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FOREWARD 

I have great pleasure to present this volume of 
Silver Jubilee Publication Series of the Rashtriya Sanskrit 
Sansthan to our esteemed readers. The Volume varily 
represents the goodwill and cooperation, the Sansthan 
has all along been receiving from the distinguished 
scholars all over the country. 

The Sansthan was established in October, 1970 as 
an autonomous apex body ·under the Ministry of Human 
Resource Development, Govt. of India with a view to 
promoting, preserving and propagating Sanskrit learning 
in all its aspects, with special reference to the indepth 
shastraic learning. Apart from conducting the regular 
courses of studies at the various constituent 
Vidyapeethas, it has been bringing out invaluable 
publications representing dissemination of knowledge 
contained in the ancient Shastras. With the continued 
help, encouragement and support from the Ministry of 
Human Resource Development, Govt. of India the 
Sansthan has grown by leaps and bounds and has been 
able to render its services for promotion of Sanskrit 
learning at national and international levels and is now 
completing its 25th year. It is quite in the fitness of 
things ·that the Sansthan decided to bring out 25 
scholarly monographs in commomeration of the Silver 
Jubilee year of the Sansthan. 
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The present volume Dvaita Vedanta Darshana of 
Sri Madhvacharys gives an overview of the different 
aspects of the dvaita philosophy of Madhvacharys. 

I express my sincere thanks to the learned author. 
Prof. K.T. Pandurangi, former Head of the Department 
of Sanskrit, University of Bangalore, who has specialized 
in the different systems of Indian philosophy, especially 
in Dvaita philosophy of Madhvacharya. He has very 
kindly contributed a scholarly work on this auspicious 
occasion in the· form of the present book. 

I would like to appreciate the services rendered by 
my colleagues specially Dr. Savi ta Pathak and Dr. R. 
Devanathan for organising the various academic 
programmes particularly the publication of the Silver 
Jubilee Publication Series. My thanks are due to M/s. 
Amar Printing Press who have worked hard to bring 
out the monographs in time and enabled us to release 
the same on the Valedictory function of the Silver Jubilee 
Celebrations. 

Dated 10.10.1995 

(K.K. Mishra) 

Director 

Rashtriya Sanskrit Sansthan 

New Delhi 



Preface 

I am happy to associate myself with the Silver 
Jubilee Celebrations of Ra~µiya Sanslqta Sansthan by 
way of presenting this volume on Dvaita Vedanta 
Darsana as one of the publications to be released on 
this occasion. 

I had the privilege of being the member of the first 
executive committee of Ra~triya Sanskrit Sansthana 
when it was founded in 1970. I continue to have this 
privilege now as a member of the present General body 
of the sansthan. 

This volume on Dvaita Vedanta Darsana gives an 
outline of Dvaita Vedanta in the areas of Metaphysics, 
Epistemology, Ethics and the Theology of Dvaita 
Vedanta and Vaig1ava religion followed by the followers 
of Sri Madhvacharya. The followers of this tradition are 
mostly found in Karnataka, Mahara~tra, Andhra and 
Tamilna<;iu. A few are found in Vrndavana, Chitrakuta 
area, and Gaya in Bihar. 

The Chaitanya-samapradaya is 
with Madhva-sampradaya. The 
Sampradaya also has some affinity. 

closely associated 
Swami Narayai;ta 

The topics handled in this small volume are very 
important topics of Indian philosophy. Full justice 
cannot be made in a small volume of this type. However, 
I have tried to briefly notice the crucial aspects of these 
topics so as to enkindle the interests of the scholars 
and the general readers. I have tried to make the 
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presentation in a simple and dear way. However, 
technical terminology and technical prsentation cannot 
be totally avoided in a book on Philosophy. 

I had occasions to deliver special lectures on these 
topics at the Advance centre of Vedanta, Kerala 
University, Depts of Philosophy of Madras and Pon­
dicherry Universities, Dvaita vedanta Foundation at 
Bangalore, world religion centre Harward. King's college 
London, and Tubingen University. The notes prepared 
for these lectures are utilised for preparing the script 
of this volume. Since the purpose of this book is limited, 
these notes are not fully utilised here. I propose to 
present the deeper implications of these issues and the 
critical reflections on the same in a larger volume. 1 

thank Dr. K.K. Mishra the Director of Ra~µiya San~kft 
Samsthana for giving me this opportunity of presenting 
this volume as a silver jubil~e publication. 

