been produced by an Infinite Baigo is God.

(iv) The Moral Argument for The Existence of God : The moral argument for
the existence of God claims that ethical experieaod particularly one’s sense of an
inalienable obligation to one’s fellow human beipgesupposes the reality of God as
in some way the source and ground of this obligetio

According to the moral argument, the moral expeseaf the race implies the
existence of God as the conserver and preservleahoral values. Moral values are
objective and not merely ideal or fictitious. lfetideal is not real, it cannot influence
human conduct and character. But the ideal inflasrand elevates man, though the
ideal is not completely realized by him. There miosta Supreme Person in whom
these ideals or values are completely and eterm@dliized. This Supreme Person is

God. Kant also regards the existence of God asstulate of morality. The highest

20. Masish, Y. (2008)ntroduction to Religious Philosophfp. 176.
21. Hick, John H (2004Philosophy of ReligionP. 28
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good is virtue. Moral consciousness of man demamaisvirtue ought to be rewarded
with happiness. Therefore, Kant argues that therst tme Supreme Being or God Who
will reward the virtuous with happiness in the nexirld. A person can make himself
virtuous, but he cannot make himself happy. But Gax make the virtuous happy in
the next life, because God is the controller of khmgdom of spirits and nature. The
existence of God is a postulate of morafity.

Again, James Seth inferred the existence of Gad tiee moral ideal. According
to him, the moral ideal is infinite, which cann@& bompletely realised by people. But
what is ideal in men, is actual in God. The moraif@ction of God is imperfectly

revealed to men as the moral ideal, which inspites to realise gradualfy.
5.4 : Concept of God inVedic and Upanisadic Philosophy :

The earliest literary and philosophical documewtsich are handed down to us,
are theVedas The Vedic culture is the main foundation to thdi&n civilisation. All
the religions and philosophies of India have theot in theVedas The wordVeda
means ‘knowledge’. The ultimate reality of this wernse cannot be found by our
external and internal sense organs. These knowleaig®nly be known by the study

of theVedas
5.4.1 : Concept of God irVedic Philosophy :

The Vedasrepresent different phases of religious thouglmer& are manifest
signs of polytheism, organised polytheism, henasthneimonotheism and monism. The

grand, sublime, beautiful and useful aspects ofireaaire personalised and deified.

22.Sanyal, J. (2006%5uide to General Philosophi?. 192.
23.Sinha, J.N. (2009)ntroduction to PhilosophyP. 238.
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They are regarded as supernatural and superhunréda agin to human spirits. They
are the deities presiding over the diverse phenanoémature. These are not natural
phenomena. They are pervasive super natural entiieich govern the phenomena of
nature, and which are benevolent to their worshigppaut terrific to their haters. They
are mighty, invincible, wise, merciful, omnisciepervasive, righteous, truthful and
benevolent. They are easily propitiated by hymmsyer, oblations. offerings and
sacrifices. They give worldly prosperity, wisdomdamoral qualities. They give
victory in battles, wealth, long life, and happise$he gods of fire is ‘Agni’, the sun
is ‘Sirya’, the dawn isUsas’, the earth is ‘Rhivi’, the sky is ‘Dyaus’, the bright sky
and day is ‘Mtra’, the dark sky and evening is ‘Vaii, the storms is ‘Maruta’, the
winds is ‘Vayu’ and the like are mentioned.

The different gods are personifications of theed#ht powers of nature. They
are sometimes worshipped individually. This phagderadigious thought is not
naturalism, but anthropomorphic polytheism. The sgodre supernatural and
superhuman powers, and endowed with spiritual aesliThey preside over particular
phenomena of nature but they are not confined emthThey pervade the whole of
nature and beyond, or a considerable part of ¢,zae endowed with some qualities of
the supreme god-head. This is the element of peistinin the Vedas.

Sometimes the Gods are invoked and worshipped onpg: Sometimes two
Gods, sometimes three, sometimes four or more @Goelsnvoked. Sometimes all
Gods, also known a¥iswa Dewvi/ are worshipped together, who are implicitly
believed to be partial aspects of one supreme Tud.phase of religious thought may

be called organised polytheism.



138

The Gods are gradually related to one another esmijor and the minor, as
dependent on one another, and as generating orleeanbleaven and Earth are the
mothers of Agni, Rudra is the father of the Marditi is the mother ofAdityas. The
Asvins are the brothers. Indra maintains the Earthtae sky is their places. He is a
major God and they are minor deities. The Marutsitai the Sun, the Wind and the
Fire gods in the sky. They are superior to theetl®eds. Varga, Mitra and Aryaman
kindle Agni, and are glorious through him. They areerdependent on one another.
This phase of religion is organised polytheism.

Among the multitude of gods any one is treatechasstipreme god for the time
being when he is worshipped, Maxmuller calls teigion henotheism?

O Agni, thou art mighty Indra, the wide-ruling s¥ii, the king Varua, the
wondrous Mitra, Aryaman, the lord of beings. ThouRudra, the Maruts, the Winds,
and Pusan. Thou art Sawita bestower of treasures, Bhaga, the lord of weihu,
Aditi, Bharati. Ka and Sarasvat Thou art united with all gods, equal to them in
strength, nay, thou surpassest them. when thy pbagrexpanded over heaven and
earth?

Here, Agni is identified with many gods, and trehass superior to them. This
phase of religious thought is called henotheismislta step from polytheism to
monotheism

The conception oRta further harmonizes the gods with one anothet,paves

the way for monotheismRta is the physical order. It governs the uniforestiof

24. Muller, Max (1903)The six systems of Indian PhilosopRy 40
25.Rgvedaii, 1, 3-5
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nature.Rta reigns everywhere, in the sky, in the sun, ertfountain in the sacrifices
and in truth?®

The gods follow the laws dita. It is the physical order and the moral order. |
points to the existence of one supreme God, whengdad unalterable and inviolable.
The conception of Rta prepares the way for monotheism, though it is/grersonal
order, which upholds the gods and the wéfld.

Hiranyagarbha or Prapati, Visvakarma, and Parama Pwa gradually take the
place of one supreme God. Hiyagarbha is Prapati, the Lord of all creatures. He
arose in the beginning. He established the eadhhaaven. He is the sole king of the
entire universe. He rules over the mountains, #as,sand the rivers. He governs men
and beasts. His commands are followed by other.ddelslone is God above all gods.
He may claim the rank of one Supreme Gdd.

Visvakarna is the creator of the entire universe He credtesky and the earth.
He is the world-architect. He is the seer of alls Byes are everywhere. His face is
everywhere. He is of all hands and feet. He is®ad?®

There is a Cosmic Person who has a thousand haati®usand eyes, and a
thousand feet. He pervades the entire universet@m$cends it. Whatever exist,
existed, and will exist is this Supreme PersonidHée Lord if immortality. He is not
affected by the fruits of actions. The entire unéeeis only one-fourth of his being.

