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INTRODUCTION 

Philosophy has been considered as the most musefol 
area of quest in India. Among the six systems of Indian 
philosophy, Vedanta has been the most popular system in 
India. Among the various schools of Vedanta, the Nimbarka 
School of Vedanta, has not attracted the attention of a number 
of scholars, as that of Sankara, Ramanuja or Madhvacarya; 
consequently, much work has not been done in this field. 
Besides, the brief treatment of the Nimbarka School in the 
general books on Indian philosophy, only two or three works 
are-worth mentioning namely 'Doctrines of Nimbarka and 
his Followers' by Dr. Roma Bose and 'Nimbarka School of 
Vedanta' by Umesa Misra. But both deal with Nimbarka's 
philosophy in particular and that of his successors in general. 
None of the works has given due importance to Vedanta­
Kaustubha of Srinivasa, the immediate disciple and successor 
of Nimbarka, and therefore it requires separate treatment, 
which I have tried to give in the present work ; pointing out 
clearly its position, merits, demerits etc. 

The first chapter deals with the personal life of 
Srinivasacarya. I have tried to give, whatever, material I 
obtained about his birth, education and personal life. His 
date of birth with reference to that of Nimbarka has been 
fixed on the basis of internal as well as external Pramai:ias. 
The achievements of Srinivasa in philosophical field have 
also been dealt with. Vedanta-Kaustubha-Prabha, the only 
commentary available on Vedanta-Kaustubha has dealt with 
in brief. 

The second chapter traces the origin of bhedabheda 
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school. Its origin has been traced right from the ~gveda 
itself and the stages of development have been discussed. It 
is to bring to your notice that the study is incomplete since 
our opinion is based on the limited amount of literature 
available there since the missing links could not be located 
due to the absence of treatises. 

The third chapter takes into consideration the philosophy 
of Srinivasacarya, as contained in Vedanta-Kaustubha. 
Brahman, Cit and Acit, the three realities, and their mutual 
relation, leading to nomenclature of system as Svabhavika­
bhedabheda, has been dealt with exhaustively. His concept 
regarding moksa and its sadhanas or means of realization 
have also been dealt with in Vedanta-Kaustubha. In the Second 
Part of the chapter, position of Vedanta-Kaustubha in 
Nimbarka Sampradaya, has been assessed. 

The fourth chapter deals with the comparative study of 
philosophy contained in Vedanta-Kaustubha with that of 
. Sankaracarya, Bhaskaracarya, Ramanujacarya, Madhvacarya, 
and Caitanya as presented by Baladeva Vidyabhu~aQ.a. 

The concluding chapter is a summary of research work. 

-Tripta Gupta 



NOTES ON TRANSLITERATION 

In the book, the Devanagari characters are transliterated 
according to the scheme adopted by the International 
Congress of Orientalist at Athens in 1912 and since then 
generally acknowledged to be the only rational and 
satisfactory one. 
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V.K. 
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V.K.P. 
V.R.M. 
V.K.V. 

ABBREVIATIONS 

A.carya-Carita 
Brahma- Siitra 
Bhaskara-Bha~ya 
BrhadaraQ.yakopani~ad 

Chandogya Upani~ad 
Dasa-Sloki 
Siddhanta-Jahnavi 
Dvaitadvaita Siddhanta-Setuka 
Govinda- Bha~ya 
Gam;lapada-Karika 
Kathopani~ad 
Madhva-Vijaya 
MuQ.c;lakopani~ad 
MaQ.c;lukyopani~ad 
Madhva-Bha~ya 
Saririka-mimarilsa-bha~ya of 
Saiikaracarya 
Sruta-Prakasika 
Svetasvetara Upani~ad 
Savise~a-Nirvise~a-Kr~Q.a-Stava-raja 
Taittariya Upani~ad 
Vedanta-Kaus tub ha 
Vedanta-Parijata-Saurabha 
Vedanta-Kaustubha-Prabha 
Vedanta-Ratna-Maiiju~a 
Vedanta-Karika-Vali 
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CHAPTER I 
, - - - -

LIFE OF SRINIV ASACARYA 

Srinivasacarya, the writer of Vedanta-Kaustubha was 
the immediate disciple of Nimbarkacarya and one of the 
most prominent acaryas in Nimbarka Sarilpradaya. At the 
command of his preceptor, he wrote Vedanta-Kaustubha, 
which is more than a gloss on the Brahma-Siitra-Bha~ya 
known as Vedanta-Parijata-Saurabha ofNimbarkacarya, this 
fact is recorded by Srinivasacarya himself-

" ........ ctc!J~lll ct5cRF:Hi-\11 ctc!j!l~c:f,141 af--c01x101 lFn ~sf'-!ct4<\ 

tjc:,H1chl«t'll~c~:11rcn4S1c:t,l~lcfil fc15t:tlt!4c:t,l<ll! fc1f,::lld i" 1 

At his command, I, his disciple desirous to win his 
favour, am composing Vedanta-Kaustubha, which is 
composed of soft and limited words and which express the 
purport of that (Vedanta Parijata Saurabha), which is in 
accordance with the way or· path demonstrated by him, with 
a desire of obtaining his favour and for benefitting the wise. 

Very little is known about the personal life of Srinivasa 
from his work. Only a little information is obtained from 
Nimbarkacarya's Dasasloki and other references. 

Mythologically, he is said to be an incarnation of Sankha 
or Conch-shell of Vi~Q.u ( =?i@lctctR:) as Nimbarkacarya is 
also said to be an incarnation of the discus of Vi~i:iu 
( ,ac:.=?i11cta1<:). 

Srinivasa is said to have appeared on this earth in the 
hermitage of Nimbarka in the month of Magha, (January­
February) on the fifth day of the bright half of the moon in 
Vrndavana. His father's name was Acaryapada and his 
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mother's Lokamati. The couple is said.to be very righteous 
and well educated. According to a tradition, once Acaryapada, 
who was travelling to" conquer the whole world by his 
scholarship stayed in the asrama of Nimbarka, but did not 
accept the meal because dusk had appeared. There upon 
Nimbarka by his power. caused the setting sun to rest on a 
Nimba tree. so that his guest might accept food. Acaryapada 
was overwhelmed by the spiritual eminence of Nimbarka 
and immediately became his disciple and started living in 
his hermitage ; where Srinivasa was born later on. He is 
also believed to be a Telugu Brahmin. 

. Srinivasa received the knowledge of all the scriptures 
directly from Nimbarka. It is also said that Nimbarka devoted 
~ed~ta-Parijata-Saurabha to Srinivasa~ and wrote (Dasasloki) 
or him. Later on, Srinivasa wrote Vedanta-Kaustubha at his 
command. 

, Nimbarkacarya, is also said to have composed eight 
s_l~k~ each in praise of Sri K.rsna and Radha and by reciting, 
Snm~asa was able to have di~~ct vision of Radha-Kr~i:ia. 

Srinivasacarya travelled far and wide in the country 
and had many P • • . . 1 h v· - - - d rom1smg d1sc1p es sue as 1svacarya an 
so on who n t nl -
N" b: 0 0 Y furthered the Bhedabheda school of 
. imal arhka but also defended his school against the attacks of 

nv sc ools. 

~isvacarya bows down to Srinivasacarya­
~i¼iqdR: ~t4l'ti4~ ~ tqFl: ~11~qf-q~~lfc:kt: I 
<.fr~-G~h-1 I-::flq__ ~ 311 q,i:fi1rt«i ,m r1 q.I ~ ~ m , r 
Purusottam - - h . , , • _ acarya wrote a very compre ens1ve bha~ya 

on5p~s_as!oki of Nimbarka, therein, also he pays obeisance 
to nruvasa as his Guru-

"-~ 
0 ~~ lfim fTru -=q 1mffl ',O.l}tif1cm-i ~1' 14 

Date of Srinivasa 

About the date of Srinivasa and his works, nothing is 
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known. He himself is silent on this point also, as in the case 
of his personal life. But one thing is definite that he, being 
the direct pupil of Nimbarkacarya, must be near to the time 
of Nimbarka. Therefore, to decide the date of Srinivasa~ the 
date of Nimbarkacarya should be determined first. But the 
date of Nimbarka is also controversial. 

The traditional view point which assigns Nimbarkacarya 
to a very ancient period i.e. his being contemporary of Vyasa 
is not acceptable. Because this view is based merely on the 
account given in Bhavi~ya-Purar:ia-

'tl~~i-11 G:14<1~ cfiiSOll;illktl -i!f-ilSll@ I 

f-1kt1f<:.flt efo "&{m) t14~ct,r4 6RISllfct r 
The account given, therein, cannot be said as fully 

historical, since there is no other authoritative historical proof 
to support the fact ; because the things mentioned in the 
Purar:ias are not accepted as fully historical. Moreover, the 
date of the Pura.I)a is not definite. It can be a late work also. 
Therefore, nothing can be established on the basis of this 
account. 

Some scholars hold that Nimbarkacarya is the oldest 
commentator of the BrahmasO.tras. The arguments given are 
the following :-

The language of Vedanta-Parijata-Saurabha and Vedanta­
Kaustubha is very simple, devoid of complicated construction 
and so on. 

Sarhkaracarya criticizes Bhedabhedavada, 6 which is 
Nimbarka 's Svabhavika-Bhedabhedavada. Nimbarka's 
Bhedabhedavada is even anterior to Gauc;iapada as is clear 
from the fact that Gauc;iapada refers to Bhedabhedavada in 
one of his Karikas-