K. T. Pandurangi 
krit 

Formerly Prof. of ~ans ·ty' 
LJniverSI • Bangalore 
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Chapter I 

Introduction 
Dvaita Vedanta propounded by Sri 

Madhvacharya is one of the major schools of 
Vedanta Philosophy. Sri Madhvacharya also known 
as Anandatirtha and Pii.rl).aprajfta was born in a· 
village called Pajakak!:ietra about eight miles south­
east of Udupi, in the. South Kanara District of 
Karnataka State in India. He lived from 1238 A.D. • 
to 1317 A.D. He took sannyasa when he was only 
sixteen years old from Achyutaprek!:ia a sannyasin 
of Ekadan<;f.i Ekanti Vaigtava order. Achyutaprek!:ia 
stayed at Anante~vara temple in Udupi. 
Madhvacharya studied the Vedas, Sastra and 
Advaita classics like I!:itasiddhi from Achyutaprek!:ia. 
He was not satisfied with the advaita interpretation 
of Uapani!:iads, Brahmasutras and Gita. He inde­
pendently studied these and also ltihasa Purarya 
etc., the entire sacred literature. He undertook a 
tour of South India, visited the centres of learning 
and discoursed on his interpretation. He then 
undertook a tour of North India and went upto 
Badarikasrama. He is reported to have presented 
his Gitabha~ya to the sage Vedavyasa himself 
and reteived his blessings. On his return journey 
he visited Bihar, Assam, Bengal, Orissa, 
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Andhrapradesh, Mahara~tra and North Karnataka. 
Many scholars became his disciples. He ordained 
four of them to Sannyasa. Padmanabhatirtha and 
Naraharitirtha were prominent among them. 
Padmanabhtirtha was a prominent scholar at the 
court of King Mahadeva of Yadava Dynasty and 
lived in Paithan. He was chiefly responsible for 
the prapogation of Dvaita Vedanta in Karnataka, 
Andhra Pradesh, Tamil Nadu and Maharastra. 

On his return from the first North Indian tour 
Sri Madhvacharya wrote bha~yas on Brahmasiitras, 
the ten principal Upani~ads and on the first forty 
hymns of ~gveda. He also wrote ten prakarar:1as, 
a book on meditation and worship and some stotra 
works. To prepare his Mahabharata digest he 
collected a large number of manuscripts to settle 
the text itself. In addition to Bha~ya he wrote 
another commentary on Brhmasiitras viz. 
Anuvyakhyana in about two thousand verses. This 
is on the model of Slokavartika of Kumarila and 
Vakyapadiya of Bhartrihari. In this work he 
discusses all the major issues of philosophy, 
reviews the views of all other systems and presents 
the Dvaita view with detailed arguments and 
authorities. Thus it is one of the major works of 
Indian philosophy. On the whole he has composed 
thirty seven works. 

He went on a second tour of North India. He 
visited Badarikasrama again. Also went to 
Kuruk~etra, Varanasi etc., places. He re.turned to 
Udupi via Goa. He established a Krg1a temple at 
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Udupi, ordained eight Brahmacharins to sannyasa 
and established the famous A~tamathas at Udupi. 
A great Advaita Scholar Trivikrama Pandita became 
his disciple. This scholar wrote a commentary viz., 
Tatvapradipa on Bhrahmasiitrabhal?ya of 
Madhvacharya. Padmanabha tirtha has written a 
commentary viz., Sannyayaratnavali on 
Anuvyakhyana, and also on some prakrai:tas. 
Madhvacharya lived for seventy-nine years and 
retired to Badarikasrama on the 9th day of the 
bright half of Magha month in Pingala year. 

After Madhvacharya a few great commentators 
wrote scholarly commentaries and highlighted 
Dvaita doctrines. Promient among them are 
Jayatirtha, Vyasaraja, Raghiittama, Vadiraja, 
Vidyadhisa, Raghavendra, Jagannatha yati and a 
few others. Haridasa literature has been another 
feature of Dvaita Vedanta. Great Mystics like 
Sripadaraja, Vyasaraja, Purandaradasa, Vijayadasa, 
Jagannatha dasa have contributed to Haridasa 
literature. This literature is in Kannada language 
and in the form of Songs. This literature enkindles 
Bhakti. It has contributed to Indian Music consid­
erably. 