The remaining three fourths remain in celestial onality.>°

26. Ibid. iv, 40, 5.

27. Jadunath Sinha (2006). Outline of Indian Ploibtgy; p. 20.
28.Rgvedax. 121, 1-10

29. Ibid. x, 81, 2-4

30. Ibid. x, 90, 1-3



140

The Parama Pusa is both transcendent and immanent. He is immainettie
whole world. He is transcends it, and remains bdyibrin His immortal glory. The
Purusa Sikta teaches panentheism. These are the monotheistiterieies in the
Rgveda

Monotheism leads to monism. One Reality is conakivehich is manifested in
diverse ways. There is one reality; sages calyivérious names; they call it Agni,
Yama, Matarigvan 3!

From the above discussion, it can be said thatctmral fact of religious
expericnce is self-surrender of man to God; and ithipossible only with one God.
Henotheism is the result of the logic of religiowhich helped towards the
displacement of polytheistic anthropomorphism bgparitual monotheism. But in
henotheism, it is not found a conception of a smgré&od, as required in monotheism
in the ordinary acceptation of the term. It aimshatdiscovery, not of one god, who is
above all other gods, but of the common power thatks behind them all. The
conception of the supreme God in the later Vedidopemay be said to be more
philosophic than religious. Omnipotence, a charastte of all the gods, becomes
personified as the Highest under the name éw®karna (all-does). ‘He’ is the great
architect of the universe.

But Monotheism also failed to satisfy the lates#tisfy the later Vedic thinkers,
because the God, who possesses more qualities @edgnandeur was not installed as
the supreme reality. Moreover, the mind of man ist rsatisfied with an

anthropomorphic deity. God should be one, beginkesg, infinite, all embracing and

31. Ibid. i, 164, 46
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omnipotent reality, where from everything that wedfin this universe is derived and
wherein will ultimately returri?

Attributing personality to God is to limit Him. Thgh personality is a
limitation, still only a personal God can be wogled. The moment of reducing the
Absolute to an object of worship, it becomes soinegtiess than the Absolute. True
religion requires the Absolute. The Absolute Rgaltindiscriminately called ‘He’ or
‘It'. Thus, it is found the emergence of the idelaSat or Being, of an absolute
conscious reality. The world of experience wasthis stage not traced to a creator,
but to a single primordial cause which unfoldslftas the universe in all its diversity.
All the different gods are, but manifestations loé tone God. “The real is one. The
learned call it by various names, Agni, yama aradavan”.

It is expressed in thRgvedaas ---

ekan sad vipti bahudl@ vadantj
agnim, yamam, marisvanamihuh //*
This ultimate reality is impersonal, indeterminaiied free from mythological

elements. This Vedic concept of God or the ultintatdity is one and indeterminate.
5.4.2 : Concept of God inJpanisadic Philosophy :

The monism adumbrated in tiRgvedais developed into idealistic monism in
the Upamads. According to the Upaaids, the essence of the universe and the
ultimate Reality isBrahman which is omnipotent, omniscient, pure consciogssne

eternal and infiniteBrahmanis the subtle essence and substratum of all thimgse

32. Sanyal, Jagadiswar (200Guide to Indian philosophyP. 30
33.Rgveda— |, 164/46.
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universe. In th&€handogya Upaniad, Brahmanis described a$ajjalan. It means that
it is by Brahmanthat the world has beginning, sustenance and Bmd.Brahmanis
divested of all objective attributes. In thaittiriya Upanksads Brahmanis defined as
that from which all these beings are born, by wlilgdy live and into which they are
reabsorbed?

It is found in Upanisads that Brahmanis non-spatial, non-temporal and non-
causal. In other wordsBrahman is impersonal, transcendental, indefinable,
incomprehensible and unknowable. Sometimes, ®iahman is conceived as
transcendent and immanent. The transcenBeattmanis a acosmic, attributeless or
higher Brahman On the other hand, the immandBtahmanis cosmic or lower
Brahmanendowed with attributes and related to the woflde former is thePara-
brahma who is the impersonal and indeterminate Absoltite,ultimate reality. The
latter is theApara brahma who is personal Godisyara); creator, preserver and
destroyer of the world. He is the moral governod #re inner controller of the world
and the individual souls. According @handogyaand Taittiriya Upanisads — “The
cosmic Brahma is regarded as the cause of prodctiaintenance and destruction of
this universe.®

The Mandukya Upanisads calls ‘Him’ ‘the lord of all, the knower of all,he
inner controller of all, the final haven of allh bther words, the entire creation arises
out of Brahman Just as when clay isnot known, everything madeobalay becomes

known, for it is only ‘name and form’, the realibeing only clay, similarly when

34. Sharma, C.D. (1987A Critical Survey of Indion philosophp. 24
35.Chhandogya Upaniad. 3. 14. |;Taittiriya Upanisad. 3. 1.
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Brahman, the cause is known, everything, being i& reéect, becomes known, for the

effect are only names and forms, the realigriashmanalone>®
Sagura Brahman or God (Isvara) in Different Upanisadic View :

Apara brahmas the determinate Lord dfvara, Who is related to the empirical
world and the individual souls. He is possessedoafd qualities, and devoid of bad
gualities. He is pure, sinless, untainted and hallycreated beings spring from Him,
live by Him and are absorbed in Hith.

God is the material cause and the efficient cafisheoworld. He is omniscient
and all-knowing. He is created formed and formlagsspporal and non-temporal,
contingent and necessary, conscious and unconsbiengs, and the real and the
unreal.Brahmais the ncreator of names and forms or diversectdbjef experienc&

The sun, the moon, the earth and the sky are keheir places by the command
of God. The wind blows, the sun rises, fire burtite cloud thunders and death
overtakes all created beings at His command. Heeasharmonizer of the different
worlds. They are kept together by His unifying wilis will maintains, supports and
harmonises them. He is the bridge, the supportl@dnifyer of all worlds?

It is also found ilBrhadiranyaka Upantad that -God, who resides in the self
who is different from it, whom it does not know, ege body it is, whom he controls

from within, is thy immortaAtman and inner controllé? Brahmanis the world-soul

36. Sarma; C.DA Critical survey of Indian philosophf. 27.

37.Chandogya Upaniad — iii. 14, 1

38.Mundaka Upanjad— i, 1, 6 and 9; ii, 1, 3-Faittiyriya Upankad. iii, 1-6, ii, 6

39.Brhadaranyaka Upaniad. iv, 4, 13; iii, 8, 9; v, 6, 1; Kathopanisad,iBk 2-3;Chandogya
Upanisad, viii, 4, 1.

40.Brhadiaranyaka Upaniad. Ill. 7, 22
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and the inner controller of the entire universe.iglthe inner controller of each finite
object, and of each finite self. He is imminenthe universe and finite selves.

From the above discussion, it is seen that accgrirthe allUpanisad, God is
the infinite, eternal, impershable, omnipresent, n@cient, omnipotent, creaor,
preserver and destroyer of the universe. God isnter guide of the world and finite
selves, Who is sinless, pure, moral, holy and perféle” is the eternal embodiment
of moral perfection.