~ ~ W tcf ~~~I 
~~~-m=~~,t7 
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The arguments given above donot stand on solid 
grounds, it would be seen presently. 

It is accepted, that the language and style of Vedanta­
Kaustubha is very simple in comparison to other bha~yas of 
the Brahmasutras. But mere language and style do not 
constitute a firm ground in itself, to establish a fact, unless 
and until, these are supported by some other dependable 
proof. These linguistic and stylistic peculiarities differ from 
writer to writer and, therefore, cannot be said as conclusive 
evidences in themselves. 

Nimbarkacarya does not criticize or allude to any other 
Vedantic School in his Vedanta-Parijata-Saurabha, but 
criticizes Sankara in other books. 8 He criticizes Nirgu1_1a-vada, 
Dr~ti-Sr~ti-vada etc. doctrines of Saftkara.9 From this, one 
fact is established that Nimbarka was not a predecessor of 
Sankara. 

Gauc;tapada's Karika does not refer to Bhedabheda but 
to the Bheda or Dvaita School, it is supported by the context 
also: Since in the preceding Karikas the allusion is to the 
Dvaita School, which is beino continued here also. 10 

C, 

The refutation of Bhedabheda by Sarilkara is that of the 
schools existing even earlier than Sarhkara, some of which 
are even recorded by BadarayaJ).a, 11 in the Brahmasutras. The 
Bhedabheda Schools existed even prior to the Brahmasutras 
and among those, the Svabhavika Bhedabheda of Nimbarka 
has been alluded, it cannot be held with certainty ; because 
Badaraya1_1a does not mention Nimbarka, along with 
Asmarathya, Auc;lulomin and Kasakrtsna, whose names and 
doctrines are referred to as propou~ding Bhedabheda-vada. 

From this discussion one thing is established that 
Nimbarka is posterior to Badaraya1_1a and Saftkaracarya. As 
he criticizes Sankara in his book, it means Sankara's doctrine 
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was fairly prevalent by his time. Nimbarkacarya is even later 
than Bhaskaracarya propounder of Aupadhika Bhedabheda. 
Firstly because the need of justification of co-existence of 
Bheda i.e. difference and Abheda i.e. non-difference exists 
for Bhaskaracarya12 and not for Nimbarkacarya. It indicates 
the fact that all of the prior commentaries propounding 
Bhedabheda have become extinct by his time and therefore 
Bhaskaracarya deemed it necessary to justify the co-existence 
of Bheda and Abheda, first of all and then he proceeded to 
expound his philosophical concepts, while Nimbarka does 
not feel this need. 

Secondly Bhaskaracarya is nearer to Sankaracarya than 
Nimbarkacarya, it is evident from the effect of the philosophy 
of Sari1kara on the philosophy of Bhaskara. Inspite of 
Bhaskara 's refutation of doctrines of Sankara, such as that 
of Avidya13 and considering the world as •mithya' and so on 
still he is under the effect of Sankara's powerful philosophical 
doctrines unconsciously. 

Bhaskara regards the presence of Bhedabheda relatibn 
in the bound state only. He holds like Srui1kara that Jiva is 
united with Brahman in the released state14 • Bhaskara, like 
Saii1kara, holds that it is due to the upadhis15 that the individual 
soul considers itself as different from Brahman, and the 
removal of upadhis leads it to realize its nature, as identical 
with Brahman, although the upadhis are also regarded as 
real. Similarly the atomic size of the individual self is 
regarded as ·aupadhika' and 'vibhutva • is regarded its real 
nature. 

Some scholars hold16 that Nin1barka was posterior to 
Madhvacarya on the following grounds-

His name is not mentioned among the twenty one 
commentators conquered by Madhvacarya, 11 whose names 
are the following : 
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Bharativijay, Saccidananda, Brahmago$ha, Satananda, 
Udavarta, Vijaya, Rudrabhatta, Vamana, Yadava-Prakasa, 
Pisaca, Vrttikara, Vijayabhatta, Vi$1)ukranta, Vac;lindra 
Madhvadasa, San.karacarya, Ramanuja, Bhartrprapafica, 
Dramiq.a, Brahmadatta, Bhaskara and therefore it follows 
from above that Nimbarka was posterior to Madhvacarya. 

Secondly Nimbarka 's philosophy is not recorded in 
Saq.darsana-Sarngraha of Madhavacarya written in the 14th 
Century, it means Nimbarka had not flourished by that tin1e. 

Thirdly there is a manuscript called Madhva-mukha­
mardana which is said to be written by Nin1barka. The 
man~script is being preserved by the followers of Madhva 
a~d is not made available to anyone. It clearly indicates that 
Nunbarka came after Madhavacarya. 

Fourthly as Nin1barka hin1self refers to three Vaisnava 
Saii1prad- • ~ •• S . ayas I.e. the ~ri, Brahma and Sanaka ; the Brahma 
. amprndaya is the name of Madhvacarya 's school, therefore 
1t means Nin b- ka . 1 ar was posterior to him. 

seen But these arguments can be refuted easily, as will be 
presently. 

As far as th . . 
Nimbarka . e first argument 1s concerned,that as 
therefore 1 isl not referred to by Narayana Panditacarya, 

le lad not . . 
that it is po 'b appeared by that time, It may be said 
NarayaiJa Pass~. ~e ~hat the majority of names recorded by 
their identity!)_. ltacarya were traditional and unreal, because 

IS not kn dl • • 1 • 1 that Nimbarka own to us. Secon y It IS a so poss1b e 
north of India ' w?0 flourished in V rndavana situated in the 
of Madhvacary' nught not have been so popular by the time 

a, Who fl • h d • h h d h • why his supersessio . ouns e m t e sout an t at 1s 
n 18 not recorded. 

. Sa~; ar~ume;t that Niinbarka's doctrine is not recorded 
111 • • - arsana- arilgraha and so he was non-existent, by 
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that time does not have much force. The non-reference to a 
thing does not necessarily indicate its non-existence. 
Moreover, Madhvacarya does not allude to any of the fom1er 
Bhedabheda School as that of Bhaskara etc. should it be 
contended, then that Bhaskara had also not existed by that 
time? 

The manuscript named Madhva-mukha-mardana. when 
it is not lent to any body, as is said, by the scholars18 them­
selves, how it may be believed that it is really written by 
Nimbarka or not ? It can be a hearsay also. Moreover, one 
cannot understand the fact, why a book which refutes one's 
own school or system would be preserved by that very school! 

The reference to Sri, Brahma and Sanaka Sampradayas 
by Nimbarka, (which I am unable to find in his works,) can 
be also on the basis of a verse found in Pddma Pura1:m-"Those 
mantras which belong to no sects are not effective and 
therefore in the Kali age, there shall be the followers of four 
sects of Sri, Brahma, Rudra and Sanaka. They shall be the 
Vai~l)avas purifying the world." 19 

R.G. Bhandarkar2°has placed Nin1barka in the beginning 
of 12th Century, just after Ramanuja-"In my Report on the 
search for Sanskrit Manuscripts for the year 1882-83, I have 
given two succession lists of spiritual teachers, one of the 
sect of Anandatirtha and another of that founded by 
Nimbarka. This contains 37 nan1es, there is another list in 
manuscript 709 of the collection of 1884-7, which contains 
45 names. The two lists agree upto No. 32, Harivyasadeva. 

After that, while the first has only five names, the second 
has thirteen names, and none of these agrees with any of the 
five, so that after Harivyasadeva, the line appears to have 
divided itself into two branches. No. 709 of the same 
collection was written in Samvat 1806 Corresponding to 1750 
A.D., when Goswamin Damodara was living. He was thirty-
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third after Anandatirtha died in 1879 A.D. Anandatirtha 
according to our revised date died in 1276 A.D., so that his 
thirty-three successors occupied 603 years. Supposing that 
the thirty three successors of Nin1barka occupied about the 
same period and allowing about fifteen years of life to 
Damodara Goswamin, who w-as living in 1760 A.D. and 
substracting from 1765 A.D., 603 years, we have 1162, whict 
is about the date of Nin1barka's death, so that he lived afte1 
R.amanuja." 

I agree with R.G. Bhandarkar fully. Nimbarkacary 
flourished just after Ramanuja, this fact can be proved o 
some additional grounds too. 

Firstly N imbarkacarya •s philosophical concept bea1 
similarity to that of Ramanujacarya. Ramanuja regards C 

and Acit as constituting the very body of Brahman or V~Q.1 
While Niinbarka considers Cit and Acit as powers of Brahm: 
and this concept of relation of power and powerful (~: 
~lfckil-111) between Brahman and Cit and Acit, seems to 
an improvement over the ~1-0<~1.0.0 ~lq(-{kl~: propound 
by Ramanuja. The concept conveyed by ~fern: 
~lfc@l-lG.._"ilq(-{'-4~: of Nimbarka and WJ<~l:U:U-.:tlq(-{'4-~: 

Ramanuja is almost same. Bhakti, which was emphast 
by Ramanuja, w-as also dealt with in details by Nin1ba 
and his followers, and expounded fully. 

Nimbarkacarya seems to follow Ramanujacarya e 
in following the Vai~1µ1vite cults. Similarly he gives pref en 
to Prapatti-Vada or doctrine of self-Surrender.21 

The Vyiihas and Avataras22 mentioned by him. 
common to Ramanuja. Tue doctrines of Nin1barka are 
to the southern branch of Ramanuja school. who also bell 
in Prapattivada and agrees to the instance of cat and its Ki 
(~:). TI1e only difference between Nimbarka 
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Ramanuja being that the former takes Radha-Kr~IJ.a for 
meditation, while the latter takes NarayaQ.a and Lak~mi which 
can be explained due to the difference of countries in which 
they flourished. Nimbarka flourished in Vrndavana where 
Radha-Kf~I)a cult was more prominent. 

Therefore in t.1-ie light ~f the above discussion, it is held 
that Nimbarkacarya flourished in the twelfth century after 
Ramanuja and before Madhvacarya. Srinivasacarya, as is 
contended, being the immediate disciple of Nimbarka, must 
have flourished from the latter part of twelfth century to the 
beginning of thirteenth century. 
Works 

The monumental work of Srinivasacarya is Vedanta 
Kaustubha, which he wrote for elucidating Vedanta-Parijata­
Saurabha, the commentary on the Brahma-SC"itras written by 
Nimbarkacarya. 

Besides this, he is said tohave written Laghu-Stavaraja­
Stotram, Stava-Paficaka-Mahatmya and VedantaKarikavali. 23 

But in some books we also find reference to some other 
books attributed to him ; such as Khyati-nirl)aya, 24 Rahasya­
Prabandha and Kathopani~adbha~ya. The books are not 
available and much cannot be said about their authorship or 
content etc. 

Laghu-stavaraj-stotram is not a philosophical work, as 
is evident from the name itself. It is a small treatise composed 
in eulogy. Khyati-NirQ.aya deals with philosophical concepts 
of Nimbarka's School is evident from the reference by 
Sundarabhatta, as he alludes to it to look for an explanation 
of a philosophical concept, which is well-expounded there. 
Vedanta-Karikavali has also been ascribed to Srinivasacarya.25 

As we go through the work for the examination of the above 
fact we find two references to Srinivasa in the commentary 
AdhyatmaSudhataranginI of Purusottama Prasada Vaig1ava 
II-
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11 MRqlfilj~i1cficfil~., ~ ~I, '26 

and '' sm1Gdi li llWcf: ~Rql-({( \if,j~{,: 1, m 

No other direct statement, stating him as the author 
h_as co~e down to us. Besides this the language is also very 
simple like that of Vedanta-Kaustubha. And it is quite possible 
that the treatise was composed by Srinivasa following the 
example of his guru, who composed other treatises for 
refutation (Dasaslokf & S.N.K.S.R.) of other Schools and 
for putting an equally detailed emphasis on the sadhya as 
well as sadhana part of his philosophy. But this still remains 
a surmise, and nothing can be said finally unless some 
stronger and conclusive ground be found for support. 

Con1n1entary 

Vedanta-Kaustubha-Prabha written by Kesava Kasmiri 
Bhatta is the only commentary on Vedanta-Kaustubha. The 
writer himself says : 

cRfq M~l©lqdl<: 3ft~f1qlfil'i:lF'.if tjGl.-{1cn~~~lt>l4{el9°1 

f<HIGl/P-lm, "fl;f tl)chl(4o, !,1ch11c.1 firnroo tjGl.-{icn1½!~'lffi§i!fl 
R , • fl , na 

f[:if~ u'-1'41 tPJ~ I 

Moreover the title itself indicates the above fact. Kesava 
Kasmfrf is said to have flourished at the·end of 14th centuf) 
or at the beginning of the 15th century. He is one of th '= 

prominent scholars of N imbarka school. . 
• • 1 l"k that o. His language and style 1s not s1mp e 1 e 

Srfnivasa. It is written in an elaborate style. It. ~o_t 0n!) 

lucidates the commentary of Srinivasa but also cnt1c1z~sd 11 

e h ivartava a detail the_ doct~ine of ri~~l schools, sue as v 
. visesavada, JIVanmuktr etc. 

m r • , _ . - acarya 
Inspite of accepting the details given ?Y. Sn~vas here: 

not forget in pointing out his ongmal 1deas ve 
1 does . "d d wberee 1e d elaborate explanat10ns are prov1 e , 

d c]lere an an 
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necessary. Almost everything is taken up and explained by 
him. 

Undoubtedly his commentary occupies a significant 
place in Nimbarka Sarhpradaya and is a befitting commentary 
on Vedanta-Kaustubha. 

Language and Style of Vedanta-Kaustubha 
Vedanta-Kaustubha is written in a very simple and lucid 

style. It is written in prose, which is interknitted by similes, 
allusions, rupakas, illustrations and quotations. 

His language is purely befitting for a bha~ya, especially 
for a bha~ya written on a philosophical treatise. The language 
of a bha~ya, intended to explain the technical terms and 
metaphysical concepts should be very clear and free of 
ambiguity altogether. Otherwise, the reader entangled in the 
wordly jugglery would not be able to comprehend the deep 
import of the work. 

This criterion at its best can be applicable to Vedanta­
Kaustubha. Its language goes a long way in assisting the 
reader to grasp the underlying ideas well. There are no 
complicacies in the language. Any sutra may be taken up 
and studied as an illustration of above statement. Though 
later, its language is simpler even than those of its predeces­
sors Sarhkaracarya and Ramanujacarya. 

The author seems to have full command over Sanskrit 
language and it is free of grammatical flaws. 

His language is fluent. No where it seems to be either 
unnatural or superficially thrust in. 

On the hand the style is not conversational 1ike that of 
Sarhkaracarya 's bha~ya, but on the other hand it is written 
in a descriptive manner. 

He tries to explain each and every word of the S0tra as 



Vedanta-Kaustubh 
clearly as possibl . h a-A Study 

d . e wit the help of an illustrations. a number of examples 

12 

Like other bhasyas he 
p~a in _all details, ,:;,futes /:~ : tth firSt of all the Piirva-
or doctnne ".'1d establishes it fully.en presents his Siddhiinta 

. Like N imbarkacarya he d 
~val Vedantic School in hi~ bhas oes not cnt1cize any of the 
~ the business of elucidat1on Th ya_ and engages himself on! y 
is _especially beneficial fo • at JS why, Vedanta-Kaustubha 
N1mb- ka' r a person wh • ar s Svabhavika Bhedabhed~ • o is going to study 

As Sanskrta language had alread for the first time. 

of pa1J4its and scholarly ~ork • Y beco_me the language , b h . ~ s smce a long ttme, there seems 
,,o C no c angc m language since changes can come in a 

spoken language only. Therefore Sailskrta language of 

Srinivlisa also does not depict any sign of change and 
development. Same linguistic usages are seen every where. 

OnlY stylistic differences are there. 
There is no notable linguistic peculiarity in Vedlinta-

J<austubha. At some places there appears to be frequent use 
of particles and verbal forms are also not infrequent. Tue 
usage of verbal forms and particles etc. is just in consonance 
with the rules of classical grammer written by Plii)inl. 
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CHAPTER TI 

ORIGIN AND DEVELOPMENT OF 
BHEDABHEDASCHOOL 

Bhedabheda School of Vedanta is not a later devel . . opmem 
but has a long h1stoncal background. That it is fairly old . 
becomes evident from a number of referenc b • lt 

• es i'Y later philosophers. though no earlier work is extant today. 
Some scholars have traced this doctrin b 

Vedas itself. "'TI1e Bhagvadgita. Which is r/ a ack to the 
essence of the Upani~ads. the older Puran g rde_d as the 
dealt within this volume are more or 1 • as auct Pancaratra. 
Bhedabheda. In fact the origin of this th ess on the lines of 
to the Puru~a SOkta. " 1 eory may be traced 

I approve the fact that Pu _ 
of Bhed:ibheda : ru~a Sukta contains the seeds 

"'fl' um .(::;. 
11 1!"1 ,~cq.....,¥q~cff ¥41fqfct6d«_~ii&._1cttf..1" 

T{fliqHf<J -rtfolitill -iqf <ii~=q ~: 1 

~SBJ ~ ~ f;4qfC:.l-41'3ct fefc:f I l'n 

These mantras of the sukta clearly point to the fact that 
Brahman is not only identical with this creation. but also 
greater and distinct from this. And this is the essence of 
B,hedabheda doctrine. namely Brahman is both different as 
well as non-different from the world or the creation. 

111at the doctrine of Bhedabheda finds support from 
the Upani~ads. is evident frnm the two kinds of statements 
found in the Upan~ds themseJves. 1bere are passages which 
indicate non-difference between Atman & Brahman-
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""B '1 ~sfu1ilac:.1c-l-4f~C:: ~ ~ "B ~ clti::4l-iffl 

:fi!tjci~ctl rn etc. 

and there are other passages which indicate difference 
between Atman and Bralunan such as-

" &I ~ ~ ~@l<.ll ~ ~aj' 4Rli~·<Nllci I 

cl l\l {~ : f1:fo::R;i fcm;i:<.l 1 :fi! ·+-ltl alP-1 "ct I cfi ~ n fa I I ' t4 

If both these kinds of passages be given equal 
importance. the doctrine which seems to be propounded by 
upani~ads is clearly Bhedabheda. The same spirit is evident 
in Bhagvadgita too. 5 

Bhedabheda school has been properly expounded by 
the tin1e of the Brahma-Sutra of Badarayal)a. it can be 
ascertained from the allusion to three different Bhedabheda­
vadins • views in the Brahmasutras by Badaraya1)a himself 
as : 

"51faiitlfo~-fct:s~ll-il~l-i{~:" 

'I d&if~&lcl ~"'-llc:tlfc:.~~f~: '' 

"~ cfil~lcfie'Fl: ,t6 

According to some scholars. Badarayana was himself. 
the propounder of Bhedabheda school and the view of 
Kasakftsna was his own siddhanta. It is also held that 
an independent study of the sutras also leads to the same 
conclusion. But it is hypothetical and nothing can be said 
conclusively about BadarayaiJa •s being the propounder of 
Bhedabhedavada. Still one ·ract is definite that Bhedabheda 
doctrine was prevalent even prior to BadarayaiJa in some 
form or the other. 

Although no treatise expounding the doctrine of these 
philosophers ha~ corne down to us. still we can know. what 
their doctrine was. as their philosophical doctrines are quoted 
by Badarayai)a and others. 
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As interpreted by Srinivasa. A.smarathya held that there 
is difference and non-difference between individual soul and 
Paramataman as between cause and its effect. Auc;lulomin 
propounded that there is relation of difference and non­
difference between Jiva and Brahman. difference of Jiva from 
Brahman in the state of samsara and non-difference in the 
state of release. While Kasakrtsna held that the relation of 
difference and non-difference· between Jiva and Brahman is 
the same as that of between the object controlled and the 
controller,' While Samkaracarya held Kasalqtsna to be the 
propounder of Monism. 

Besides this. it has also been established by Dr. Dasgupta 
that the Vakyakara ref erred to under different names by 
Ramanuja, Sarvajfiatmamuni and Anandagiri. is one and the 
s~me per~on. and he is said to have devoted a large part of 
hIS work m Propo ct· . 8 

un mg the Bhedabheda doctrine. 

f Samkaracarya in his bhasya on Brhadaranyakopani~ad. re utes the view • • · · h 
ro O P0 mt of Bhartrprapafica. 9 referred to as t e 

P P under of Bhedabhedavada. No written bha~yas have come down to us. . 

i We know about the philosophy of Bhartrprapafica from 
~:;;;.nces_ only. As said above Samkaracarya refers to his 
A-nandllla~--lll ~is bha~ya on Brhadara1:iyakopani~ad and Jnana m h. · h 
B h S- IS conunenta ry on Sarilkara Bha~ya on t e ra ma- utra • ~ 

- , b • gives a number of extracts from Bhartr­prapanca s ha~Ya. 

Bhartrpra pafica 

111ese references and extracts have been collected and 
sw!1111~d up ?Y Mr. M. lliriyanna. Accordingly Bhartrpra­
panca 1s the frrst ?hectabhedavactin. from whose bha~ya. some 
extracts a:e available. Which helps us to know about his 
philosopl11cal concepts. 
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Reality or Brahman in view of Bhartrprapaiica is Para 
and Apara or higher and Lower, or in other words it is 
Bhedabheda. Brahman or the absolute is the Supreme Lord. 
The Jivas and the material things constitute its Murtamurta 
aspects. The infinite evolves into finite yet it is not exhausted 
and is beyond that. 

Bhartrprapafica propounds Pari.Q.amavada. Brahman 
evolves into the trinity of Isvara, Jiva and material world 
and at the same time remains one whole. Isvara is the inner 
ruler of all but lower to Brahman and the Jivas or the Sa~ 
ins are the next modal manifestations of Brahman of which 
the most important is HiraI)yagarbha. In this Wily reality 
evolves itself into various forms of matter and soul. Thus 
reality exists as the Rasis or modes. Isvara, Cit and Acit the 
three form a unity in trinity. 

The relation between Jiva, a real Rasi or mode of 
Brahman and Brahman is the relation of substance and modes 
(Avasthavat and Avasthal)) i.e. it is illustrated by the instance 
of ocean which manifests itself as waves and ripples and yet 
maintains its self-identity. 

According to him, the seeker after Mukti should first 
meditate on HiraQyagarbha, become one with him, and then 
he finally transcends this limitation too and attains Mukti. 

Bhartrprapafica insists on Jiiana-karma Samuccaya, i.e. 
synthesis of knowledge and actions alone leads to salvation. 

Bhaskaracarya 

After hin1 comes Bhaskaracarya, whose bha~ya has 
fortunately come down to us~ He is said to have flourished 
after Sarilkaracarya, in ~bout eighth century A.D. His 
doctrine is known as Aupadhika-bhedabheda. 

His philosophy not only depicts some further develop-
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ment in this field but also manifests the unconscious effect 
of his immediate predecessor Sailkaracarya. 

He also propounds that Ultimate Reality is Brahman. 
But it is not Nirvisesa i.e. devoid of all kinds of attributes. 
To him Brahman is the absolute being in its causal state 
( cfil<Olltl-ll) devoid of all names and forms. but possessed of 
infinite metaphysical. moral and spiritual perfections. In 
conditioned form the same Brahman exists as the world of 
nature (q,14ftti1) 10 and the world of souls ( ~aq1~1). Although 
he does not accept Brahman to be N irakAra as Sarhkaracarya 
propounds. yet at the same time his concept of Brahman is 
not similar to that of the later Bhedabhedavadins like Yadava­
PrakMa or Nimbarlrncarya. 

Bhaskaracarya also recommends PariI)amavada like 
other Bhedabhedavadins. It is Brahman. which evolves into 
Cit and Acit. 

Jiva is regarded as real as Brahman. According to him 
it is the upadhi which limits the Unlimited. It is due to upadhis 
alone that it differentiates itself into manifold Jivas with its 
paril)ama sakti. but at the same time it remains unchanged 
and transcendent too. It is due to avidya or ignorance that 
the absolute is conditioned. Ignorance or Avidya works due 
to false identity of the self with empirical life. These Upadhis 
are also regarded by Bhaskara as real and not illusory. 

The Jiva is regarded as an arilsa or part of Brahman and 
ther~fore it is neither different nor non-different from it, 
that 15 to say the relation is that of both bheda i.e. difference 
as _well as of abheda i.e. non-difference. As the sparks are 
neither absolutely identical nor completely different from 
the fire, 11 Similarly in empirical state the relation of Jiva with 
Brahman is both bhinna and abhinna. As akasa is limited by 
jar, in the same way Brahman breaks itself, as it were against 
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the U pad.his and becomes finite centre of experience. There­
fore on the dawn of knowledge. these Upadh1s vanish and 
the individual soul realizes its true nature as non-different 
from pure supreme soul. Toe individual soul attains Ekibhava 
with Brahman which according to some scholars. 12 is. self 
expansion or unitive consciousness and not absolute identity 
as in the case of Sarilkaracarya. It is oneness with Brahman 
which abolishes the idea of duality or Bhinnatva. 

Toe best means for realization consists of combination 
of knowledge and action. which is in consonance to the spirit 
of Bhedabhedavada. 

Jivanmukti ideal of Sankarite school is not recommended 
by hin1. He accepts. Videhamukti and Kramamukti. 

Thus his philosophical concepts step forward in certain 
aspects such as accepting Bhedabheda relation between Jiva 
and Brahman only at empirical level. Bhartrprapafica 
propounds mukti to be gradual while Bhaskara recommends 
videhamukti also in addition to gradual lib~ration 
(Kramamukti). 

But on the other hand Bhaskara ·s regarding Upadhis as 
real. created a dualism between Brahman and Upadhis. which 
has been tried to overcome by Yadava-Prakasa by the concept 
of paril;ama-vada, also known also as brahma paril)amavada. 
as we see presently. 

Yadava-Prakasa 

There is confusion regardi11g the identity of Yadava­
Prakasa. Some identify hin1 with the preceptor of Ramanuja 
who flourished in 11th century A.D. But nothing is certain. 
His Bha!?ya has not come down to us. Sudarsana Suri i11 his 
gloss on Sribha!?ya, well-known as Srutapraka'sika identifies, 
the view of Yadava-Prak.asa with the view of A.smarathya 
summed up in Brahmasutras 13 : 
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"w;f lllc!_q!,lctil~lq~~ W aq..:£1~: I o;i W ctilllfc:-4-11 

qiF(Oll,4--il "'q \Jllqc$1~0fl~~ "fql~ "4'"ffi ," 

His philosophical concepts are mainly known from the 
reference contained in the works of Ramanuja and 
Paramatmabhanga of Vedanta-Desika. 14 

Reality according to Yadava-Prakasa is also 
bhinnabhinna from the ultimate point of view. It is one and 
ide_ntical with Itself but at the same tin1e. It differentiates 
Itself into Cit and Acit also. 

He accepts parll)amavada. It is due to its paril)amasakti 
that It emanates Itself into manifold. 

PariIJamasakti is the creative urge at the heart of 
Brahman and not something which vanishes like illusion. 
Therefore his paril:iamavada is known as Brahma-paril)ama­
vada. And by this theory Yadava-Prakasa has tried to 
overcome the discrepancy of dualism. created by the concept 
of accepting upadhis as real ( {if41qlf~:) in the system 9f 
Bhaskara. Like upadhi. the creative power of Brahman. is 
not ~o_mething external or its reality is not lin1ited to the 
~n~prrical World only which would vanish on realisation. but 
:rlS present alway~ or rather it shoul~ be said as inhen~nt in 

ahrnan, though us working is mamfested at proper tunes. 

of h The indivi?ual self or Cit, which is an il1tegral element 
an~ e a?solute. identifies itself with the body and its pleasures 

• 1 Pams, and as a consequence falls prey to the endless 
crrl c e~ _of this San1sara. Toe causes of bondage of Jiva are 
c ass1f1ed b y h h d (1) p kr .b , Y adava-Prakasa under t ree ea s-
Tira fi. ti andha. (2) Vaikarikabandha. and (3) Dakshiabandha. 

le lfSt • •• 
. consists of desire for products of Pralqti. the second 

consis~s of desire for sensibility and third consists of moral 
causal!ty of kar01a. ., 

Yadava-Prakasa also propounds that the relation of Jiva 
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and Brahman is Bhedabheda i.e. Jiva is both different as 
well as non-different from Brahman in empirical state as 
well as in released state. while Bhaskara maintains non­
difference during released state. But Yadava-Prakasa gives 
equal emphasis on bheda and abheda. as later on. given by 
Nimbarkacarya and others. 

Yadava-Prakasa is more idealistic than Bhaskaracarya 
and regards both Cit and Acit as equal expressions. According 
to him there is no difference between Cit and Acit. Everything 
is sentient. in Acit or insentient objects such as pitcher etc .. 
the consciousness is in urunaf'ift>:sted form. while in sentient 
objects it is manifested-

" ~((!_q!,lcfil~l4d ~cl4N ~d-14€4; ml \-.4c!l~~~d~Hf"ioqfi:@-
q~ft f, f, ~ tllS 41::t ct ~tje_ ih{!cr~: 1 

and therefore Acit is Cit in unmanifested form. Thus 
he denies the qualitative distinctions between the two. 

Yadava-Prakasa also holds that synthesis of both 
knowledge and actions (Jfiana-Karma-Samuccaya) leads to 
liberation which destroys the sense of difference and one 
realizes the relation of difference and non-difference between 
Jiva and Brahman. The finite is. not absorbed in the infinite 
but realizes its true relation with Brahman. 

In Yadava-Prakasa ·s philosophy we find an effort to 
remove certain discrepancies of his predecessors as said 
before. and at the same time there are some concepts. such 
as theory of transformation etc., which are followed by the 
later Bheillibhedavadins. We get reference to Kesava also. 
who is said to have lived after Bhaskara and followed him. 
But among the later philosophers of this school. Svabhavi.ka 
Bhedabheda of Nimbarka is the most prominent. 
Nimbarkacarya 

N imbar kacarya 
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Svabhavika-Bhedabhedavada. He flourished in the 12th 
century. His father·s name was Aruua and mother·s Jayanti. 
Therefore he was also known as Aruui and Jayanteya. He 
was known as Niyamananda or Nimbaditya too. Though 
settled in Vrndavana. he travelled far and wide in the country. 

We get reference to a number of works. written by 
Nin1barka. some of which have come down to us. Foremost 
of these. is the commentary named Vedanta-Parijata­
Saurabha. written on the Brahma-sutras, which propounds 
the doctrine of Nimbarkacarya and has the distinction of 
being the most concise commentary. Nin1barkacarya does 
not engage in refutation of other Vedantic schools and is 
satisfied in presenting the meaning of sutras in as few words 
as possible without giving much details. 16 

Nimbarka composed Dasa-Sloki. The treatise contains 
his views regarding the nature of three realities Kr~tJa, Cit 
and Acit and the means of His attainment. 

He also composed a treatise consisting of twenty-five 
verses known as Savise~a-Nirvise~a Kr~l)a-stava-raja. 11 

S Some other works such as M~dhva-mukha-Mardana. 
vadharmadhva-bodha, Prapatti-Cintama1Ji. Aitihya­

tattvaractdhanta are also said to have been composed by him. IN 

1 According to Nimbarka Brahman, Cit and Acit are the 
t lree Realities. According to him Brahman is Puru~ottama 
?r united figure (w1<."lt1ffi:) of Krsna-Radha (<1Ucfil..(!:) 19 He 
IS ti 1 ~ "' ••• 
1 1e ord of all and the controller of all. No one is higher 
~~n Him,20 He is called Brahman. because He excels all. by 

lS Svabhavika gU1)8S and saktis : 
" ~'qlfqcfif<H,,,q!lot:~lck-llifGf~46-ct'fl <TT (l-Ucfil.-(1: 9_{>l4l'ctl4: 

"=>~"="~"'~....,I &:Jl~--q~: I' t21 

Therefore Brahman according to him is the personal 
God. 
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Brahman is the material as well as the efficient cause of 
the universe but in what sense it is not clarified by Nimbarka­
carya. He is the cause of creation, maintenance and 
destruction of the universe. He accepts PariIJa.ITiavada and 
holds that the creation is transformation of powers of 
Brahman. 

Brahman is gracious to his votaries and out of compas­
sion, manifests, Its form to them. It is the giver of the fruits 
of the respective actions of individual selves. 22 

Nimbarka also regards the scriptures as authoritative 
proof for establishing the existance of Brahman, who is 
( a:tf-1lf·=cHl ;q:) indescribable, otherwise. 

Toe Cit or the Jiva is the second Reality accepted by 

him. Toe individual self is ~l•H.q~q: i.e. of the nature of 
consciousness. The individual self is knower (~)23 also, 
besides having knowledge for its essence. To say that the 
individual self is knowledge and has knowledge for its 
attribute, is not contradictory. It indicates the relation of 
substratum and attribute between the Jiva and knowledge. 24 

Toe individual self is the object of the notion of 
'I'(~:) and this 'Ahamartha' persists in released state 
too.25 

That the self is also doer(q,ffi) and enjoyer (~) of 
the fruits of actions performed by it, it is proved by declaration 
made by the Sastra, that the individual self is capable of 
obtaining the salvation by meditation. 

Toe size of the Jiva is atomic26 ( 3ll!I:). Though situated 
in the heart, it experiences the happiness and sorrow of the 
whole body like a drop of sandal wood situated at one part 
of the body, imparts coolness to the whole body. It is A.Qu 
even in the released state. 
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The individual self is eternal and unchanging. Its states 
of waking. dream and deep sleep are controlled by Isvara. 

It is a part ( am:) of Brahman. By part. an actual part 
cut off from the whole should not be understood. By the 
part is meant. that it is different as well as non-different 
from Brahman. as sakti is different as well as non-different 
from sak.timan. Thus by the self being part of Brahman is 
meant that both are related by the relation of power and 
powerful. 

The Acit or insentient element consists of three elements 
namely Pralqta. Apralqta and Kala. PrtUqta is the name 
given to that which is derived or evolved from Pra}qti or 
Primal Matter. What is precisely meant by AprAfqta and 
~a. is not explained by him. It is explained by Srinivasa­
cArya as we will see in the next chapter. The relation subsisting 
between the Cit. Acit and Brahman is Svabhavika­
Bhedabheda. The individual self is different as well as non­
?if!erent from Brahman. It is different from Brahman. who 
IS. its inner controller' and who is never subject to happiness 
and sorrow like the Jiva. On the other hand the Jiva being 
effect Ckarya) of Brahman is also non-different from It. 28 

. Therefore the relation between the two is Bhedabheda. 
It is Svabhavika or natural as it is not brought about by any 
ex:;~nal agency and therefore it persists in all states of the 
se m lhe bound as well as in the released. 

. :111~ same is the relation between the Acit and Brahman. 
A~it IS diff~rent from Brahman. being its effect.29 the former 
bem~ sentient. non-gross and so on. while the latter is in­
se~tient. gross and so on. Toe Acit is non-different from It . 

• ?emg dependent on It for its existence. As coil of the serpent 
1s dependent on the serpent. 30 

Mo~a or liberation according to Nimbarlrncarya, 
consists in attaining the similarly with Brahman after the 
realization-
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~1~1~1<14e11~-1 w ~ ~ r1 
Mo~ consists not only in the realization of Brahman, 

but also in the realization of one's own nature. The 
Bhedabheda relation existing between Jiva and Brahman 
persists even in Mo~. 

Nin1barkacarya alludes to a number of Sadhanas or 
means of realization. Karma or actions purify the mind of 
seeker of Mo~ and help in the rise of Vidya or knowledge. 
Toe external performance of sacrifices etc. are enjoined along 
with the internal control of the senses. 

Learning. childlike simplicity and profound thinking 
are also helpful inthe rise of Vidya or knowledge. 

Nin1barkacarya lays stress on Bhakti i.e. devotion32 and 
prapatti i.e. self surrender. Surrender to Guru33 or the 
preceptor has been accepted as very significant by him. 

As is evident from this short account of Nimbarka's 
philosophy, he left a number of facts unexplained or half 
explained. The work was undertaken by his disciple 
Srinivasacarya who wrote Vedanta-Kaustubha. Srinivasa­
carya, is one of the most Prominent commentators of 
Nin1barka School. who not only clarified the theoretical 
background of the school, but also helped in the spreading 
of the doctrines of the school by his literary works. 

To conclude. we can say that historically, Bhedabheda 
School of Vedanta can be traced back to a fairly old period. 
Its existence was prior even to the Brahmasutras and its seeds 
obtainable from the Veda itself. although systematisation took 
place at a later period, say in 500 B.C. Because the Brahma­
Sutras are ascribed to about 200 B.C .. and Bhedabheda is 
even prior to that. What may have been its time of origin. its 
developments which have been recorded and have come down 
to us have been shown in the present chapter. Toe full 
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development of this system took place at the time of 
flourishment of Nimbarka School. of which Srinivasa. one 
of the most prominent scholar. has been taken up in the next 
chapter. 
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CHATPERID 

PARfl 

PlllLOSOPHY OF SRl1\1IVASACARYA 
ASCONTAINEDINVEDANTA­

KA.USTUBHA 

The philosophical doctrines of Srinivasacarya as 
contained in Vedanta-Kaustubha donot merely elucidate the 
?0ctrine of Nin1barlm~a but are also marked with ingenuity 
m conception and treatment. That is why Vedanta-Kaustubha 
does not seem to be a mere gloss but an independent work 
and therefore it requires special attention. 
Realities 

. Sriniv~~ya accepts 'Thttva • or Reality to be threefold­
VIZ. Brahman, Cit and Acit -··~ 'I\""' cmrrr.q;::n-f-..-er-fq-~ 1 f--c1~f--c1tt_j~rihm1_ 1 " 1 

• 8~ahman is the supreme Reality, Cit stands for conscious 
ent~ty i.e. individual soul and Acit stands for unconscious 
:.tity. These Would be treated at their proper places. One 

Sg _m_ay be noted at the very outset, which is emphasized 
by nruvasacarya again and again is that Brahman alone is 
Independent (Svatantra). The activities, existence etc. of the 
othe~ two realities is dependent on It but this does not create 
dualism (~aita) as in the system of Madhvacarya and should 
not be nuxed With that. 

Brahman 

The question of Sagui:ia and Nirgw:ia Brahman does n~t 
arise in the systelll of Srinivasa as in the case of his 
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predecessors such as Bhaskara etc. Because Srinivasa regards 
Brahman to be a universal soul. which is both transcendent 
as well as immanent. Brahman is also called variously as 
Srilq~l)a. V~IJu. Vasudeva. Pur~ottama. Naraya1J,a. Parama­
tman. Bhagawan and so on. Nimbarkacarya refers to Sri­
lq~l)a along with his consort Radha but it is not seen in the 
case of Sr.in.iv~ who does not refer to Radha. Srinivasacarya 
holds that Srikr~IJa in the form of Parasara. composed the 
Brahma-Sutra to relieve people of their delusion-

'' ... ~ 3<it<1'd"1: C4l§aq: qF(l~l~~fc'l1i 111ii:fidc6fc:t4ifoctli_ 

'3ilq1.:4l~ ~ ~'q"q'fil ~Gf(itl R:~-i~i(fd<.41 q,cj@Slfaq'd~ 

~m.1 RcfiJ.ilq1\t1&-i ~a.Fa~nfi ~;4<-41qm r 
Brahman is supreme being~ resort of all auspicious 

qualities. possesses unthinkable attributes. It is omnipresent. 
omniscient. Lord of all. 3 greater than all etc. No one is either 
equal or superior to It. Brahman is said to be both Bhinna as 
well as Abhinna-

" 'Btff',r-:;nf-q;:;:r) ii41qj-<ti§~q: 1'" 

Vasudeva is Abhinna as the cause of the universe and 
Bhinna in the form of this universe consisting of Cit and 
Ac.it. 

He is the creator. cause of creation. maintenance and 
destruction of the world-

" ttcf~lfc@: tli4:i(fif~1°1q11._ (-l~q{: !:l(itfi'dq ~ -i141-'gRfa 

f--t~~tl ~f 

It is He from whom. the universe emerges out. on whom 
it subsists and in whom it finally merges. 6 

He is the material as well as the efficient cause of the 
world. His upadanatva is worded by Srinivasacarya as-

" q,c1q:c1f~~1<1M~ ~,,ufc:1ct,11i ~lq~l4.-iHi :(iw1-1i . 

------f-- ::r=rn,'1"1":%'T'lff.::r=:rrmrr.:rr:=n ,~ d'd~ldt1C::.:.{ii\qcfip-4 011,;;q ~cldl41Slcfil:tlcficii!i41c!.11cii'{ I 
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He is the material cause of the world in the sense of 
turning the powers existing in Him, from the subtle form 
into the gross form. These powers called as Para and Apara 
are not separate or rather different from Paramatman but are 
inherent in Him. These are related to Hin1 by the relation of 
sakti and saktiman i.e. power and powerful. These powers 
existing in Hin1 in subtle form at the time of dissolution are 
turned into gross form which give rise to various further 
effects. 

Brahman is also the nimitta or efficient cause of this 
universe, the fact is put forth by Srinivasaciirya in these 
words-

•· (-<:H4Hlf~cfi4tj(<61(ql(tt 1t_ ctl eq .ij tji:fif i4d'ii11 l~Ro11.:nf~ H~murf 

-~-cF-IFf_l •• cti44i(•l"il•lhf~H!.lcfil:tl~1 d=ttci:tiif4icldrj~..wmJ~: ~ 
~>ilf<tcjtti'{ f1f~=ttc(q'l_ 1' 18 

He is the efficient cause in the sense that He unites the 
individual selves with the fruits of their respective actions. 
~hy and how he does this is also explained here. The 
mdividual selves are incapable of recollecting the impressions 
of past births due to working of unending circle of actions 
and their fruits and He enables them to enjoy their respective 
fruits of actions by means of providing respective instruments 
as Well as required knowledge. By saying that He provides 
:owledge perhaps Srinivasa wants to say that without some 

0Wledge, one cannot distinguish between good or bad fruits 
; nd in that case one cannot enjoy happiness or feel -sorrow 
or some pleasant or unpleasant happening. Therefore 

Brahn~an provides knowledge to enjoy and to reap the fruits 
of their actions. 

Srinivasacarya accepts Parll).amavada or _Doctrine of 
Ilansformation. 'Parinama • as is commonly known, is real 
change and is to be distinguished from 'Vivarta' or apparent 
change. At the time of creation Brahman transforms Its 
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ownself in the form of universe. lransformation of Brahman 
consists of transformation of Its powers. which exist in It 
permanently and are controlled by It-

" ... f<::tkqcfif<::tlf't.4 fllddf-1-ii~lf~fct~ -ii•lc:,lcfil< f<::tlc-1-11•1 
"t1R0 1¥-t<.4fct It '9 

Brahman is both transcendent as well as immanent. It 
is transcendent because It is beyond and more than the mere 
aggregate of created Cit and Acit beings and immanent 
because It resides in the heart of human beings as their inner 
controller-

ftc;i{(itl ecff-1<Htl ~ 110 

Bhagawan is also beyond the sway ·of actions and three 
gul)as. He is manifested only in meditation to votaries 
and unmanifested otherwise. He is controller of the three 
states of individual selves in waking. dream and deep 
sleep. According to Srinivasa dreams are also created by 
Paramatman because individual self being. devoid of 
et<Hlcfi{-qi:4 etc. powers in the bound state. is incompetent to 
create these. 

He is always an abode of knowledge and bliss and confers 
these on individual selves at released state. He has abundant 
bliss or .Ananda which is celestial and not ephemral. 11 

He alone is the giver of fruits of actions to individual 
souls-

" q(ql(it4i~c:,lcjc€1~ ?J.dti:11-&q 3Hltl~q ~ oqfqgqtfd 1"12 

He refutes the view point of Jaimini that ApOrva is the 
giver of fruits. It is He. who confers fruits on all in accordance 
to one •s actions. good or bad and without being partial to 
anyone. He is also the giver ·of salvation and stretches His 
helping hand to His votaries to enable them to receive His 
direct vision and so on. He is the creator of Nama-Iiipa i.e. 
name and form but He Himself. is beyond it. He is .Aptakama 
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i.e. all of his desires are satisfied and 31q~aql'l-ll i.e. being 
devoid of all kinds of sins or do~. 

As pointed out already, Srinivasa contends Brahman to 
be SagUJ)a. Therefore a nwnber of scriptural passages which 
declare it as NirgUJ)a etc. are interpreted by him in a different 
way, he holds that the word 'Nirglll)a' applied to it indicates 
Its being devoid of inauspicious qualities and it does not 
mean the absolute negation of all kinds of attributes and so 
on. Similarly other words such as Nir~kara etc. are explained 
as denoting absence of inauspicious form and so on. To put 
it in other words Sriniv~sa upholds the view that Srilq~I)a is 
possessed of all kinds of auspicious attributes ultimately. 
The relative qualities such as virtue and vice, auspiciousness 
or inauspiciousness donot touch Hin1. 13 

The general nature of Brahman being established thus, 
there remains a question i.e. what is the proof of the existence 
of Brahman? Like other Indian philosophers, Sriniv~sac~rya 
declares Sabda or scriptures to be conclusive proof in this 
matter, These scriptures are declared as divine or 6-t~{>qq: 

and said to have come down to us through the seers(~:) 
who gave expressions to the truths which they perceived 
through the divine inspiration. Therefore S~stras are to be 
regarded as authoritative. Admitted, that reasoning is also 
helpful in the solution of a nwnber of problems ; and helps 
a lot. But at the same time it is also true that reasoning is 
al~o limited and cannot help in grasping each and every 
thmg. !he higher metaphysical things cannot be grasped by 
reasomng alone. Therefore one has to take shelter in the 
experiences of great seers whose docwnents are recorded in 
our scriptures. We should not forget the fact that these 
different seers, although definitely spiritually higher person, 
would colour the indescribable ( 31f-1cf~-iltt:) reality in their 
own personal way. Therefore there are differences on the 
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methods of approach as well as on the description of Reality. 
But inspite of that, until one finds out the method of approach 
for oneself and realizes Brahman, one has to resort to these 
seers 'statements for advancement in this field. In this sense 
authority of these scriptures may said to be unquestionable. 