II 

The . Dvaita Vedanta and Vail?nava religion 
propounded by Madhvacharya are really a revival 
of the ancient Paftcharatra Bhagavata religion with 
Vii;mu as Supreme God and the rejuvination of ~he 
philosophy enshrined in the Vedas and 
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Upanishads. In his works he quotes the philosophi­
cal hymns like Nasadiya siikta, Vamadeva siikta, 
Puru~asiikta, Ambhra:r:iisiikta etc., and shows how 
the principal tenets of Dvaita Vedanta are 
enshrined in these. He also shows that the key 
passages of Upanhjiads 'tat tvam asi' 'Aham Brahma 
Asmi' etc. support his tenets. To derive his tenets 
from the sacred literature he adopts a comprehen­
sive view. Upani~ads alone do not constitute the 
source of Vedanta Philosophy. The Vedas, Epics, 
Pura:r:ias Pancharatra and a host of other sacred 
literature that do not conflict with these constitute 
the source of Vedanta Philosophy. 

:St9 Ii~ I 'llT«r ~ Q-i) IU,itU!U R.9<'1'!_ I 

'4<'1 Wfft-4 o i -acr lRJUT i:lrlGitli&>q I 
"' "' .... 
~ iU:1,<.IIRFf~qj ~~~ fiGl•lql: Ii 

Before a statement is interpreted the consensus 
of the entire passage, the entire text, even the 
entire sacred literature on that issue has to be taken 
into account. Tatparya and mahatatparya have to 
be taken into account. Further, there are well laid 
down canons of interpretation such as upakrama, 
upasamhara etc., and sruti, linga etc. These have 
to be utilised. Thus the Vedanta tenets have to be 
formulated taking into account the entire sacred 
literature with appropriate interpretation. The 
Vedas not only yield ritualistic meaning but also 
yield philosophical meaning. The latter has to be 
ascertained with the assistance of Brahmasiitras. 
The ritualistic meaning constitutes Apara Vidya 
while philosophical meaning consitutes para vidya. 
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Thus Madhvacharya gives a new orientation to 
Vedanta literature both in respect of its extent and 
interpretation. Vedanta is a tradition, not merely 
a set of texts or a set of select passages i.e., 
Mahavakyas. It is a sampradaya. Dvaita V~danta 
is a realistic and theistic philosophy. The Brahman 
of Vedanta is the supreme principle. He is supreme 
reality, He is supreme God. He is independent, 
omniscient, omnipotent and omnipresent. He pos­
seses infinite number of attributes. He is absolutely 
free from the defects and inadequacies. Souls and 
matter are real but entirely dependent upon the 

• God. The God, souls and matter are distinct from 
each other. 

3t~qi101quic\::i ticfc?lqtiq~ffi: I 
. ~ C<\ ~ 

fctWTl<.:lliicl d'd.;ifi:iRt ~ fclf.tuiii: 11 . .... 

Three 1mportant doctrines constitute the foun­
dation of Dvaita Vedanta. (1) Brahman i.e., Vi1?t:1U 
is the Supreme and independent reality. (2) Souls 
and matter are real but entirely dependent upon 
Brahman the supreme reality. (3) Brahman, souls, 
and matter are distinct from one another. The 
entire Dvaita metaphysics, ethics and religion are 
based on these fundamental positions. A sound 
epistemology is formulated to sustain these posi­
tions and the entire sacred literature is shown to 
support thes~ positions. In the course of the 
exposition of these Dvaita tenets a number of 
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philosophical issues such as the relation between 
the substance and attributes, the concept of vise~a, 
the theory of causation, the theory of knowledge, 
truth and error, validity of knowledge, the concept 
of sak~in, meaning of words, the theory of sentence 
meaning, some ethical issues, and the chief areas 
of religion are discussed. 

The designation Dvaita is intended to contrast 
this system from Advaita. In three important 
aspects Dvaita is to be contrasted from Advaita 
viz., 

1. Dvaita concept of Brahman is that of 
Gui:iapurrya Brahman while that of Advaita 
is Nirgui:ia Brahman. 

2. Dvaita concept of the world is that of a 
real world i.e., Satya Jagat while that of 
Advaita is Mithya i.e., Sat-asat-vilak~ai:ia 
Jagat. 