It is also found thaBrahmais both indeterminate and determinate. In his
transcendental aspe@&rahmanis devoid of attributes. But in his relation to tiverld

and the individual souls, “He” is endowed with itiites.
5.5 : Concept of God irSankaradeva’s Philosophy :

SrimantaSankaradeva, a religious Guru and social reformer nasa systematic
philosopher, yet his practice &ka-Saraza-Hari-Nama-Dharmahas a philosophical
root. Unlike Sankaracarya and Rmanuja, Sankaradeva did not interpr@rahmastra,
but accepte@hagavata Pu@ira as the essence of all \leda Sarva-Vednta-Siram).
The Bhagavata Puiina, the Srimad BhagavadGita and Sahasraama section of the
Padmapuiiza are popularly considered to be the authoritiemfwhich Sankaradeva
accepted the main articles of his faith, nan®ftsaiga (the assembly obhakatay,
Ekasarapa (shelter in one God) aridzma (chanting the name of God).

Moreover, Bhagavata-blavartha-dipika and Sobodhin commentaries of
Sridharas@min have been found necessary to suit the pedelists of the faith. He
blended theUpanisadic philosophy of enlightenment by knowledge with pure

devotion to the Supreme preached in Biggavata Pud@ra. Irrespective of all these,
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he paves his own way of thougBtnkaradeva speaks ofiatibhedaor difference in
mental level of the people. The main theme of Biegavata Puiira or Kirttana-
Ghaa is to emphasise that the highest Absolute is amkitacannot be described by
any human languade.

According toSankaradeva, the world of multiplicity is born out Bfahmanand
the world dissipates into it at dissolution. Hedsothat the Ablsolute Reality, which is
Brahmanis non-dual consciouness, pervading the world aftiplicity created by
Maya. Sankaradeva explained it in hi€rttana-Ghaa as follows —

mayatese dekhaya vividha paricchetla
svamipata tohmara nzhike kichu bhed#&
caitanya svarupa \api eka nirafijand

tohmika bulibe dvaita kona ajfiajani&?

It means, God appears in diverse forms for illuslkmut in reality, God bears no
differentiation. God is supra consciousness, atvading. Only the ignorant finds
duality in God.

In Sankaradeva’s philosophy, the only adorable deity ésd_Krsna, Who is no
other than God himselkfsnastu bhagasn svayamq”® In his philosophy, it is strongly
interdicted to worship any other god or goddesst fam this reason, his religion is
known asEka-Sarana-Hari-Nama-Dharma— the religion of supreme surrender to one

God (Krsna) and singing and listening to His name and aitei'*

41. Chetia, Bipin; 1999. P. ii.

42. Saikia, Purnanand (2005’)imantaSar‘zkaradeva’s The Kttana Ghaa; Uresa-Varnanaverse
2122

43. Srimad Bhigavata Malapurana :Book-1;Chap-3; verse28

44, Saikia, Purnanand (2005’)imantaSar‘zkaradeva’s The Kttana Ghaa; P-XXVIII
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According to Sankaradeva’s metaphysics, the Supreme RealitBrishman
which is alsoParamitman This Brahmanis also calledNarayana or Visnu, the
highest GodSankaradeva identifiedrahmanwith Viszu or Bhagavin, the highest
God of theBhigavata puraza and theSrimad BhagavadGita. This God isSat
(Existence), Cit (Knowledge or consciousness) addanda (Bliss). Sankaradeva
stated this clearly in the very begining of f&ttana-Ghaa as follows —

prathame praamo brahmaidipi sanitana/
sarvva avairara karapa narayana //*®

It means, At first | pray tdNarayarza, Who isBrahmanin revelation, eternal and
the root cause of all the incarnations.

Sankaradeva conceived God as tRerusottama which is mentioned in the
Purusasikta of Rgveda According to him, God is Eternal, Omnipresent and
Omniscient. God is immanent in all things and beging the universe. God is the
abode of all good qualities. He is free from alparfections. God is infinite reality by
nature and qualities. There is no other SupreméitR@a Sankaradeva’s thought. God
is one and the ultimate truth. ‘He’ &lvaitaor non second. Blhavadeva writes this
in hisNama-Ghaa as follows —

rama lspa narayana nirafijana niakara
nirvikara niramaya hari
cidananda sadnanda purga parminanda
bhajo tw charazata dhari*®

It means — God, who is formless, changelessaima&R Krsna, Hari. He is the

eternal ultimate Bliss. We devote ourselves to Him.

45, Kirttana-Ghaa: Caturvinsati avafira; verse-1
46. Madhavadeva Nama-Ghaa; verse-700
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From the metaphisical standpoiiSiankaradeva advocates a monistic view. In
other words,Sankaradeva holds a special form of monotheism. Lorgh& is the
eternal Reality, who is also known &rahmawpr Samtana in the view of
Sankaradeva. According tdankaradeva, God is all pervading, omnipresent andlgwe
in all beings man and animal and even in the lowésgte low in the social hierarchy.
Sankaradeva also did not find any difference betwBefhmaza andChandala. Since
he is a monotheistic thinker, so he worshipped3bhdhead in the form of#na, Hari
and Krsna. He said that there is none but One Whom pedpald worship. In this
respect, Sankaradeva’sbhakti dharmais also known asEka-Sarana-Hari-Nama-
Dharma The meaning ofEkaSarana-Hari-Nama-Dharma is that — Supreme
surrender to One Supreme Deity, Who @®dYana, Visnu, Krsna, Hari and \dsudeva.
In other words, Ksna or Visnu is the only God, the One Supreme Deity of theddin
religion. When Ksna is worshipped, then all other deities are worship and
satisfied?’

According toSrimad BhagavataMahapugna,
ssti sthiti pralayara hetu yb deval
yata pare paramasvara rzhi keva//
svapnadgarapa yiro nirbhara nidata /
sanidhita siksi riape thikanta gksata //
sachetana karai deha @ra indiryaka/
jivaka bhufifnta minabidha bkayaka//
paraniitma buli tzka kahe munigana
tehente parama tattvaniba rajana//

.

hari hara bidhi yira thake ajiia dhari/

47. Sarma, Nilima (2008Rhilosophy oRaikaradeva An Apprisal Vol : |, P. 182.



148

isvararo isvara tehente maihari //

samidhita bekata hovante guchhe bhrama
buliya tekhane jana adhavaka brahm#
karanta yekhane 0 g sthiti anta/

buliya tekhane adhavaka bhagavanta

brahma paramitma bhagavanta eke tattva

ekersese tiniama laksana bhedata/*®

It means, God is the cause of creation, nurtuaimd) destruction; none other than
Him is the supreme one. On whom dependent duriegrdrawakening and sleep; The
Lord exists as witness even $anzdhi. He makes conscious the body, life-force and
organs of senses; ‘He’ lefs&vasto enjoy various sufferings and happiness. Saays
the Lord to be the Supreme soul, O’ king, know Horbe the Supreme essence. Hari
(Visnu), Hara $iva), Vidhi (Brahma) also obey His order. ‘He i tBod of gods the
Supreme God. When He reveals Himself in meditatibben Midhava is called
Brahma When ‘He’ performs creation, nurturing and desfian, Madhava (Ksna) is
then calledBhagavantaBrahman Paramitma, Bhagavantaadiate from same theme.
They differ in character with three names in oreah.

