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THE BRAHMANAIC SYSTEMS OF RELI-
GION AND PHILOSOPHY' *

A paper read before the Mythic Sooiety, "

1 9 };1 1 December 18, 1810,

By Mr. M. T. NARASIMHIENGAR, T.A,, M.R.AS.

LADIES AND GENTLEMEN, .

As it is customary with us in the Hast to begin a subjeet like this with
an invoecatory verse, let me open the lecture with & few lines from
& Western poef (Jomy L_mr;mmnm], whose pions sendimenlbs deserve to
be echoed by all nations in the world :— -
Light of the World ! Immortal Mind |
Father of all the buman kind ! .
Whaose boundless eye, that knows no rest, S
Intent on Na‘ure's ample breaat, ."I‘
Explores the space of enrth and skies, e il
And sees eternal ingense rise! -
To Thee, my hnmble voice 1 raise: 15
Forgive, while T presnme to praise.

-2
These lines, as rendered into BSanskrit in my FParivritti-ratnamdaia, w
run thus ;—

Famar ! gwmEmaE ! GaeE d@ ey anoeg
e mdr! 94 faad gaftoents HhaAeg o

gig i s SgmElE waf A evaty )
T A W A Y, GTed 6 4

R

L To tront ol Peligion separately from Philosophy s, from the Hindo polnt of view, an
impossibls tnsk, ss in Indin especially we ece the two mixed up so alosely that we esnnot —t
think of the one apart from the othor, (Vide my Paper on ' Kilidisa's Raligion and Philo. e
sophy '—contributed to the Indion Andiguary, 1910.)
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Oh, may I still Thy favour prove
Sl grant me gratitude and love,
Let truth and virtue guard my heart;
Nor pesce, nor hope, nor joy deparh:
But yet, whate'sr my life may be
My heart shall still repose on Thee!
To Thee, my humble voice T raise;
Forgive, while I presume to praise.

Which again reads in Sanskrit thns:—
29 NEF o7 mwdsE @i sl a9 |
gHEgEY TAT WA ST ARE qE T )
74 w9 wifag fed @ o 3 oW e @ ER |
€ v §9 A gy ared W

The Executive Council of the Mythic Society have done me a great
hononur by allowing me the opportunity of addressing this learned audience.
I shall desm myself very fortunate if what T am going to say to-night
ghould be found acceptable to this audience ae giving & fairly correct
idea of the Brihmansie systems of Religion and Philesophy.

Much has been written, no doubf, and by eminent scholars, on tha
Védants Philosophy. But so far, the V&dinta Philosophy has come to
mean the Advaita Philosophy as taught by the followers of Sanlkarachiryn.
Very little was known of the Dvaita and the Visishtadvaita systems till
very recently, The English translations of a few works of the Great
Reformers—8ri-Ramanujicharya and Madhvachirya—have been made
available to the public only within recent times; but the bulk of the
religions and philosophical literature relating to these systems remains as
yet untrsnslated. Thus the precious sentiments of the Sri-Vaishnava
Saints and Sages, for example, which are preserved mostly in the Tamil
language, are still a sealed book to Western scholars. Dr. Grierson, the
well-known orientalist, bears testimony to the treasure of pious thoughts
contained in the Dravidisn Religious Literature, and has recently published
the translations of some valuable works in the Journal of the Royal
Asiatic Society of Liondon! A comprehensive study of the religious or
philogophical systems of India may not be quite possible fo foreign
scholars, who have not made a personmal investigation of bhe ereeds and
beliefs of the peaple, as professed in the present day.’ This defect has

I Vids, for instance, Tranalation of Arths-Pafichaks, by A. Oovindichirys of Mysore

(T.RA.8,, July, 1910). B
s OL Monisr Willinois ) iy, Thangil Tond" Tipel W India—(Profuce o the First
BAATY | TR ARY, NEW DELMNI.
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been noticed of late by orientalists, and it is o matter of great pleasure
to all that attempts are now being made to study the ‘life of the man
upon the soil .

Dr. Grierson, in his Introduction to the Artha-Pafichaks, translated
by A. Givindachirya, says (J.R.A.8, for July, 1910):—' I have also left
out o few quotations from European writers on the Bhagavata doctrines
whose wiews are familisr in thig country, and, bhowaver valuable, do
not possess the authority of an Indian Professor of the religion’. Tt
would, therefore, be very profitable if Indian scholars are nvited to
co-operate with European scholurs in the attempt to trace and eollsct
the secref ireasures contained in the relisions and philosophical systems
of Indin. "The Ilabours of orientalists in thiz fiald of literabure, till
now, have no doubt been very laudable: but their conelusions, we are
sorry to observe, huve become mostly one-sided. Fven the latest among
thew have wrongly identified the Vadants, as a whole, with only one
of its several aspects; nnd have given it the most misleading title of
Indian Pantheism, Very few of them huve earnestly studied the religions
beliefs and philosophical views now current among the peoples of South
India. It is & well-known fact that South Indis was the cradle of
Brahmanaic vevival. The great reformers, Sankar@ichirya, Rimanunjicharya,
Madhviacharys, all belong to South India: and it is from the teachings
of these that a few northern reformers imbibed (heir spiritual knowledge
in later times. Even to-day the Pandits of South Tndia are held in great
esteem and veneration by the North Indian scholars and are considersd
authorities in matters relating to Religion and Philosophy,—as being the
custodians of the teachings of the great Acharyas of old.

It is here in the Sounth of India that the renowned Dravida Saints (the
authors of the 4,000 Divya Prabandha works) and the great Bages who
wroke their precions commentarics on them, lived and worked for the
elevation of the masses, irrespective of caste or ereed.!

The three great Brahmanaic communities—the Smirtas, the Sri
Vaishpavas and the Madhvas—have their representutive Mathas estal-
lished by the great Reformers in the South, and the Gurus of these
Mathas command pre-eminence even to-day, throughout Indin—the majority
of the northern devotees being their disciples.

Thus we see that South India is the proper place where the Brahmanaio
religions can be best studied.

It may be observed that all the Brahmanaic systems of religion in
India can be comprised within the three well-known original systems
based on the Vadanta, viz.: (1) the Advaita, (2] the Dvaita, and (3) the
Vidishiddvaita; all other schools founded on the Védianta, are each of

! Bee my Introduction to the Upsddda-ratnamiid, Anagds Proga, Madras,
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them seen to be, an off-shoot from, or a sub-division of, one or the other
of these three main systems.

My duty to-night will, therefore, be to lay before you n brief sketch
of these three systems of Brihmanaic Religion and Philosophy. It is
hardly necessary for me to say that, in the short space of an hour,
I cannot be expected to do full justice to these great systems. All that
I can hope to do is to mention a few leading points in the doctrines of
the respective systems; and by comparing them briefly, to draw some
inference as to the nature of the tenets common to all the Védantic
schools of thought.