3. Dvaita accepts ultimate difference among 
God, souls and matter while ·Advaita 
accepts only Vyavaharika difference and 
denies the very existence of souls and 
matter. This means that the two tread 
altogether different paths in their 
philosophical approach. The designation 
Tattvavada is also mentioned in Dvaita 
works. This contrasts the designa~ion 
Mayavada of Advaita. 

A modern writer has suggested the designation 
Puri:ia Brahmavada. There is no harm if more than 
one designation is utilised to bring out certain 

---· 
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special aspect of a system. The designation 
Prul)abrahmavada brings out the fact that the 
concept of Gul)apii.n:ia brahman is the central 
doctrine of this system. The designation 
svatantradvaita is suggested by another modern 
scholar. This brings out the fact that the concept 
of one independent supreme reality is the central 
doctrine of this system. However, while accepting 
these alternate designations it should ·not be 

. forgotten that refutation of Mayavada i.e., jagan­
mithyatva and the refutation of jivabrahmaikya are 
equally vital to the system and the designations 
Tattvavada and Dvaita bring out these roles more 
clearly. 



Chapter II 

Dvaita Metaphysics and Ontology 
As a system of philosophy, Dvaita has 

developed its own metaphysics and a scheme of 
ontology. The main structure of its metaphysics 
and ontology are largly derived from its source 
literature viz., the Vedas, Upani~ads and 
Pancharatra. However, it is logically chiselled and 
a systematic metaphysics and ontology are worked 
out. 

The Scope and the Problems of Metaphysics 

Metaphysics investigates into the nature of 
reality or being. It enquires into the causes of the 
world and the process of creation etc. The scope 
and the problems of metaphysics are beautifully 
Summed up in a verse in Svetasva tara U panil?ad 

at @a I [«I cra:@-

fci:i cnROi' ~ ¥: ~~: ~ar.t"cfcl"t:1 {441@taf I 

31f~ftoa1: ~ fl©a)9. ~ a@Ri<t &..1a~1q- 11 ., 
"' ' ' 

What is the source of this Universe? Whence 
are we born? By what are we sustained and what 
is our ultimate goal? Guided by whom do we 
undergo the experiences of pain and pleasure? 0 
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the expounders of Brahman! Tell us the order 
underlying all this. 

This verse gives us a good idea of the scope 
and the problems of metaphysics and philosophy. 

The Svetasvatara also records some views in 
this regard that were pr~valent at that time. 

cnlc'T: ~ Pt~@d<i,:01 

,ratR-mR: ~~: I 
"' "' 
~~;rn~ 
::stlfflii.4-UWI ~:~: 11 

The time, the inherent nature, necessity, the 
chance,· the elements, and the Puru~a have to be 
considered in this connection. Mere combination 
of these (non-sentients) is not the cause, as there 
is a sentient i.e., Puru!?a. Mere Puru!?a is also not 
the cause, because, he himself cannot regulate his 
pleasure and pain. 

Such speculations on the first cause, and the 
nature of reality had been going on even at the 
~gvedic times. 

fcf> ft~=l<~lffl~M6cSH'Hl'-"4Ui cfidf~d fi:c@ cfiillffld 1 
' ' ' 

What was the base? What was the material for 
creating this world-a ~gveda seer asks. Such 
questions are asked all along the Upani!?ads. The 
answers to these questions have been_ the basis of 
vedanta metaphysics. 

Similar questions were raised in the west also 
by Aristotle, Plato and a host of philosophers. As 
a result several metaphysical views were developed 
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in the • west. Idealism, Realism, Phenomienalism, 
Empiricism, Existentialism etc; were developed. It 
is not very safe to equate the metaphysical views 
of different systems of Indian philosophy with 
these western views since these western terms have 
developed with altogether different modes of 
speculation and different background of thought 
systems; However a broad comparison could be 
made to indicate a particular shade or line of 
metaphysical approach. Keeping this in mind we 
may say that Jaina, Samkhya, Nyaya, Vaise~ika, 
Dvaita and Visi~tadvaita systems of Indian 
philosophy are realists while Madhyamika, 
Yogachara schools of Buddhism and Advaita are 
idealists. However, sofaras vyavaharika satta level 
is concerned Advaita does accept the existence of 
the objects as distinct from the individual mind. 
Therefore, it is not idealism in the western sense 
of the term, bhokta and bhogya are considered as 
distinct at vyavaharika level in Advaita. 