Again,

cari veda cauddhd&astra ksnake kahayd
krsnarese aisasave jagata ttaya//*°

It means — Four Vedas, fourteen scriptures say taguna; The universe is

truely the part of Ksna.

48. Srimad Bhagavata Malapurana : Book-XI: verse- 176-181
49. Ibid. Book-II; verse- 76.
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According toBhagavataPurapa, God is immanant and transcendental, Who has
both nirguza and sagwa aspectsSankaradeva has laid more stress on sagua
aspect, without denying threrguza or indeterminate aspect of God.

According toSankaradeva, there are three concepts of God; viz. —

() The first concept of God is that “He” is as ahge or Brahman “Who” is
without a second. This God cannot be known by amyrce of knowledge like
perception, inference and testimony. “He” is etérsalf-illuminating and one. Only
for the adjunct oMaya it appears as many.

In Sankaradeva’s writings, it is expressed as —

nitya nirafijana svapraka atma eka/
maya upadhira pade dekhio aneka
yatekaiksti mane nayamaya ssti /
henajini kevala brahmata diydrszi //
svampata eke mtra nvttika akara /
ghaa paa bhede dekhi aneka praia //
ehimate aneka adavitama buddha/
maya upadhira pade dekhi bahuvidh&®
Again, inAnadi Patana, it is expressed as —
anadi isvara yro brahma nirafijand
jianamayaananda ye satya satana//
nayana kamala mudi yoga nitichale/

apunike cinti natra achanta kevalé/*
It means, the beginningless God Byahman Who is unstained, full of

knowledge, blissfulness, and eternal truth. Heb®en closing his lotus eyes as if He

is sleeping. In this state, He thinks of Himsetfra.

50. Kuruksetra; vs-510-512.
51. Kalita; Jagat Ch. (Editor) 201srimantaSasikaradeva’s the Addi-Patana verse-40.
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(i) According to Sankaradeva, the second concept of God is that, “Keas a
perfect person, Who creates, sustains and dedtieysniverse. This God is kind and
benevolent, savior of his devotees, Who rides endblestial abod®aikuitia. This
God is not accessible. Arjjuna along with Lorgst@ had to this abode. It is expressed
in theKirttana-Ghaga as follows —

vispura teja dekhi dhanafjaya
bhailanta manatati vismaya//
paurwa purwara kichu nui/
krspara praside samasta hui*

It means — A man has had no prowers of own&s grace makes everything

happerli33

This is a concept of personal God, who possessalitigs. This God may be
calledSagwa Brahman
(iif) The third concept of God is that “He” is a God lefsh and blood. According to
Sankaradeva, this God can be intimate and friendlyp wives inspiration and strength
at the time of grave danger and distress. Suchegtraf God in human form is long
predicted in thePuranas Different incarnations are the suitable explaatithrough
which God may come to this world in the formAofatara. It is expressed as--

krsparipe daivaka bhailz avatra /
sankha cakra gad padma karata tohara //
pitavastresobheati syama kalevard

kamalalocana @&ru aruna adhara//642

52.Krittana-Ghga. Vipra-Putra Anayana. P. 756.
53. Saikia; Purnananda (2005)imantaSasikaradeva’s The Kttana-Ghaa. P.756.
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acintya mahim hari purusa purara/
l71a kari aneka daityara lail prana//
kamsara pzficani pii yata daityaase/
tumi aganita yena puri marése//**
It means, In Daivak God is incarnated asr$a, taking in thine hand®vikha,

cakra gadz, padma God'’s bluish body is adorned with yellow robeeykly are thine
lotus Eyes, and purple Lips. O Hari, Person incorad#e and old, God killed many
daityas by the way of sport; The daityas that cean@od as Kensa’s (maternal uncle
of Krsna) bidding; Perished in God as insects in a firmhng55

‘God’is Paramegvara worth worshipping to théhakatas Due to the difference
of mental capacity, man sees the same “realityimfrdifferent points of view.
According toSamkhyaphilosophy, God ipurusa andprakti. But for the wisejfiani),
God is unconditionaBrahman(Brahma niraikusa)>®

This is expressed iBhagavat Putina as follows —

tomzkehe bole jini brahma niraikusa /
samkhya mate bole tumi prat-purusa //
bhakatara mati tumi param@vara/
matibhede toakehe g@je nirantara//®’

It means, The wise call, Thee the unconditional oNog; According to
Samkhya Brahman or God ipurusa andprakrti; To the devotees, God is the great

lord, people of different mental capacity, alwaysship God.

54, Krittana-Ghaa : Sisu-lila; verses- 642-649.

55. Saikia; Purnananda (2005)imantaSasikaradeva’s The Kttana Ghaa. P.331-334.
56. Chetia, Bipin (1999)Advaitavada irSasikaradeva’s TheologyPP. IX X.
57.SrimadBhagavata-Malipurapa. Book- X, 1830.
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In theBhagavata Puiira, God is depicted both as immanent and transeerdent
including bothsagwa and nirguza aspects. Without denying th@rguza aspect,
Sankaradeva has laid more stress ondaguwa aspect. Thesagwa aspect of God has
been specially inscribed for the intention of démot As indeterminate, God is not
graspable for human being, as a result, devoteshiympand admire his innocent form,
that is, Nirayana. InSankaradeva’s philosophy, there are theistic elemétitstheism
may be regarded as absolutistic theism as in his Gere is the Bhmanic content. It
is true that, at the level of devotion, God isimlall; apart from or above Him nothing
is to be thought of. The theistic God is a perddut in Sankaradeva’s philosophy,
both the personalistic and impersonalistic concapsthere. For the devotee, God is a
person, but this personal God has implicitly a greposition and this greater position
refers to its impersonal character that consisBranman the AbsoluteSankaradeva,
in all his writings tries to make the devotees ustind that behind his God, there is
Brahman which has empowered God with and absolutisticor hus Sankaradeva
has tried to synthesise theism with absolutismthéeiis he a theist nor an absolutist
par excellenceSankaradeva’s position comes in between absolutisnttzeigm>®

In Sankaradeva’s philosophy, the theory of “incarnatigs'very important. He
strongly emphasized this theory. Incarnation mearetzra. The wordavatira has
come fromavatirana, which means coming down. Soyatira means one who comes
down. A temporary God is not the deification of ntaranimal; but coming down of a
Supreme Power, which cannot come down as it is.aSafirana is a process of

ingression, not of progression.