Let us first note briefly what the terms Advaita, Dvaita and Visishtd-
dvaita mean.
~ The Advaita system recognizes only one entity called Brahman or
Atman and holds the world to be unreal, Hence the name Advaita (Non-
Dualism or Monism), This system is generally represented by the Smirta
community among the Brihmans.

The Dvaita system recognizes all the three entities—matter, soul and
God; and holds that they are entirely distinet from one another, and that
no two of them can be identified. Hence ii is called the Doaita (Dualism).
This system is represented by the Madhva community of the Brahmans.

The Vifish{advaita also recognizes all the three entities—matter, soul
and God; but holds that, although they are by nature distinet from one
another, God or the Supreme Soul is often identified (in the Upanishads)
in a figurative sense with the Univerze of matter and souls—which is (as
it wers) His body, Matter and souls being the inseparable attributes of
God at all times—in a subtle or sikshma stage before creation, and in a
gross or sthila stage after creation, this system lays stress on the Iden-
tity of God in both these stages. Hence it is called the Visishiddvaita
(Qualified Monism). This system is represented by the Sri-Vaishnava
community of the Brahmans.

With this preliminary idea about the three terms, let us mow proceed
to examine the origin of these three systems.

It may be observed at the outset that the Brihmanaic religious or
philosophical system presents itself in three phases from the eatliest
times known to history or literature. To say that there was only one
religion throughout India at some remote age is to ignore the contents
of the Upanishads and other philosophical texts on which the Brihmanaie
religious systems are based, The Upanishads contain clear references
to three schools of thought ‘current in India from fime immemorial.
There are thres distinot classes of passages in the Upanishads—

(i) =wEgaq: (Non-Dualistic Texts)—or passages that apparently
declare the existence of only one Reality (Atman or Brahman), and speak
of all differences as unreal.
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(i) AzmFm: (Dualistic Texts) or passages that openly declare the dis-
tinetions between matter, souls and God (i.e. distinctions between every
two individuals among them)—all the three being treated as real entities,

(i) ZsFgas: (Reconciling Texts) or passages that reconcile the above

two apparently contradictory classes of texts—by proving diversity in
unity.
A few examples will make this division of the Vedantio texts obvious.—

(i) Non-Dualistic Tezxts Hﬁi‘ﬂﬁﬂ:}

(1) * There is nothing here that is many and varied. He who sees
this world as though it is varied, obfains dentl, from death.
(Brih. Up,, iv, 4.)
(2) *But where there is duality, as it were, there one sees another;
but where to one all this becomes Atman, there who ghall see
whom ; (shall see) by what: and who shall know, which, and

by what?' (Brih. Up., ii. 4-4.)
(3) ‘ That which is all this is this Atman.’ (Brik, Up., iv. 5-7.)
(4) ‘For whenever he perceives in Him even the smallest distinetion,

then indeed there is fear for him. (Taitt. Up., i1, 7-1.)

(3) * He who knows the Brahman becomes the Brahman alone.'
(Mund. Up., ii, 3-9)
(6) ‘He is not all this. Tet him worship Him as Afman Himself,'
- (Brih. Up., i. 4-7.)
(7) * Existence alone, my dear child, thizs was at the beginning ;—
one only, without a second.' (Chhand.- Up., vi. 2-1)
(8) ‘ That thon art.' (Chhand, Up., vi. 8-7.)
(9) * One alone, Narayana, was (at the beginning).'  (Mahop., i, 1.)
(10) *All this was at first one alone, the Atman.'
(ditaréya Up., i, 1-1.)

(il) Dualistic Texts (Jzs:)

(@) (Soul and God clinging to matter) ‘ Two birds, which possess similar
attributes and are inseparable friends, cling to the same tree:
one of them eats the sweet froits of the Pippala tree, while
the other shines in splendour withont eating at all.'

(Mund. Up., iii, 1-1.)

(8) (God and the Universe) ‘ The two nn-born, the intelligent and the
non-intelligent, are the Liord and the non-T.ord.’

(Svet. Up., i. 9,

(e} (Characteristics of the soul as distinguished from matter and Gaod.)
“Then whoever feels “I smell this,” that is the soul.'

(Chhdnd. Up,, viii, 12-4)



*Who is the soul? He is that person who is luminouns in the
proximity to the Prinas in the heart and wholly consists of
knowledge.' (Brih. Up., iv. 3-7)

‘He is indeed, the seer, the hearer, the taster, the smeller, the
thinker, the knower, the doer, and iz the person who is made

up of intelligence,’ (Prasna. Up., iv. 9.)
*Having known the soul (Atman) and (God) the Prime-mover
(Préritri) as separate from one another. (Svat. Up., 1. 6)

‘He, the cause, is the Lord of (souls) the lords of the senses.'
(8vét, TUp., vi. 9.
The Lord of matter (Pradhana) and souls (Eshétrajnas), the Master
of the qualities, (Svét. Up,, vi. 18,)
From this, the Mayin (God) creates, this Universe; and in that
is another (the sonl) fettered by My, (Svat. Up., iv. 9.
‘Having learnt that, and being freed from name (n@ma) and form
(riipa), attains the Divine Person, who is the most Supreme.’
(Mund. Up., iii. 2-8)

(iii) Reconciling Texts (F=Fegaa:)
(1) *May I become manifold and be born.'  (Chhdnd. Up., vi. 2-3.)
(2) ‘He thought—May T create the worlds.' (4it. Up., i. 1-1)
(3) * The eternal among the eternals, the intelligent among the intelli-
gents, who, though One, fulfils the desires of the many.’
(Katha. Up,, v. 13, and Svét. Up., vi. 18.)
(4) *He who has entered within is the ruler of all things that are

born and is the Soul of all.’ (Yajur-Aranyaka, iii. 20.)
(6) ‘He whose body is the soml. (Brih. Up., v. 7-22)
(6) * He whose body is the earth.’ (Brik, Up., v. T-3.)
(T) * What exists within that small space ingide the heart, that is to

be sought after.’ (Chhéand. Up., viii. 1-1.)

(8) *Of whatever nature a man's worship is in this world, of that
same nature that man becomes after death.’
(Ohldnd. Up., iii. 14-1.)
(%) “From whom all these things are born, in whom when born they
live, and whom they enter when they perish, do thou desire
to know that well ; that is the Brahman'
(Taitt, Bhrigu, i, 1)
(10) *He who understands and knows all.’ (Mund. Up., 1. 1-9.)

It is to be observed that of these classes of texts, (1) the Advaita
system recognizes the authority of the Non-Dualistic Texts alone, and
rejects the rest as referring to the vyavahdrika (the apparent and not
the real) side of knowledge; (2) the Dvaita system atfaches importance
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to the Dualistic Texts only and frice to explain away the rest;
(3) whereas the Vigishiadvaiia system reconciles the Non-Dualistic and
the Dualistic Texts by the application of the remsining olass of
texts (Elamﬁaq::l—thua recognizing the suthority of all the Upanishadic
passages.!