The Main Features of Realism 

Presently we are concerned with realism. Dvaita 
Vedanta is a realistic school ·of vedanta philosphy. 
The main feature of the realism is that it accepts 
the objective world as real, that is to say, the world 
is not a mere mental projection. It is there in space 
and time as different from the mind. The Universe 
consists of three terms viz., the knower, the known 
i.e., objects, and the knowledge. The Universe is 
not merely a bundle of consciousness or ideas 
projected as mind and matter. Another feature of 
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realism is that behind these finite and temporary 
objects of the world, there is an infinite and 
permanent substance supporting all these finite and 
temporary things. Some schools of realism accept 
this substance and consider the finite and tem­
porary as the evolutes or subordinate categories to 
it. While other systems, without going to the depth 
of an infinite ground, categorise the things of the 
world into certain categories, some of these 
categories are considered as eternal and the other 
non-eternal. On the basis of these they work out 
a realistic system of metaphysics. The Nyaya 
Vaise~ika for instance is satisfied by classifying the 
things of the world into certain categories such as 
substance, qualities, motion, universals etc. and is 
not interested in an overall substratum or a 
regulating agency. Samkhya is also satisfied with 
two categories. The universe is classified into only 
two broad categories viz., Puru~a and Pralq-ti. It 
is not interested in an overall Supreme and 
supervising agency or a regulating agency to 
regulate the functions of puru~a and prakrti. 
However, these two systems are realists since the 
categories envisaged in these systems are not mere 
mental projections. 

The Realism of Dvaita Vedanta-the Concept of 
a Supreme Reality 

It is Dvaita Vedanta that is realistic to the core. 
Dvaita Vedanta envisages a first principle of reality 
which is an independent substance. It is inde­
pendent in the sense it is self supporting, self 
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activating, and self cognising. f<:t~qSl1@Slf'l@9, ~~ 
It is not only self suppmting but it lends support 
to all others, activates all others, and cognises all 
others. Therefore, all others are dependent upon 
this. These others are paratantra i.e., 
Paramatmatantra. Thus Dvaita categorises the 
whole Universe into two categories viz., svatantra 
and paratantra. i.e., independent and dependent. 
The svatantra category does not depend upon 
others for its very essential nature, functions and 
cognition while paratantra categories depend upon 
this for their essence, function and cognition. One 
is infinite while the others are finite. Both finite 
and infinite are real. The finite and dependent 
categories are as much real as the infinite and the 
independent category. The term un-real is used in 
two senses. (1) Factually absent. (2) Value-less and 
temporary. The finite and dependent things are 
not factually absent like a barren woman's son. 
The second sense is only metaphorical. Temporary 
and value-less things are not false in the s~nse 
that they are factually absent. These are loosely 
called unreal to suggest that these are temporary 
and not of higher value. 

These two factors of Dvaita realism viz. (1) 
acceptance of an independent supreme reality that 
is self-supproting, self-activating and self-cognising 
and (2) Acceptance of the objective world and the 
finite things of the world as dependent reals have 
a great bearing on its moral and social philosophy. 
The world in which we live is not a mere illusion 
nor is it to be discarded with contempt. Our 
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presence and involvement in this world is an 
opportunity for our spiritual progress and full 
development of our innate personality which is 
blissful. All of us, being regulated by one Supreme 
Being, have a fraternity. Our love and loyalty to 
the Supreme Being has to be accompanied by our 
love and loyalty to our fellow beings who love and 
are loyal to him. To live in a real world under the 
guidance of a Supreme Being gives us a sense of 
stability and a sense of belonging. 

Reality of the Objective World 
The objective world is not mere appearance. It 

is not a projection of the mind. It is distinct from 
its knowledge or experience. We have true ex­
pereiences and false experiences. The experience 
of a flower as flower is true experience. The 
experience of a rope as snake is false experience. 
In the second instance there is super-imposition 
i.e. aropa. 