The nature of Brahman as described, raises certain 
general problems which Srinivasa tried to solve. 

Foremost of these, is that if Brahman is ~ll<ic:filq: i.e. 
all of His desires are fulfilled then what is the purpose in 
creating this Universe ? In day to-day matters we find that 
each and every work of even tiny animate beings is motivated 
by some purpose or other. So should be in the case of the 
creation of this world. There must be some desire or motive 
working behind it. But on the other hand Sruti declares, It to 
be Aptakmna then why does It create this Universe? Secondly 
a creation is not merely for the good of the individual selves; 
because it is a circle of doing work and reaping its fruits that 
leads to entanglement in various kinds of sorrows and 
anxieties. Even if It created this world why creation was not 
on equal basis, why is there a difference in fortune of people 
and so on? 

Lilavada 

For the solution of the first problem, namely- why 
Aptakama Brahman created the universe Srinivasacarya, like 
other Vedantists, takes resort to the well-known theory of 
Lila as propounded by BadarayaQa in the Brahmasutras­
" (i'llc:fiq-g; d\cti~qefll,( '14 • The fact that a number of theories 
were propounded for the solution of the problems is evident 
from Gaucjapada 's !Qrilms-

"~ "Smci ~ ~ ~~f·i:Hlc:fil:1 

fc1Ci41<Ue~qfd ~~:c/4fecc:fif~dl: 11 
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~ajll-tli wqJ: ~fticRfd ~ fqf-1P<'i:ldl: I 

cfi H?ll oHf d ~ ~ cfil cl f·cHicfil: 11 

'lWTT~ ~fticfh'4~ ~~ -=qJtR I 

~qf~ht ~'i-tlcflS<-ll-tl'-Qcfill-lf<-1 cfiT ~ I ("15 

But among these various theories. all the Vedantists 
accept Lilavada. though the interpretations differ suiting their 
respective doctrines. 

By the word Lila is meant. sportive activity. In other 
words anything which is done as easily and delightfully as 
a sport. without causing any exertion. As is put forth by 
Dr. Mahendra Nath Sircar-"Lila signifies a spontaneous 
sportive activity. as distinguished from a self-conscious 
volitional effort and stress. " 16 

Accepting this theory Srinivasacarya holds that the 
creation is Lila of Brahman. It is illustrated by the instance 
of a sovereign king. who with all of his longing fulfilled 
indulges in sports sometimes-

"1:1~ ~ ~ Sll~~c.t4f<-I {-tlcf<iii1-tf<-I 4ictlich<?4 ~ 
't-:fqn-=f~"'"'"':t~J.ta.:tcfi~cfilfc:.fi-tff.tstil,$~{,tjcl(l-11;4 ~' ~ ~sftr ~­
~, ~ fq~qlc<41<!.111f<!.sti1-l[;ll-1154f1-frlf~: 1"17 

The point is further clarified by Kesava Kasmiri Bhatta-
11 1:J~ qJ ~@..q'df<-1 ~@~cfilNiclf-1<41tt-1J..11fc:. 1"18 

As a person in exuberance of delight cannot resist 
dancing singing etc .. irrespective of any fruit. in the same 
way Brahman in the outflow of Bliss creates the universe 
without any purpose or motive working behind it. 

Here a paralleled instance of a child may be cited. who 
dances and sings in excessive happiness without any motive 
or desire. It is the natural reaction of happiness. This is 
what is implied in the concept of Lila. Creation is a natural 
outcome of Brahman. inlillersed in Bliss. Here it would not· 
be out of place to refer to other Vedantists on the point of 
Lilavada. 
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Sarhkaracarya. while interpreting this Sutra puts stress 
on the spontaneity of creative activity. The act of creation. 
on the part of Brahman. is just like the tendency of kings 
and ministers towards sportive activities. which are 
undertaken without any purpose in view. But it might be 
objected that these sportive activities are also meant for 
recreation at least. This objection is put off by providing 
another illustration. As breathing takes place without any 
effort on the part of living beings as ·svabhava·. Similarly 
creative act takes place without the help or any ass~tance 
and effort. Moreover neither Sruti nor Nyaya supports the 
fact that there can be a purpose for the fulfilment of which 
creation proceeds. It is merely •svabhava• which cannot be 
altered or replaced. This universe appearing to be a great 
work for us is mere Lila for Brahman due to Its being 
possessed of unlimited powers-

"~ m cfif4f-qC:,l~~ulf4 ~: {l-itll-ilf4f4 qf oqfdftc:Ri 

fcfif-qo14\-it-1l-Hfile~iq ~ (1lcll~41: ~: Shl$1fc461{9, ~ I 
~~ tj\~cf4mwMm1c::41s-1file~1q ~ fc:fif,5,qo141-it-1M~< ~-q1c41~c4 

~ fficll~41 ~'4fc414fd I ~ iH:(q{f4 5141-it-iH~< f--t~l4l-UUi 

~: ~ qy eutcCfd I ~ "'t:f ~\ili:4: 44j41aj ~ I ~­

B-ilcfif"1'4° -it• iefcitl-ist fq,(-i:HI !l(>dH-i<-ci:Jc:41\ilfct I ~ 4{'1:(c4{f4 

~ c.6<:4( . .\lt'{_ 1 6'14Rf"ld~lfc:ktci:41t(_ It '19 

An additional ground has been presented by the 
commentator Vacaspati Misra when he says creation is not 
Parmarthika i.e. real from ultimate point of view. it is real 
only from worldly point of view( ciqlc461R.cfi 'ffiIT) therefore 
no purpose is required for its creation-

.. 31N "'q ~ ~ ~~4-1lj1~d 5141-it-1q/t2o 

Bhaskara almost follows Sarhkaracarya in this respect 
and takes Ula to mean •svabhava •. Therefore creative activity 
is a spontaneous activity and not deliberate or volitional. 
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Theistic Vedantists like Madhvacarya. R.amanuja-carya 
and Baladeva Vidyabh~an.a hold that Lila implies that 
spontaneous activity which is caused by overflowing Bliss. 
as is upheld by Srinivasa. shown above-

11 ~ m ~ t1@~cfi1~q 1'd~1111fc;cll(11 1 ~l(l-11.:ii:lap:rr 
Q_cti\~:( c({fq It m 

i.e. as a person. intoxicated by overflow of happiness 
indulges in dancing. singing etc. activities. being irrespective 
of any purpose. same is true in the case of Isvara. 

As is evident from this short discussion. for Srinivasa 
and other theistic Vedantists Lila stands for spontaneous 
activity accompanied by exurberance of Bliss, and this is a 
more plausible interpretation. Dr. Radha Kri~nan22 also says 
that Its joy overflows into existence. This· spontaneous outflow 
is symbolj.zed by Lilavada. same thing is put by M.N. Sircar 
in these words-"The functioning of will for a definite 
purpose is the work of a finite being. Isvara is willing but to 
no definite purpose, it must necessarily be an expression in 
delight, for bliss, is Its soul. delight. the expression. A step 
further and we may add that even volitional effort is centred 
in delight, willing is move to delight and in delight. And 
because in finite consciousnes such a move is directed beyond 
self ; we become apt to identify willing with a conscious 
striving for the removal of a want or a need. But deeper 
psychological analysis reveals that willing is fed in delight. 
the final satisfaction is consequent upon fulfilment. Willing 
is then the search and the expression of delight consciousness 
in finite being and expression solely in the infinite. "23 

Therefore the Lilavada seems to be the nearest approach 
in solving the problem why this universe was created? some 
scholars hold that "Brahman and the universe are co-relatives, 
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one implying the other. Hence the evolution of the universe 
is a logical necessity on the part of Brahman. If the universe 
is impossible without Brahman. Brahman. is no less 
incomplete without the universe. "24 But I donot think that 
the universe can be a logical necessity on Brahman. who is 
above all these things. Secondly as far as I understand 
Lilavada does not imply this fact. 

Acceptance of Lilavada leads to another objection. If 
creation is Lila. is it also irrelevant like any Lila or there is 
some criterion working behind it ? To this. it is replied. that 
He creates the universe in such a way ; so that the beings 
may be able to reap the fruits of their respective actions. He 
is impartial and helps to enable living beings to reap the 
fruits of L;eir actions like the cloud which pours rain equally 
every where; and it depends on the difference in seeds and 
soil. which causes difference in crops. 25 

Another question may be raised here i.e. how was the 
nature of first creation determined ? To this it is replied by 
all Indian philosophers and same is naturally said by 
Srinivasa. that creation is beginningless ( 3F1IR:) and endless 
(~:)and therefore the question of first creation does not 
arise. But this does not satisfy a logical mind and the solution 
given shows the inability of human minds or rather limitation 
which we cannot overcome. So we again come to our last 
point. 

Brahman is said to be the material cause of this world 
and it is also said26 that all of the material evolutes come out 
from Pralqti or matter. There is no contradiction involved 
in these two statements. Pralqti which is said to evolute the 
various objects works in accordance to the wish of Brahman 
and is dependent on Hin1 and not independent in its activities 
and therefore Brahman is the material cause of the universe 
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ultimately and not Pralqti. Here another problem arises-it 
is held in the Sutra • ,:iF41~H4 «<f: w that at the tin1e of creation, 
powers of Brahman known as Para and Apara existing in it 
inherently, in subtle form are transformed into gross form, 
give rise to various products of this universe consisting of 
animate and inanimate objects. Then how can Pralqti and 
Para and Apara both be said to give rise to various evolutes 
at the same time ? Srinivasacarya does not give any clue, as 
to how these two are reconciled. But as appears from his 
interpretation of the Sutra-

' cfi~114~~11'c'q l'.ltcllf<!.c4~fctil'ti:' as 

'a:folili:{idl ~~ ~&l~lfqij: Sli:{ifdi&l~lfqij6:t(~~qf'"1flll&i 

~, ~ :tffqij4dl ~ cfil4lt'i'11 ~ ~ ij4@9stiilf9,'t:4d 1128 

He does not seem to hold any distinction between Sakti 
of Brahman and Pralqti, perhaps according to him, Prak.rti 
is equated to Apara of Brahman, but it is not stated clearly 
any where. 

Another very natural objection is raised in our ordinary 
life. We observe that the material cause and its effects are of 
same kind, then either universe should also be of the nature 
of Brahman, consisting of Cit and Acit objects or It is not 
the material cause of this universe. To this Srinivasa replies 
that similarity between cause and effect is not true every 
where and in every instance. Because we also take notic.e of 
diverse nature of cause and its effects, as nails, hair etc. of 
different nature arise from the Purusa. Parallel instance of 
animate scorpion taking birth fFom ~anin1ate or 'jag.a' cow-
dung is also cited- • 

"~ ~ ~ ~&1S1i:{ifdcfic,::i ~~oi6:t1f<::fa cFi 1 <rn: 
TT3=,t, t:1=1 fi=1,.=c;.1~ ~ @(illlGi e}n TTIG<U G._~~ 'qefi ¼ fc:@8;10( ¼lcll fo ~ 4 d 

(::: 'nt tt29 ..... a f4T"T'Trllfc-;.-<!.fll""" ~: I 

To the objection that at the tin1e of dissolution, the 
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universe with all its virtue and vice returning to Vasudeva 
might defile Him, it is replied that at the time of dissolution, 
the world remains in Him, as His own potency and does not 
defile Him just like products of earth like pot etc. , when 
again turned to earth donot defile it by their gm)a or do~-

"1:1~ "'t:f if~qjfqcfil{I: if~ ct1441'11: ~~: if~ 1 

~lff-tj, ~ ~cHl~d11Ci4cfif'-l~¼'lc{ f--c:t~f--c:t-60fcffi4fa ~ <.1144Ff 

f--c:t~f--c:t'c0fm4~r ~4c1lc-42l: r0 

If universe is t;;~sformation of Brahman thee the question 
arises whether Brahman is (-tlcillci'{_ i.e. consisting of parts 
or f+cctllci'{_ i.e. without parts ? If He is f+Cctllci then He, the 
whole, would be transformed into world, in that case Brahman 
would become gross and there would remain no Brahman 
beyond this world to be approached by the liberated. On the 
other hand if He is (-tlctllci, then the texts describing Hin1 as 
without parts would be contradictory to the scriptll!"al texts 
describing Brahman as without parts i.e. f•Hcill'{_ and so on. 31 

The question is answered by Srinivasacarya in a lucid and 
exhaustive manner, who says that both of these so called 
Do~as (~c-f1!,mfcffi~<ctllci~lci!. cfi14~-cl ) do not incur in the 
case of Brahman. He says that the universe isnot trans­
formation of a part or whole of Brahman. It is the mere 
manifestation of the potencies inherent in It, in subtle form, 
without affecting It in the least. 

Brahman is transformed into the world without the help 
of any extraneous means just as a spider weaves its web 
without any external assistance-

" 3,of .. uf"{ftq citl$cfiRcfi41CI~ ~ '51'1~1cfil{OI qft:014a m'IT 
1 f•Hci 4 q Wsi::!.cfi 141 sfq I rn2 

In this respect another question is raised namely that 
this school accepts transformation to be mere manifestation 
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of subtle powers into gross form. which is not very di!ferent 
from the concept of Sarhkhya school. To this he replies that 
there is difference between the two. Samkhya school accepts 
Pralqti to be the cause of the world which is quite independent 
in activities etc ; from Puru~a.33 which is not accepted bY1 
Svabhavika-Bhedabhedavada.They hold Brahman to be a~ 
powerful. who inspires these powers and controls thelf 
activities. It is Vasudeva. who transforms cqt1~~1fcRt: i.e. 
power of enjoyment (objects) in the form of insentient objects 
such as Akasa etc. and "tt~l<lfc@: i.e. power of enjoyer, into 
the form of sentient beings such as gods. human beings et_c. 
It is He, who causes the various beings to enjoy their fruits 
of karmas and in the end draws them in as tortoise contracts 
his legs inside. This is the main differ;nce between the tWO 
schools and therefore the view point of samkhYa sch001 

cannot be accepted. 

It is _also pointed out that as there is non-difference 
between Atman and Brahman, then it would be liable t~ 
undergo the sorrows and happiness of individual setve 
entangled in various births and thus would incur the fau~t 

h' h' s w ic is known as fooicn<o1fc:.~t:t: i.e. fault of doing what 1 

not beneficial to It. 34 To this Srinivasacarya replies that sucb 
do~as are not possible in the case of Brahman as It is not 
only _non-different, but also different from Atman in nature 
and is not touch d by th • • • e e faults of md1v1dual self-

' '~ I 13' 
s"fq ,qG&\4~~11...\~fo dlcfi{Ollfc:.<tq-i;-«fcRtftfd I • 

That is whv • d' • ...:-.-rt s one 
• •J m 1v1dual soul is known as ~-t11'' a 

who migrates and the oth "'~ . h who does . er Q1"1:1"1:11\1 1.e. t e one 
not transmigrate. 

Lastly Brahma • . d and . . . n 1s said to possess only goo • 
ausp1c1ous ~uahties, which seems irrelevant to son1e. 1111s 
seemingly mcongruency is also removed by some scholars 
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who hold that evils and vices are evils only from the point of 
human beings and these are relative i.e. changeable according 
to tin1e and place, and not absolute. While goodness and 
virtues are real from absolute point of view. Therefore 
Brahman is said to be possessed of only good and auspicious 
qualities. This can be the possible explanation of what 
Srinivasa wants to convey, when he describes Srilq~IJa as 
possessed of auspicious qualities and devoid of all sins-

' 1 BlH-~cfl(?41!}°'c:fi<lf.mitl{_ 11 ' 36 etc. 

Here he is very near to Rainanuja, who interprets these 
words in the similar way. 

Cit or Individual soul 

The second Reality accepted by this school is Cit or 
Individual soul. It is different from body, sense organs, mind, 
Pra1Ja and Buddhi, all of these are dependent on Individual 
soul and serve as instrwnent in such actions as seeing, hearing 
and so on,37 and are described as Upakara}Jas of individual 
soul or Jiva. 

The nature of Jivatman is described by Srinivasa as­

• 1 -ffiql("J.11~ ~ ~1.:n:q~qfcl '{i'fu ~li:J(tjql~q ''35 

i.e. individual soul is knower and being of the nature of 
knowledge possesses the attribute of knowledge. The 
individual self is said to be of the nature of knowledge, 
because by describing it as merely possessor of knowledge, 
as an attribute would merely render it to be jag.a or insentient 
object, which is contrary to the nature of individual soul, as 
described by scriptural texts which state it to be~: or 
consciousness constituting its very essence. 

From the description of Jivatman as both ~I .. H4{64: and 

then as ~li:J(tjqli there seems to be contradiction involved in 
this. This contradiction though apparent, is not clarified by 
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Srinivasacarya. Mr. Haridas Bhattacarya has tried to explain 
it. 39 According to him, if consciousness be the essence of the 
individual soul only, then nothing else is needed for the 
knowledge of day to-day happenings as well as future events. 
Every thing would be known to it from the very beginning 
and nothing would remain which is to be known by it during 
its existence. But as it is not so and there is appearance and 
disappearance, increase or decrease of knowledge, so some­
thing more is needed there to explain this phenomenon and 
for that it is said that ~t has knowledge as its attribute too. 

Dr. Roma Bose explains it as-"The individual self, 
the substratum and knowledge, the attribute, are equally 
knowledge, yet there is distinction between them, as declared 
by scriptures itself, so that the relation of substratwn and 
attribute is possible between them. "40 

From my point of view Srinivasa describes Jiva as 
Jfianasvaro.pa from the point of view of individual soul's 
being non-different ( ~:) from Brahman. 

And it is described as ~IQ~ql'l from the point of Jiva 's 
being different ( ~:) from It. Jiva is both different as well 
as non-different from Brahman and so its nature is also 
described from both point of views. 

. 111e View of Dr. Roma Bose is also near the mark and 
is supported by the statement in Vedanta-Kaustubha itself-

" .:~~qe;~lltl_ ~H~1fc:4:jl~,)fq ~@~I~ ~mf{unifm ~ 
~~:1'"1 • 

i.e. there is no difference between~ as essence and~ as 
attribute, still to be of same nature does not mean there is 
non-difference between the two things. It is clarified by the 
illustration of Prabha i.e. flame and its Tejas or lustre. There 
is no difference between the flame and lustre, still there is 
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difference between the two, same is the case here. Though 
there is no difference, between knowledge as substratum 
and as attribute, still there is difference and to indicate this 
fact the nature of individual soul is described in this way. 

Individual self is said to be ;ilHfq~q: and therefore 
knowledge exists in all its states, waking, dreaming and deep 
sleep. in the latter two states it remains, however, unmanifest 
like manhood in the state of childhood. As manhood is present 
in childhood also, still there it is in undeveloped form and 
therefore remains unmanifested and is manifested in youth 
fully. Sin1ilarly knowledge, though present in dream and 
deep sleeping states remains unrevealed to others. 

"~qtj~ ~ lllcti!_k·l-!11Tfqfqllq t't12 

It is also pointed out here that due to persistence of this 
attribute as long as the Atman exists, which is eternal, the 
attribute forming its essence also exists for ever and due to 
this the Jiva is sometimes stated to be Vibhu in some of the 
scriptural passages. 

Being knower ("iii':) individual self is the object of the 
notion of ·r and it is described as 

" ~~'-!kllll'TI i::til~ l!l-lkl-11 • "'3 

and this 'Ahamartha' lasts even in liberation where also 
it continues to be as individual but does not experience such 
feelings as different from Brahman etc., since it has realized 
its true nature. 

A necessary corollary to individual self's being intelli­
gent principle is its being an agent. It is an agent, this fact is 
approved by the scriptural passages which lay down liberation 
and enjoyment for the ,individual self-

" "1f c:R19,c:R-<Hf ~ a;i I ti f e.-rcmTm~ :t II f5H-4 I ~cfi i;tj I cl. I 1 144 
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and this can be obtained by the Jiva. if it is a conscious 

doer. 
Its agency is also proved by the fact that it is said to 

roam in the body according to its desires. 45 Toe view that 
Buddhi is the agent is refuted by Srinivasa. Buddhi is juSt 

like an instrwnent and being insentient cannot engage in ~n 
activity or refrain (abstain) from doing it. according to its 
volition. It depends on individual self. who is capable to 
engage in same activity or not just as a carpenter. when 
willing. does his work. otherwise does not do it. 46 

To the objection. that if individual self is an agent• then 
it should be always be absorbed in those activities. which 
may yield beneficial fruits. Why such activities are undertaken 
which result in undesirable fruits? The objection is met with 
h • . 1 • not t e sayrng. that rn the bound state individual sou is 
omniscient and omnipotent to foresee the future results of 
its actions. Secondly it is the Saiilskaras or impressions of 
pa~t births which play a significant part in inspiring hUillan 
berngs to a particular action-

••~~- f ,~1 
~~<-t1•11~~ 'qqf~i!.l{!,qr::ri 511¼f-a~~ .-\!ell 

It has been established that the Jiva is agent (~~' 
still for agency it is ultimately dependent on Brahman. It is 
he who rem_aining Within the heart of all, inspires th~1~1 :~ 

perform various functions,4s some of which are of ausp1c10 
nature and others of inauspicious 11ature Apprehending tbe 

'bl b' • • reat poss1 _e o ~ection that if It is the doer ultimately g 
confusion would be caused because there is possibility of 1; 
confer~g the f~u~ts of one's actions to another and so_ on~ff 
1s repl!ed _tha~ it is ~ot possible. The ground for putt111g ood 
the obJecuon is provided. Brahman inspires the nvas tog 

• ns in • sJ:caras. 
or bad actio_ accordance with their past Sam . ns-
similarlY fruits are bestowed in accordance to their acuo 
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'' d(-l-llf4; (-14:?lfckt: (-lcf~cR: ~l~:ftitfht4: ~~41~j(-lr<o1 

~4ff(!.cfiRPrn1 ctc:.~q4iclc:.1a1sat ~ ~ q(llltjf'--lfct ~1'tl9 

Therefore it is established that agency of Jiva is depen­
dent on Brahman. 

The individual self is the doer, not only in the bound 
state but also in the released state. 

The factis evident from the statement of individual soul's 
being creator of bodies, roaming and sporting etc. In released 
state individual self can create body for itself, roam whereever 
it likes at will. But here also its agency is derived from 
Brahman ultin1ately and it is not independent fully. 

The individual soul is not only the agent (q;m) but 

also the enjoyer ( 'qlc@J). In accordance with the work done, 
good or bad, it enjoys its fruits. 50 Even in the relesed state, it 
enjoys the pleasures of Hira1:iyagarbha lokas, but these are 
not something like materialistic pleasures ; but heavenly 
pleasures which neither exhaust by enjoyment nor cause them 
to fall again in the circle of rebirth-

11 f5:coll'l"'-lff(!,cl1cfi~ ~sfq ~"-tc1fqt1lll: 1' 151 

The individual soul is eternal. It does not die or take 
birth. It is the body which fallsand which in every birth is 
obtained again. There is no scriptural passage which declares 
Jivatman to undergo birth, death and so on-

'' ~11ii!{foRcfilfclcfilf1-1'1f..q .. pt1fqtt<-icfi~'illcffiJ.. I 1 152 

The individual soul is a part or arilsa of supreme soul. 
By arhsa, a real part cut off from Brahman, should not be 
understood. 

By amsa, what he means, is Sakti or power of 
Brahman-

"~~ ~ Fc " 1153 ~,(II It> :!<I c@(<-\4 ~: I 
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If Jiva be taken as a real part of Brahman, then it would 
become totally different from Brahman. But c1.s this is not 
the case i.e. the individual self is both different as well as 
non-different from Brahman, it is to be taken in the sense of 
Sakti. As power is different, being a part only, but is non­
different too from the powerful. Same is the case with the 
individual soul. Due to this relation the individual self shares 
such attributes as being devoid of all sins etc. , and it is in 
bound state that it forgets its real nature. Otherwise it is free 
and pure by nature. 

The size of the individual self is accepted to be atomic 
( &t'-!J.4RAl 0 1cfi:) .54 This fact is proved by the fact that itis sai~ 
to pass out of the body through such openings as eyes etc_' 
and this is possible only if the individual self is of aton11c 
size. Even the scriptural texts approve this fact, when theY 
describe the individual soul to be the hundredth part of th~ 
tip of hair-"~ waqi cfif~ctf<.1'' and"~: 
etc.55 

Although atomic, it experences the happiness (~) 

and sor~o':" (~:lsi) of the whole of the body. Toe app~r~n; 
contrad1ct10n mvolved in the above statement is also c1arif1~ 
by Sr_inivasacarya. He says that soul, though atoffll~f 
experiences the pleasures and pains of body, as a droP ole 
sandal paste, placed on one part of body gladdens the wh 
body-

"<l~ tR=q;;_-1f~~~~cfi~~,~~ ~ ~I : ~ !! -1 ~ G.""'' • c.. f6 
c=J2TI ~S"N ~~cfi~~I~: ~!!Ol;i 1if€=1~~c41N~©lfc:.$11Jcqc@l _ 

A th b' . • thlS 
n_o er o ~ect1on is discarded by Srinivasa lfl ures 

connection. It may be said, that the experience of pleas d 
• f h pare 

(~) etc. 0 t e whole body by the self cannot be conl ·s 
f dal art 1 

to a drop O san wood whose existence on one p 1e 
I il · • ,wbO 

visible, w 1 e consciousness (~:) being present u1 
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body, the individual self's existance cannot be declared to 
be at one particular place57 in the similar way. To this it is 
replied that existance of Jiva is only at one place i.e. in the 
heart and it is through its attribute of knowledge pervading 
the entire body, that it experiences all kinds of physical and 
mental experiences. Therefore the simile cited is quite 
appropriate. It is also illustrated by the rays of gem or lamp 
which though situated at one corner of room illumines the 
whole plac~ through the light. 58 

The knowledge though being the very essence of the 
individual self, its attribute knowledge is said to be all 
pervading (oqJlf<:fi':). This fact has been clarified above. 

Srinivasacarya takes great pains to repudiate the doctrine 
of all pervasiveness (fq~:) of the self as held by the 
other vedantic school. According to hin1 by accepting 
individual self to be vibhu, would mean either eternal 
perception or eternal non-perception on the part of the soul; 
for the all-pervasive soul must always be in connection with 
all objects and know them eternally or if it is not, somehow, 
in connection with them, there is nothing outside it, (because 
it is vibhu) to bring about such a connection. Moreover, 
there would result salvation and bondage sin1ultaneously 
because then the individual self being all pervading will 
realize its real nature as well as engage in worldly affairs. 59 

If the individual self is all pervasive then they should not 
perform any bad work and so on. Tims this theory would 
lead to utter confusion and therefore cannot be accepted. 

According to Srinivasa, the nwnber of individual self 
ll) infinite or in other words, he believes in the plurality of 
souls. He holds that it would be wrong to identify all these 
numerous souls with one another or with Brahman. 

Srinivasa holds individual souls to be of two kinds, one 
bound and other released. The former class is engrossed in 
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circle of transmigration and karma and has forgotte~ its. real 
nature due to avidya. While the latter is freed of this circle 
of rebirth etc. and has realised its real nature. 

States of Individual Self 

The self has five different states namely, waking 
dreaming, sleep, swoon and death. The state of waking has 
been already described as being knower, doer, enjoyer and 
so on. 

In the dream state also the individual self, is a knower 
and enjoyer. 60 

While interpreting the word ( !414P-ll=0 not as illusory 
but as 31P(=q4q15f i.e. being source of all wonders, he holds 
that Isvara creates horses etc. of wonderful fom1s in dreaming 
state. Here he refutes the view that dream objects are created 
by Jiva itself. According to hin1, Jiva cannot be the creator 
of dream objects because Jiva has no instruments to create 
it-

"¾9~W ~ {'-lcn{OII~~ ch1cf;:4l{_ ..f)qq~a 11161 

. He says that if the Jiva is the creator of these dream 
?bJ~cts how can it create such dreams itself, which may 
mdicate the coming auspicious or inauspicious events. 62 

Moreover the individual self cannot create these objects 
because his 1~t1"lit?q~' etc. attributes disappear in bondage, 
without Which he cannot create while Isvara being possessed 
of these glll)as is capable to create. 

During the state of dreamlessness the individual self is 
the enjoyer and the knower but his knowledge remains 
h_idden, S~~pti finally takes ~lace in Param~tman, although 
frrst of all 1t enters in the vein and the pericardium. The 
individual self awakens also from the Param~tman because 
sleeping at one place and rising from another place is not 

'bl 63 poss1 e. 
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Apprehending the objection that if individual self sleeps 
in supreme self. then it being above of all limitations becomes 
a different person and therefore wouldn •t remember 
anything; 64 the author says that the person who wakes up is 
the same and not different. This fact is proved from three 
points. Firstly. he remembers the actions done previously. 
secondly the Smrti also supports. and thirdly he remembers. 
is. affirmed by injunctive texts also-

' c:fil-4fjf¥ifal<loc!.fqf't.f<aTT ~: lt6s 

Fourth is the state of swoon. This is mid-way between 
sleep and dream state and is different from both. From the 
former. it is distinguished because there is absence of 
happiness which characterizes the sleeping state and it is 
distinct from the latter. (dreaming state) because there is 
absence of consciousness which is existent in dreaming state. 
It is different from death because in it life and breath remain. 66 

Therefore this state cannot be included in any of the remaining 
states. 

Last one is the state of death in which fall of this material 
body takes place.This state is of two kinds viz. one leading 
to rebirth and the other leading to liberation. In .the first 
case. the individual self goes to hell. heaven and other higher 
places to enjoy the fruits of actions and return after exhaustion 
of fruit of actions. While in the case of the second. there is 
no return in this world and the soul goes to the world of 
Brahman.67 

Different Paths of Individual self 

Srinivasacarya while describing the paths of indivi-dual 
self after death. accepts the details given in Chandogya Upan~ 
ad and follows it in general. 

Individual Souls as already said. are of two kinds-(1) 
pious workers. and (ii) sinners. 
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The pious souls. at the time of departure become 
conjoined with other sense-organs. and is then conjoin~d 
with mind. The sense-organs. with mind are joined with 
vital-air. 68 which in company with individual soul are 
connected with water. 69 which stands for all the Paficabhutas. 
Then the individual soul accompanied by sense-organs and 
subtle elements10 comes out of eyes or any other hole of body. 
After having come out it follows f'-IQ<.IH: or path of the manes. 
There. it first goes to smoke. than night. than dark half of 

·moon (~8J:)11 then six months of the sun·s southern 
progress (ef8JUTT"<R) then world of Manes ( NQ<fficfi:) and 
then to \\Urld of moon ( 'i:t4;.ct1cfi:) respectively. There it enjoys 
the fruits of his actions and with the fruits of those actions 
which still remain unfructified in accordance to his karmas12 

it comes down. 

. . While returning to the earth. the individual self becomes 
Slffiilar to the ether. the air the smoke the cloud and then as . . ~ ' 
ram. it falls down on earth. After that it grows into herbs 
an~ corns. 73 which when eaten by men, is turned into seed, 
which enters in the womb of woman and takes birth. 74 It 
should be noted here that it becomes only similar to the 
ether. etc: and does not become actually ether and so on. It 
re~1a~ m ether and others for a very short period. because 
there 1S no purpose to remain there for long. 75 It remains for 
short. period in herbs also because there is no purpose to 
remam there for a long tin1e. It remains for short period in 
her~s _also because these are already occupied by other 
presidmg deities and individual self gets only sin1ilarity to 
the herbs etc. 76 

The_ sinners i.e. performers of unrighteous actions or 
those which are forbidden by sastras, donot follow this path. 
TI1ese souls return to the earth without going to ( 'i:t-s.cllcfi:) 

etc. 11 Srinivasa says that these go to third place (~ ~ 
i.e. different from fti~ct1c:fi: and i:l~ctlcfi: but what is precisely 
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meant by the third place is not clarified by him. 78 Naw he 
indicates what is the process of departure of the knowers. 

The mode of departure of knowers is different from 
both types of workers, mentioned above. The only similarity 
between the departure of the two i.e. of knowers and 
performers of righteous actions, being, that after death,sense­
organs etc. of knowers also get united with the soul like that 
of performers of actions. 79 But where as doer of righteous 
actions depart from one of the openings such as eyes etc., 
the knower departs through the vein out of the crown of the 
head, which is manifested to him, by the grace of God, who 
lightens up the base of the vein at the tin1e of departure. 80 

Then through the rays of the sun, it reaches the world of 
Brahman, 81 from where no return is possible. It leaves the 
gross body here but the subtle body goes along with it. 

It may be noted that as the knower ascends by means of 
rays of the sun, he would not be able to do so, if he dies at 
night and hence wouldn't reach the world of Brahman. To 
this it is replied that the· main obstacle of actions being 
removed, there is no 0ther obstacle in the way. Moreover the 
rays of the sun are present even at night, it can be evidenced 
by heat at night. 82 Sin1ilarly no obstruction is caused, even if 
the knower dies when the sun is in "efa.-t 0 ll4-i1{_. 83 The waiting 
of dtj{l4oi by Bhi~ma was only to give emphasis on Dharma 
and also to depict his power to be capable to die at any tin1e. 
Thus time does not bring about any obstruction and the 
knower attains or rather realizes Brahman without facing 
any hinderance. 84 

Acit or Insentient Element 
The third Reality is Acit or non-conscious element. It 

consists of three elements i.e. Pralqta, Apralqta and Kala. 
Pralqta means those elements whichare evolutes of 

Pralqti or matter. It is different from Kala and Apralqta-
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""cf;{~~~~~~~ qf<ollJllfGfqctilft "q 

.......... ~ -quaj 7i:f f.:R:qJ frnafqfsfil!I 1 "ss 

'Pralqta is described as the substratum of three GmJas 
and eternal, evoluting ... insentient, meant for the sake of 0ther 
(Brahman) and changes always take place in it.' 

The three constituents of Prakrti are Sattva, Rajas and 
Tamas. It is insentient and change~ take place in it at all 
times. 86 It is eternal, but its evolutes such as Mahat and 0thers 
are ephemral, gu1Jas of Prakrti are the cause for release and 
bondage of individual soul. • 

It is also regarded as material cause of the world. Every 
thing Which is created or evolved by Prak.rti is under the 
sway of Tune-

11 ~ • 

W-1+-tl'-i ~ ~ cfiiC'1(1/4'l_l'l87 

•• Srinivasacarya like other Vedantic Philosophers clearly 
dIStmguished the Prakrti of Samkhya school which is capable 
~o evolute independentiy and Prakrti of his own school which 
IS solely dependent on Brahman for all of its activities. 8s 

The Process of creation is given by Srinivasa in the 
~ndensect ~orlll. Frolll Brahman, ether originates, from ether, 
arr, fro~ ~Ir fire and, from fire water and from water the 
ea~th ongmates. 89 At the san1e time it is pointed out that ultm1ately • • · 

' It IS Brahman from whom every element springs forth· 90 b h 
• ' ecause no element can produce the ot er mdependently. 

• The Process of dissolution is just the reverse, i.e. earth 
IS merged into Water. Water into air and lastly all merge in to 
the Lord. Sin1ilarly Tanmatras sense-organs. mind and 
Buddhi etc. originate from Him ~nd merge in Hin1 finally. 91 

He accepts the doctrine of•ts.~6:fi<vi' of elements, which 
according to him is another name for • q,,,,iflc.fi< 0 i' quintu-
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Plication. 92 That is to say. all elements contain the parts of 
others and it is the preponderance of a particular element 
Which leads to name the element as air. water and so on-

14 ~~1641'§. dG.li;faG.li;: 1' 193 

Apralqta as the name indicates is different from Pralqti 
as well as Kala. 

It is also insentient and also called94 as ~: i.e. 
eternal mysterious power of Lord, fcf tsuJqc{ i.e. the footstep 
of Vi!;,I)U, 4<l-lo41l-i i.e. the highest Heaven 4<l-i4ci i.e. the 
Highest abode and world of Brahman and so on. It is ~ or 
divine and full of lustre and it is the place from which after 
the yogis donot retreat. It is devoid of changes and beyond 
the power of tin1e. Here the realised souls enjoy themselves. 

Kala is the third insentient Reality. which is said to be 
eternal and all pervading-

"~ 511q,a1511q,Jt~r"'l .... 11~a-1~ollfctill:4: ~ m ~ 1' 195 

It is without beginning and end. No cognition is possible 
without time. The notions like past, present, future. 
sinmltaneousness, late. soon are due to it. It is the auxiliary 
cause of creation etc. and the proximate cause of the various 
notions :;uch as beginning from Paramal)U to Parardha. Every 
thing is controlled by it and although everthing is controlled 
by Kala. it itself is controlled by Lord Sri Kr!;iI)a-

"~ ~ ~..::ifct64G:dl-iH9,314f,:;'i:4{f~Sllf~ollqt;l{H-tl't.ll<01~g,:, 

~~lfc:.(·HFfiRl ~. 4{J.ilOqlfc:.4{1.S:fq(-lHcxlqt;l{l(-ll'tll{OlcfiF(Ol,5,q 1 ... 

(-ic(J.lfq ~ ~ cfilctd~'{,cfilctflt (-lc{f.-141J.1cfictjSN 4<i.t~q<­

f--t4'-4eqi.tq 1' 196 

Relation between Brahman. Cit and Acit 

Having dealt with Jiva, Brahman and Acit entities. the 
natural question which remains to be treated. is what is the 
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relationship between these three Realities namely Brahman, 
the controller, (R<Rj), Jiva the enjoyer ( ~) and Acit, 
the object to be enjoyed ( "1TTii) . 

This relation between Atman, Brahman and Acit is the 
pivot around which the philosophy of a particular school 
revolves and it is the main distinguishing factor too. 

As is known, Srinivasacarya names this relation 
subsisting between the three as Svabhavika-Bhedabheda or 
Natural difference cum-non-difference. The \\Ord Svabhavika 
affixed to this relationship not only distinguishes this school 
from the rest of the Bhedabheda schools, but also emphasizes 
one fact, namely the relation indicated here is Svabhavika 
: natural, not brought about by any external agency and 

erefore it cannot be dispensed with. An adventitious relation 
can be f' • 
h b UUshed away by removing the cause or agency which 

as rought ·t b . . . 1 nat 1 , ut what IS inherent or more appropnate y 
m. u~al cannot be taken away. This fact is brought to the 
by~ ~f_the reader by emphasizing this point time and again 
scrip~:ivasacarya. This relation finds full support from 
as- al Passages as well. There are a number of texts such 

~ cf! 3R! ~: .... and p §l&JfqGl91fa iw:i_1'm etc. 

Brahn Which declare difference ( 'llC:::) between Jiva and 
Prop lan. On the other hand there are such passages which 

ound 
existen non-difference ( 3l'llc:::) between the two. The 
of Nin~: of these two kind of passages supports the doctrine 
Brahma ~rka school that the relation between Jiva and 
or seco~:r Bhedabheda, if none of these be taken as prin1ary 

Y. 

and BLethus first take up the relation between individual self 
ra man 98 I • 'd • 1 B ahn • t is Abhinna or 1 ent1ca to r 1an, on 

accounr of its existence, activity etc. being dependent on It . 
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As is evident from the description of the nature of the Jiva, 
given above that it is dependent on Brahman in its activities 
inspite of the fact that it is called agent (cmlf) and so on. 
Due to its inseparable existence with Brahman it is regarded 
as non-different from It, Since its nature is different from It, 
it is said to be bhinna or different from Brahman also. Toe 
Jiva is characterized by such· attributes as being of limited 
knowledge ( ~:) liable to bondage and release, of atomic 
size ( ~) etc., while Brahman is omniscient (~:). 
eternally free (f-ifliY!fd:). all pervading (~:) and of 
excelling qualities. Due to the individual soul's being different 
as well as non-different from Brahman. the relation subsisting 
between the two is Bhinnabhinna-

" om l( 1 R1 u=:t.(I c@'q" c:_ ~fct S11J11041 ct ~~q ci1 ffl"t-4ti:41 ~cq ct I G.. 
c$t t;1 f-1 (q~~ fa SI~~ 4 ilfcffil ~"t-4 ti:4 '{I' m 

Toe relation is further clarified by Sriniv:is:icarya who 
says that the individual soul is like a part or amsa of 
Brahman-

''aim ~: ~,,,100 

Toe part is to be taken in the sense of sakti and not as 
real part cut off from the whole. Toe relation between the 
two is also equated to that between gul)a and gUIJi i.e. attribute 
and substratum of attribute. And these two clearly indicate 
what is precisely signified when Jiva is said to be both ahinna 
as well as Abhinna from Brahman. Gui:ia is different from 
gw)i since it does not constitute gw)i which is different in 
nature. but being inseparable from gui:ii. it is non-different 
too. A number of other parallel instances have been quoted 
by Sriniv~sa. 

Earthly modifications namely rubies. dian1onds etc. 
made of the earth. are non-different from it but in nature. 
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these are different. The same is applicable in the case of tree 
and leaves, sea and its waves and so on. m All these instances 
point to one fact that the relation between Jiva and Brahman 
is that of Svabhavika Bhedabheda. One thing significant to 
be noted here is that in.spite of the relation between Jiva and 
Brahman being that of part and the whole, still the do~as of 
Jiva do not touch It in any way. As the sun illwninates good 
as well as bad equally, m without being touched by the gm:ia 
or do~a of either of the two. Similarly Brahman is not 
besmeared by the gul)a or do~s of the individual soul. 

The relation being svabhavika subsists even in the 
released state. 

Relation between Acit & Brahman 

Similarly the relation between Acit and Brahman is that 
of difference-cum-non-difference ( ~cqcft). The world, the 
ef~ect, is non-different from Brahman the cause, since its 
e~istance and activities are inseparable from It. Just like 
?1tch~rs etc •• have no existence apart from mud, mud alone 
IS their essence, being their cause. 103 But at the same tin1e 
the effect, the world is also different from its cause, Brahman, 
the ~ifference being in nature. The effect or the world is 
consisted of sentient and insentient objects and is characteri­
zed by liability to change and so on. 104 'While the cause, 
Brahm • • 

. an IS conscious, immutable and so on. Therefore the 
relation between the two is also Bhedabheda-

" "Q,ci w.i tj l-41 ~ 'Rt i:!:f tj f.@fc@J.f Ci_,j(@ cfi 14f4 cfi I{ JH cjl@OI( (-16 
B:t'T"llfqq,1 ~~ 'qqij: 1tt1os 

_ This rel~tionship is beautifully explained by Srinivasa­
carya by the illustration of snake and its coil. The serpent is 
the material cause for its coil. Coil is different from the 
serpent in nature but at the same time, non-different from it, 
since it has no separate existence. There coil is dependent 
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( 4<ct--?l'l), pervaded ( &41'4'{_)__ and the effect (~. while 
the snake is independent ( fctct--?ll-i), pervader( &414cfi'l) and 
the cause( cfii<01'{_). The same is true of the relation betwen 
Brahman and universe. This universe consisting of Cit and 
Acit objects is dependent. the pervaded. product and so on. 
while Brahman is Independent. the pervader and possessed 
of all kinds of powers and so on-

'' mi ~o-sd ~ olJl1Zf cfil<f.:,;q, ~ fctct/41 

i:414<:fi: cfiRUlai::1, 3td~<iJ~: I ,:}ifo&tfcRchUI ~o-sct~ ~­

~~ mITS~l''106 

The relation. as already stated being svabhavika here 
also. persists in all times and at all places. 

Criticism of other schools 

Srinivasacarya criticizes Sarhkhya-yoga. Nyaya-Vaise~ 
ika. the four schools of Buddhism i.e. Vaibha~ika. 
Sautrantika~ Yogacm. Madhyamika and the Jaina Philosophy. 
Different schools of Savism and Sakta school are also refuted. 

Liberation the Summum-Bonum of Indian Philosophy 

Molcyl or Liberation is the Summum-Bonum of Indian 
Philosophy. 11tls is the final end of this beginningless creation 
and ceaseless entanglements in this worldly life. It is the 
end. by attaining which there is no return. no sorrow and no 
involvements-

'' ,:}i.:11<3fol(f6::.l~•1i<3fo: 1"101 

This· state is characterized by positive bliss. in which 
when one merges, one knows nothing else and as a matter of 
fact nothing remains to be known or to be attained. 

Although the basic concept of liberation is same, in 
different systems of Indian philosophies yet the nature of 
liberation varies from system to system. 
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. ists of attain-
Srinivasacarya propounds that Mukti coiu: b<)unds 

ing ' '~ 't(Tc{: 11 which is preceded by cessation of 
of Prakrti in causal as well as in effected state- , "os 

• ~ ............... ~r-~rr.mtaro:;t ~• l 
"~: cfil4cfiROIS(cfifd~qG(;.t_tf1c{u'if&cfit •~• ,, 

What is precisely indicated by '' cti14cfiR0151¥fa :e;a­
is not clear. It is clarified by the later commentator 
bhatta-

" ,.,q~w1.e1~10<•1.1 <f;RUi ~ a,.;;~ 