We thus see that the Upanishads present to us three different stages
of thought, although they are to be construed together so as to give us
a consistent ides. Hence it is that all the three systems—the Advaita,
the Dvaita and the Vifishtadvaita trace their doctrines to the common
source—the Upanishads. It is true that these three systems have, for
their common authorities, several later treatises also, such as the Brahma-
Sntras, the Bhagavad-Gita, the Bmritis, the Itihasas and the Puriinas.
But it is a gross mistake to suppose that the Advaita system had its
origin in Sankarachdrya, the Dvaita system in Madhvaichirya and
the Viishtidvaita in " Raminujachirya. These Great Reformers only
rengvated the three systems that had been alresdy formulated by their
predecessors;* and, by writing their valuable commentaries (Bhashyas),
came to be known as the Bhashyakdras of the respective systems.

We have thus shown that the germs of these three systems are found
in the Upanishads themselves; and the chronological order of the three
great Reformers above named has therefore nothing to do with the order
of treatment that I have herein a\ npted, to facilitate coOmparison—viz,
(first) the Advaita system, (secondly) the Dvaita system and (thirdly) the
Viéishtadvaita system,

THE ADVAITA SYSTEM

TaxmvG the Upanishadic passage—' Tat-tvam-asi'— That thou art ' one
can see that the word ' That' represents the Supreme Deing (or Para-
Brahman), the word *#hou' represents any individual being or soul
(jivatman) that is addressed, and the wverb 'art ’ shows the identity of
the two beings (represented by That and thou).

The whole philosophy of the Advaita system is based on the meaning
of passages similar to the above.

There is only one entity according to this school—ealled déman or
Brakman. The term Advaita means non-dualism or monism. To identify
it with Pantheism, as some scholars have done, is not correct, as the
Advaitin holds that the Universe is unreal.

1 Every Veduntic scholar should admit that the Upanichads are, ng a whals, a ponsistent
embodiment of philosophical thooght; and any interpretation given of them ean be considersd
sound, only if such interpretation is ospable of clucidating afi the passnges in the Upanishads,
&2 giving o consistent iden thronghout,

* Refor to the lists of Achiryns that preceded thess Reformors and to thair valunble works
among the Guru-paromparais of the three sects.
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The Atman (or Brahman) is one only and supreme, and all the worlds
that seem to have been created by the Supreme Being are in the manner
of dreams. These are the creations of avidyd@ or nescience which belongs
to the Bupreme Being Itself. This avidyd is enddi or without a begin-
ning and is the cause of the various illusory manifestations in the world.

‘Bankardchirya maintains that the knowledge of self is the constant
basiz of all other kinds of knowledge. That is, the primary and self-
evident intuition of self is the basis of all other kinds of knowledge,
whether perceptive or inferential, direct or indirect, present, past or future,
As we cannot know the external objects without knowing the self as its
knower, we may infer that we cannot think of any object without thinking
of the same self as its knower. Thus the Universe exists only relative
to knowledge."* 4

From this relativity of the world to knowledge, it wounld appear that
theve are two distinct entities, viz.—

(1) the self or soul as the subject of knowledge and
(2) the world as the object of knowledge.

But this distinction is apparent (5a79/7{%) and not real (grwfa),

The essence of the self or soul is knowledge. Every ohject that presents
itself before this self or soul is fonnd to be pervaded by Enowledge ;
therefore no object can be distinct from self, which in its essence is
knowledge. It follows therefore that in every act of knowledge, there
is only one undivided entity—call it self or soul or knowledge—which is
both subject and object, becanse it knows only itself and nothing else,

There is in fact no knower or agent (@r), and nothing knowable (%q];

there is only knowledge (FF). And this knowledge is called dtman or

Brahman. The whole world which is fall of manifestations in the form
of knowers (or sonls) and knowables (objects) iz unreal ;: whereas Knowledge
alone, called Atman or Brahman, is real. This is what constitutes the
Advaita or monistie theory.

‘ Our knowledge of space and time cannot disprove this theory ; for
the world of time and space, the objective world, has no independent
existence, bul is comprehended in the self, The belief in its independent
or real existence is the result of avidyd (nescience or ignorance)—
which can be destroyed omly by a true knowledge of Bélf or Atman.
With the merging of time and space in the self, the idea of a plurality
of souls becomes groundless; and when the souls or agencies that intro-
duce finitude into veality are shown to be unreal, finitude also disappears,
and the Infinite alone remains.’

1Tam indebted to Papjit Sitinitha Tattva-bhiishan for some of the ideas and pRERAgeE
quobed hers,
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Thus our own self or soul, the soul in each of us, which seems to be
finite, is really nothing but Brahman—generally represented by the words
§%; 3+, WA —which do not stand as atiributes to Brahman, but only

go to prove the Reality or Existence of only one entity, Brahman.
Brahman is similarly identified with Bliss or Ananda. All these ferms
should be taken to negative the reality of objects other than Brahman
thus ;—

99 =(2/§A1g13) other than Un-Truth.
FH =(gArgnas) »  Ignorance.
Heed— . Finitude,
m‘-’{:_ (3] HGII-BHBH.

Thus we see that Brahman, sceording to the Advaitin, is ffoy or

without attributes; for no qualifying epithets or attributes to ‘Bra]’:mnn
can be admitted ss real, as such admission would disprove fhe pon-
dualistic theory. No differentinting attributes (vifeshas) can be found
in Brahman which is one undivided and infinite mass of knowledge—
spoken of as Akhanda-Sachchidinanda.

This ﬁfﬂ:“ﬁﬁ* again, iz based on the inferpretation of some Upanishadic
passages, and has been fully expounded by Sankarfchérya in his works.
The following stanzas from his Aparokshanubhiiti contain the essence
of the foregoing theory:—

ARAE SRR |

i e faseweaa: |
A1 AT AT g6 0
Y fmarat ffdsedserma: |
E RASTER A T )
ﬁ@ui‘r fafeay fer frermmEaeaa: |
e ZArsmerd FfEEd 99 0
oY PRI A TeIS: |
T ZEEmEE iﬂﬁ?ﬂ?ﬂ?{ T3 |

Bo far, we have been considering the Advaita doctrine from the ideal

or paramdrthika standpoint. But from the practical or wyavahdrika
4
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standpoint, the Advaitins admit the whole universe to be real; and just
like the other scheols of the Vedanta, hold that the world has been created,

is preserved and destroyed by Iivara, Brahman, from the s¥ggiis stand-

point, is called iﬂﬂ, and is supposed to contain all the good attributes

that may be conceived ofl—as all-knowing, all-powerful, mereiful, just, holy
and as the friend and saviour of finite souls. This practical Brahman is,

therefore, called AR (or Brahman with attributes), as distinguished from

the ideal Brahman, which is named Fﬁiﬂ'lﬂm (or Brahman without attributes).