58. Barua, Girish (2014¥ankaradeva- A Critical Appraisal of His philosophy and Religidp. 222.
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Avatirapa is the participation of the eternBrahmanin time. It means the
eternal reality descends to the temporal realitycokding to theBhagavata Puiina,
there are innumerablavatiras. These innumerablavatiras flow from “Hari”. It is
expressed in thBhagavata Pu#ra as follows —

avatira hyasan khyeyi harei sattvanidherdvija/
/59

yathavidasinah kulyah sarasa& syu: sahasrdal /
It is significant to note that, in the above wer¢heavatiras are said to be
descending from Hari. So, it signifies that Harthe Supreme God from Whom, the
avatiras come down. In the literatures of ¥aawvism, ‘Hari’ is identified with Ksna
and in the verse 1/3/28 of tidhagavataPurana, Krsna is regarded as God himself.
The otheravatiras are nothing but the incarnations from a part ol Guot from his
whole entity. Only Ksna is the wholavatira of God.

It is expressed in thBhagavataPurana as —

ete amsakatih punsah krsnstu bhagagn svayam
indrarivyakulari lokai mrdayanti yoge yogé®°

In the opening chapter of his celebrated work,Kitana-Ghaa, Sankaradeva
enumerates twenty four incarnations, which has hglead, asCaturviisati avaara
varnana. These 24vatarasare as follows —

(1) Matsya (2) Kiirma, (3) Varaha, (4) Narasiizha (5) Vamana(6) Parasurama (7) Sri
Rama (8) Balarama, (9) Buddha(10) Kalklr (11) Sanatkunara (12) Narada (13) Nara-
Narayana (14) Kapila, (15) Dattatreya (16) Yajfia (17) Rsabha (18) Prthu
(19) Dhanvantar (20) Mohinz, (21) Vyasa (22) Hayagrva (23) One who rescued

Gajendra from the clutches of @ra (24) One who appeared before Dhruva and

59. SrimadBhagavata-Malipurapa. Book — 1.Chap-3. verse -26
60. Ibid, Book — 1.Chap-3. verse -28
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subsequently liberated hirAnother incarnation has also been mentioned eietid,
which is given asr7 Hari, Who carried the Mandara Hill to chuten the ocean.

The last is not treated as a separate incarndtiomay be the same incarnation
which rescued Gajendra and in both the incarnatiémisHari appears with his
conveyance oiBghana Garwda. All these incarnations taken from tliBhagavata
Purana have been rearranged Bynkaradeva’s with some addition and alternation.
ThoughSankaradeva gives the list of twenty four incarnatiofist ten incarnations
are given much important, which are caltfavatara. AlthoughSankaradeva’s was
against image worship, yet he did not prohibit @nration on the mental image of
Lord Krsna (God) at the time of pray@r.

Sankaradeva was a monotheistic thinker, so he worshighe Godhead in the
form of Raima, Hari and Ksna. It is seen that the Assam Mavism strictly prohibited
the worship of many gods and goddesses and tauditdevotion to a Supreme
Being, that is, Ksna. Thus, in Vanavism, Ksna's status and position stands above
other gods. In theBhakti Ratakara, Sankaradeva elaborates this point in the
following verse —

krspamenamavehi tvadtmanam sarvadehiam /
jagaddhitiya so’pyatra delvabhati mayaya //12
vastuto gnata mevai krspar sthanum carisnpumcall
bhagavad#pamakhilai: nanyadvastviha kificané13
sarveamapi blavanam bhavartho bhavati sthita /

tasyipi bhagavin krsnak kimanyad vastuiapyatam/15°

61.Sarma, Nilima (ed) (2008)The philosophy ofSaikaradeva : An Apprisal :Srimanta
Sarikaradeva Sachetan ManetR. 182
62.Bhaktiratanikara. Chap.V, verses- 12, 13, 15.
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Thus, it is said that #na is the supreme Godhead and He is the essenbe of t
world.

Sankaradeva has emphasised the need of incarnationisinenet; because
without the avatira tattva of Brahman his religious faith is meaningless. All his
writings are centered round tlevatara of Lord Krsna and his sportive acitvities.
Incarnation plays the most important role in hiacténgs; and Lord #na is the
nucleus of his faith. According tdankaradeva, the name and fame of Lorgié is
the means of release of the people from the bondfuwgeya, for which the individual
soul has to suffer from the pangs of disease, @dd death etc. in this world of misery.
Chanting and hearing the names and fames of the Ksna is the highest means for
a devotee to get release from the bond of birthdeath. Chanting thezma of Lord
Krsna can perform seven works in total. These areirsdfiamaof Lord Krsna burns
up the sins; then it produces great virtues. b dengs in indifference to worldly
affairs and it produces love and devotion towardsrdL Krspa. It procreates
knowledge; wards offnaya by burning her. It keeps the devotee united ini Hathe
form of complete Bliss. The devotee also will navé any physical form at last.

Generally, God is regarded as having no body. isl& spirit like our soul. But
God takes a body when He is incarnated. So, tisea@ ioccasion, when the birth less
God willingly takes birth as aavatira to save the righteous persons and destroy the
evil ones. It is expressed in tlikmad BhagavateGita as follows —

yadi yadz hi dharmasya @inir bhavati blarata /
abhyuttlinam adharmasya tatinanam sjamyahany/
paritranaya sidhiznam vinisaya ca dgkrtam/

dharma sa:sthipanirthaya sambhasmi yuge yug#/®®

63. Srimadbhagavadiyi: Chap.IV; verse-7
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It means, (For the protection of the good, for dlestruction of the wicked and
for the establishment of righteouness, God comesteing form age to age).

Thus, it can be said that the final aim ofearatira is the welfare of the devotee
and to keep him merged in Him, without any différemistence of his own. Even
thoughSankaradeva is a Vanavite saint, still he differs in some extent frane ther
Vaisnavite philosophers of India in respect of the tjeof non-duality. Other
Vaisnavite philosophers regard “Lstki” or “Sita” or “Radha” or “Rukmini” as the
part and percel of the Lord and pay homage to tlaewh others like Hanuina,
Ganda etc. along with Him. Bu$ankaradeva regards the “Lordr¢fa” alone as the
only worshipful deity. In other words, according $ankaradeva, there is only one

God, that one is the only worshipful and nothirgeethan that one, who is Lordd§a

alone.

5.5.1: Comparison BetweenSankaradeva and Sankaracarya with

Other Vaispava Philosophers :

Monism is a philosophical theory, which believesoime primordial entity or
substance as the ground of the whole universe esrd fvhich the universe has
emerged. In Indian philosophy, it is known/Advaitavida — one without a second. It
IS not a faith; but based on reasoning.

On the other hand, Monotheism is a theory of Gothassole creator and moral
governor of the universe and especially, of humeud.kin Indian Philosophy, it is
called Ekewarvada. In other words, monism regards the ultimate suixs# and

monotheism searches for one single God at theofdabe universé?