~~~tt~~~,~~ ,o or 

By '~'t{fq: 1 Srinivasa understands ~~ iStS in 
• il . . . Mukt1 cons sun anty. Therefore accordmg to hun, tated bY 

obtaining sin1ilarity to Brahman. This is clearlY s 
Srinivasa in the Sadhana-Pada of the Brahmasutras-

'' 3T-RR <mTT.,-m,-.,.,:._ --P.:r' ,,,, 
~ ~9,(i~'di:H W ~ ~,~•" 43l'O-

The same idea is indicated by the mantra of fviUU. 
pani~d-

"i:re.t ~! ~ ~~qut qi-dl(l-{\~i ~ ~~l 
"cre.l ~ 4i49,U~ ~'l<{ FITTR: ,wt ~\I . illg 
Th. f obtaill . 

is attainment of fruit in the form O .riSioJ.l 
• il • di.feet y snn anty with Brahman takes place after the wbeJ.l 

of Paramatman. This realization of Brahman takes place eaJ.1S 
l ~ ~~ t 1e see er follows one or the other sadhanas db~ 

pre~cribe~ by the scriptures. By adopting a particular :ts ttle 
which suits to one's temperament one not onlY _i:.t11atl· 

"f' d ' • 13rai1..-mind pun ie but becomes competent to re~1i.ze • als0 
. . ~s 1s . 

for realIZatmn the exhaustion of fruits of "Wtc . unfr\lctl' 

Very necessary. Unless and until.~~s ren1aU1 ustiotl 
. b e)dla f d realization cannot take place Then after t e orace• 

• 1ef , ·rs of ~~s etc. one real~es Brahman bY JtS 
of fill 
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The liberation consists not only in the realization of 
nature of Brahman but also in the realization of one's real 
nature-

11 !.fr'431ifl-il qi -i4l@(iqeiq•~llfc1,qfq: 31Tfcf{a1qt;aq1uki:Uf~!]u1-
~'qqfu 1' l11S 

and its real nature consists of being devoid of all sins etc. In 
this state the individual self acquires its true nature ~~ 
~) only and no outer attribute gets connected with it. By 
acquiring, what is meant, is mere realization of one's own 
self as devoid of sins etc; because it is due to ignorance that 
it forgets its real qualities and connects. itself with the 
attributes of body etc. In Mo~a. the veil of ignorance being 
taken away, its real nature is manifested and its relation to 
Brahman also becomes evident. The Jiva realizes its 
Svabhavika-Bhedabheda relation with Brahman which 
persists in the released state too. 

The fact of attaining sin1ilarity (~) with Brahman 
points to the san1e thing. Sin1ilarity (~) also consists of 
both identity and difference, when there is neither absolute 
identity nor absolute difference between two things then it is 
said that there is sin1ilarity between the two. 

The self becomes sin1ilar to Brahman in many ways. 
On realization self becomes c:hlJ.1-ql{: i.e. capable to roan1 
every where in accordance to its desires. It can go to the 
World of Fathers, or world of gods, whereever it likes, this 
fact indicates the power of determination of the released 
souls-

"~- • ~4 ~ I 1114 ~f<i ecfifqelJ.t~ G-<1<-t1e1 1 

It can create bodies also. if it likes. Whether it likes to 
remain incorporeal being or corporeal being in released state, 
also depends on the will of the released soul. ns If it possesses 
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a body, it enjoys varied pleasures as one enjoys in waking 
state and if it does not have it, then it enjoys all those pleasures 
as in dreaming state. 116 From the ultin1ate point of view, 
however, it draws its powers from Brahman and it is due to 
Its grace that it can engage in various activities according to 
its wish. 

The size of the individual self remains atomic even in 
the released state. In regard to this concept an objection is 
raised that as individw:l self is atomic in nature even in the 
released state, how can it enter in a number of bodies 
sinmltaneously. This is discarded by saying that it enters a 
number of bodies by its attribute of knowledge (~). This 
is, illustrated by the instance of lamp. As a lamp situated at 
one corner or place, illuminates a number of places by its 
lustre-

""lf~ ~ Slcfl4f4 "Sl"q<TT ~~,)~q;~!,l~~ltql­

~~ifdbQ._ I 11111 

Another objection raised in this concern, is, that as it is 
held that at the tinle of rea:ization, the individual self does 
not know any thing external, being in1mersed in bliss, how it 
r:=tn be said to enter other bodies by knowledge-

" 4(4li;i-H. ~ fq~l"4~Hl'~~qo11f~flr:i1rn ' 1118 

It is also put away by Srinivasa by saying, although Jiva 
is without any specific knowledge at the time of liberation, 
yet at released state, it is declared to be all knowing by the 
scriptures.and therefore it can enter in a number of bodies. 

The nature of released self is summed up by him in 
these words-

4' .........,,.,..,_,....,,.....,.......,.,. ~ • • • 
dflil.:i:icfdf<i 4<'t9,(itii~bl~i{ <t-q4cfi{Ulqfc4 "lJ~i«cfif'l 

fFt'i(l{fc44~Rl<ci:f «cf~fc4ai:I (lq4....fMfu ~1"119 

In the released state, the individual self has no other 
ruler(except the Lord) and it becomes its own master-
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In some aspects, the released self has similarity with 
Brahman but in other aspects it is also different from It. It 
remains AI)u in size while paramatman is Vibhu or all­
pervading. As already stated, the essence i.e. atomic nature 
of Jiva does not undergo any alteration. But this atomic nature 
does not prevent hin1 from enjoying the pleasures of several 
bodies at one and the same time. 

Another prominent difference between the individual 
self and Paramatman consists of the individual self's being 
incapable to create, maintain or destroy the world. This is 
the exclusive power of Brahman, it is solemnly declared by 
both Sruti and Smrti-

" ft tt121 -il~lc(tJIS2ill i;c.ilil4Rftl qomto1 ~ I 

Srinivru;acru-ya does not accept the concept of Jivanmukti 
as accepted by some of the Vedantic Schools. He gives his 
recommendation to Videhamukti only. He holds that 
liberation is possible only when the fruits of actions are 
exhausted and if these are exhausted, the physical body as a 
result, falls off. The physical body which is created for the 
enjoyment of fruits of one's actions stands for bondage itself 
and therefore when one is released, there is no existance of 
the physical form. Both cannot co-exist. Therefore, the 
concept of Jivanmukti cannot be accepted. 

Ethics 

Ethics, as is well-known means code of conduct. It lays 
down the path to be followed by those, who are desirous of 
attaining Ultimate truth. That is why this is equated to 
Sadhanas or means of realization. Ethical values may change 
with time and place, still what is ultimately good or bad. 
remains immutable. Therefore, the basic thing remains same 
i.e. it is by doing what is right and good, ordained by the 
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scriptures. that helps one to realize Brahman. For realization 
various paths have been prescribed by various philosophers. 
The paths have been prescribed by various philosophers. 
The variety of these sadhanas is meant to meet the demand 
of diversity in tastesand temperaments of different people. 

Srinivasacarya also prescribes a number of sadhanas 
helpful for a seeker after truth. 

Vidya or knowledge is held to be direct means to realize 
Brahman-

"~{i'H4t~: ~ ~ 'i-llc:414fo:, 31m fqMffi cqqfu 1"122 

He refutes the view of Jaimini123 who holds that Vidya 
is ~uxiliary to karma. since all of the up~adic texts declare 
"':1th one voice that Brahman can be known only through 
V1dya. 

A number of grounds124 have been provided to prove 
~at neither knowledge is subsidiary to action. nor is it 
mcapable to lead to realization of Brahman. Rather it is the 
010st competent sadhana to help realization of Brahman-

'' S01TT ~ -.......,.......+.-,.~ ~ ~ "ii{i'Mt4{4 fcmr:n fqq4a41q~11ct_~~=<!.1-"~8~=~ctj~-1 f~,tc;Nc1(c:41ct_ 

: ~~ ~ Gil<!.<1401{4 'qT(q'ffi lffll{_l"125 

It should not be understood that karma or actions are of 
no avail Alth . . h ,,. u • ough actmns donot lead to salvation w en tal\..en 
fi P severally. still they go a long way as an auxiliary means 
or realiz • fi d • ac ation of Brahman. The actions. per orme m . 

( cordance to one's asrama and varna. without any attachment 
.~:) Purify the mind and thus provide scope for the 

ns_e _of knowledge and hence advancement takes place in the 
sp1ntua1 field. 126 

h It cannot be maintained at the same time that knowledge 
s ould alWays be preceded by action or karmas. because in 
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the case of some. knowledge arises without being preceded 
by Karma or actions. 127 

Karmas or actions are regarded as ilfo<~· mtRs or 
external means for the arise of Vidya. 