The ideal Brahman which is the only Reality, appears to itself throngh
the effect of Avidyd (Nescience) or Mayd, as practical Brahman, and when
subject to this illusion of Maya, sees diversify in unify. This Avidyd or
Miya is without a beginning ; but it has an end. 1t is the ultiinate cause of
this H§gA=g or worldly bondage, which appears to us to be due to Earma.

When Brahman realizes its true nature and attains its ideal or qREMYH

stage, Avidyd or Mdyd vanishes, and there is Moksha or freedom from
bondage.

The practical or 9@z stage of Brahman is compared to our

dreamy condition, and the world is compared to the things we see-in
our dreams. The world is also compared to the image that we see in
the mirror, and 1s, therefore, said to have no real existence. When the

ideal or qEAEITYs stage is attained by Brahman, there will be an end

of Maya; and the world vanishes. Brahman will then realize its own
undivided nature. This is compared to our condition when awake from
a dream. The whole of this theory is summed up by Sankaracharya in
the following introductory verse of the Dakshind-murti-stotra :—

fgd zdorREmIAAiaeY famradd
e wiay afefEgd o9 fgan
= s g A
- We have now seen that Sankarichirya speaks of two kinds of
Brahman—one real or ideal (JRWT9%), and the other unreal or practical

(saEaifim)s The unreal Brahman or i’&‘{ is placed at the head of all

created beings and is called Apare-Brahma or EEFﬁ?E-T—i. e. the
Lower Brahman or the Effect-God; whereas the real Brahman is called
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TAE or FHUAF—I-e. the Higher Brahman or the Cause-God. We
have seen that the former is called HiUA®H and the latter as ﬁ-rﬁﬂl'ﬂﬂ.

ﬁankarnchirya is a devout worshipper of gnupEeE (in the form of Vishnu

or Siva) although he says that such g Being has no real existence from a
philosophical point of view. The various stotras composed by him are full

of devotion to this E?lu'[ﬁa;; and one or two characteristic verses from
his EfArEEa may be quoted as illustrating his pious sentiments :—

qadr o0 7y T ad@aer O

FEARISTACN &Y Aoy |

TR HHEIEGE Y

d daraEratEEE g )

qaawd gIa 3 5 o

g Tz 7 4 3 9 g4 |

A g e o

d dararafa gfdre | \

ﬁ&n]mrﬂchuya 15 equally devoted to Vishou and Siva; and he regards

them as identical in spirit with the Supreme Being. Even the followers
of éankurncharyﬂ.. the Smdrtas, are all worshipping Vishnu as well

as Siva in their houses and temples. In fact, the Advaita doctrine regards
every living being in the Universe as identical with Brahman; and this
accounts for Sankaracharya's identifying his own Preceptor gy
with God (Gavinda or Vishnu) in most of his stotras.

Moksha or liberation from the worldly bondage is also of two kinds,
according to ﬁunknriﬂhﬂ.rja, Those who are devated to the Liower

Brahman {Hﬂﬂmmj will attain Brahma-laks, which is described in the
Sruti as the Abode of Brahman. Attainment of this Brabhma-laka is called
A aEY afew: or relative liberation, There will be no return from this

Brahma-loka to the earth, for the liberated souls live there for fges in
close proximity to the Lower Brahman: and when this Brahman ig

merged in the Higher Brahman at the end of the cycle (F#7), all the
souls in the Brahma-laka will share in his happy fate.

The higher kind of Miksha known as TRAYS or absolue liberation is
attained by the knowledge of one's perfect identity vith Para-Brahman
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(or Higher Brahman). The soul that attains this kind of liberation is
called a SRR (one that has attained liberation during this life on

earth).

To attain this kind of liberaftion, no Karma (or fulfilment of duties)
can serve as the direct means. Jidna or Knowledge of Reality alone leads
to this absolute liberation. Karma, in the form of the spiritual exercises
enjoined in the Sastras, can only purify and prepare the mind for the

Path of Knowledge (§#M). There are four kinds of spiritual exercises
(known as the Eiﬂﬁ'ﬂi‘;{!{} recognized by the Advaitins:—

(1) ﬁﬂlﬁﬂﬂﬁ_iﬁﬁﬁ:-ﬂm discrimination between eternal and tran-
sitory things;

(2) &’Eﬁ!ﬁq{mﬁﬂﬁ:—ﬂr non-attachment to the rewards of aclions
i]i this az well as in the other world;

(8) zmEArEggaargg—or the securing of the various means, such as
the control of the mind and the confrol of the external

scnses ; and
(4) wrg=Eg—or desire for the final emancipation of the soul.
As regards Bhakti or Liove of God, Sankaricharya admits® that it is

the most perfect means of attaining Moksha; but he identifies the highest
form of Bhakti with Jidna, as, according to him, Bhakti can secure

Moksha only through the Path of Knowledge (F#m1):
THE DVAITA SYSTEM

Wz have already seen that this system is so called because it recognizes
Z4 or difference among the three categories—Matter, Souls and God.
The word Duvaite strictly means dualism, and so it is used to denote

differance (or bhéda).
According to this school, Padartha or Reality (Category) is of two

kinds :—
(I) Independent (&dd) and
(II) Dependent (G3&7d):

(I) Independent Reality or God is the glorious Vishou, also nal!ad
Para-Brahman, who is all-powerful and omniscient, and endowed with
all auspicious attributes.

' on cqrgmrorarEd qfwia algg —(Visdke-chidamani).
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(IT) Dependent Reality is of two kinds:—
(i) positive (Wid) and
(i) negative (21473

Among the positive again, there are two classes:—

(1) sentient (Fa) or the souls and
{2) non-sentient fﬁlﬁﬁi'f}—iuﬂludiug matter, time, ete.
The sentient beings are of various kinds, the chief of them being:—
(1) The Eternally Free (f431)—Goddess Lakshmi.
(2) The Released Souls {ﬂ‘?ﬁ"[:_p—smh as the Devas, Rishis,
Pitris, Men, ete.
@) The Fettered {33;;:] of whom there are two divisions:—

(@) those that are eligible for release or mdksha and
(h) those that are not eligible for release.

Again those that are not eligible for release are—
(1) either fit for Tamas (Dark Hell) or

(@) eternally fettered (fame@riyon:)

Such being the classification of the categories according to the
Dvaitins, they recognize five kinds of difference (Wg or Za)—

Arascfagr 99 sgatiagr a91 1
sigaz) Tagga s=safue agr |
fogs s=a2) 9; gUET SE9EE |

—-{Eltirrg;fﬁ:}
That is,
Difference (1) between God and the sentient beings or individual

sonls;
(2) between God and the non-sentient (matter, time, ete.) ;
{(3) between every two among the sentient beings (or
souls) ;
(4) between matter and souls; and
(5) between every two amongst the material things.