64. Chetia, Bipin (1999)Advaitavada irSaskaradeva’s TheologyPp. V-VI
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(i) Sankaracarya and Sankaradeva

Sankaracarya is called the Advaitadin, who speaks of one Reality without a
second. He takes his stand on thganisadic view that “All is Brahmari (sarvan
khalvidam brahmanand he believes that an Absolute Reality pervadesworld of
multiple things and beings. The soul is identicahwBrahman. WherBrahmanis
qualified bymaya, then it becomeivara and creates the worldvara and the world
have no transcendental reality. So long as thedaappears real due to ignorance in
the philosophy ofSankaracarya. Isvara is regarded as the creator, sustainer and
destroyer of the world. The higher aspect of Gachlimar) is transcendental and the
lower aspect/fvara) is immanent. This lower aspect figzara or Sagwa Brahman
who is also illusory or transitory like the worlghgata) and the living beingji{va).
According to him, Brahman alone is unqualified, &, static and attributeliess. On
the otherhandmaya is without beginning and inexplicable in words.efé is no
relation betweerBrahmanand maya. Everything else including the world and all
beings is false and illusory; thatrgya, other than unqualifieBrahman

On the other handSankaradeva is a monotheist. His philosophical and

religious thought is monotheistic in character. é&ating to him, the Absolute or
Brahmanis essentially qualityless oirgurza. According toSankaradeva, the ultimate
Reality is viewed in the three aspectsBrihman Paramitma and Bhagavantaor
Bhagavin. Among these threeBrahman stands for the transcendentdirguna,
Paranmatma for the indwelling Bhahman(Antaryamin) Bhagavin synthesises both the
concepts ofnirgupa and sagwa — transcendence and immanent.Skikaradeva’s

bhakti-dharma Krsna, Narayana, Hari, Bhagavanta, Wiu etc. all are used
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synonymously — all of them refer to the same ulterReality, Who is one, without a
second. The Lord dwells aBaranitma in the jagata as well as in thgivas —
constituting everything of the sentient and theimgnt world®

Sankaradeva’'s concept ofaya is different from the concept ahaya of
Sankaracarys. According to him, everything that is, in opjio® to bhakti is maya.
The real thing, which is covered by the unreal mnealledmaya. Maya is originated
from Brahman which is controlled by Him. But according &mikaradevamaya
evolves out of inu; it is the active and magical power of Lorgsia.

According toSankaradeva, all that we see, all that we hear, aimd #bout are
nothing but unreal like a dream. It is written is Kirttana-Ghaa as follows —

yata dekh yatasuna yateka manata gu
save rya maya svapna sania

samste jagat hari aniba niscaya kari
gu@yu buddhira jo bhrama//*®

According toSankaradeva, one who is without bhakti, finds Godetiht and
gets attracted to Godmaya. It is expressed iKirttana-Ghaa as —

yijana bhakatilina si dekhe harika bhinna
harira mayaye tika mohe

harise parama deva harikese karo seva
gjanta palantz deva hari//

harinama hiye dhari hariama sad smari

tevese harira aya tari //°’

65. Pracy-Prajiti : Vol —II; P.4
66. Kirttana-Ghaa: Sri Krsnar Vaikwtha Pragina; verse-1816

67.Kirttana-Ghaa: Haramohana: verse-600.



159

Thus, according t@ankaradeva and thBhagavata Puiina, wherever there is
God, there is nonaya. Sq Vaikwiha is also free frommaya. Sankaradeva has written
in his Bhakti-Pradpaas —

nahi taite maya kalara vikrama
lobha moha krodhadkna/

sadiyaananda maya mahsukha
prasiddha vaikersa dhima//®®

It means, there is noaya, no might of time, greed, delusion, anger andrdeasi
Vaikwizha. There is always peace and happinedsatkuazha.

Regarding the world gagat, Sankaracarya holds that the world is théidya or
the effect, wherBrahmanis thekarapa or the cause. So, the world jagat is not
different fromBrahman But the world has no existence with@rmhman The world
hangs orBrahman but it doesnot affedrahman To the onesided dependence of the
world onBrahman Sankaracarya has used the example of the rope and the $hake.

Sankaradeva also holds that the world agat is unreal; but it has the
appearance of reality as it restsBrahman It is expressed in hisirttana-Ghaa as
follows —

tumi satya brahma todta prakase
jagata io asanta
asanta jagatakiina tonata udbhava bhail
santa hena prakai sadiya//"®
It means, the unrefgatis created out of God; but it always appears als re

According toSankaradeva, the world gagatis not other thaBrahman

68. Bhakti-Pradp : Verse- 294
69. Barua, Girish (2011)SrimantaSaiikaradevaand His philosophyP. 86.
70. Kirttana-Ghaa: Vedastuti; verses- 1662-1669.
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According to Sankaradeva the individual selves @ivas and Brahman are
absolutely identical. Individual being is composddhe body and the self. The body
is material object, which is an illusory appearanthe self or soul is in reality
identical with Brahman Sankaradeva also holds th&rahmanand thejivas are
essentially identical. The apparent difference etwthem is due toaya or avidya.

It is expressed in thBhazgavata Pudna as follows —

dehite acaha matra tumi dehaima/
yena agni thkante kKszhato kari bhina//
yena ghga bhangi gaile ghaara akasa /
akasate na hovai @hi tara nasa //™*

It means, only God is in the body of tjreéa without from, as fire residing in
the fire-wood is different from the latter, as thgace in a pot is not lost, it mingles
with the wider space when the pot is broken.

(i) Ramanuja and Sankaradeva

Ramanuja’'s philosophy is also non-dualismadvaitavida, but it is
Visisradvaita — that is qualified non-dualism. aRanuja also holds that “All is
Brahmari. But Ramanuja’s Brahmanis not indeterminate. Brahman afdara are
the same entity and real. It has internal distorctithough not external one. That is,
God has two intergral parts — thi (finite souls) and thacit (the matter). The parts
are also real. According toaRanuja God possossed of infinite number of good
gualities.Brahmanis sagwa and thissagwa Brahmanis Visnu or Narayana, Who is

the personal God of theism.

71. SrimadBhagavata-Malipurana Book — XII; verse -205
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Like Ramanuja, Sankaradeva’s God is alssagwa. Sankaradeva does not make
any distinction betweemBrahman and Isvara. Brahmanis Isvara, Who is called
Narayana or Visnu. Both of Rimanuja andSankaradeva could realise the truth that the
ultimate shelter of man’s religious values mustabeoncrete personality and that is
Visnu or Narayana.

According to Rmanuja, maya is the wonderful power of God. It is the real
creation or the internal unconscious primal mattggod, which is really transformed
into the world.Sankaradeva also holds that the wondya does not make the world; It
is not a mer&vivarta of Brahman reather, the world is parizama of Brahmanand so
it is real, which is shown by#nanuja also.

Ramanuja accepts only a personal deity as the Supréenead reality. He shows
the ideal of Vainavite monotheism, which is also the way $dnkaradeva. In
Ramanuja’s Vaknavism, it is seen that there appears to be a $oesstence against
the worship of other Gods, except the highest GoN arayana’, Who is the primal
cause of all. It is also seen Sankaradeva'sEka-Sarana-Hari-Nama-Dharmathat
worship of other gods and goddesses are striotiijibited, except \énu.