Its ~ mtRs or internal means being~:, ~: etc. 
Although by purification of mind. concentration is achieved 
leading to rise of vidya. yet one should be endowed with 
saina. dama etc .• as these help a lot in the rise of vidya. 
These sama. <lama etc. though are result of ~8ffiqiR even 
then one should be equipped with these sadhanas in general. 
In short. mere performance of sacrifices etc. alone is not 
sufficient. but it should be combined with the control of 
senses etc. i.e. internal means also. While ref erring to the 
means for rise of Vidya. Srinivasacarya discusses whether 
'-tjt;:j' is enjoined or not in the passage-

"~ ~: 91fus~· f.:ffero ~ fatidltlG._ csfl~¼ 

q1fust4¼ f-1f&Q1~ ~f-1<4'4 4'-1¼ f-1FctQ12{ ~: 1"128 

It has been held that 'lfi;:i' being non-different from 
q1fust4· in meaning is not enjoined separately. This point is 
put aside by Srinivasacarya. He says that lfi;:i is also enjoined 
as ~6cfii4~<fccft-t: auxiliary means along wiih 9ifos~· and 
~ in the above passage. Although 'lfi;:i' is not enjoined 
directly still on account of its yielding the sense of 
!.lcfi62.q•-Hl(ftct: i.e. one who is habituated of pondering over. 
which is different from 9tfosf4 (learning) and~ (childlike 
sin1plicity) ; the word~ is to be taken as enjoined upon as 
auxiliary means along with these two i.e. 4tfus~· and cstl<?<-4't 

In this concern. the persons who are entitled to 
Brahmavidya are also mentioned by hin1. All those who 
belong to one or other asrama or stage of life are befitting 
persons to acquire Brahmavidya. 129 
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For those who donot belong to any of the asra111a like 
widowers and so on. can obtain vidya or k.nowl~~ge 1'rf/ 
muttering mantras. keeping fast and propitiating de1nes. 

It is emphatically declared that one who belongs to one 
or other asrama of life is much better than those who do not 
belong to any asrama. Because those who belong to one or 
other asrama are capable to undertake a number of sadhan~s 
or means meant for realization and knowledge arises in 

shorter period in their case-

'' 3l<llS~Rlctqffi6::llq_ ~»l4qffi6::l'l ~efcCitlBl~ 

~:, 6\(,qcfil;i1 fqti1Nli:!.cfi'll"131 

The persons like • ~Ncfigt@=c.11f<1-_S' if they once fall 
from their vows due to some mishap or wilful negligence 
on their part. cannot be entitled to Brahmavidya. 132 'l11en 
they are not fit to try again for realization of Brahman in that 
birth. There is no expiation which can purify them- 111e{ 
are turned out of that vow and remain out of it for the rest o 
tI:ieir life. 

Thus th h a-sraU13• • e person. who belongs to one or ot er ·ts 
who has studied all the other four Vedas along with 1 

il. ·ts of 
aux iary parts (~s) with the realization. that frul • 
actions are transitory and exhaust by enjoyment and w~o is 
d irous of f • with a es grace O God and hence approaches ll1111 . 
heart full of devotion, is the proper seeker of Bratunav1dY~·. 

•' ..... cfi4'fictl~ ~kif-1a~1 ~,qtlc(<;._<:,~\1~ l'.11~~ 

~ o~P-l&ici(-(llt'1i--4fc:.ii~i!rn'161a1 ~!,!~~~ • -

~ ~G(-(-.\1 ~~cfi~l~-i 'S!l~(4~ I, ,m 

Regarding the time of rise of vidya, it is said tha~ the~: 
. 0 •niyama' or regularity. It can arise in this very b~f10e 
15 n arise after a number of briths. Whenever all 
it 111aY 
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obstructions are removed, vidya arises. Therefore no definite 
period can be ascribed-

"~ fq~l~@ai~ <:tlcfilt-t1fo:fq~l~1qa_l fq~cR4icll.:S@ 
=-q;af.....,.fn,fut ~ awffl ~2f: 1134 

Similarly it is maintained that there is ~o 'Niyama' or 
regularity regarding the attainment of liberation. It can be 
obtained after the fall of this very physical form, if there are 
no more prarabdha-k:armas to' fructify. In the case of the 
remaining prarabdha-k:annas, it can be attained after a number 
of births too. Because Srinivasacarya maintains that liberation 
takes place only after the fall of this body which can take 
place after the exhaustion of fruits of "5tR"""~S by their 
enjoyment. 155 Dhyana or meditation is also regarded as helpful 
for realization of Brahman to a great extent-

u cH41$q<:tllc{_ 3H4<f!<jftiad aq1(-Htji:_1Af~tlll(-Hlf~:tl6<I~ 
D~ f • ~ ,,136 

~c.:.tl'1 cli:.j~~l~@i:.:t 1 '1~10 I 

By practising concentr~tion etc., again and again, Brahman 
manifests Itself in the dhyana of the devotee. As a matter of 
fact upasana i.e. meditation etc. are very much helpful infixing 
one's pointed attention on Brahman, and resulting in Its 
realization in course of time. 

How one should meditate on Sri Kr~1)a and in which 
form, it is also laid down. One should meditate on Him as 
identical, with his own self. What is meant by identity is 
also clearly put forth by Srinivasa. One should meditate on 
Hun as identical (ctl<IM) to one's ownself. This identity is 
possible between two objects which are inseparably connected 
With each other on some point and not between two altogether 
different objects. Therefore, identity cannot exist between a 
cow and a horse. It can exist in such objects as that between 
gu1Ja and gul)in (i.e. attribute and substratum of attribute), 
sakti and saktin1an (powr and powerful) and so on, in which 
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one is different as well as non-differentfrom other. Similarly 
Brahman who though different in nature from Jiva, is 
inseparably connected with It. Here both Bheda and Abheda 
hold predominant position-

' 1137 

"~ ~sftr ~ arqeysftr ~:, ~: ~-,q1.P-,fq ....... cfi-=ttjrr.:l'lcl' 

And in this Bhedabheda form which can be said as 
identical too, one should meditate on Brahman. 

The individual soul in bound state should neither be 
meditated upon nor should the symbol be meditated as 
Atman. 138 Mind etc. can be meditated upon as Brahman. ~ut 
Brahman should not be taken up as mind and so on durmg 
concentration. 

As far as·posture of meditation is concerned, it should 
be strictly kept in mind that one can meditate in a sitting 
posture only. Because otherwise the devotee can soon fall 
prey to sleep etc. 139 

About the place of meditation, there is no fixed rule, 
whereever one can concentrate one is allowed to sit. 140 But 
place should be even and pure. 141 

The meditation is to be carried on continuously and 
upto the time of realization. 142 

Meditation, like knowledge, destroys all fruits of actions, 
good as well as ?ad. Both kinds of fruits, good as well as 
bad are obstructions in the path of realization. 143 Because 
good and bad actions both yield fruit which binds the person 
and he has to take birth again to reap their fruits. Toese_ are 
rightly compared to golden and iron chains. Chain bmds 
surely, it is immaterial whetµer the chain is golden or made 
of iron. San1e is the case with good and bad actions, both 

are binding. 
But meditation cannot destroy those actions which have 

_ t rted to yield fruit. These can be destroyed only after the 
s a . f . 144 

exhaustion of therr rmts. 
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Lord Kr~IJa is to be meditated upon as possessor of 
essential qualities such as truth. knowledge. bliss. being soul 
of all. devoid· of grossness. atomic nature. sins etc., and of 
true desires or resolves. 145 which form His real nature. Other 
external attributes such as joy is his head etc. may be included 
optionally. 

Isvara though all pervading. is said to be di'ffEP-mi'46 i.e. 
of the size of thumb existing in heart for helping 
concentrations. He is said to be of limited size only to help 
devotees. otherwise He is unlimited by time or space. 

The various kinds of meditations designated as Sal)Q.ilya­
vidya. Daharavidya and others which are referred to in 
various Upani~ads are really identical. Basic motive 
underlying all these meditations is same. difference lies in 
Process only. 

The symbolic meditations are those which prescribe 
meditations on symbols such as on Name i.e. name etc .. 
these do not help _one to realize Brahman. 

Bhakti or devotion is also helpful for the manifestation 
of Brahman. Bhakti stands for intense love towards a 
Particular person or deity etc. Bhakti and dhyana are co­
related. Bhakti conjoined with dhyana leads to salvation-

" ml~ <-1aPll<I~ ~~ 'iifckt4lil ~ 
~cfuutctfd l 1 1147 

The meaning of manifestation should not be mis­
understood here. Although Brahman is present every where 
still It is said to be manifested to human being by meditation. 
because It is not visible by these ordinary external eyes. 
inspite of Its all pervasive presence. it is the meditation which 
helps to obtain Its glimpse. It is illustrated by Lord Sun's 
becoming visible to Kunti by the power of mantra. 148 

Thus all these sadhanas. according to Srinivasacarya 
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are helpful in the realization of Brahman. Another factor 
which is tobe noted here is that the grace of Guru or preceptor 
also helps a lot inthe path of realization. 

Thus the Svabhavika Bhedabheda as expounded b~ 
Srinivasacarya in Vedanta-Kaustubha contains a clear ~uh 
explanations of prelin1inary doctrines of the school whic_ s 
can be easily approached by people at large. Tois 5Ystell1 1 

both theological as well as philosophical. 
A - • .;,; - i- d . 1· ·th abstract ~nmv asacarya oes not engage mdea mg Wl _ 

concepts regarding Brahman as dealt with by Sari1kar3caryda. 
d-bhe a, 

On _the other hand he presents his doctrine of Bhe a. n of 
which reaches the mind directly. The explanauo 11 
Bhedabheda relation namely how Bheda and Abheda b~t 1 
are present. is very clear and convincing. His philosoPh;C~ 
doctrines being taken up here his position in Nirnbar . _ • h pter. 
Sampradaya has been dealt in the Second part of the c a 
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PARfll 

PLACE OF VEDANTA-KAUSTUBHA IN 
NIMBARKA SAMPRADAYA 

Vedanta-Kaustubha of Srinivasacarya occupies a 
significant or rather unparalleled position in Svabhavika 
Bhedabheda school of Nimbarkacarya. Amongst the four or 
five works attributed to him. only Vedanta Kaustubha is 
extant today. and this simplework has raised him to a high 
Place which impressed not only the works of his sucessors. 
but also superseded Vedanta-Parijata-Saurabha of Nimbarka­
carya in some aspects. 

N imbarkacarya. the preceptor of Srinivasacarya and the 
foremost propounder of this school. was preceded by a 
number of Bhedabhedavadins; 1 such as Bhaskaracarya. 
Yadava Prakasa and BhartfPrapafica etc. Nimbarkacarya 
departed from them not only in philosophical concepts but 
also in the style of writing bha~ya. He wrote to the point and 
composed his bha~ya in a simple language without criticising 
any of his opponent Vedantists. His bha~ya is very concise 
and every thing is conveyed in a nut-shell without being 
entangled in unnecessary discussions. Therefore it is very 
easy to understand his bha~ya without any aid although a 
number of concepts of his school remain somewhat obscure. 
Which have been clarified to a great extent by his direct 
PUpil and successor Srinivasacarya in Vedanta-Kaustubha. 

Vedanta-Kaustubha. written in acordance to the desire 
of his preceptor. is an independent bha~ya on the Brahma­
su_tras written for an easy understanding of the philosophy of 
Nunbarka as found in his bha~ya. 
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Srinivasa 's treatment of the subject matter is very 
precise. In comparison to his predecessor, his explanation 
of the sutras is more exhaustive and satisfactory. Alm0st 

every word in the sutra, is taken up and explained by him 
properly; with compounds being dissolved and significance 
of each word being provided.2 Tue explanation of the sutras 
is interwoven with a number of illustrations and quotations 
which render the explanations naturally more vivid and 1eud 

support to his doctrine.. 

Besides the clear cut explanation of the sutras, ano~er 
peculiarity of his bha~ya, is to give a clear idea regardUlg 
the basic concepts of Nimbarka school, which are not, clear 
in Vedanta-Parijata-Saurabha. He has defined those concepts 
so properly, that these definitions are not only accepted"?' 
h. • thei!' 

IS successors but even quoted as authoritative texts 111 

commentaries as would be obvious later on. 3 

While expounding the s11preme Reality Brahman, ~; 
also expounds the o~her two Realities i.e. Cit and Ac~t w:u 
a commedable clarity and precision, so by inculcat1.11g 
the necessary elements Cit is explained as : 

" a.if.,iiiff'ffil '"""'''"il ;111"'''*°*"'fG""""s1f'I-:: 
'qljqc:_j<h,(-q~qffitfd!,(~f'dc61S'!!qfo-jj0jcfi: !,(fa~j.(l{ f'iffll ~ 
f,(qN~l!f: lt12 

1n· · • uisbil1g 
IS. ~eludes almost all the necessary distl11g do$ 

characteristics of 'Cit' & the definition is devoid of such lt 
as as a:ffa&11fi:a:, ~ and 3l'illq• as it ought to be··t'· 

1 • '/\Cl , 
clear Y state,s th~t 'Ci~' or Jiva is different from jzed b)' 
knowledge, constitutes its very nature. It is character ..,e 

'b • of bl 
such attn utes as~ i.e. being knower etc., and.~ and 
form of the 0_bject of the concept of •r. Its activit~:s si.Ze• 
maintenance is dependent on Isvara, it is of atollll 
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different in each body and liable to bondage and salvation. 
This presents correct idea regarding what constitutes 'Cit'. 

Similarly 'Acit' is explained. ~cit' is constituted of three 
elements viz. Pralqta, Apralqta and Kala-

" J.11<1idBW:pdc6icl~TTll' 15 

What is meant by ~:, ~: and 'qi'@: is also 
pointed out2-

" = "l'TTTT=I.,..,. • • • • .p..,...,; R Fc fc R ,..., !JUl*fi~ ~ ~. ~ ,.,~ q Ojjl-jj G qqij 

"'i:f I •••• lltiGl~~@O-sHt¼ ~:~~~~I" 

"6l~IJ.1i<iid ~ ~!JUIJ.111fdchlcll~.:aM~Jf~d1'Xf Sl$fdl-1°-scl­

f%~:e14fo f.i~fqi.[fdfq6uj4G4{l-14G~~ctlchifG4GIM~ 1'' 

• "~c:fl-!N ~ ~ c6icld-/4'l, chlct¼ ~c:ff.iqjl-lqi(tjsfq 

1Ri1:eq{f.iq'4ctjJ.jq 1" 

All these clearly prove the statement made above. 

Another significant thing, passed over by Nimbarka­
carya, is, in what sense Brahman is the material cause as 
Well as the instrumental cause of the universe. Here also it is 

the Vedanta-Kaustubha which comes for the help of the reader. 
This significant concept would have been left obscure, but 
for the interpretation in the Vedanta-Kaustubha. 1 

Moreover, what is basically conveyed by Bhedabheda 
relation between individual soul and Supreme soul can be 
comprehended from Vedanta-Kaustubha only where in, it is 
dealt with exhaustively. He states clearly that the Jiva is 
different from Brahman because, it is different in nature, 
the former being of atomic size, limited knowledge and so 
0 n, While the latter is of vibhu parin1al)a and unlimited 
knowledge etc. At the same time 'Cit' is non-different from 
It, because its existence, maintenance and activities etc. are 
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all dependent on It. 2 Toe relation is Svabhavika or natur~l 
and therefore subsists at all places and at all times. Same J.S 

true of the relation existing between Brahman and universe. 

The simile of serpent and its coil is elaborated beautifully 
which presents relation in a very natural way. 9 Toe w~ol~ 
gist of the relation is pointed in this connection by h1111• 1 
Thus some of the very fundamental concepts of this sch00 

. were properly explained by him and therefore he rendered a 
sound metaphysical background to his school, indirectly. 

His presentation of Siddhantapalcyl after Purvapa~a ~ 
not a new thing in Indian philosophy, yet simplicity an 
clarity in treatment is what is remarkable and praisewortbY· 

Another striking peculiarity of his sty le is his languaged 
The bha~ya is written in a pleasing sty le. Toe intende 
meaning is conveyed in fluent language which is interspersed 
with all necessary discussions and elaborations. No wher_e 
does artificiality or ambiguity of expression creeps into h~ 
bha~ya even from the back door Unnecess"rY complicate 

• • " ·ded-expressions and cumbrous constructions are strictly avo~ . 
His styl: and_language can be a model and it is most befltt~g 
t~ e~plam philosophical concepts. Philosophical ideas, be~! 
d1ff 1cult to comprehend. if c d • n1p1icated stY ld t . , onveye m co fore 
w~u . s ram the mind of the reader even more. niere 
this kind of style • 1 h~.,, 

is P aced at an arm's length by .u•~· 

Thus Sriniv- - - , f , r.ed~nta-,, asacarya s position and that o v• iS 
~ustubha a~ well is very significant and this significance of 
m~reased still _m.ore from the study of the later bh~!yas an 
this school. Srmivasa's Vedanta-Kaustubha has exercised of 
influence to a great extent on h" nie worlcS is successors. r sava 
Sundar~ Bhatta, Devacarya, Puru~ottama oas and };.~heir 
I{asmin Bhatta wh~ wrote conunentary on it show 
indebtedness to Vedanta-Kaustubha. 
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Devacarya in Siddhantajahnavi refers to Vedama­
Kaustubha very often and quotes it on significant points, 
such as while describing Brahman as the material cause 
("3"%~Ff 'q;RUj) and the efficient cause (f.rrire ~) of 
universe11and when Cit, and Acit realities are expounded. 12 

Thus the bha~ya of Srinivasacarya is taken as authoritative 
on such important aspects although other minor details are 
added by the successors here and there. While explaining 
the Bhedabheda relation between Brahman and world, Kesava 
Kasmiri Bhatta points out one thing, which is implied in 
Vedanta-Kaustabha, in the illustration of serpent and its coil. 13 

Coil is present in subtle form even when the serpent is in 
•~"4i4l4HlcH-~TT' because a thing altogether non-existent 
previously cannot be brought into existence by any means. 
Similarly the universe is always existent, though in subtle 
invisible form in Brahman and becomes visible by attaining 
gross form at the tin1e of creation. 

Similarly the nature of l=IT8:T: is described by Srinivasa­
carya as-

"~: cfi14'cfiF(Ol!,lqifc1{C\q,ii4:.1f:l~f.a'{ffic:fil 'i-f'lq,t!_lqlqf.a: 1"14 

But what is meant by-" cfil4c:fill0151ct,fo.(c\q;ii~:" is not 
clarified by him and this concept is clarified by Devacarya 
as-

• I 'cfil4'-1:4 ~ct~IU{l{ ~ ~ dtt{c-ql41: ~: ~ 
'Q,q ~ ~ ~ ~ "Sl@Gr~, cff<f ~ tlflllf'ifll~: I " 1 

According to Srinivasacarya attainment of Bhagvadbhava 
is preceded by the destruction or exhaustion of bondage in 
the form of Ptalqti in the causal & effected states. What is 
meant by, Pralqti in the causal state and Pralqti in the effected 
state is explained by Devacarya. According to him, by 
'Karyarupa' is in1plied the gross body and by '.Karal)aropa' 
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subtle body. Therefore the 'Bhagvadbhavapatti' takes place 
when the bondage consisting of the individual soul's relation 
with Pralqti in the causal as well as in the effected state 
terminates. Some souls remain in the causal state of Pralqti, 
being released of the effected state, but that state is also 
bound state and when the self comes out of even that state 
then only it gets realization. In other words when the self, 
n?t only gets rid of this corporeal existence, but also of all 
~ds of vasanas or latent .impressions, then and only then 
its fetters are broken and it realizes its nature. 

Another departure fromN.imbarka is that Srinivasacru-ya 
mentions only Kr~na instead of Radha-Kr~na in Vedanta-
Kau • • • 'i • • Ra stubha. Nlillbarka always mentions Kf~I)a along with 

Pa dha as Ramakanta-Radha Vallabha etc. Purusottama, 
rama • ~ _ . tman, Vasudeva etc. epithets are common to both. 

~nmvasa n h . 
im rect? 0 w. ere ment10ns them together. Is Radha 
wi~ kr · O~ he did not think it necessary to mention it along 
to both : 18 no! certain._ While the later commentators refer 

S _ . dha-Kr~I)a urutedly and Kf~I)a separately too. 

critic;!mvasacarya kept the tradition of his preceptor in not 
his sue mg any of his vedantic opponents in the bha~ya but 
philoso ~sors departed from this tradition. All of the later 
of oppopn ers not only defend their school against the attacks 

ents but 
thing has two . attack and condemn other schools. Every 
short comm s:es and obviously the absence of so called 
comparativ! of rinivasacarya, has made these commentaries 

Y not so easy to be followed. 
Thus the bha ~ . . . 

in N imbarka . ~ya of ~riruvasa occupies a very high status 
of the sub. Sarnpradava both due to its precise treatment 
expressio ~~-matter, grasp of the facts and clarity of 
Bh- 1,.;,; n. oug1i it is not as scholarly, as written.by other 

asyaA.dras such as V . ill . . h . . • , acaspati Misra etc. , st 1t as its 
umque nature and Place amongst the Bha~yas of the Brahma-
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Sutras. Its influence on the posterior commentators is far 
reaching and for a person desirous to understand Nimbarka­
philosophy. its study is inseparable. 
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CHAPTER IV 

COMPARISON WITH OTHER 
VEDANTIC SCHOOLS 

Here we take up the comparative study of Srinivasa 's 
Philosophy as contained in Vedant&-Kaustubha with the other 
Vedantic systems. As we know, these systems differ from 
each other on vital points, still the basic concepts of Indian 
Philosophy being the same the comparative study helps to 
bring out the difference and non-difference between th~ two 
systems more vividly. 

Saiikaracarya and Srinivasacarya 

First of all, we take into consideration the Advaitavada 
of Sankara and Bhedabhedavada of Srinivasa. 

Both Sankara and Srinivasa admit Brahman to be the 
ultimate Reality, who is the efficient as well as the.material 
cause of the world, but both stand apart in the sense in which 
Brahman is the efficient as well as the material cause. 

. Srinivasa contends that Brahman is the efficient cause 
m the sense that it conjoins the individual souls with the 
~ruits of their actions. 1 The individual souls themselves being 
mcapable to recollect the impressions of past births due to 
the working of endless circle of actions.2 

Brahman's being the material cause, consists of 
transforming the powers called Para and Apara ~xisting in it 
in subtle form into gross form. These powers exist in it in 
the relation of sakti and saktin1an i.e. that between the power 
and the powerful. 3 

On the other hand, Sankara holds that Brahman is 
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nhnitta or efficient cause of the world because only a sentient 
being can be the cause of the universe and not insentient like 
Pralqti etc-

"~~~:~ 51ct,fd~~fa ~I 

f-1f,ht(tj ~f-U3l;t.:a{l~ti'l.:acxP{ 11' ~ 

Conscious Brahman is the efficient and the material 
cause of the universe. It is operative cause because there is 
no other controller of this universe except It. 

It is the material cause of the universe in the form of 
Isvara i.e. Brahman accompanied with Maya. In other words. 
Brahman is devoid of all kinds of changes and it is through 
Maya that it appears to be the material cause of this universe. 5 

As is evident from the concept of Brahman given above. 
Srinivasa propounds that the world is ·Pari.Q.ama • or real 
transformation of Brahman. It is illustrated by the instance 
of milk changing into curd and so on. Sankara. on the other 
hand. gives acceptance to "Vivartavada • or doctrine of 
apparent transformation. Brahman appears to be the universe 
due to Maya. as rope appears to be snake due to darkness. 

Both accept that karya or effect is non-different from 
cause. 6 But Sankara in accordance to •vivartavada • states in 
the interpretation of the sO.tra (2.1.4) that Brahman being 
the cause of everything. the effect i.e. the universe has no 
existence apart from Brahman and by knowing It everything 
else becomes known. Just as by knowing the clay or earth. 
everything made of the earth becames known-

" <rat ~ fc4cfilU 1'11~ ~ i:ficR1•HJlfltl{"4d, 

fqcfilU fR: ~ 3~-5,q.:i ~, ':t g i:.C~i:J'd-1 fcrcnro -;:irq cfinl'i:l~f~ I 

~~ t;Jd~-jd Jif"dcfifqcC .(-tfllf"lfa I ~ ~ ~ ~: I 

~ '?J.dlGl'i:IRU-101~1<1~.n!ff.:acfisN jt;tsqfa°<i:fio1 i:fi14-i11~'qfq efcf 
~," 
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"And hence it is said that, an effect, is merely a name, 
made current by speech, and its existence as effect; is because 
of speech only. The effect viz. a jar or a trough or a water 
pot is not in existence substantially as an effect as much, but 
is merely a name and is false or untrue and that it is merely 
earth only, is the truth. This is stated as an illustration of 
Brahman. Therefore, because of the word 'Arambhal)a' 
occuring in the scriptures, it is understood that, in the case 
of the thing illustrated also; all creation as a class as such 
has no existence apart from Brahman . ., 

According to Srinivasa, in this sutra, the view of Vaise~ 
ilea School is refuted, 8 which holds that there is difference 
between the cause and the effect. And therefore according 
to him, this universe which is consisted of animate and 
inanimate beings is non-different from Brahman, the Parama 
or the Highest cause, who possesses Cit and Acit as its 
powers-

,,~ q~cfil{U(lf-ciqi:_fifi:dfmqd\sqfl~l~lfact141fc!!<l<I~ 

~l{Ullc(~lll cfilutfqfi!(lll "'if ~'i:daq ~ "@'.f~ ec{J.1q;,;:q'!cfctffi-il 

~: Bcfii~lif-cili!;fiti;.._~q{4 qftf-c€¾if41~cfiqlq{c:-qftl 4{d-/4¼ 

~ I tl\-41--1.:q ci;t l{ i ' 19 

The effect, dependent and limited, consisting of Cit 
and Acit, is non-different from Brahman, the Highest Cause, 
pos~ssing Cit and Acit (in subtle form) as Its powers, capable 
~o eXJ.St as the cause and effect by Its own free will, and who 
15 unlimited as is indicated by the \mrds 'one', 'unparalleled' 
and so on. 

. Therefore what is to be stressed upon in this sutra is 
thIS, that Sri Kr~l)a changes itself into effected form by his 
own desire without being inspired or compelled by any outer 
means. What differentiates Sriniv~sa from Sankara is that, 
the former maintains the reality of effect different froJU 
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Braluuan too; while the latter regards world as real only 
when it is non-different from It and not as separate reality. 
Because as is evident from above. Sankara regards the world 
as mere ·vivarta • i.e. apparently evolved and therefore it is 
not real. As pitchers etc. modifications (Vi.kara) of clay are 
not real. only forms changed apparently. Ultimately these 
are non-different from clay which alone is real ( ~f'dc:fie=qq) . 
In the san1e way Brahman alone is real. world which is 
ultimately non-different from it is also unreal. Therefore 
Sankara propounds Vivartavada. While Srinivasa regards the 
world as real as Brahman. which is evolved out of Sakti or 
power called Acit and Brahman. 

From the study of the Brahmasutras. we donot find 
support to the view point of Sankara. The sutra • a~+-<-l(i.:1-

~: '-merely states. that the world is non-different from 
Braluuan and no where is it stated that it is Real only when 
non-different from It and unreal when it is different from It. 
Here it is also pointed out that the evolution of world from it 
is a mere appearance and in reality there is no transfiguration 
and so on. In' -.il4-tl.~!~ «<f:' it is maintained that the universe 
actually comes out of Brahman. Therefore we cannot say 
that the creation of world is mere appearance or Vivarta but 
it is a real change or ·Parll)ama •. 