This system is directly opposed to the Advaitin's doctrine of Monism
or the identity of soul with God. The Dvaitine declare that the soul
is entirely distinet from God, and can never be identified with Him. The
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term Brahman is applicable only to the All-powerful Vishnu, ss there is
no other being that is perfect in all the excellent qualities. It is derived

from the root g which refers to the infinite nature of the Bupreme

Being—infinite with respect to time, space and qualities; and shows
that the Supreme Being is quite distinet from all himited existences, and
individual souls. The Vedinta declares that there is only one Brahman,
and that Brahman is infinite or unlimited in nature. The word Aéman,
as applied to God or Brahman, cannot be taken to mean the indi-
vidual soul (limited Atman), since devotion to that Atman is stated to

be the means of final release (or #Hrg). It is totally inadmissible that

the limited and the unlimited Atmans merge together, Nor is it
admissible that the different parts of the Sruti declare different Brah-
mans, g the Advaiting hold.

The Supreme Being and his qualities are abeolutely identical, and
they can be still spoken of in different terms. The form seen during
meditation by mere imagination is not Brahman or God, because He is
non-manifest. It 1s by this non-manifest Para-Brahman (Supreme Being)
or Vishnu (i.e. All-pervading) that the Universe is created, preserved, and
destroyed ; and all the changes in the Universe are subject to His Will
He is the sole dispenser of fruits to the deserving souls, according fo
their natural merits.

The mundane bondage (HgR) of the sowl is a fact proved by the

unmistakable evidence of percéption; and freedom from this bondage
can be attained only through the Grace of God. Karma-yiga or the
discharge of pious duties enjoined in the Sistras is only auxiliary to the
attainment of knowledge or Jidna. It is knowledge (of Brahman) or
Jifina-yoga that leads to final deliverance, by securing the Grace of
God.

Study of the Vedanta (Sdstra) iz the only means of kmowing the
Supreme Being. The power of words is quite capable of directly con-
veying the attributes of Brahman, who cannot be realized exeept by
means of the Veda or Sruti {the Word). Devotion is the result of the
knowledge of God's glory. Only those who possess devotion are fit to
study the Sdstra.

All that desire for final deliverance or moksha cannob attain it ; for
it is only the eligible few possessing the virtuous qualities, that are entitled
to study the Vedinta-Sdstra; and this eligibility cannet be earned, as it
must be found in the natural essence of the gpoul. Each individual soul
hag got its own peculiar natural characteristics of eligibility or ineligibility ;
and these can never be altered even by the Supreme Being. In short,

no soul can hope to attain deliverance (HY%), unless it possegses the
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natural eligibility for such deliverance. HEven among those who are
aligible, no #wo souls can be found to possess the same degree of eligi-
bility or qualifications. Hence it is that the fruits of deliverance will
vary according to the degrees of eligibility of the souls. This is what
is generally known as ;F-TARN® or variety in Eternal Bliss. This
doctrine is, it may be observed, peculiar to the Mdadhvas, among the
Vedantins. _

According to this school, Updsana means an inguiry into Brahman
or (God, and thie includes study, investigation, reasoning, contemplation and
meditation. In the absence of any obstruction, Brahman is seen in the
very birth in which a soul has completed the course of inquiry (or Updsana).
Final deliverance or moksha is certain in the case of those who have seen
Brahman ; but it can be actually realized only after the destruction of
Prarabdha-Karma (or Karma the fruit of which is now being experienced) ;
and this destruction of QESFH may result (according to its intensity)
either at the end of the very birth in which Brahman is seen, or in some
later birth. Mboksha cannot be attained by seeing any form of Brahman,
but only after seeing the particular form which the Preceptor or Gurun
prescribes for the soul. When the Preceptor says the sizght has been
gained, the soul has soceeeded in realizing the particular form, and this

is what is called (by the Madhvas) famgasiq.

When this f@=25/@ has been secured, the previous and subsequent

Karma (the effects of deeds, past and future) will ba destroyed, and the
Priirabdha-Karma alone will remain to be experienced by the soul befors
deliverance is attained.

According: to this school, Miksha or final deliverance from bondage
involves four distinet stages—

(1) Destruction of Karma,

(2) Departure from the material body,

(3) The Path to be travelled by the released, and
(4) The aitainment of Eternal Bliss.

After the final destruction of Karma, the eligible soul departs from the

gross body and by means of the ethereal or subtle body (g=maiR) travels
in the Archirddi-mdrga (the Path of Arehis, etc) to the Abode of God.
The released having reached Brahman enjoy the eternal blessings and
remain for ever with Him and under His guidance. They are graded
according to their devotion; and the absence of equality does not affect
their blessedness. Those who abtain sdywjya-miksha, enjoy the blessings
along with Brahman. Though they are divested of all material body,
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still they can enjoy eternal blessings throngh the person of Brahman. All
. others (who attain sdlokya, sdmipyc and sdripya mokshas) enjoy hlessings
by means of their spiritual body (which is purely composed of knowledge
or joana), The released obtain all their desires by mere will; and they
may assume, if they please, a body which is made of pure substance
(sige¥d) and which is not the result of Karma. The Eternal Happiness
enjoyed by the released does not become increased or diminished in the
course of their enjoyment.!

THE VISISHTADVAITA SYSTEM

It has been already observed that the term Vidishtddvaita signifies quali-
fied monism. Visishta means qualified, i.e. having as attributes Chit (Bouls)
and Achit (Matter); and Visishtddvaita may therefore be taken to sig-
nify One Reality—Para-Brahman (Vishnu) qualified by the attributes Chit
and Achit. There are two stages for Chit and Achit—(1) the causal stage or

ol and (2) the effectual stage or Frataegi. In the causal stage,
i e. before the evolution, they are said to be §&H (subtle) ; whereas in the

effectual stage, after the evolution, they are said to be #® (gross). In

both these stages, Brahman or the Supreme Being is qualified by the
attributes, Chit and Achit. The Supreme Being 1s thus inseparably
united with Matter and Souls; and the Universe of Matter and Souls
forms the body of the Supreme Being. Thus the Supreme Being is not
only the Soul of all Matter, but is the Soul of all Boulz and is therefore
called Paramdatman. This relation between Brahman and the Universe

is clearly established by several Vedic texts, such as—* gegia| FIL.

It is an admitted fact that words referring to the body of & soul are often
applied to the soul also, e.g. Areoiagyg (I am a Brahman), wfEarsdr (He is
a Kshattriya), i‘[_m (You are white). We use the word wg (I) with

reference to the body, when we say El_g-i’rsi (I am stout), FasE (I am
lean): and ‘I’ denotes the soul in snch examples as—' I think’, ‘I feel
pain or pleasure’, ‘1 know this fact’. In the expression ‘my body', the
first person clearly refers to the soul.