Ramanuja does not believe jivan-muktj he only believes inideha-mukti But
Sankaradeva, likeSankaracarya, believes in bothjivan-mukti and videha-mukti
Sankaradeva expresses in h#&ttana-Ghaga supportingivana muktias follows —

visnumaya dekhai yo samaste jagata

jivante mukuta hovai aciraglata /"

(i) Madhvacarya and Sankaradeva
Madhwcarya, the founder oDvaitawida, believes in God as absolutely

independent and matter and souls are absolutelndiemt on God, Who is the perfect

72.Kirttana-Ghaa: Sri Krsnar Vaikuntha Prayina; verse-1824
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Lord. According to Madhva, ¥hu is the efficient cause armtakrti is the material
cause of the world. “Laknt” is His consort. Madhva does not regard matter smds

as the part of God. They are different from eadteotand from God, Who is both
immanent and transcendeankaradeva has also propagated the attributes of the
unqualified Ksna, the Absolute Reality. Bul like Madinarya, Sankaradeva does not
hold that the self is wholly different froBrahman because the self has meaning as
being part of God.

In the philosophy of Madhva, the wod¥aita means difference, which is five
fold. These differences are —

(i) between soul and God (ii) between soul and goi) between soul and matter,
(iv) between God and matter and (v) between mattd matter.

But in Sankaradeva’s philosophy the Supreme reality is noa-@mnd is devoid
of all kinds of differences.

In the Bhaktiratnzkara, Sankaradeva expresses the difference betw&eara
andjiva; againisvara is the controller ofmaya, which is his power of consciousness.
Jiva is ever mortified under the pressuremiya. Jiva can be released on when it
attains knowledge through devotion to Gdd.

Though in theBhaktiratnikara, Sankaradeva shows the difference between
Isvara and jiva, still he again maintains that baBrahmanor svara andjiva are not
different from each other. It is expressed isBh@gavata Puiirza as follows —

yadyapi tontta kari jiva nohe bhinna
tathapito bhaili prabhu torara adhna /™

73.Bhaktiratrakarg; chap.22; verse- 1-10.
74. SrimadBhagavata-Malipurana Book — X; verse -1698.
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But Madhva does not admit the unity Bfahmanor Isvara andjiva. In other
words, according to Madhva, bdBiahmanandijiva are different from each other.

Both Madhva andSankaradeva regard God (whethersMi or Krsna) is the
material and efficient cause of all creations. Sankaradeva’'s view, the devotee
prefersjivanmuktias it is considered to be superior to theehamukti though he
admits bothjivanamuktiand videhamukti Sankaradeva gave greater importance to
bhakti than mukti. In this respect, Madhva believes dnlyidehamuktiand he lays
great importance omuktiand not irbhakti

At the end, it can be said that bdflankaradeva and Madhearya are the
propagators of Vahava faith. Both of them regard thatski or Krsna is the ultimate
Reality, Who isBrahmanalone. It is expressed in the writingsSafikaradeva as —

brahma paramitma bhagavanta eke tattva
ekerese tini ama laksanabhedatal/”®

(iv) Nimbarka and Sankaradeva

The philosophy of Nimirka bears a very close resemblance to that of
Sankaradeva. His dualistic monism holds that the iefadf God to soul and the world
is one of identity in difference. To Niraikka, the Brahman as a transcendental
principal, different from the soul and the worlchély are also not different from God,
because both depend on God.
Both Nimkirka andSankaradeva maintain th&rahmanor God is the cause of
all. This Brahmanor Isvara is the cause of origination, sustenance and deigtruof

the world. In other words, both of them regard fBethmanor Isvara is the material

75.Nimi-Navasiddha-Savada. verse — 181
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cause and efficient cause of the world. Accordm@limbarka, though the world is a
parinama of Brahman yetBrahman remains changeless and does not lose its fullness
or purity. Brahmanmanifests and conceals the world and the indilidatves from
and in itself. But in this respecfankaradeva does not regard this world as a
transformation or modification afvara; rather it is expressed in his view that this
world is only a manifestation of the Supreme Rgéﬁt

Regarding the concept ofzya, Nimbarka says thamaya is a real power of God
by which God manifests Himself and the world. Aaling to Nimlarka, maya is
tri-gunatmaka which is not different from th@raksti. Sankaradeva also says that
maya is the strong and magical power of God and theraa differemce between
maya and Praksti. Sankaradeva describes thiswya as God'sardhakaya. It is
expressed in thAnadi-Patanaas —

anadirzpmi isvarara ardhalaya /

vyakta bhaila matimaya s-srika upiya//’’

According to Nimlarka, thejivasand thgagat are the parts dBrahman As the
individual selvesj{vag and the worldjagat) are the modifications of the powers of
Brahman so the individual selves and the world are nagmary; both of these are
real. SaccidZnanda Brahmarenters into each and every part of the endlesklwoits
essentialcit-aspect which are called th@gvas On the other hand, the world is the
transformation oBrahman’sbliss aspect. BuBhahmamnever loses its independence,

though it manifests itself into th@vas and the world. In other words, tiBrahman

76. Pacya-Praji, Vol. Il : 1997; P. 50
77. Anadi-Patang verse-40
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manifests itself through the number less spiritd amtter without losing itself in
them/®

In this respect, the views Skrkaradeva resembles to some extent to the views
of Nimbarka. For example Sankaradeva also regards that the individual selves an
the world are the part drahman So being a part drahman the world cannot be
false. But the world is not absolutely real accogdio Sankaradeva. The world is the
imagination of the mind in his view. He expresdes theAnadi-Patanaas —

manara kalpan iro samaste sasara /7

It can be said that according$enkaradeva, this world is not as realRrahman
and as such it is destructible. Regardjivg also, Sankaradeva’s view is something
different from Nimlarka’s view; because according $ankaradevajivasare like the
reflections of God in mind. But like Ninatka, Sankaradeva also says that God enters

into the embodied creatures as individual selvds.dxpressed byankaradeva as —

isvarara pratibimba &giche manatd
take buli jva mana ere bhinna nif°
Again,

jiva amse tumi pravéila gawe giwe /2
According to Nimlarka, the worship of God imadhurya-blava is very much

effective in the path of devotion. In this type aevotion, Sri Krsna is worshipped

together with His beloved #®ha. But in this caseSankaradeva preferdasya bhaki

78 Dasgupta, S.N. (1975 History of Indian PhilosophyPp. 405-406
79. Anadi-Patana verse-66

80. Ibid : verse-67

81.Kirttana-Ghaa: Vedastuti, v.1656
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only. According to him, the goal of life is serve God as His servanfankaradeva
has never felt the necessity of propounding theshiprof any female form like &®lha
as the consort &7 Krsna. ForSankaradevaphaktiis not only the means; but it is the
end or goal in itselfBhaktiis greater thamukti Bhaktiis not an end in itself; rather,

it is only a means or way according to him.
(V) Vallabhacarya and Sankaradeva

Another Vasnava saint, Vallakitarya, who propagated pure monism doesnot
admit nirgupa or attributelessBrahman He was also contemporary $ankaradeva.
According to Vallabha’s Vanavite philosophyBrahmanis independet reality and is
identified with Sri Ksna, Whose essence BatCit and 4nanda For Vallabha,
Brahmanis the inherent and efficient cause of the woflde qualities of Lordship are
manifested in God, as Being in matter and consiessin thgiva. It is by His power
of will or Maya sakti that He manifest Himself as matter and as sowsaleng His
tripartite nature of Existence, Knowledge and Blisdifferent proportions. Such a
view of Vallabha, cannot be said either\agarata or parhama. It is something in
between the two and is callddik-taparizamavada.