Srinivasa describes Brahman as omnipresent. omnis­
cient. Lord of all and so on-

" ...... ~:, Bc:f.<lfw:, B~q<:, Bc¥fiROl(c\q:, Bl-lHl@i<l<-li<l_--4:, 

ecfsq1qcfi:, e&aacfiae: '3tlct, 601 ~ ~ af6<-tfd dfi-!l5'ald -qi 
~ 1,,,o 

and according to hin1. Sri Kr~IJa known as Vasudeva 
Pun.1~ottama etc .. is Brahman. the Highest Reality. 

On the contrary Sankara holds that e4~t4 and ~41<1fwcq" 
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etc. gul).as donot belong to Brahman uitimate~y. When 
Brahman is conditioned by Maya then as Isvara. 1t appears 
to possess these attributes-

., d~qJlfqM c:Jlcfl141fl:44Ri'.i§<!,I tlll:·ip-ltj ~q{f4 :M{(tj. B4~frq· 
cf f, ft~ 1111 B ~ I ~ cqaq 1 "'4'<Jl1q cu ....... I 

In Reality Brahman is Nirglll)a or attributeless-

.. f•Hl<fil{~q ~ 3t9lil<f~ctcx.j'-l_ and B'H~fq:£ltit<foa· 

f-tfficfit,q<fi!-lq 1ffi Slfo4'd~'{ 1 ctfG:4<1.l d'{ 1' m 

The scriptural passages which declares it as Sagm:ia or 
possessor of attributes are only for the purpose of helping 
concentration-

'' -aqm:.11fc1f~ "SI'~ ft" mR 11113 

SaguQa Brahman according to Sankara is lower ( 3'.flR) 
in status. While Srinivasa holds Brahman to be endowed 
with all these attributes in its ultimate form and according to 
him the scriptural texts which state It to be 'Nirgul)a • and 
'Nirakara • only declare it to be devoid of only inauspicious 
qualities and form. Or in other words virtue vice etc. being 
relative terms donot touch It ultimately. 14 • 

The view point of Sankara does not seem to be correct. 
In ~e very first sutra. he himself says that t1cf~cq" etc. 
attributes of Brahman follow from the meaning of the root 
Brh. itself-

' I -:,-.fi.- ';:IT;::r.=, ~ 
'711«1 'dlqit_~~ fif41d-'~-&:!-l'd'itcr,t1ci, ~' t1ct~1fmtt4f.qct11_1 

~~i~{,<{ fu 6cj.NIQ4H{-<{ ~~i{l..S:citl<!,lllSaj: Slc1'1<Fd, ~m­
tffi~1141c(_ 1''15 

Therefore it seems self-contradictory on his part when 
he later on states that these attributes belong to the lower 
Brahman i.e. Iswara. 

Moreover the teachings of the Brahmasutras seem to be 

---
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otherwise. 111e sutras-' ..if.:qm{-4 <Rf:' and •~ fll-H:.(41(16 

clearly declare Brahman who is all intelligent and so on to 
be the cause of the world. Again the sutras11 state It to be 
possessed of bliss ( ~:) and other attributes. Other sutras 
such as ' ec.iFh-tt:ri::.I m d~~i-11c(18 characterise It with all powers 
such as omnipotence. omniscience etc. Therefore all these 
sutras point to the fact that Brahman is not NirgUIJa. The 
sutras (3.11-30) on which Sankara bases his point of view 
that N irgwµ1 Brahman is the Highest cannot be accepted. 
because in the sutra '¢i(c\qq~q fif dd4~HIR' the word' di(c\qq~• 

may denote Brahman to be devoid of all material and 
inauspicious qualities as interpreted by Srinivasa-

.. (c\qjfoj .-jj1-lflf6diR ~q~6icftf.t _,ftqq:;q{jftiR.~t;lqidlR 'lfl34~-i 

~ fc1,a~ ~ 3ldTS(c\4q~q ~ .=tltl(c\44164fq:;(u) ~~ ~ 

~ ~2f:, ¢il~q,iltl6:.tl~I fo~I<: !,llqid-iltl(c\4f-iG4~ ~ 
c;7t:,uo1j ~t;104'ql'c;j ~i44fa itt19 

Sankara and Srinivasa both accept sastra as pramal)a. 
But again in case of Sankara a difficulty arises. According 
to Sankara. from the paramarthika point of view all kind of 
proofs including sastras are unreal-

., d.f;-41t:_fct,a1qfEj.614IO~q ~~ Slt!IUllf-1 ~ll(';i!lful "'q Imo 

"'If it is accepted. how can the unreal sastras give any 
information about Brahman which is Real. TI1en how sastra 
can be said as yoni of Brahman and so on. against this 
objection Sankara points out that sastras are said to be ·yoni • 
of Brahn1an in the sense. that these remove the 'Bheda • or 
sense of difference caused by avidya-

" difqtsjqcq ~: ~ll(',!41f-i6:.tlj44foRfa ¾1 '.-j' 3lfcml­

q:;f<?qc1il t:.f-i~fo 4(6:.tl ,:;01,(;ii{-4 I " 21 

But this clarification does not appear to be much 
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convincing because the scriptures, undoubtedly, help to 
remove several misapprehensions, and at the same time these 
give clue about Brahman's real nature too. 

Both Sankara and Srinivasa hold that Jiva or individual 
soul is eternal and immortal, but whereas Sankara holds 
that Jiva is eternal because it is non-different from Brahman, 
here Srinivasacarya points out that Jiva is really eternal, 
inmmtable22 and a separate entity. 

According to Sankara the nature of individual is pure 
consciousnness-

" ~ f1fli~a-41sc:nm=qr 3TifQ,q <H-'ii~ci 11Nad ~ m­
f<=l$o!:f.'Tif'eH-i4ctif\NJ1 ctilicl-11 ctfai:3d I "23 

Srinivasacarya points out its nature as-

n\i'l1 cm-iu ~ l!;cf 4!11t4~4ttj ltfu '4!1~ti4c11~c11'!24 

i.e. individual self is not only pure consciousness but also 
knower and this view appears more correct because 
knowledge cannot subsist without its substratum i.e. knower. 

Srinivasacarya contends that the size of individual soul 
Is atomic ( '31'14fb-11°1:) as even in the scriptures it is stated 
t? be ~l<l!.li:tl51: and so on. As a drop of sandal ointment 
~Ituated on one part of body pleases the whole of the body, 
; the same way the 'ar:m' Jiva existing in 'hrdaya' the seat of 
iva, ~eceives the experience of the whole body. 25 Individual 

:ul Is sometin1es1 called vibhu due to its attribute i.e. 
th owI~dge being all pervading and this attribute exists upto 
. e existence of the soul; which being eternal, the attribute 
is also eternal. In reality it is aI)U-

,, ~ 
••• \1JlqlSnr'1mqf{;;,...q .... 1u-1cf>T-4~ ~ fct13. Rfafct~lti: 1' 126 

Acarya Saiikara holds on the other hand that Jiva is 
vibhu being similar to Brahman;2' and the Jiva is called ai)U 
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only due to the superimposition of the qualities of the buddhi. 
But his view does not seem to be correct because context 
does not support the interpretation given by Sankaracarya. 
Not only in the Sutra-.. dG01ttR(i:;4i'g, d<;._~4~~1: ~" he 
takes'~' to stand for Buddhi but even in the sutra' <UctG:l(l-l­

,q,fq(i::41-ci:t -;:i- ~'H--dt_~f~lq__' • Atman' is taken as Buddhi, which 
is not its usual sense. What is expressed in this sutra is, that 
the knowledge which is the attribute of the individual soul 
exists up to its existence and the self being eternal, the 
attribute is also eternal and that is why individual soul is 
very often designated by its essential quality namely 
knowledge. 

Moreover as held by A.K. Guha-"It is inconceivable 
how unconscious Buddhi can have such power. "28 Because 
Sankara has ascribed Buddhi to be endowed with such 
qualities as~ (desire)~: (envy) s;:~ (sorrow) and ws/ 
(happiness) etc. 29 which Buddhi being~ cannot have. On 
these grounds we think that the doctrine of Sankara that the 
individual soul is vibhu or all pervading is not correct. The 
acceptance of the all pervasiveness of the soul will also cause 
it to be liable to the fault of either perpetual liberation or 
perpetual bondage or perpectual liberation and bondage 
simultaneously, which fault cannot be removed even by 
accepting the admission of anta}Jkaral)a. This is clearly 
brought out by Srinivasararya. 30 

Srinivasacarya accepts Jivas to be innumerable, being 
different in different bodies. But Sankaracarya holds that 
soul is one and it is not liable to the sorrows and happiness 
sinmltaneously because it is conditioned by upadhis such as 
body. in1pressions etc. which differ from one and another. 
Therefore each Jiva limited by particular upadhis cannot have 
connection with other Jivas limited by the different upadhis-



88 Vedtmta-Kaustubha-A Study 

"-aim~ cf;:;:,{l fu ~ ~c1tti'l -a,:rrvnfo1.:11,:;=q ~ \l{\q-

~: t"31 

Acarya Sankara, contends that individual soul is no~­
different from Brahman ultimately. It is only due to upadlns 
that it appears to be different and as doer, enjoyer and ~o ~~-, 
In consonance to this doctrine Sankara interprets word ~-

as 'am ~· of the sO.tra-
~ tt32 

"~ 1111oqq<~11e_.:ii~ ~ c!Hlfcfidcilf~cql'.:f~ ~<Cf) I 

i.e. individual soul is as if a part of Brahman, as a spark is 
a part of Jiva. As heat is common to both fire and the spark, 
sin1ilarly consciousness (Caitanya) is common between the 

• non­
self and the Brahman. In empirical state there is 
difference between the two as both are ~, but different 
too, as Brahma~ is free and self conditioned. Toere being 
both difference and non-difference between nva and the 
highest Lord, the Jiva is to be viewed as a part of the 10rd-

" .:,\._._: ~ "~ "'~ :n:rt{_ I 31°ol -q~~ TffS1'-\l~I!! \J\1 l<c\{t04~~r1fcH~fd·W•II jiSu 

~S~S'cflllTTi.414~ii;i.;41SWltt: 1"33 

Srinivasa also holds that individual soul is a part of 
B hm b · ys are ra an, ut m the sense of sakti or power as the ra 

t f th · • sutras par o e sun and this fact is supported by folloWlllg 
too.34 He further points out on the basis of scriptural teits 
declaring individual selves to be different as well as non­
different from Brahman and that the relation between the 

• th • ~ nee 
tw~ lS at of B?edabheda ; . e. diff ere nee cum non-d1f1 ere of 
ultimately. Tlus relation subsists not only in the state . 
bondage but also in the released state. The individual soul is 
non-different from Brahman, as its existence, activities ~~ci; 
are depeodent on Brahman and it is different because ~ d 

• d by • f 1un1te 
charactenze attributes such as possessed O f 

t h. h . . ture o 
kJ1owledge e c. • w ic is m contradiction to the na 
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Brahman, endowed with such attributes as of unlimited 
knowledge, all pervasiveness and so on. This relation is 
Svabhavika or natural and not brought about by any upadhi 
or condition, on the removal of which it might be ended or 
exhausted. This is illustrated by the relation existing between 
the tree and its leaves, the sea and its ripples etc. 35 

Saiikaracarya also propounds Pratibimbavada. 36 He 
holds that the individual souls are Pratibimba or reflections 
of Paramatman, as in water there is reflection of the sun etc. 
But in view of the sutra (2.3.43) wherein the Jiva is a part of 
Brahman, the above theory seems contradictory. It is also 
~ot clear how •NirgwJa • Brahman can have reflection which 
18 possible only in the case of qualified object. 

Naturally Saiikaracarya and Srinivasacarya differ 
~egarding the relation between Brahman and the world also. 
Srinivasa propounds that the relation is Svabhavika here 
also. 37 While Sankara contends that world is non-different 
from Brhman. 38 But whereas Srinivasa regards the world to 
be as real as Brahman and categorises it as third Reality 
known as Acit, there Sankara holds that world is unreal or 
false as different from Brahman. But how can there be unity 
or non-difference between cause and effect i.e. Brahman 
and the universe, if one of them is false or non-existent? 
This is pointed out by Ramanuja very aptly in his Sribha~ 
Ya.39 

Both join hands in accepting that Brahman is not touched 
by the gunas and dosas of the world, just as the products of 
~arth wh~n dissolved into earth do not defile it with their 
llldividual do~s or gul)as. 40 

. Sankaracarya and Srinivasacarya, both hold divergent 
Views not only on the point of the relation of world, Brahman 
and individual soul but on the nature of Liberation also. 
8 ~th agree on the fact that realization of Brahman is the 
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only means for ending or terminating the unending circle of 
transmigration, sorrow, happiness and so on. According to 
both Mo~a is neither~: (to be produced), -tj~r:f: (to 

be refined) nor~: (to be modified)41 but it is the natur~l 
state of individual soul on the realization of which, Jiva IS 
liberated. 

According to Sankara, the realizer of Brahman becomes 
Brahman himself-"~ ft !!~q~".42 At this state the 
individual soul freed of all limitations, is united with the 
Highest Soul-

"~ v;cf 1RUJSS~ ~S'c"ffiIBij 1' 943 

It is illustrated by the instance of pure water merging in 
pure water becomes like that as is quoted by Sankara-

~~ ~ i{!,,<iAlf(hii ~ ~ I 
v:ci :Bfc4'11Ho 31R'qf 'qqfu ~: I 1' 944 

Srinivasa contends that the realization of Br~ 
becoming similar to It (i@e1'4t4f-d:)-3Ffffi ~ ~~,ci'1•"-. -

~~mrars 
As the term'~' indicates there remains differen~e 

a?d. no?-d!fference between two ~bjects, i.e. when mere ~ 
snnilanty m some aspect and d. • il • ty in the other as~ • 
Same is the case in the rel ISdSll11 anth 1-va 1· s in relatioll . ease state, e 1 
of difference and non dif.c B ahm n _ - 1erence to r a . . ., 

A a s · 1· t~P c rya aiikara propounds Jivanmukti i.e. rea iZ3 tbe 
of Brahman in this very 1;.c Tc • • ther words, . l'be . ue. o put 1t m o . ues 
soul is 1 r~ted Ill this very body but his bodY contJ.11 oes 
even afte~ this, for sometimes as the wheel of Potter g 1so 
on revolvmg for some time afier the stop of work. II~ a ha­
accepts sn:!!fui':_ or gradual liberation ,46 as well as V1de 
mukti of 11berat1on after fall of body. 
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Srinivasa does not recommend Jivamukti and gives his 
consent for Videhamukti only i.e. one is liberated only after 
the fall of the physical body even if realization has taken 
place. 

_ As_ to the method of realization of Brahman, the two 
Acaryas hold that tarka or reasoning alone cannot lead to 
knowledge of supersensible objects, Sastras are the only 
means for that purpose. But as is evident from the inter­
pretations of the word 4 ~~' in the sOtra u 3WJ ml~~-

1:JRr'Q;ff" Sankara considers meditation or abstract concentra­
tion as the means of the attainment of Brahman-

u 'iffifit41151ful'"-111IQjBH'{_•w 

While Srinivasa regards loving devotion or meditation, 
as the right means-

11 mr~ wiMl<I~ 'RR ~ "l@i~~ 9ffl ~ 1" 

Sankaracarya gives emphasis on Jfiana or knowledge in 
Preference to 'Karma' or action-

44 {lflil'1zjl1ilcfi ~ fsfi<41<41: 7f"P~.Pil~f<41l.4j51ihrl ~ 
~,fl48 

'Karma' performed according to one's var1J3 and asrama 
are auxiliary to the purification of heart only. 

. Unlike Sankara, Srinivasa prefers the synthesis of Jfiana 
I.e. knowledge and 'Karma' or action and does not show 
special adherence to either of these two. 

Conclusion-From the comparative study, done above 
it is evident that both Sankara and Srinivasacarya stand apart 
00 some of the major points of Indian Philosophy such as 
nature of Brahman, individual soul, their mutual relation, 
concept of Moksa and so on and there is no possibility of 
COtnpromise bet~een the two. One emphasizes on the absolute 



92 Vedanta-Ka11stublw-A Study 

Non-dualism and the other lays equal stress on Non-ou3:1-~m 
and dualism both. The Advaita of Sankara is more Ideahstlc, 
while Bhedabheda of Srinivasa is more realistic and easily 
accessible to common people. 
Bhaskaracarya and Srinivasacarya 

Bhaskaracarya and Srinivasacarya both propound 
Bhedabhedavada. The doctrine of the former being known 
as Aupadhika Bhedabheda and that of latter as Svabhavika 
Bhedabheda. 

Both hold Brahnan, the Highest Reality to be the 
material as well as the efficient cause of the universe. 'fheY 
agree that upadanatva or material cause-hood of Brabrnan 
consists in the transformation of powers existing in Brabrnan 
into gross forms. 

As a necessary corollary to the above concept is, ~eir 
acceptance of paril)amavada or theory of transfonnaU?~· 
Bhaskara~arya points out clearly that •pari.Q.runavada_ :~ 
characterized by manifestation of inherent subtle powers 1Il 

gross form-' ~lfmfq~lt:f<ff~: qflontt: 1949 It is e~pbatic~~ 
stated that Brahman transforms its powers without 
extraneous means because it is but Its nature-

' T'lnT~ whicb ~ ~ "Q;q qflo1qa ~~1150 Toe powers ·-
get transformed are specified as 'ii1H4l(lfm: and~· 

'' ~ ... ~-...... ~q{(<I ~ 'ffiITT 'qqoT 'ii1Hmf"ffi{c6( ~IIW' ··~ 

"ilHHlf"ffil(tj l-ilcfil~llfc;(6.qoiltjd1qflo11q1qtt"!li:Rj}<if~: ~ ~ 
~q(6.qOi1qfct13ij 11 ISi 

That is to say these -q1n1~1fw: and ~:. a;; 
transformed into inanimate and animate beings res~:: as 
Toese correspond to Para and Apara powers of Br ers 
expounded by Srinivasa~rya~ Both contend that these pO;iog 
are insepa~ably _i~erent in Brahman and not son;::U11a11 
external to it· This is also laid down with stress that B 
is not exhau5ted by creation, it is always beyond that. 
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The Highest Reality according to Bhaskaracarya is 
Brahman and it is ultimately devoid of attributes and form-

,, f•-Hlcfil{~i;flqlf<.j ~ cfil<Ol{c\q'{1' 152 

Srinivasa on the other hand contends Brahman to be 
endowed with attributes and calls It as Krsna Vasudeva 
Paramatman and so on, while Bhaskara~iry; holds tha; 
Brahman is SagUQ.a or Sakara (is having form) only in the 
effected state. 

. Bhaskaracarya also holds that SagUQ.a form of Brahman 
IS neither 'SagUQ.a' as that of Srinivasa because he refers It 
as pure knowledge and pure existence(~ and~ 
nor N irvise~ like that of Sailkaracarya because Bhasakara 
Very often refers to It as omniscient and omnipotent(~:, 
~~lfffi:). 

Bhaskara holds that Brahman has two forms, one in 
causal state ( cfiROl{c\q:) and other in effected state ( cfil4{c\q:). 

It is one, non-dual-as cause and of diverse forms in effected 
state, as gold is one entity but many as bracelets, ear-rings, 
necklaces etc. In other words it is Bhinnabhinnarupa-

,. am) f,:p;nf,q;:.:i{c\q ~ ,,,s3 

Further he states that abhinna or causal state of Brahman 
IS real, while bhinna or effected state, is due to working of 
Upadhi or Iin1iting adjuncts. 54 But it is emphatically stated 
that this 'bhinna' state is no less real-

,. 1 ~ i 1.:a&P-H1l '11411il:ilf'tc. llWl I' ISS 

We find no such specification in Srinivasa 's philosophy, 
nor does he state that 'Abhinna • state or causal state is real 
and 'Bhinna • or effected state is Aupadhika. For hin1 both 
are equally natural (Svabhavika) and real. Thus inspite of 
acce • • Ptmg world as real, both differ. 
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Bhaskaracarya clearly states56 that there is no contra­
diction involved in accepting both 'Bheda i.e. difference as 
well as 'Abheda' non-difference to be real, sin1Ultaneously. 
These two are not opposite in nature as heat and cold, sun 
and shade and so on. As gold and its products namely ear­
rings, nec!daces etc; have 'Bhedabheda' relation i.e. ear­
rings etc., are different as well as non-different from gold, 
in the same way Braman the cause, and universe the effect, 
has 'Bhinnabhim1a' relation with It. This relation is seen 
every where in this world. So says A.K. Guba- "Hence 
under the advaita-dvaita theory as upheld by the Vai~JJ.avas 
there is really no union of contradictries but only that of the 
objects of similar nature. To use the language of Plato the 
Jivas being the same, nature cleave there into. "'57 

Besides Brahman, individual soul is the other RealitY, 
which is accepted by both as eternal, immutable and so on-

" .,,,...,,'""""_ =.6-r- A...-fi-or-nl 1' tSS ~ "q cfil{Ollc'£t11 cfil4ic"t11 '31lcllt'i11 "q nl"t.11~1~" .._ 

But that there is basic difference in their concept wil b; 
clear from the treatment of nature etc. of the individual sou 
done below. 

_The _main difference is caused, by the con~e_pt s~~ 
relationship between individual soul and Brahman. Snniva t 

ds J- diff eren carya regar 1va to be different as well as non- in 
from Brahman not in the Mundane state only but a~so as 
released state because this relation is regarded bY hiJll s9 

h :1rn , al' . • u states. 
Svab av ll\£1 or natur . Therefore it pers1Sts ill 3 

. hat tbe 
Contrary to_ this. Bhaskaracarya maint~ms t adbi}c8 

Bhedabheda relationship of Jiva and Brahman lS A~P due to 
or adventitious and not Svabhavika or natural. ~t J.S pears 
Upadhis' such as Karma, Avidya etc .. that the Jrva ::. It i.S 
as different as well as non-different from BrahIJl 
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illustrated by the instances of sparks and fire, etc. 60 As sparks 
in reality are non-different from fire and appear to be different 
due to Upadhis, such as time and space etc. in the same way 
Iiva is non-different from Brahman. Its difference is mere 
Aupadhika or adventitious on the removal of which its real 
nature is manifested. 

Bhaskaracarya, however, also contends along with 
Srinivasa that by 'arilsa' in the sotra-

' I ~~ ~ t 161 01~11 -iHl6q4 )(II~ .... I 

is meant that Jiva is part of Brahman which is non-different 
from It. But whereas Srinivasa holds that it is related to it as 
'part and whole', there Bhaskaracarya contends that Jiva is 
said to be part of Brahman in Mudane world, due to Upadhis 
like SariJ.karacarya and ultimately it is non-different. 'Part 
and Whole' relationship exists only in the bound state-

" ~qr,,{ 'q dl(-ii:C(i::tlc{_ {i~dfcHM: {f~:mflc=q~s~­
~ ,•t112 

. This Aupadhika concept of Bhaskaracarya has the 
Influence of Sankara's doctrine of upadhis, but what 
distinguished hin1 from Sankara, is his consideration of this 
~tate also as real. That, Bhaskara admits the reality of upadhis, 
IS evident from his commentary on the aphorism-

''~~ "q o8.it~~ 1 '163 

wherein he says clearly that Aupadhika state is not unreal 
from Ultimate point of view-

' '1 ~~ ~,·· 

It is explained by illustrations such as a pot put on fire 
becomes hot but the heat of the pot though unnatural is not 
Unreal. Therefore Aupadhika state is. unnatural but also not 
Unreal, He himself says that by the oord ½upadhika' is meant • 
~ i.e. that which is eternal only in succession. That 
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he admits the sense given to 'Upadhi' by Sankara is evident 
from such illustrations as fire and spark, sky and skY 
conditioned by pitcher etc. Therefore 'Upadhi' according to 
Bhaskara means that 'conditioning factor' which does 
characterize the conditioned object as unreal. According to 
him, avidya, karma etc. are upadhis which cause sense of 

difference ( ~: )-

'' ..... ,reyStZt 11f~cfilcl!,lcfdlfcfijlcfi1-ilq1t4qi%§c;Jc{ffl fi° ~ 
~ ';{J1t ~~:W~fc1(1,fcl~·I: ~~lcfil~lfll ~~~: 
fo;!,l~~l .... ltt6S 

d• to 
Dr. Roma Bose rightly remarks that accor mg 

Bhaskaracarya the criterion of reality is not 'existence for 
ever but mere existence'. 66 

The concept of Upadhis being clear, now it would~ 
easy to follow the further concept of BhaskaracarY • 
Accordingly he regards Jiva as separate entity in bound state 
only and that is also due to Upadhis while in its natural or 

1 d • • ' B -hn'lan. r,e ease state It IS regarded as non-different from r<11Jw . 
S - • :o1 ds • even IO nmv asa conten that Jiva remains separate entity d 
Mo~a, related to Brahman in the relation of difference an 
non-difference. 

About the nature of the individual souls Srinivasacarya 
t d h • • y forill, con en st at It IS knower; knowledge being its ver •t 

h • h • b :.-.c. that I w 1c IS etter than that of Bhaskara who mainta.u..., t 
• • • 1 cann° 1s pure conscmusness. Because· consciousness a so n 

• 'h b • hasbee exist wit out su stratum i.e. conscious entity, 1t 
already pointed out while dealing with Sankara. . 

- l's beJ.11g 
Bhaskaracarya regards the state of individual sou ·ng 

• of dol 
agent and enJoyer as Aupadhika. 6' The process e 

. d . . ~ as tber 
( -.-:f::;:i) an enJoymg ( .,.~~) remains-as long ·t iS 

q,~,... dh' h , r ~ 1 state 1 
remains Upa 1. sue as Avidya etc. In. __ , uatura Srinivasa 
no longer an enJoyer or doer. On the other hand, 
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m consonance to his view point. upholds that individual 
soul is knower and enjoyer even in released state. 

Srinivasacarya maintains that the size of the individual 
soul is atomic or 6l'1qfo4101cfi: and is called Vibhu sometimes 
due to the all pervading nature of its attribute. knowledge. 
Which exists upto the existence of soul and the self being 
eternal. the attribute is also eternal. 

Bhaskaracarya regards the individul soul to be al)u only 
due to upadhis-

" 0fGG414rft.icfili'1ci:1. '1flq{4fdl ~1' 168 

. In the released state it is of vibhu parimaIJa, being same 
m nature of Brahman. It is due to the super-imposition of 
the qualities of ahamkara that the Jiva appears as al)u. 
According to him sutras (2.3.18~28) describe the Aupadhika 
~tate of the individul ·soul in which it is of Al)uparimal)a and 
m the Sutra (3.2.29) onwards it is stated that Jiva is of Vibhu 
Parimal)a which is its real natural state. But the view of 
Bhaskara does not appear to be correct. If the Sutrakara 
Bactaraya1.1a had meant to express what Bhaskara depicts it 
to be then why not BadrayaI)a referred first of all, to the 
natural or Svabhavika measurement of Jiva rather than first 
refer to the Aupadhika nature. Whenever we explain the 
nature of a thing we first describe it by its natural and essential 
q~alities and not by the unnatural qualities. Therefore the 
View PDint of Bhaskaracarya is not correct. Besides as he 
s~ys that it is due to 'gUJJa' or qualities of ahamkara, that 
Jrva appears to be anu this can be contradicted on the same 
lines as that of Saiikar;carya. 69 

In the mudane state, he accepts Jivas to be innumerable 
(being limited by upadhis) like Srinivasacarya and due to 
that there does not arise the question of co-mingling of 
happiness and sorrows of various souls. 70 This state being 
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Aupadhika, in released state Jiva is one and non-dual. Toe_re, 
it being free of all worldy experiences, naturally the question 
of mixture of experiences does not arise at all. 