In the same way, we find the Supreme Being (the Boul of the
Universe) often referred to in the Upanishads by words that are properly

i Bome of the ideat and expressions in the section relating to the Dvaits system have been
borrowed from Mr. B, Subbs Rao's transistions of the Dvaits wWoThs.
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applicable to Mutter or Souls comprised in the Universe, which is the
body of the Supreme Being. Hence ariges the great confusion in the

interpretation of the Vedic fexts. For instance, the word ERC {Atman)

is nsed to demote, in some places; the individual soul: and in other
places, the Bupreme Being. In fact, all names are capable of ultimately
signifying the Supreme Being—in accordance with the Viishtidvaitic

doctrine about the relation betweon God and the Universe (SRIGZITGHE
or the relation between the body and its indweller, the soul), e.g. Indra
may refer to the Supreme Being, dwelling in the soul of Indra (Fgr=agi-
7). Paseages like & =mfg’ (That thou art) are also to be construed
in accordance with this relation between God and the mdividual gonls—

each soul being recognized as a body of God. The passage FEulE—
‘That thou art' can only mean ‘God in thee iz (the same &s) that
Bupreme Being'; and can never be taken to imply an identity of the
individual soul with God.

We thus see that the Vifish{ddvaita system, while asserting qualified
monism, does not ignore the natoral differences between the three en-
tities—Matter, Boul and God, The atiributes of God are as real as God
Himsgelf : that is, the Universe, 18 noé unreal.

According to this system—'all knowledge is real' (g g qtm?]
In refuting ‘certain analogiés generally given (by the Advaitin) to show
that the scripture, which, being based upon avidyd or ignorance, is un-
real, may form the means for the attainment of the highest reality
known as the Bralman'—the following arguments are set forth by the
Vidisht&dvaitic school. ‘'When auspicious and inauspicious dreams give
vise to good and bad results in life, the dreams are indeed as really
‘existent as the results they give rise to. When magic, medicinal herbs,
incantations, ete,, give rise to illusions which cause fear, love, and other
emotions, the illusions are as real as the emotions themselves, Death may
result from a suspicion of snake-bite and of poisoning; here the sus-
picion is as real as the death. The reflected image of a thing iz as real
as the thing itself, Dreams are real even in the sbsence of the reality
of the objects corresponding to them, inasmuch as what is required to
make anything the object and the basis of any cognition, is merely the
manifestation of that thing to consciousness in some manner or other.
Even in the case of the apprehension of the sounde of letters by means of
the corresponding written signs, theve is no cognition of the real by
means of the wnreal’' Bimilar arguments hold good in disproving the
unreality of the Universe.

| Wide Prof. M, Rangacharyar's Translation of the Sri-Bhdshya, p. xviii. (Introduction).

-
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By these and other cxamples, the Vigishtadvaitin proves that the
Advaita Doctrine of Maya is untenable; and holds that the Vedantie
literature, as a whole, supports the reality of all the three entities—
Matter, Souls and God. ‘The statement found in the Vishau-Purina
(IT. 14, 31)", and often quoted in support of the Advaita Doctrine—* to
the effect that “ Dualists see things wrongly"—is shown to negative only
that kind of duslism which postulates a patural difference in essence
between oné individual soul and another; but not the real dualism which
declares the natural distinetion between the ultimate entities, known as
God, Soul and Matter, We shall now proceed to speak of these three
entities :—

(I) God or Brahman is defined in this system as a Being, ‘whose
flame-like spiritual essence is itself infinite, wholly self-manifest and self-
happy, and is the entire opposite of every kind of evil, and the unique seat
of every kind of good; who is adorned with hosts of amiable attributes,
such as, omniseient, miraculous, all-supporting, omnipotent, inexhanstible,
and over-powering all; who is the gracious granter of all kinds of boons,
and is possessed of an all-transcendent form; who is the evolver, the
preserver and the destroyer of everything created; and who is the fit
resort of all aspirants.’

The form of God is five-fold :—

i1y Para—or the Transcendental Form (the Supreme Being) in the
Vaikuntha-lska or the Heavenly Abode of God;

(2) Vyiha—or the Operative Forme (viz. Visudéva, Sankarshana,
Pradyumna and Aniruddha) lying on the serpent Sisha in the
Milk Sea;

(8) Vibhava—or the Incarnate Form (the Avataras, such as Variha,
Narasimha, Rama, and Krishna) ;

(4) Antarydmin—or the Pervasive Form (dwelling in the heart of
every living being) realized by the Yogins through meditation ;

(5) Archavatara—or the Image-Form (in temples and honses of
worshippers) which God assumes in accordance with the wishes
of his devotees.

As regards the Tmage-Form, Pillai-lokfcharya, the great Vidishiadvaitic
teacher of the thirteenth century, smys:—
¢ The Archa Form consists in the images of Bhagavan (God), which
accommodate themselves to the various tastes of His creatures for their
worship, having no fixed form, but that which the worshipper may choose
and desire to have of Him; having no fixed name but that which the
worshipper may choose and desire to call Him by; all-knowing but
seeming 08 if not-knowing; all-powerful but seeming as if powerless; all-
cufficient but seerning as if needy—thus seeming to exchange places, the



19

worshipped with the worshipper, and choosing to be ocularly manifest
to him in temples and homes, in short at all places and at all times
desirad.’' (Vide Artha-Pafichaka, translated by A. @)

In this place I may say a few words regarding JImage-worship,
which is common to all the Brahmanaic systems. There is an interesting
point in connexion with the number of categories recognized by the
several philosophical schools in the world. If M = Matter,

8 = Soul,
G = God ;
then, the number of permutations of these three taken
pne at & time is 3
fwo 3 [
three. (i
making a total of 15. These fifteen varieties, exhaust almost all the
philosophical schools in the world; and a complete analysis of these has
been furnished by the late Bri-Yogi-Partha-sirathi Aiyangar Svimi of
Madras, in his English Translation of the Tattva-trays. This great
scholar has also written a pamphlet on the Rationale of Image-Worship,
which is worth perusal. (Vide also pp. 43-45, A. Govindichdrya's Vade
Mecum of Vedanta.)

As regards Image-worship, the ViSishtadvaitic interpretation is, I
believe, quite convincing. Adopting the above symbols, we may represent
every living being by three concentric circles thus:—

/

O
5

Since every object in the Universe is pervaded by the All-pervading
God (Vishnu), we see that in paying homage to any living being, we are
not honouring merely the onter form or matter (M), nor even the inner
(individual) soul (8) alone, but convey our respects, through the process of
meditation, up to the innermost Supreme Boul or God (G). Thus, every
living being that is honoured, symbolizes Vidishiddvaita (God-qualified by
the attributes—Chit and A chit).