The snake is superimposed on the rope. 
Therefore, the snake is not real. A real is defined 
as that which is not superimposed dfct4-11{1Nd'l The 
objective world is not superimposed on any. It is 
experienced by us as it is. A few of our experiences 
may go wrong. In all such cases some or other 
defect can always be traced. But by and large our 
experiences reveal the objects as they are. There­
fore, the objective world is real. 
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Criteria of Reality 

Now, how to distinguish the true from the 
false experiences? Well, false experiences are sub­
lated by later experiences. For instance, the 
experience of a rope as snake is sublated later; 
when one moves near the rope one finds that it 
is not a snake but only a rope. But in the instance 
of 'a flower known as flower there is no sublation 
later.' Therefore whether a certain experience is 
true or not can be ascertained by the fact of its 
being sublated or otherwise later. Its truth confirms 
the reality of its object. Thus abadhyatva or 
non-sublation or non-contradiction is a creterion of 
reality. This is epistemological criterion. This may 
be positively put as 51'11fcttf4cq i.e., the object of a 
valid experience. An object of a valid experience 
is a real object. 

In addition to this crietrion, there are two more 
criteria of ontological nature. The presence of the 
?bject concerned in space and time i.e., 
~ is another criterion. The flower that 
is experienced as flower is found at the place and 
time where it is experienced. This is not the case 
with the snake. The snake appeared over the rope 
but is not actually found in that place at that time. 
Therefore, the flower is ~~lc:fiictftkitf~ while snake is 
not. It is only the appearance of the snake over 
the rope but not the actual presence of it. Therfore, 
the flower is real but not the snake. 

Another criterion of reality of an object is 
3T?.Jf~41i:fi1Ri:q i.e. leading to the expected results. For 
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instance, when one observes water, he can fetch 
it, drink it, and can get his thirst quenched. On 
the other hand if one observes a mirage, feels it 
to be water, tries to fetch it. or drink it and get 
his thirst quenched he will fail. There~ore, the 
water in the first case is objectively_ true while in 
the second case it is not. Thus arthakriyakaritva 
or leading to expected practical results is another 
criterion. 

To sum up 

(1) a real is that which is not superimposed 

(2) the criteria of reality are : (a) 3F-IT~, 

non-contradiction (b) ~-- • presence in 
space and time (c) 314f~41ctlfhq'{_ leading to certain 
expe'cted practical results. So far as abadhyatva is 
concerned Advaita also agrees that it is a criterion 
of truth. But in respect of the other t~o 
<-\?lctl<:Hiklf:..t.ffiq and 314f~41ct1Rcct Advaita does not 
take these as the criteria of ultimate truth-. These 
two affirm only vyavaharikasatta according to 
Advaita. In the case of abadhyatva also it is 
contended that it is only Brahman thet is abadhya 
in the full sense. The world is sublated at the time 
of liberation. Dvaita disagre~s with this view. There 
is no proper ground to say that the world 
experience is sublated· at the time of liberation. 
There is also no reason _fo limit., .the scope of the 
two grounds viz., ~~lctl<:·H-lktf...'t(ci:i and 3lijf!;h41ct1Rcct to 
the so called vyavaharika level. When the three 
criteria of reality are fulfilled _the object concerned 
is real. • 
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Objections against the reality of the world 

Now we will examine the contention of those 
who insist on the world being not real. The world 
is the object of limited experience. The things of 
the world are finite and temporary. The world is 
not sentient also. Therefore, the world is not real. 
Thus the non-reality of the world is urged on three 
grounds. viz., (i) ~ i.e., being an object of 
limited experience. (ii) qf{faj·;fr:~ i.e., things of the 
world are finite and temporary in nature (iii) ~ 
i.e., the world is non-sentient. 

Our experience of the things of the world 
reveals that these are the limited objects. The very 
fact that these are the objects of our limited 
experiences shows that these are limited and finite. 
Reality is vast and it is beyond our ordianry 
comprehension. Therefore,~ i.e., the fact of the 
objects of the world being the objects of our 
experience itself is the ground to say that these 
are not real. Reality is beyond the knower, known 
and the knowledge set up. 

The second ground which is already implied 
in the first is the finite nature of the things of- the 
world i.e., qf{faj~ccl These are limited or conditioned 
both by space and time. No conditioned objects 
can be real. 

The third ground is that the world is ja<;la or 
non-sentient. Only tcR is the real but not ja<;la i.e., 
achetana. Thus just as three criterea are laid down 
for ascertaining the reality by Dvaita, three grounds 
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are urged to counter the reality of the world by 
the advaitin. 

Now let us examine these grounds. 