There is difference between the two on the point of 
relationship of world and Brahman too. Both regard world 
as real and hold it to have Bhedabheda relation to Brahman. 
As in the case of relation between Jivatman and Brahman. 
world is maintained to be cliff erent as well as non-different 
from Brahman at all times by Srinivasa. Because it is 
Svabhavika relation. Bhaskaracarya contends that Br~an 
and its effected state namely world are related in the relation 
of Bhinnabhinna or Bhedabheda which is also Aupadhika or 
adventitious, i.e. due to working of Upadhis. When these 
Upadhis are removed Brahman existing in the effected f0 n:111• • . . e wit 1 
t.e. as uruverse, agam becomes non-different or on 
B ahm . =-n'TTTT:,,...,... • olden r an, m the causal state (cfil<Olk'-111). As different g 
ornaments are different as well as non-different from gold, 
different in various modified forms but non-different as pure 
gold alone. '1 It is evident from the study of Bhaskarabha~yaf 
that in the beginning he also refers to two forms 0 

Brahman-' c:fiR01k41' and • cfilllft4t 172 and it is later on. t~at 

h . . th • ' • s a-bhaVil¢ e mamtams at oQly 'Abhinna • or I cfiF(OI~ 1s v 
and the other adventitious 73 . • t 

- . . , me paill 
Bhaskaracarya and Srimvasacarya differ on • 011 

of nature of liberation. According to Srinivasa, m,erat; as 
consists in becoming similar to Sri Kr~oa, being differen 
well as non-different from Him-

' (14 

11 ..,~ UffTl"'C"I:~ • ~ I 
-:>11~1 ~ "fl!:l{iql=cti.t-'.{ -m ~ the 

. . ~ut Bhaskaracarya upholds that in liberated stat:n ill 
111d1v1dual soul does not become similar to BrahJll 111es 
attributes and in respect of pure Intelligence onlY ~ut ~;tate, 
one with it. It is united or non-different from It 1ll tblS 
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as pure water becoming non-different. when united with pure 
water. Or as 'akasa • conditioned by pitcher becomes one 
With 'ma.hakasa· on the breaking of pitcher-"<ll!ff "q" ~ 
tR° "tfcichl:?n 1i~ic61:?I ~ cqqfu ~e!t=ql~qJi;!IN I ;,f1qq(?.f):?i:l 

~~S~ ~~ ~: ~ dffi~ffi ~,rns 

and 

'' q<1i1~,q~ fu sfm<qmfurr m ,lcf,~q1 ,rn6 

Both agree in maintaing that liberation is possible only 
after the fall of this body i.e. Videhamukti. Realization is 
not possible unless and until we are relieved of this embodied 
form-

', arcrr ~ ~ ma.=r: , , m 

in addition to this Bhaskaracarya admits 'Krama-mukti • • 
or gradual liberation also. 

As to the means of liberation Bhaskaracarya emphati­
cally states that Jfiana or knowledge and Karma or actions. 
both synthetically practised lead to the realization-

" ~._.....- • • ~ B 't78 ..... gc:R9.q14-~ ~ ct>~ i:llj 4'{1 

Neither of these two practised severally can be the proper 
means. Actions are neither to be taken for purifying the mind 
nor as subsidiary means. By knowledge he means 'upasana • 
or meditation-

' • rr n n __,;~ 1 " 79 chl-i q{lf14 :?-cl B!:J-.:;-i:l?.f qe;<1(1 

As said already he gives full emphasis on actions. 
According to hin1 without the proper knowledge of actions, 
one is not able to know with which actions. knowledge is to 
be combined. By knowing fully about actions he comes to 
know 'kamya• and 'ni~idha Karmas• which are to be avoided 
and 'nitya Karmas' ·which are to be practised. But actions 
alone are not sufficient because these yield transitory fruits. 
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These are to be combined by J fiana which arises from SravruJa 
i.e. hearing, Manana-thinkingdeeply and Nididhyasana i.e. 
concentration on scriptural passages. 80 

For Upasana or meditation, he lays down that one should 
meditate on the causal aspect of Brahman alone. 81 

Srinivasa accepts the in1portance of both J fiana and 
Karma but like Bhaskara does not emphasize that without 
actions one is not capable to realize Brahman. He does not 
give so much significance to actions though it has its own 
place. He accepts loving devotion as the means for ~: 
i.e. realization of Brahman. 

In conclusion we can say that inspite of the fact t?at 
both propound Bhedabheda still there is difference in view 
points on the basic concepts of both systems. Bhaskara 's 
~oncept of Avidya, Upadhis etc. depicts clear effect 0! 
Saii1kara but his progress on Sankara's concepts of Upadhl 
etc. is also commendable. We do not find any clear reference 
today of Bhaskara 's doctrines carried on by his successors 
in history, as we see in the case of Svabhavika Bhedabheda 
wherein a number of followers engendered the philosophY 
of the schoc.,1. 

Ramanujacarya and Srinivasacarya 

As is quite well known Ramanujacarya propoun~s 
qualified monism or 'Visistadvaita' and here his sYsten~ is .. . uar 
taken up along with that of Srinivasacarya to visualize sim 
and dissimilar points of their philosophies. 

S - • - - - h declare nmvasacarya and Ramanujacarya bot 
Brahman to be the ultimate Reality. Ramanujacarya clearlY 
states, what he understands by the term 'Brahman' -

'' ~(;Fil ~ 1 °fq'G1qJlf1<wF1n±Rr1~141s;:rcrr~­~. I 
~: l{>t:ih1i:it~'Gm<:@ I 00 ,~~!lUilili'l-=t ~~'<•-~· 
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~t~¼ W{c\qo1 ~ 4~Hqft1cfil@~1.q· ms~ ~s2f: I~~ 
~4~c:R ~ I ~ ~@~l~fa~q !!~~'d: 11 ,:!2 

"'By the word 'Brahman· is denoted the Highest 
Puru~a. or Puru~ottama in whom all the blemishes are by 
nature expelled. (and who is) possessed of a host of auspicious 
qualities, unlimited, unsurpassed and innwnerable. Every 
Where the word Brahman (is understood) as being associated 
~ith the quality of magnitude. Where there is unlimited excess 
Ill respect of nature as well as qualities, that is its primary 
sense. That, further, is definitely the 'Lord of all'. Therefore 
the word 'Brahman· has its prin1ary sense in respect of that 
alone. "83 

Therefore according to him Lord Vi~I)U is known as 
Brahman due to its qualities etc. As we know already 
Srinivasacarya also regards Sri Kr~IJa to be the Highest 
~eality who is known as Brahman due to its ,t_;fq!J01~ -84 Tiiat 

Is to say almost same explanation is given. 

Both contend that Brahman is not•~' i.e. mere 
existence. He is endowed with all auspicious qualities and 
these qualities are eternal and natural-