Similarly, whenever we worship an image (of a Deity), that worship
is carried, through meditation, up to the Bupreme Being, who not only
pervades the image (throungh His all-pervading power), but makes it His
gpecial abode (at onr request) so as to be within our easy reach,

(II) Chit (the individual roul) is defined as a being, distinct from
matter (i.e. the body and the senses), and as intelligent, immutable,
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incomprehensible, indivisible, unmanifest, self-luminous, spiritually atomie,
eternal and blissful. The souls are divided into five classes:—

(1) The FEver-Free (Nityn), in the holy presence of the Bupreme
Being, who are ever untainted by worldly bondage. They are
ever happy, being engaged in the eternal service of God.

{(2) The Liberated (Mukta)—who have been {reed from worldly bond-
age by the grace of God: These are also living in the presence
of God, and are supremely happy,

(3) The Fettered (Baddha)—still subject to bondage, i.e. imprisoned
in the material body. They mistake the body for the soul and
imagine that the sole aim of life is worldly pleasure or gratifica-
tion of the senses, They become, therefore, slaves to passion,
and fighten the worldly bondage closer and closer around
themselves.

(4) The Isolate or Self-satisfied (Kévala)—who after experiencing the
migeries of this world, realize the distinction between matter
and soul; and succeeding in their attempt to free themselves
from bondage, are content with self-enjoyment and do not
aspire to know God. They live in a region called Kaivalya
which is beyond the material world, and is yet outside the
Abode of God. Those who attain this kind of Muksha have
no chance of reaching the Divine Presence, as they are self-
satisfied.

(5) The Progressive or Salvation-seeking (Mumukshu)—who are yet
living in this world, always leading a pious life; and are
engaged in the pursuit of Balvation.

(III) Achit (or the non-sentient entity) iz defined as that which is
non-intelligent, subject to mutation, and enjoyable by souls. It is of
three kinds:—

(1) Pure-substance (Suddha-sattva)—which belongs to the Abode of

God {ﬁmﬁ'ﬂﬁl or the Eternal World).

(2) Mized-substance (MiSra-sattva)—which is the seat of purity (sattva),
turbidity (rajas), and darkness (lamas); and belongs to this
world (ﬁﬁ'ﬁrﬁ'ﬁﬁ-{ or the Pastime-World).!

(3) Time—which is devoid of gualities.

N.B.—Achit cannot, therefore, be properly transluted as Matier, if we exelods Time
from Mutefr. Space s not freated as a separate division of Achit, na it comes under
Akasz (Ether), ete. For details, see Sr-Yogi Parthosarmthi Aiyanger's Trapslation of
Tattva-traya (Srinivass Varadachari & Co., Madms, 1900).

1 This world, which is full of joys and sorrows, sorves as u play-ground to God and s,
tharcfore, called the Pastime-Torld.
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The Means of Attaining Salvation

The means of attaining miksha or salvation are also of five kinds:—

(1) Karma-Yoga—or the performance of duties enjoined in the Sastras.
This is the chief means of abtaining Adifvarya (worldly pros-
perity); and is aeccessory to the JAama-Yoga which leads to
salvation.

(4) Jiana-Yiga—or the process by which a Yogin realizes the
Antaryimi form of God by constant meditation. This Jafina-
Yoga is the fundamental means of Kaivalya-moksha, and is
accessory to Bhakti-Yaga,

(3) Bhakti-Yoga—or the proecess by which the soul that has realized
the form of God by constant meditation is enabled to make such
realization matured into Love of God. This is the direct means
of attaining the Abode of God, called Vaikuntha or Parama-pada.

(4) Prapatti—or *Belf-smrrender to God'. This is the- simplest and
at the same time the surest means of reaching the desired
end. It is mccessible to all, the weak as well us the strong,
without distinction of caste, creed, or sex. Ii consists in resign-
ing one’s self entirely to the Will of God, and performing one's
legitimate duties without attachment to the results thereof.

(8) Achdrydbhimana—or Trost in the Preceptor, who serves as
the Mediator between the aspirant soul and God. An indivi-
dnal, having no sufficient strength of mind for Self-surrender
(Prapatti), has to place entire faith in a competent and eom-
passionate Preceptor, who will adopt the necessary means of
saving him (from worldly bondage), just as a loving mother
swallows the necessary medicine to cure her suffering baby.

Thus the Vifishtddvaita system provides, for all mankind, the surest
and at the same time the simplest means of salvation. The Dravidian
Saints (the Alvdrs) laid much stress on Bhakti (Love of God) in their
Tamil Sacred Poems—the (Four Thousand) Divys Prabandha: and the
later Preceptors (the Ackdryas)—of whom éﬁ-Eiminnjnnhiryn stands the
most prominent—{freely taught the safest means of Prapatti (Self-surrender
to God), making it open to all creeds and castes, irrespective of sex. The
followers of ﬂﬁ+Eﬂmﬂnqunha.r}'a—-n.mung whom shine the great Pillai-
Lokacharys, Viodinta DeSika, and Vara-vara-muni'—revealed also the
still easier and more convenient means of Achdryabhimana (Trust in the
Mediator).

1 It may be observed here that the Sri-Vaishnavas—the representntives of the Visishifdvaita
systom—are divided into two communities:—{1) The Ten-kalais (tho southern school)—the
followers of Pillai-Takichirys and Varsvars-muni; sud (3) the Vada-kalais (the northern

196117



22

We may now direct our attention to a brief cowmparison of the three
systems, with reference to the teachings of the great Reformers of
the respoctive sects. Frofessor Hopkins, in speaking of Sankara and
REmanuja, says:—

‘Sankara's Brahma is the one and only being, pure being, or pure
thought. Thought is not an attribute of Brahma, it is Brahma. Opposed
to this pure being (thought) stands mayd, illusion, the material cause of
the seen world. It is neither being, nor not being; it is the cause of
the appearance of things, in that it is sssociated with Bralhma, and
in so far only is Brakma rightly the Lord. The infinite part of each
individual is Brahma; the finite part is mdyd, Thus DBadariyana (author
of the Vadauta Sotras) says, that the individual is only illusion. Rama-
nujs, on the other hand, teaches a Bralma that is not only universal,
but is the universal personal Liord, a supreme, conscious and willing
God. Far from being devoid of attributes, like Sankara’s Bralma, the
Brahma of Rimanuja has all attributes, chief of which is thought or
intelligence. The Lord contains in himself the elements of that plurality
which Sankara regards as illusion. As contrasted with the dualistic Sankhya
philosophy, both of these systems inculcate monism. But according
to Sankara all difference is illusion; while according to Raminuja
Braluma is not homogeneous, but in the diversity of the world about us
He is truly manifested. Sankara's mdyd is Ramanujo's body of (Brahma)
the Lord. Sankara’s personal God exists only by collusion with illusion,
and hence is illusory. The Bralma of Raminnja is a personal God, the
omnipotent, omniscient, Lord of a real world. Moreover, from an eschato-
logical point of view, Sankara explains salvation, the release from rebirth,
samsiars, as complete union with this unqualified Brahma, consequently
as loss of individuality as well as loss of happiness. DBut Ramiinuja
defines ealvation as the departure from earth for ever of the individual
spirit, which enters & heaven, where it will enjoy perennial bliss. Rama-
nuja’s doctrine inspires the sectarian pantheizm of the present time. In
this there is a metaphysical basis of conduet, a personal God to be loved
or feared, the hope of bliss hereafter. In its essential features, it is a
very old belief, far older than the philosophy which formulates it. Thus
after the hard saying “fools desire heaven ", this desire re-asserted itself;
and under RAménuja’s genial interpretation of the Védanta Sitras, the
pions man was enabled to build wp his cheerful hope again, withal on
the basis of a logic as difficult to controvert as was that of Sankara
himself.!  (The Religions of India—pp. 496-8)