According to Vallabha, non-du@lrahmanis the only Reality. This Supreme
Reality is none other tha$rm Krsna, Who is also calle®urusottamag Paramitmy,
Bhagavatetc. For VallabhaSri Krsna is bothsagwa and nirguza. Sri Krsna is
saccidinandarpa, omnipotent, omniscient, indestructible and indefgmt. He is not
nirakara (formless); butsakara (possessed of form). He can assume innumerable

forms for the gratification of His devote¥s.

82.Pracy-Prajiti. Vol —IlI; (1997); P.48
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Like Vallabti, Sankaradeva also regards tiat Krsna is the only Reality, Who
is the AbsoluleBrahman He isParamalsvara, Who is also calledarayana, Visnu,
Purusottamag Bhagawvin etc. Sankaradeva also maintains that this ultimate Readity
non-dual and devoid of all types of differences.tte view of Sankaradeva, the
Paramalisvara or the Supreme Reality isirguza (qualityless); but He becomes the
possessor of various qualities out of compassioHisodevotees. So, it may be said
that, inSankaradeva’s view als&ri Krsna is bothsagwa andnirgura. According to
Sankaradeva/svara is not formlessrirakara); rather His form is unlimited, eternal
and immeasurald®.

According to Vallabha, the world is a partial mastfation oBrahman which is
brought out through the power ofayg; it is also called theilk of Isvara. For
Vallabha, this world is not different froBrahmanin essence and so it is real. But he
makes a difference betweggat andsassara. Due to the ignorance of the individual
selves, thesamsara is produced; and so it is not real, and is desblec Sansara is a
mental state, whilgagat is a physical or material state. In this respSatkaradeva
also holds that the world is a partié¥ara. Being of part ofisvara, the world cannot
be false. According t®ankaradeva, in reality, this world iBrahmamaya In this
world, only Krsna exists as both the cause and the effect. SaydHd is not different
from Brahman But in the view ofSankaradeva, this world is a manifestation of the
Suprene Reality just like the ‘rope-snake’; and gos not absolutely real. It is

expressed in thérttana-Ghga as —

83. Pracy-Prajiti. Vol —IlI; (1997); P.49
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yateka saisara naya sabe svapnaayi maya
antake kéataache dhari/®

According to Sankaradeva though the world is not real, it appearsreal,
because it is the production st Brahmanlt is expressed in the€irttana-Ghaa as —

asanta jagatakina ton@ita udbhava bhaila
santa hena prakai sadiya /°°

In Sankaradeva’s philosophy, there is no any differeneavben the physical
world and the mental world. In his view, the wodd the sansara is not real; but
destructibe. It is clearly expressed in Aigidi Patanaby Sankaradeva as follows --

manara kalpaa ifo samaste sasara /

jagana svapana nidrtini vtti sara //%°

Regarding the concept of the individual selved]aitha says that thgvas are
not different fromBrahman in quality; but they are different from Brahman in
guantity. Thejivasare atomic in size, while thBrahmanis infinite. The individual
selves orjivas are real, because they are parts and manifestatbrBrahman
Sankaradeva also says that fixeasare the part dBrahman Sometimes he shows that
the individual selves or jives are like the reflentof God in mindSankaradeva in his
Bhaktiratnzkara says thatParamevara is the controller ofmaya; and this maya
controls all the individual selves §ivas Isvara is the supreme bliss, while thiwas
experience happiness, sorrows éfeara is thesaccidinandaipa, Who is connected
with knowledge, but thgvasare enveloped by ignoranceauidyi. These differences

between thgivas and thelsvara are not ultimate; because they are dependent on

84.Kirttana-Ghaa. Balichalana; verse- 626
85. Kirttana-Ghaa. Vedastutj verse; 1669

86. Anadi Patana: verse -66
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Isvara. The difference between these two is causedvbyi or avidya. So, it is seen
that Sankaradeva does not agree with the view of Vallabkezept the view that the
jivasare parts oBrahman

From the above discussion, it may be said $hataradeva is more a monotheist
than a monist upholding théaisrzavite ideal of love and devotion. In isagwa and
nirguza Brahmanis placed in the highest position. So, many sintiés are found
between Sankaradeva and theVaisnava Vedintin Philosophers like ®manuija,
Madhva, Nimbark and Vallabha.

Sankaradeva’s religious faith is known as Neo-3avism. It in mainly based
on theBhigavata Pufina. Sankaradeva is not a philosophical enquirer. He doesno
endeavour to establish his theology on his ownogbphical argument, but in his
writings, both the mythical and mystical elemente aynthesised in a very lucid
manner.

Sankaradeva is not an absolutist. He believes in G@tho has been
transformed bySaﬁkarécérya to a mere unreality. Fd$ankaradeva, God is real,
because forbhakti or devotion, such a real God is necessarySankaradeva’s
philosophy, God is found with attributesa@jwa). According toSankarcarya, sagwa
Brahmanis unreal, because He is nothing Biiara. But Sankaradeva has personified
this unreal God and presentedsita of theSrimadbhagavadiia and theBhigavata
Purana as being the ultimate reality.

Though Sankaradeva identifies God witBrahman still he presents a personal

God with all auspicious qualities. For himrska is the ideal God, Who can fulfill all



170

the human desires. IrSankaradeva’s religious faith, the impersoBahhmanwithout
any quality transcends common man’s devotionalisemnts.

The doctrine of inner controllerAQtaryamin) is a prominent feature in
Sankaradeva’s philosophy. According to him, God hasated thgzvasand the world
and entered into them as the inner controller. Tiies makes thgiva’s experience
pleasure and pain and also guides and protectsahdrthe world’

In Kirttana-Ghaa, Sankaradeva writes, God oraKiyana is the Supreme soul
and is the one and the only Lord of the universathMg exists without Him. He is the
cause Karana) as well as the effeckdqrya) of the creation. Just as ornaments made of
gold do not differ in substance from gold itselfm#arly, there is no distinction
between God as the cause and God as the e$@iiaradeva bows down at the very
outset of his worlKirttana-Ghaa to the Lord Who is the cause of all incarnations.

If somebody asks to give an epithetSmmkaradeva’s philosophy, in this regard,
it can be said that it Brahme&varawida, which term may be translated into English as
Absolutistic Theistf

So, it is seen thalankaradeva did not want to create a new philosophyase
his bhakti dharmaHe adhered wholeheartedly to Medintic tradition and worked in

this line.

87 Neog, Maheswar (1965§arikaradevaand His TimesP. 229.
88 . Barua Girish (ed.) (2011ptimantaSasikaradeva and His Philosophi?.188