,, -4.----- __ ........,.__ • 
1 -q,<qc (-1.4.ll~~~fct cfW ~ ~ ~-

~q~tfo:fi-ci;f, 1 'i;f ~ ~HHrGla1-itc:fi~I°I!J01ltl'I: c:filGlfilciti 

~~~I~ ~•••Ufqc:fi~1 (-!Gld1cqlc{_r' 1115 

He is Anadi (beginningless), Ananta (endless). 
omnipresent, omnipotent, Lord of all and superior to all. 
He is lruth, Consciousness and Bliss ( ef-ci;fGHrG) • 

Both agree that Brahman is endowed with qualities and 
not 'NirguIJa • or bereft of attributes. Ram~nujacarya 
emphatically holds that Brahman is ·sagul)a' and not 
'Nirgu1:1a • because no Prama1)a or means of knowledge can 
be found to comprehend a • N irvise~a' thing. And if Brahman 



• 
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is Nirvise~a. how any Sruti can be produced to establish the 
existence. According to hin1 the scriptural passages which 
declare It as 'Nirvise~a', 86 mean it to be devoid of certain 
Vise~as only and not of all Vise~as; sin1ilarly the terms 
'Nirakara' and 'Nirgw:ia' etc. are explained to mean void of 
inauspicious form or qualities. Srinivasacarya recommends 
these explanations and explains them in the same way himself 
too. 87 

Ramanujacarya also accepts an identical form of 
Vasudeva, which is known as Sac;lglll)ya form which consists 
~f ~Oha, Vibhava etc. It is held by Ramanuja that by propi­
tiating Vibhava one attains Vuha and by propitiating Vuha, 
one realizes the Highest Brahman, Vasudeva. 

Besides accepting Vedas as Prama1)a, R.amanujacarya 
3CCepts Paiicaratra texts equally authoritative; 88 but Srinivasa­
carya does not accept this. 

8 Srinivasacarya and Ramanujacarya both jointly hold 
\\I rahnian to be operative as well as material cause of the 
R~rld-(f.:tf'-1ucfi1<01J.J) and ('a41GHcfi1<01q). According to 
Par°'Uinujacarya Cit and Acit existing as the body of 
into31Uatman in subtle from, in the causal state are transformed 

gross form in the effected state-
i. 

~ '3ffi: ~~Fi4Gfilo1cfi1<cfi. ~ cflFf cfil{01aara mq1c:r-i 

~ ~ ~ cfiF(Uif'-lfa gl~YiGH~sfq fit11at4t­
~f,:folijj&lOPtif l<:ti.jlcH-fcfi{iS'-'9,44 .. ·id<: 1' 189 

bocty ~ is stated in th~ text it is the Cit and Acit formt!g the 
effect d Brahn1an which are turned into gross form, m the 

e state and form its body, in that state too. 

Gui.ias and dosas of atman donot touch Brahman as the 
gun • -
, _ • ~s and do~as of body donot soil the Atman. While 
Snnivasa contends that the Saktis of Brahman called Para 
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and Apara existing in subtle form. are turned into gross 
forn1s as Cit and Acit. These powers are related to It as 
power related to powerful (~: and :tlfwl-111) .90 

As is natural. both uphold Pari.Q.runavada.91 According 
to R~anujacarya. the change in condition of a thing. 
constitutes transformation-

,,~ N cfii4dl 1' 992 

and therefore it is a real change. Srinivasa also holds the 
same view. the difference lies in wording only. 

Toe second reality accepted by both is Individual soul 
or Cit. Both agree in holding that individual soul is the knower 
and not 1nerely pure knowledge-

'' ~~ ........... - • .......c::n ...,,.-,:,~~ t'93 ~ Q_ctllti-lkl-11 ~~ ~ ";{ ;i!Hl.ilSt 111'1 ~,$fcw,q: I 

Both hold individual soul to be of atomic size ( ~­
q101cfi:) and it is called Vibhu only due to its everlasting 
attribute i.e. knowledge. 94 The self is not only the knower. 
but also doer and enjoyer. The doctrine that souls are 
innumerable is supported by both. 

Both contend that individual soul is a part of Brahman. 95 

but there is a slight difference in their approach. While 
Srinivasacarya expounds this relation of part and whole as 
that existing between power and powerful. tree and its leaves. 
sea and its waves. etc .. there Ramanujacarya takes it in another 
way. He says that individual soul is a part of Brahman as 
•vise~al)a • or qualifying attribute forms part of qualified 
object or Vise~ya-

"ll~ 'lctl:tct~cpw11<1-1i 'TI6:ilfGfc.tf.m!Hi ~ 'fi6:1i<lf-1 
fcti161011--<i:(II: I "ll~ qf ~ e;cCJ.ljtx.Ue,~6i:tl~G.q_ I Q_cfiq~cfie,:ticti 

~~16::1'-l_l fqf~lt!~cfif4 ~ fq:(ltifOltl:tl vy.t I ~ "'q fq~tjc:fij 

fct~le, ct½lf-1 fc4i1qo1iitrl.)°?{ fq:(16lfiitTIS~ c4qf<!_:?iif--d I fqi)qo1-
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fc1~16lili1<~1if.mtjsfQ ~eJlllf ~ 1 ~ -iflq9<li1Fct~11:1°1-
fc1~,6lllil<~iif.m=q· ~-q1q,qc:.~il199~a 196 

This relation would be clearer as we will explain the 
relation of the individual soul and Brahman as held by both 
of the scholars. 

According to SrinivasacArya. the relation of individual 
soul and Brahman is that of Bhedabheda or difference and 
non-difference. He contends that individual soul is non­
different from Brahman. being dependent on It for its 
existence. maintenance etc. In this respect it is non-different. 
but as its nature is different. it is also said to be different 
from Brahman. Toe individual self is liable to Do~as etc. 
and is of limited knowledge and so on. while Brahman is 
bereft of all kinds of sin and is in possession of unlimited 
~owledge. The relation of part and whole indicates that 
mdividual soul is different and non-different from Brahman 
and it is named as Bhedabheda by Srinivasacarya. 

On the other hand Ramrumja holds that Cit and Acit 
:rm the body of Brahman in the causal state as well as in 

e effected state. 97 According to hin1 Paramatman is the 
souI of the individual souls and Acit entity which form its 
~d . • 
. Y or ~ and Cit and Acit exist in It inherently. not onlY 
: tbe causal state but also in the effected state and also 

cause It is their controller. 98 

. , Therefore the relation between Cit Acit and Brahman 
IS ~lWF1.TU'i11qij'4""~:' i.e. •that of bod~ and its soul•. 

_What he understands by the term•~' is pojnted out 
by hnn. He defines 'mlt' as-

'' .,~ 
• -:>1m <W{ ~cH~ <iG._i;oQ W=4f~-11 ~~ ~ ~ ~ 
~ o'ajtf~c6fq{e;q,5;q ~ ~Rl<f&.ffa ~8;lUT- ~1'199 

Accordingly as Cit and Acit are borne by Brahman for 
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its own purpose and are related to in •se~ase~ibhava 
Sati1bandha •. so these form the body of Paramatman. Cit 
and Acit n1ay be said to have ·Prakaraprakari-bhavasaril­
bandha • with Bralunan. And therefore. there is ·samanadhi­
karaQ.aya • between the two. JOO Being the Vise~a1;as or modes 
of Bralunan. these are also called parts and like parts these 
are different as well as non-different from Brahman. But 
these three forn1 one composite unty known as Brahman and 
these three are not separate entities. 111at is why the relation 
is known as •vis~tadvaita •. Cit and Acit. forming the modes 
of Brahman. serve Its purpose and are different from It. but 
consitituting Its body are non-different from It; who is thei,r 
controller as the soul is of the body. Ramanujacarya 
en1phasizes this point time and again that as fault of bodies 
do not touch the soul any way. in the san1e way gUQ.a and 
do~as of body. constituted of Cit and Acit Padarthas do not 
soil It any way. 1()1 Brahn1an is beyond all kinds of modifica­
tions. which affect Cit or Acit. 

As is evident from the discussion done above. Ramanuja­
carya regards the world or Acit also as forming the boy of 
Brahman in the causal state. in the subtle form and in the 
effected state. in the gross form. 1()2 Likewise it also stands in 
the relation of •Prakara • i.e. mode. or as Vise~al)a or adjective 
of Brahman and therefore being regarded as part it is different 
as well as non-different from Brahman. On the other hand 
Srinivasacarya accepts Acit to be transfom1ation of Brahman ·s 
power and it stands in relation of Bheda i.e. difference as 
well as of Abheda i.e. non-difference from Brahman. World 
is different due to its being gross. liable to modifications 
etc. . which is in contrast to Brahman who is beyond all 
changes-

" '31jqq~~fcR-t~"iH6fc:t1<1t4Ulctj.-flftjj;½f~ il~i~l~'ll ~­

~c:fi~ltlctj.-fl;ic:_64qt;IU ~: I fc:t1<1qu1fc:t1<l&f~I: ~ 
;ie_oqqt_;IU.)N ~: I ~ f-1~1~6::t,5,q Ua.rc'f1l1"103 



• 

106 Vedii.nta-Kaustubha-A Study 

"i.e. like Jiva, Acit, being the qualifying attribute having 
inseparable existence is part of Brahman. Abheda or non­
difference (between the two) is also primary, because it 
l:Onstitutes the part of Brahman. Bheda or difference is also 
predominant, due to difference in form and nature between 
the qualified object and qualifying object. The statement 
that Brahman is devoid of all do~as is also maintained." 
Both uphold the view that world is as Real as Brahman Itselfl)4 
and not unreal. R.amanuja emphatically states that in the 
case, that the world be taken as unreal, as is regarded by 

Sankaracarya, then non-difference ( 3Fl•-<H'qil) between 
Brahman and universe cannot take place. How can a non­
existent entity be said to be identical with an existent thing. 
Therefore identity or sin1ilarity of Brahman and universe 
cannot be established which is laid down by Sutrakara 
hhnself. XJs Therefore acarya Ramanuja holds that world is 
real-

"-q 1J cfil4<fil<Ol<iJ:C+-<.lti:i ~ fi:J~~ qUfllf.-o ~ 
~ cfil4cfi1<0141:c+-<.1ti:i fuerfu I ~~~~cflll:jqqfl: I o~ m'cf 
~ fil~ ~: ~ qJ' ~l"106 

Here the remark of Ramanujacarya seems to be very 
aptly put forth. 

To conceive the end of this existence which has no 
beginning is a strain of thought. Still in consonance with 
0ther Philosophical systems, and Indian philosophies in 
ge_ner_al, Ramanuja and Srinivasa both declare the end of 
th1s crrcle of transmigration, in realization of Brahman. Both 
uphold that on realization of Brahman. one is neither 
submerged in Brahman nor becomes Brahman itself but the 
realizer only enjoys-'Bii-41qfo: That is to say the self becmnes 
similar to Brahman in qualities etc. 

But there is not much difference in the concept of both . 
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According to Acarya Ramanuja. in the released state 
individual soul experiences its identity with Brahman as a 
mode (Prakara). Although being non-different from 
Brahn1an. it is said to be similar to Brahman in qualities 
only because its nature becomes similar to Brahman. the 
Prakari. To put it in other words. individual soul enjoys 
purity which is similar to Brahman-

" atffi~- gl@l¼lcilqi:j"lq@ I ftP·-4fti~:P:4olfq~~TI ~­

~ !,4(-431ifl-l-i: ~ dffi4f'-lfd ~qlfc!.Sll<jid~q!,4(;1Ul-i ~­

ft4H~R;: SlfcNl~llfct I' '107 

Thus according to Ramanuja. Jlva remains as a 'Prakara • 
or n1ode of Brahman in released state also and therefore 
althogh being non-different. it is different too. 

Similarly Srinivasacarya holds that the Jiva experiences 
similarity with Brahman in case of attributes etc. even in 
released state-

" df'-11.:Y,'di: q{f'-llc!Jc-'ll-i° rcf~l 3lflfo&iJ-ilS~<qqffifo 
~ 1,,,oa 

Thus there does not seem to be much differnce between 
their view points of both. 

Ramanujacarya clearly states that 'Ahamartha' which 
constitutes the very essence of atman-

~ fct~q~ql6'l~ a:m=iR: 1109 

remains present even in Mo~a. otherwise according to him 
'Apavarga • or liberation would mean nothing but destruction 
of soul; which is not desireable to any person who is desirous 
of salvation. 110 This is to be distinguished from ahari1kara 
and is used in the sense of knower or "I am the knower"'-
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which is said to be very essence of the soul in aphorism 
(2.3.19 etc.). This fact is acceptable to Srinivasacarya also. 

Both the Acaryas reject the concept of Jivanamukti. 
Ramanuja emphatically puts his ideas as-

11 ... 'ffif ~ \lllci,w'tri<N <t<lct-t1ft:c11 I cfil ~ ~1q.:gftf;: I 

WWJH4q J:tlPd mt ~ ~ q~fdcic!.«~1a1~cfi:;(-il{_l"112 

Because he holds that salvation is not possible without 
the fall of the body. Liberation in this very life is as incon­
sistent as to say that my mother is barren. Therefore ~~ 
accepts only 'Videhamukti • and Adirya Srinivasa agrees wit 
him in this context. 

As regards the means of liberatiion Ramanujacarya 
contends that actions or Karmas are to be performed. for 

. h • proper 
wit out the proper knowledge of actions and thelf . h 
performance, there cannot arise Jfiana or knowledge whic 
is necessary for realization of Brahman- . 

41 ft 4 ~8_{{1T-c1ffllc!.1I <!.cfi J.lqlt?(~,qliilH'£cl6:tl~ci4~ ~IS(c;u13 w ·- -

;i!Hl~q I c15.Nfo~'qrn<~<:11f1i44114<49,{>ttRl~cNffi-flll~ 

fe1l(l6iBl-<fic1ciu1f~41fi4c1cfit.ict'Rf! 111113 in 
Ra- - •;; - . . devotion manuJacarya gives stress on Bhaktl or uze 

particular. By whole hearted devotion one is able to r~a al 
B h d vou011 

ra man. He enumerates seven aids to e • e. · · . v· 1oha 1• consciousness wz. Viveka 1• e puri·rv of food, in • e 
• • J t.rriya , .• 

freedom from desire, Abhyasa i.e. repetition, .1~ e of 
action, Kalya1) i.e. truth etc. Anavasad i.e. absenc 
despondency and lastly avoidance of other extremes. d e 

, - . _ _ _ . k11owle g 
Snmvasacarya also gives equal emphasis on t fot 

d d . . e mean 
an evotion. Karmas according to him ar 
purification of mind. rnere 

. h ark that It nug t be added here as concluding rem p11er5• 
. 11noso 

is not much difference among the rwo P 

d 
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According to one universe consisting of Cit and Acit is the 
manifestation of powers of Brahmans according to other it is 
the manifestation of the subtle body into gross form. By the 
Words body and Sakti they mean much the same thing. 
Ramanujacarya hin1self saysu4 that the relation of universe 
to Brahman is like that of a ray of light and luminary and 
that between power and powerful-

••-q~ ~ WJT!rr: ~ Wll~H141Mi:?1Froflql~fl 

"t:R)~~ ~~:" and "T{<i ~ ~'iilq~OI :?lftri:?lftr>J.i~OI 

ll'fu:kI!'i.fl~;ar 'qj:(li:?fl"flci ~ ~: q{l:?F<IG4: ~ 1' 1115 

Therefore both can be said to advocate Bhedabheda, 
Srinivasa puts equal stress on 'Bheda' as well as on Abheda 
While Ramanuja 's leaning is towards 'Abheda' more, and he 
?an1es his doctrine also as Visi~tadvaita, viewing the relation 
lil a little different way, otherwise basically both do not seem 
t? stand apart. As explained by Ramanuja hin1self, ray of 
b?ht though a mode of luminary, is non-different from it but 
still it is different. 

Srinivasacarya and Madhvacarya 

Madhvacarya is well known in Indian Philosophy as 
the Propounder of Dvaitavada or doctrine of Dualism. Here 
both Bhedavada and Bhedabhedavada are taken up together. 

b Brahman, the supreme Reality, is reg~rded t~ be V~~l)u 
. ~ Madhvacarya or in other words, accordrng to hilll, V1~1)U 
lS •~== fc ~ tt16 another name for Brahman, M~FllciiG:?ilc:crurr q • 

He is also known as Paran1atman, Bhagawan, Vasudeva 
etc. u, Madhvacarya also takes the word Brahman to be derived 
fro01 the same root 'Brh •, 118 as by Srinivasacarya and others. 

Madhv~arya holds that Brahman alone is independent 
(~:) Reality all the other realities are dependent (imP-T:) 
0n it. ' 



■ 
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This is in distinction from Srinivasacarya ·s concept. 
who does not accept the independence of Brahman and 
dependence of other realities such as Cit and Acit. 111ere is 
no such demarcation in his system. 

Both Madhvacarya and Srinivasacarya agree that 
Brahman is the efficient cause of the universe. Madhvacarya 
says clearly that it is Bhagawan Vi~l)u. who is responsible 
for creation. subsistence and annihilation of the universe, 
bondage and release. knowledge and ignorance-

' I nfufi-oift • f. -•~ I 1119 'c!, c.1 "1 cH-1 ti I< ··t<-41-1 ;i111 I ;ii 11 iii .-q ~-u 8-lT: "l@': I 

Sri Vi~l)U is also the material cause of the universe. He 
is called Pralqti (fem. word) for two reasons. firstly because 
He can be called by both the genders namely feminine as 
Well as masculine and secondly because He is the material 
cause of this universe. Pralqti is another name for his desire. 
Will or volition, which forms His very nature. Consequently 
He is called as Pralqti too sometimes-

" "51 ~ fa ctf{-l q ~ ci ~s-;r,=a ~ ~ qi-.Hl~~f,qutcf 

~fa~1«..jh4a I msf-q~ ~ "l@: ~ "5riilT ~-~ ~ ~'q~ 

~ ~,t,,;qqq- ~ ,11120 

Pralqti is regarded as free. existing at all tin1es. all are 
dependent on its Will, which Itself is dependent on Brahman 
and Works in accordace to its volition-

11 tl'ctf<.1 cHI {-14cfilctl ~ ~ ~ -cf"~ wu ~-
~ 111121 

Pralqti of Madhvacarya is depend~nt and works 
according to the wish of Isvara and is to be distinguished 
from the Pralqti of Sarhkhya school. which is Independent· 
The view of Madhvacarya does not appear to be much 
different from that of Srinivasacarya. who holds. that it ~s 
the powers of Brahman known as Para and Apara. which lI1 
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fact create the universe. And it is also held by him that these 
powers are not separate entities. but inherent in Brahman 
and Pralqti of Madhvacarya is also regarded as the very 
power of Bralunan. TI1erefore there does not seem to be 
n1uch difference. 

Both agree mutually that Brahman is ·sagmJa' i.e. 
endowed with divine attributes and all sorts of auspicious 
qualities. According to Madhvacarya Vi~QU is equipped with 

4 4 .f:.. ,. ~ TTTif t ,122 - • all gu1:ias- ~ IQ Bq!}OI: -i_-1: and therefore perfect. Bemg 
Independent he does not require any extranous thing-

'· 4<a--5t1 ~ tcta.-34 ~~ 1' '123 

Acarya Madhva and acarya Srinivasa. both maintain 
that Brahn1an or Vi~QU possesses a body which is· f-q;:.:qci' or 
self LUininous. 

In consonance to their concept of creation. they accept 
the doctrine of transformation or paril)amavada. 

True to the genuine traditions of the Vedantic philo­
sophers. Madhvacarya maintains that the existence of a 
creator cannot be proved by any means other than the 
scriptures. Formal logic can never succeed in establishing 
Brahn1an •s causality of universe to one ·s entire ~atisfaction. 
But while accepting the authority of scriptures. he along 
with the Vedas. Purai).as and MOla Ramaya:r:ia accepts the 
authoritativeness of Paficaratra texts also-

,,__ n~ • Tl'T"'::=:,r"TT::r.:r"n" 
::fiFl.4 ~: 'Bfm c.t q .:,,q 'qffiJ q I a,f<, :ii cfi 'l I 

'i~<,tttqo,,i>-,ht :meitf'-lt=ltfi-t'~ 11"124 

Jiva or Individual soul is the second Reality accepted 
by both. While Srinivasacarya takes it as separate category._ 
1'-1adhvacarya on the other hand. includes it under the general 
heading of Dependent Reality which consists of cetanas and 
acetanas i.e. sentient and insentient beings. As stated earlier. 
Independent Reality according to him is Brahman alone. 
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"~ f'G*c(di;tll1tte~:Uci:?l\{ci ~cfil?J,4J:tl -;u,uv-'A­

'tll1ttelf~11 111134 

tion. 

ill stra­
Tois sums up clearly the idea conveyed by the u 

The beauty and import of this simile is vividly brought 
• il of the out by Mr. B.N.K. Sharma135-"This beautiful s_nn e he 

Sun and the rainbow given by Madhvacarya bnngs out t 1 
significance of the relationship between Jiva and Brahl:1a{e 
in a very impressive manner. The Jiva is the agent, the vehlChe 
of the manifestation of the Divine. His Svaru~a. has _t ht 
pot~ncy whic~ is acti~ated and energized by ~1e ?1vU1e Ltfest 
fallmg upon 1t. ..... His devotees. who in therr lives ma:•estY 
these virtues. They are the raindrops that reveal the ll1 ~ n. 
and the glory that lie concealed in the white rays of the u rV 
By this analogy, Madhvacarya wants to convey that ev~i{e 
one of us is a tiny raindrop which still has the poten0'.• re 
capacity to receive and manifest the divine light. The fig~es 
of the bimbapratibimbabhava, thus gives meaning, e~pres 311 

a great philosophical truth and value and establ~sh~S t11e 
. . h1ch is 
mtllllacy of relationship between Man and God, w . ed bY 
noblest truth of philosophy and religion to be attaJ.1l 
us." 

. ts eVeJ.1 
The relation being SvabMvika or natural perslS e....re 

.th ~~~ 
ll1 . e ~e~eased state. This relation constitutes the ve~J ed. Lil'e 
of md1v1dual selves and therefore cannot be annull r·nal 
Brahman and Jiva this relation of difference is also ete 
(~ f"Rt). 

. difference 
Madhvacarya, as is evident emphasizes ,.-;i;r\fa, 

• ,t. - ·v~Sa\.P"• 
between individual soul and Brahman, but ~ruu d 11on--
s we knOW, puts equal weight on differe~ce ::;fererice 

a ce a e takes up scriptural texts declarmg s 11·teral 
d"fferen • LL n a 

1 difference between souls and Bra]:ull3 

Jnd non-
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and pointing to the actual relation and therefore interprets 
the word 'amsa' also to indicate the desired different and 
non-different relationship between the two. 136 

. As already stated, the third category of 'Acit' or 
~entient being accepted, as separate entity by Srinivasa is 
included by Madhva under the general category named 
Dependent. Here also this is the diverging point between the 
two. World is real, this fact is accepted by both equally. 

The relation between the universe and Brahman is that 
of difference according to Madhva-

" • ~ ~ A~ ,,137 ~ It> l'-t'C'-t 1i3ic:U d{: I 

This universe is like Brahman being dependent on it 
and is different as the latter is capable of creation etc. 

Tims God, matter and souls constitute the three major 
Realities of Madhva 's system, although souls and matter are 
realities of lesser order. TI1ese differences between Brahman, 
souls and matter are five fold. Difference between Brahman 
and Jiva, Brahman and matter, Jivas and matter. between 
Jivas and Jivas and between matter and matter. 

As we know, Srinivasacarya on the other hand, 
Propounds that the relation between world and Brahman is 
also Bhedabheda i.e. of difference cum non-difference. World 
being dependent on Brahman fot its existence etc. is non­
d~ferent from it and being characterized by grossness etc. is 
diff erem from it, who is bereft of such qualities. 

Madhvacarya upholds the separate existence of both 
Braiunan and Jiva even in released state i.e. mo~a. Even in 
M:o~a. the individual soul remains dependent on Brahman. 
Independence belongs to Brahman only. 138 The identity 
between the too in the released state is discarded by Madhva. 

Srinivasa, on the orher hand, propounds that in the 
released state, the individual soul remains in its natural 
relation of Bhedabheda with Brahman. 
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Both, however, agree on the point that even in the 
released state the size of individual soul remains atomic and 

139 

it enjoys the bliss similar to that enjoyed by Brahman, 
which is in accordance to the capacities of individual selves 
according to Madhva. But corporeal sin1ilarity between nva 
and Bra..hman in the released state, is forbidden by Madhva­
carya-

" ~1:(h.1f4;. ~ ~'Dffl 1"140 

Released souls being devoid of both kinds of bodies 
viz. gross and subtle are possessed of only f--ct~t("tl~ bOdY-

Madhvacarya puts it clearly that the released state 
consists in the removal of bondage and liability to punisbln~nt 
etc.-

""q--!tl SifqlqlJ.41~ ~ -tj\~~I ~~ -itl~ ";J 

~TcJJ"141 

L·1, s' - . - mends l.l\.e nmvasacarya, Madhvacarya too recom 
only Videhanmkti and does not accept Jivanmukti-

• •~ ~~ ~-
~~°"1~ SIRai!-tcfiiti~ ~i<h:q(dl·HRcti:4418:1: ~~,{1~,-.... 

'R<Pf: I u142 

. ~adhv~carya recognizes four-fold distinctions of~:! 
~lZ- Sal~kya i.e. d~elling in the same Loka or worl~, Sar !,;s 
, . e. attamment of snnilar forms Samipya i.e. stayUlg a~ tbe 
by the side of the Lord and Say~ja'43 i.e. always being_ ~din 
embrace of the Lord. These kinds of Muktis are obtaUl . g 
the order of their merit and according to the increasill 
measure of knowledge. 

A - • -s- th se four 
:,nmva acarya, however does not allude to e 

kinds of l\1uktis. . 
pbas;ies 

As to the means of realization Madhvacarya en1 an, 
, ~:'or grace of God and for the grace of BhagW 

on 
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knowledge or Jfiana is the most important thing-'~ 

l:JTaJ: '.144 In the very first sutra he emphasizes this point-

"<rm 11<1<-IOIJ.H-ll~~d ~ llf8J:, ~ "q ~ fcRJ aIBJ~:, 
3lm i°@f-iiiitlfli ~ 1"145 

. Grace of Preceptor is also stressed upon. Guruprasada 
Is stronger than even one's own efforts146 but it does not 
Olean that 'SravaiJa' i.e. hearing, Manana or contemplation 
etc. or ~Sl<-IH: is to be neglected, on the oth-:.r hand these 
are to be practised to obtain the grace of preceptor. 

. Bhakti or devotion is accepted by Madhvacarya as the 
chief means for attainment of Brahman-

" ~ti:il c'4ct ~ zyR ~ ~ ~1 '5J~'tt1ctjl~f'Ch: 
~~11'6Qa 1"147 

Srinivasacarya also accepts Bhakti, Jfiana etc. to be the 
llleans of realization and both hold that the performance of 
0?e's duties in accordance with their respective vanJa and 
asrama serve as auxilliary for realization of Brahman. Thus 
.Madhvacarya puts stress on Bheda, while Srinivasa regards 
Bhecta and Abheda as equally predominant. Among the means 
of .Mo~a. both of the Vaisnavite Philosophers agree, and 
differ, accordingly on the p~-int of realization. 

Srinivasacarya and Baladeva Vidyabhii~ai;ia 

Sri Kr~1Ja Caitanya, born in NaWc1dvipa, Bengal, in 16th 
century propounded Acintya-Bhedabheda. He wrote no books 
and Whatever we come to know about it, is through the works 
of his followers among whom Rupa Goswamin, Jiva 
Goswamin and s~natana etc. are worthy to be mentioned. 
~aladeva Vidyabhu~aiJa, who flourished in 18th ce~tury 
0mposed a systematic conunentary on the Brahma-Sutras. 

IIere Srinivasacarya 's Svabhavika Bhedabheda, has been 
taken up for comparative study with the Acintya-Bhedabheda 
of Sri .Caitanya as expounded by Baladeva VidyabhO~aJJa. 
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Both Srinivasacarya and Baladeva Vidyabh~ai)a accept 
reality to be threefold i.e. consisting of Brahman. Cit aua 
Acit. 

Brahman is the ultimate Reality. is accepted by bo~­
According to Baladeva. Brahman or the Highest Reality is 
Kf~l)a or Vi~l)U or Hari. a Personal God. He is said to _be 
possessor of infinite auspicious virtues and powers whi~h 
are inconceiveable or Acintya, This fact is stressed by hlll1 

time and again-
"~ ~ .-:nnr.:::nfi ~ ,t148 ..... :l\"' ~m vi~,..., .. tjcfiJ.tf-cl..flt~lfw ,,,~, 

He is 'Nirgul)a'. in the sense being. he is devoid _of 
certain gul)as or attributes such as three gm)aS (Sattva. Ra~as 
and Tamas) of Pralqti. He is • Sagul)a • in the sense of belllg 
abode of all kinds of auspicious qualities. 149 

He is said to be the possessor of two kinds of qual~t~es, 
namely. Majestic. awe-inspiring and blissful qua~ue~­
Baladeva holds that God has three powers namely Para aktl, 
Apara Sakti and Avidya Sakti. The first is also called as 
Vi~l)U Sakti. the second as K~etrajiia and the third I{arn1~ 0:t 
M- ,. /. kt" 150 Th /. • SanWl aya ;:)a 1. e Para ;:)akti is again three fold. viz. 1 _ 
or Jiiana Sakti (power of consciousness), sannidhi or ~a.\ 

/. kt" ( • t • • d" - or :&r1Y ;:)a 1 exis ence g1vmg power) and Hala J.111 "dY~ 
Sakti (bliss giving power). The Apara Sak.ti and the AVl r , . d 111atte 
Sak.ti of the Lord consists of individual souls an 
respectively. 151 

. 11 as tbe 
Brahman 1s regarded as the efficient as we f we 

material cause of the universe. It is efficient cause o ugb 
universe through its Para Sakti and material cause thro 
its Apara Sakti- ~ 

"~ ~ ~lq!.lififd~1fw4c;.__ ~@w1s;q1c::A cs 

~ illctfa3a ltt152 • iJl 
~~ cq,""'' -" • ~ . . . , - 153 she 1S 

Para Saktl of V~l)u IS identified with Sn· 



Comparison with other Vediintic Systems 119 

~o~tant companionship with Him and being devoted to him, 
15 different as well as non-different from Him. She is identical 
With Hin1, who is her very existence like the branch with the 
tree. At the same tin1e she is different too and how this 
relation exists is inconceiveable or Acintya. Lord is said to 
e?-ioy Bliss through Her, though bliss enjoyed by Him is 
different from that of the individual self. This relationship is 
explained by 1ridandiswam.i Sri Bhakti Vilas Tirtha Goswami 
Maharaj154 _ "The absolute is a pair. not a single person. 
God is eternally coupled. Radha and Kr~JJa are identical and 
distinct at the san1e time. The relation between them is like 
that of the musk and its scent etc. So they are one and the 
same, but they assume the two forms only to enjoy the beauty 
of the beautific sports. 

Similarly Srinivasacm-ya maintains that Lord Kr~JJa is 
the material and the efficient cause of the universe. He is the 
material cause in the sense that Para and Apara powers 
existing in Him, in subtle form are transformed ito gross 
form at the time of creation. 155 

The relation of Para Sakti with him conceived here by 
Baladeva VidyabhO~aQa is almost same to Srinivasacarya 
but Para is not said to be three fold and so on. 

As is evident from the description given above, both 
hold Parinmnavada or Doctrine of 'Itansformation, that is to 
say real e~olution takes place from Him at the time of creation, 
and not apparent. 

. Regarding the form of Lord Kr~Qa bot? _agree in 
mamtaining that he possesses a Superhuman or d1vme for~1. 
But it is Baladeva who points out attributes of body in detail. 
lie Points out that the body ofV~IJU is luminous, omnipresent 
and so on. 156 The body is identical with Him. 

According to Baladeva, the attributes of the Lord 
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Krsna are not different from him but on the other hand these 
a;e· identical with him and due to his possessing the super­
logical powers even contradictory qualities and attributes 
co-exist in him. It is only for worldly purposes that these are 
spoken of as different. This distinction of substance and 

attribute. in the case cf God and his attributes. is admitted 
on the basis of the theory of ·vise~a • which is said to be 
representative of difference ( cqG~faf-1f~:) By this concept ~f 
Vise~a. wherever no Bheda exists, there also Bheda 15 

conceived. Yet this Visesa is not mere Vikalpa or false verbal 
affirmation. It is explain~d by Mr. Das Gupta. 157 Toe concept 
of Vise~a means that though there is no difference between 
God and his qualities or between his nature and his bodY, 
yet there is some specific peculiarity which makes it po~si~le 
to affinn the latter of former and by virtue of this pecu1iafltY• 
the differential predication may be regarded as true though 
there may actually be no difference between the two." 

Although Srinivasacarya. admits Brahman the IIighest 

Reality. _t~ be Sri ~~Qa. personal God. possessor of a nUill:: 
of ausp1c1ous quahties etc .. but he does not concede to 
doctrine of Vise~ as accepted by Baladeva VidyabhO~aoa-

Baladeva Vidyabh~na also alludes to the Avataras o~ 
manifestations of God as Rama Krsna Fish. Tortoise an t 

Th . . • . . . • re no 
so on. ese m~rnat1~ns·are part of him. but these a arded 
to be confused With the mdividual self which though reg d 

' t' f G d • • 1· ited an as par O O • IS d1ff erent in nature. being un d ·s 
dependent. An Incarnation can be a manifestation of LOf of 

• • • 1 forn1 powers m entrrety as well as in part. Toe essentia - udeVa, 
God is t11e form of Kr~IJ.a, the Gopa-boy. Narayru:ia, vas ~· 
Sarnkar~a1Ja ?nd Anrruddha. who preside over ~orrnS· 
Citta, Buddh1 and Manas respectively, are also hIS aokttla, 

'[he citY of Loka or V~uu is called VaikUotha, 



Comparison with other Vedantic Systems 121 

~tc. 158 and is endowed with divine attributes which are 
Identical with him. 

Srinivasacarya does not go into all these details and 
alludes to only six vyOhas. 159 Nor does he holds the body 
and the 'Loka' to be identical with Him. 

. The second Reality accepted by both is Cit or the 
mdividual self. Both agree in holding rhat the self is eternal160 

and that it is the knower, being of the form of knowledge-
" ':7 ~ ~ ~~- ~ 11161 ~• ~ ii!l+@iq t1rn ;ill~fq{<\q ~ ~rn I 

. It is also upheld by both the philosophers that the 
mdividual self is the agent and its agency is dependent on 
~rahman. The individual self is the enjoyer of the fruits of 
Its actions. The soul's state of being agent etc. being natural, 
Persists in bondage and release equally. 

Both hold that the individual self is a part of God, just 
as ray is that of the Sun. As the ray is different from the Sun, 
but at the same tin1e, it is dependent on Hin1-

1 l:Rli1¼iiiil ~:' •' '3i!{!Rc1i:a'-ia: af~~«'IC::j<IT4l offi14~­
-q~~ It tl62 

. Baladeva points out here that by 'part' is not meant a 
Piece or part cut off from the whole. It is said to be part in 
~e sense of being dependent and inseparable from him; who 
Is Independent and is its Ruler and supporter. 

That the individual self is atomic in size is accepted by 
?0th and this atomic nature being natural to it subsists even 
m the released state. 

. Both agree on the point that the indiviual souls are 
~Ufllerable, each differing from the other due to differe1~ce 
In karmas and sadhanas. There is full agreement on the pomt 
0: different states of the individual self and its two-fold 
division into bound and released souls. Baladeva however, 
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adds a further division of bound souls into two kinds namely 
those which are desirous of salvation and those which have 
longing for the worldly objects. 

Toe former type again consists of two kinds of souls 
e.g.-Svanistha and the Ekantins. Toe latter being of tWO 
kinds-Par~~thas and Nirape~as. Toe Svani~thas are.tho: 
who meditate on all the forms of the Lord equally, Wltho 
distinction while the Ekantins Parinisthas and N irapek$as 

' •• Kfsna 
are devoted to only one particular form of the Lord • • • 
inspite of being aware of his innumerable forms. Toese three 
are superior to the Svani~thas. 

Toe third reality accepted by both is Acit. According t~ 
both it is evolved out of the Apara power of Bralu11an, b?t 
accept that the world is as real as Brahman and not mus1on 
or unreal. 163 

Wh " - . • • ·ans of 
ereas ;:)flmvasacarya mentions three subd1v1s1 . 

Ac~t namely Pralqt, Apralqt and Kala, Baladeva n1ent1~: 
Pralqt and Kala only. The characteristics of these 
categories are described in almost similar way, by b0th' 

B ~~ 
aladeva speaks of Karma as the fifth category • b 

. d · wb1C 
is escnbed as sentient element and begi.nningless but 
has an end. 

A. • • well as 
nc1t 1s also dependent on Hin1 and different as . of 

non-different from Hin1 as we would see in the relauon 
Brahman, Cit and Acit. 

. . d·vidual 
Let us first take up the relation between Cit or U1 1. uar 

self and Brahman or Vi~l)u. According to both Cit iS sull 11" 
· 11 d' • • nd 110 

as we as iss1111ilar to it but how this difference a 
difference is to be reconciled is the point of divergence- t 

. . d"fferen 
Accordmg to Baldeva Vidyabhusana nva 1s 1 ,..,, 

. • • • deP"'•· 
from God, due to difference in nature. Toe former 1~. 0n 

· · ·vines dent for its existence, maintenance and actl 
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Brahman, 164 and are limited, atomic, while the latter is 
Independent in his activities, wllimited, all pervading Ruler 
and so on. 165 But the Jiva is non-different from Hin1. as the 
effect is from the cause. 166 Moreover as Jiva is pervaded by 
the Lord 167 in this sense also, it is said to be different frotr 
Him. But how does this difference and non-difference co­
~xist? To this it is replied by Daladeva that the relation is 
mconceiveable or Acimya. It is mystical and beyond the reach 
of the reasoning of the hwnan mind. 

Similarly world. wllich is insentient. dependent for its 
existence, maintenance and destruction on Hin1. is different 
from God, who is Independent, Ruler. self conscious and so 
on. But being the product of the power of God, it is different 
~rom Him also. Here also as in the case of Jivas, the relation 
Is mystical. 

On the other hand Srinivasacarya holds that this 
~hedabheda relation existing between Cit, Acit and Brahman 
Is Svabhavika or natural, persisting in all states bound as 
Well as released. 

l\fo~a or Liberation is the end of this unending circle 
of birth and. death. which is the Prayojana or motive of 
Philosophical pursuits. 
. According to Baladeva Vidyabh0~al)a bondage consists 
Ul turning one's face away from Brahman and one is released 
When one turns one's face towards him. 168 

Baladeva Vidyabh0~aiJa agrees with Srinivasacarya in 
holding that the realization consists not only in the realization 
of Brahman but also in the realization of one ·s own real 
nature. 

. . Srinivasacarya maintains that on realization one attains 
sunilarity to Brahman and same idea is conveyed by Baladeva, 
When he says that Jiva attains three kinds of union with the 
Lord on realization namely living in his Loka, getting united 
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with his eternal form and feeling his existence. At the san~e 
time Baladeva points out. that Sayujya Mukti is the mal.Il 
and all the rest are included in it. 169 

According to both Jiva remains both different as well 
as non-different from Brahman even in released state. It has 
no other ruler except Brahman. TI1e individual self is agent, 
enjoyer and knower. It can roam freely whereever it wants 
and maintains its individuality in this state. 

The individual sor 1. though similar to the Lord in ma~Y 
aspects. is not capable of creation etc .. of which only I{e 1~ 

capable. Moreover its siz(; is atomic even in the release 
state. 

Baladeva like Srinivasacarya gives consent to Videha-
mukti only. Jivanmukti is not accepted. . 

Among the various Sadhanas Baladeva regards Bhaktl 
• • rm or devot10n to be the only means of realizatiol1. BY the te . 

Bhakti which is derived from the root •bhaj' i.e. ·to serve f 
he understands Prema or intense love and not the sense ~o 

devotion. It is similar to the concept of ·bhakti. ofNin1barka 
and Srinivasa. He points out that Bhakti includes two factors 

1 Vi . d pren1a 
name Y arragya (contempt for worldly object) an . al 
(strong love for the Lord). Bhak."ti is not blind but rau?n bY 
based on knowledge. It is emphasized again and agalll of 
Baladeva that by Vidya and Vidya alone one is capable bY 
realising Hinl. By Vidya he understands Bhakti preceded 
Jfiana or knowledge-

"fqtu~I~ ~H~cfil "-tfo-i,ti-i:4d 1"171 • 

. d agai.Il· 
Toe greatness of Ilhakti is pointed agam an 1y. 

Devotion or Bhakti has been divided into two kinds ~an:itll 
vidhi-Bhakti ~nd ruci:Bhakti. the former being ~evono~ouod 
fear. Second 1s supe~1or to vidhi bhakti which 1s also for t11e 
by the scriptures while ruci bhakti is inspired by love 

Lord. 
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. Srinivasacarya however does not give so much 
m1portance to Bhakti in Vedanta-Kaustubha althogh it is 
regarded as one of the best means. Nimbarkacarya puts a 
great deal of stress on Bhakti in Dasasloki. Jfiana-Karma­
~amuccaya is not accepted by Baladeva as leading to the 
liberation. 

He agrees with Srinivasacarya on rhe point ·thar actions 
or karmas are helpful in purification of the mind and should 
be performed in accordance to one's vanJa and asrama. 

The grace of the Lord is also regarded as the most 
significant thing in the realization. Without His grace no 
one can realize Hin1. It should be thought however that when 
the Bhakti is said to be the sole means, why now the grace of 
God is said to be more significant ? It is said so because it is 
the intense Bhakti alone which leads to the grace of the 
?od. TI1erefore, Bhakti is rightly said to be the means of 
liberation. 

The grace of the Guru or perceptor is also said to be 
helpful in His realization but it is not regarded as ultimate, 
because ultin1ately it is the grace of the Lord which leads to 
realization. • 

. Baladeva also speaks of nine modes of devotion. Sraval)a. 
i.e. listening to the utterance of Lord's name, Kirtana i.e. 
reciting the name of the Lord. SmaraQa i.e. remembering 
his name, Pada-Sevana i.e. Serving the Lord, Arcana i.e. 
?is Worship, Vandana i.e. bending down before Hin1, Dasya 
i.e. treating oneself as His servant, Sakhya i.e. treating Him 
as one's friend and Atma-Nivedana i.e. self-surrender. These 
nine modes of devotion can be included under either form of 
devotion i.e. Vidhi as well as Ruci Bhakti. 

Besides these he refers to many other kinds of Bhaktas 
and devotions also in details. 
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CONCLUSION 

In India, as in other countries. the philosophical systems, 
although standing on the grand pedestal of Pramal)a-trayi, 
yet. are the outcome of the presuppositions of the philoso­
phers, who interpret all these in accordance to their own 
concepts and ideas. Same is true of Nimbarka too; who placed 
an equal emphasis on the two-kinds of statements found in 
the up~ds. one of which propounded abheda or non­
difference between Jiva and Brahman. and the other bheda 
or difference. He accepted both as ultin1ate and of primary 
significance and consequently propounded bh~bheda, more 
precisely Svabhavikabhedabheda. Toe fact is supported by 
Gita 1 also in which Lord Kr~IJa declares Himself as superior 
to both lcytra and a~ra. and as their inner controller at the 
san1e time. The relation is said to be Svabhavika Le.natural, 
not adventitious (aupadhika) or super-imposed externally but 
it is natural, intrinsic or inherent and therefore cannot be 
put aside. This doctrine v.,c1s carried more forcefully by 
Srinivasa. as is evident fron1 the study of Vedanta-Kaustubha; 
wherein. he leaves no stone unturned to bring this fact to the 
1nind of the reader and he has been successful in the 
achievement of his desired end. A lucid and beautiful 
treatment has been given by him. which can even be 
appreciated by a casual reader. The explanation in the work 
is so convincing that one does not see any impropriety in the 
co-existence of bheda, and abheda simultaneously. Besides 
this. the clear cut presentation of the basic concepts in 
Vedanta-Kaustubha has placed the work to a very high 
position which perhaps, no other bha~a of Nimbarka school 
can clain1. 
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The concept regarding the relation of the individual 
self with Brahman, namely, bhedabheda is commendable. 
The self feels identity with Brahman, but its existence as an 
individual remains, for which the word'~' (similarity) 
has been appropriately applied, which again signifies 
difference and non-difference between the two objects. In 
my point of view, such conceived state is far better than that 
of absolute non-dualism, which cannot be easily grasped bY 
people who sometimes equate it also with total non-existence 
of the self. 

Besides accepting jfiana i.e. knowledge and karma i.~· 
actions as right course or means to be undertaken, bhaktl, 
which according to Srinivasa is 'loving devotion' has i,een 
accepted as competent means for this realization. 

It is • also in consonance to the spirit of Bhagvadgita, 
wherein Sri Kr~Q.a says that by bhakti, one can attain L0rd-

" .,..,..,.fin=.-~ ,a 
~ +11+11"1\lfHlfct l!lql.-llF-HfB-1 ~: I 

The Ultimate Reality as dealt in Vedanta-Kaustubb~ i~ 
• blCll 

not something abstract but concrete a Personal God, w . 11 , uo 
can be approached by all and sundry with love and deVO . g 
· d ·- • h ' o e tbill an J~va is t e very amsa or· part of Sri K.r~Q.a, n . 11 to 
peculiar found in Vedanta-Kaustubha, is its non-aUus~o 0 

Ra~a.' while Nimbaraka always refers to her. for which J.1 
specific reason can be given. 

Another peculiar thing is that Vedanta-Kaustubha ~~~: 
not criticize any of the Vedantic Schools It is apprecia "~ 

• -...Timbar~ 
that the work only deals with the doctrine of 1" iJJto 
School; such bha~yas are indeed rare; which onlY take wers 
consideration their own doctrines without frowning on° , 
here and there. dIDlta" 

Comparison of philosophy as contained in V~carya, 
Kaustubha with other systems namely that of Sari1l¢a 
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Ramanujacarya. Madhvacarya. Bhaskaracarya and Caitanya 
as presented by Baladeva VidyabhO.~aiJa. clarifies one fact. 
that it is not the outcome of a philosophical mind. which is 
of inferior calibre. Although the system is leaning towards 
theology also along with philosophical concepts. still it seems 
to be an improvement on Ramar.uja ·s concept of C fcl:(1tt 0 1-­

~"ilc(flkl4t: Or '~m1<~tilil'4llc(fll4~: ') regarding cit and 
acit as mere modes or Prakaras which constitute His body ; 
and on that of Bhaskara. for whom bhedabheda relation is 
mere aupadhika and upadhis are also real. The dualism is 
created in Bhaskar's system by taking upadhis also as real. 
By accepting the jivas as gross form of inherent subtle powers 
of Brahman. which are neither mere modes. nor result of 
working of upadhis ; Srinivasa has shown himself to be a 
thinking person ; and has removed the discrepancies. found 
in the system of Bhaskara and Ramanuja. 

As the date of Srinivasa life has been established in the 
later part of twelfth century or in the beginning of thirteenth 
century. the work. Vedanta-Kaustubha must have been written 
during this period. 

The sin1ple language and style of the work is an 
additional ground for reconunendation. The work has a lot 
to be reconunended from the point of philosophy. ethics and 
originality in treatment as mentioned already. Therefore it 
may be said without hesitation that the study of the N imbarka 
School. without Vedanta-Kaustubha is as incomplete as that 
of Sankara-bha~ya without Bhamati. or that of Madhva­
bha$ya without the bha~ya of Jayatirtha. 
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