sohool)—the followers of Viédinia Dédika, The doctrinal difierences betwoon the two schools
have been fully discussed by Svimin A. Govindichirys of Mysore in the J. R. A. B
(October, 1810). J



The language nsed here seems to me rather strong. Western schol-
ars' appesr to have not fully realized the true spirit of Sankara's
doctrine. Sankara's practical (Saguna) Brahmen is mnot very different
from Ram@nouja's Brahman; and as we have already seen, Sankara himself
was a staunch devotee of Saguna-Brahman., He clearly admits, in the
following passage from his Commentary on the Sanafsujitiya (Mahd-
Bharata, Udydge Parvs) 1. 18, that salvation cam be secored by wor-
shipping Saguna-Brahman :—

aqa—od Tz fEm ofwrf @a'—sf o8 @i a9 fEm A
Am@rEEAgEaRe giarfa mltfs | qar sefae 9 e agfa dan 0 A
szfa? g Az wmfs, @ faw g afen 95 seEfa 7 @@d; G
mgear st fregamia fefe 1 of @3 ar dergammiy fae
QU & FIEA 91 A% QU@ o -

If Sankara had donbted the virtne of meditating on Saguna-Brahman,
an earnest philosopher of his eminence would never have wasted his
precious moments in acts of piety towards such a Being, and in com-
posing so many stitras in praise thereof. Sankara's practical life would,
therefore, justify the conclusion that his Para-Mukti (Absolute Liberation)
was put forth by him only as a philosophical ideal, and that he himself
regarded it as impossible of attainment by frail mortals.

As regards the doctrine of Maya, it may be observed that the word
Méya is taken to mean Prakriti (Matter) by the School of Raminujs,
relying on such texts as—

(1) wrgi g wefd FEeed q weswy 1 (Sut. Up., iv, 10.)
(2) =@ g0 SaRAateEE qogr afbee:
(8vit. Up., iv. 9.)
Sankaracharya, himself, often makes Prakpiti synonymous with Maya.
(Vide his Uommentary on Gita, vii. 4, xv. 17, ete.) DBoth Sankara and
Ramianuja hold that Brakman is the material canse (STEA=HAM) of the

Universe, through the attribute (or property) Maya or Prakeiti.

The most important point to be noted in this connexion is that even
Sankardcharya regards Matfer and Soul as properties of the Liord and
as eternal with Him. (Vide Commentary on Gita, xiii. 19.)

I Fven here, in India, thero are serions missonceptions regarding the dootrine of Sankmrs,
fomo enthusiastio smateurs have even pttempted to reconcile Sankara’s orthodox system and
thé hetorodox Buddhism ; snd this is perhaps due to the few polnts of resemblance batween
Bunkara's school and the Yogichara Bohool of Buddhism.
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In the verse in question he takes the word ¥a1g’ to mean eternal
(f7=)" as applied to Matéer and Soul, and farther on in the commentury,
he himself refutes the theory of those who would understand the word
FFET (in the verse) as meaning 7 &Y, i e, not existing at the beginning.
Further the term fiear as applied to the Universe (cf. snfemem, ete)

is often nsed by Sankaricharya in the semse of H™ (non-eternal)’

Tt these are the real views of Sankaracharya, as regards the points in
question, we may venture to say that there would be practically little
or no difference between his school and that of Ramanuja; but these
are points which require a careful examination by impartial scholars.

Next, comparing the school of Ramanujacharya with that of Madhva-
charya, we find the following few points of difference :—

(1) Ramanuja holds that the individual souls are all similar in their
natural essence (@§Y), whereas Madhva regards them as essen-
tially different.

(2) According to Ramanuja, the material cause of the Universe 1s
God Himself, which the school of Madhva denies.

(3) Ramanuja regards the Universe as the body of God—which re-
lationship is not recognized by Madhvacharya.

(4) According to Ramanuja, no soul is, by nature, disqualified for
salvation, whereas Madhva holds that there is a class of souls
totally ineligible by nature for salvation snd therefore doomed
to eternal perdition.

(5) In the view of Ramanuja, there is no difference of any kind
between one liberated soul and another in the emjoyment of
Eternal Bliss in Heaven: but in Madhva's view, differences in
such enjoyment do exist, in degree and quality, proportionste
to the differences in the natural essence of the souls.

1 shall now refer to some of the common points of the three
systems:—

1\ This s certainly conflicting with his own statements elsewhere, (Vide e.g. Fivdka-
chidamand, st, 200-1.)

3 Vide i‘ﬁqﬁ}mﬁr. (Bt. 20-23, ete.)
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(1) All the three systems are based upon the authority of the Srutis
(the Upanishads), the Smritis, the Itihasas and the Purnas.

(2) All believe that the beginningless karma is the cause of worldly
bondage, and that the soul will undergo birth after birth until
the whole of karma is exhausted.

(3) All recognize that the stndy of the Vadanta is essential for the
attainment of Jiana (wisdom), which serves as a passport to
the Heavenly Abode.

(4) Bhakti or Liove of God is the most perfect means of salvation
according to all the three systems.

(5) Image-Worship is an essential feature of all the Brahmanaic sys-
tems; and Nariyana (Vishnu), in various forms, is generally
worshipped as the Supreme Being by all the three sects.

(6) The Spiritnal Preceptor is the Mediator between the individual
goul and God; and is revered as equal to God in several
respects. e

() Divine Grace alone can ultimately secure salvation, as human
efforts by themselves will be fruitless.

(8) All recognize that salvation consists in the attainment of Brahman,
which is Eternal Bliss.

Before concluding, it is my duty to acknowledge my indebtedness to

those scholars, Indian and FEuropean, whose ideas and expressions I
have borrowed in preparing this lecture.

Let us now conclude with a verse in praise of the Supreme Light

shining thronghout the Vadanta :—

«gmEwg wed swarmta aegTeafy gat gz
e grEAgumEAY JaFasaatE e e 1
(Vaikuntha-stava, st. 4.)

E. F. 0, £, PRERS, VEPERY, MADRAS—1G11.
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