An object being an object of limited experience 
may reveal its limited nature or the limited capacity 
of the knower but it does not indicate the unreality 
of the object concerned. The experience of a flower 
as flower may reveal the flower as a limited object 
but it does not make it unreal. This is because this 
experience is not sublated or contradicted. Further, 
Brahman is also an object of knowledge or 
experience. Unless Brahman's knowledge is ad­
mitted no liberation is possible. Now Brahman is 
real. He is not considered as not real on the ground 
that he is an object of knowledge or experience. 
Therefore, there is no reason to consider the world 
as not real on the ground that it is an object of 
experience. 

The second ground viz. qft•i:~hl6:t is also not a 
proper ground. By being conditioned by space and 
time an object will not be unreal. An object of 
limited duration is a temporary i.e., non-eternal 
object. Simply because it is not eternal it cannot 
be un-real. Eternity and reality are different 
concepts. An eternal is necessarily real. But a real 
is not necessarily eternal. 

The third ground ~ is also not sound. A 
jac}a or material object is not unreal for that reason. 
It is rec!l as material object There is no special 
ground to say that only sentient i.e., chetana 
entities are real. So long as the three requirements 
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of reality viz., (i) ~'&f<q i.e., non contradiction (ii) 
e:~lcfil~H-tktf~ i.e., being present in space and time. 
(iii) 3l21f~lllcfilR(C! i.e., leading to the expected 
practical results are fulfilled, the object concerned 
is real. Thus both Brahman and the world are real. 
The souls also are real and distinct. 

Sruti supports the reality of the world 

Dvaita Vedanta is not · merely a speculative 
system of philosophy, it derives its doctrines from 
the Vedas, Pancharatra and Itihasa Purary.a. 
Madhvacharya is particular about showing that his 
doctrines are supported by the sacred literature. 
Therefore, in connection with ,:iPk«fll(C! i.e., the 
reality of the world we may note a few passages 
that are frequently quoted by him. 

~- 4fkiihd ti~Mtl(R. V.) 

4121dS/.lffiSm <i4Gl!fid ~MJffi'kf: 'fllm'.lf: (Isavisya) ... ... 

~- ~?J.fqlg: ti~cfiif@ ~ ~ ~ fctsaqtfl ~ I 

~- ~ al!fl4i-ci:i '1 fqGURcfd ~ ... 

These passages clearly establish the reality of 
the objective world. In this connection it may be 
noted that the expressions f4V21T, q141q4, fct9fi(c\q etc., 
are also sometime used with reference to the world. 
But the import of these expressions is different. 
These do not indicate the unreality of the world. 

f'4Sl.liiiflffii.~ cp.miUd.._ atdlkqcfi&.nffii~ fctc61R('ilid.._ 
q141q4tif1Hfitq Sllfidcillij_ I 
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Similarly, the world is described as fc1C.f8~l<I only 
to indicate its perishable nature and dependent 
nature. 

~Rf4&::lfu&ilR&::IQHd-?!.ilf~~ftd: I 

~t.1tRtitul ~= ;ro ETI~Rck4dl 11 . "' 

Thus Dvaita is emphetic about the reality of 
the objective world. 

The Supreme Reality : Brahman-Vi~r:iu 

While initiating our discussion on the Dvaita 
concept of reality we stated that Dvaita accepts an 
independent principle which is Supreme reality. 
We also stated that it is self-supporting, self­
activating and self-cognising. It is this fcla~arcl that 
is the foundation of Dvaita metaphysics. It is also 
the foundation of Dvaita Theism and Religion. The 
Supreme reality and the Supreme God are one in 
Dvaita Vedanta. Therefore, it is a theistic and 
realistic system of philosophy. Brahman of Vedanta 
and Vi~r:m of Vai~I).ava Religion are one. Both these 
words convey the Supreme and Independent 
reality. A deep study of the nature of this Supreme 
Reality cum Supreme God will reveal its features 
as a central metaphysical principle and also as a 
central principle of theism. It is difficult to separate 
these features. Therefore, we will mention both the 
features and point out the metaphysical or religious 
implications as the case may be. 

The two important features of this supreme 
and independent principle are-it is Gul).apiirl).a 
and Do~avarjita, that is to say, it is full of 
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auspicious attributes and absolutely free from any 
drawback. It is infinite i.e., Pun:ia. Four of its 
attributes are repeatedly stressed in the Scriptures. 
These are ~fi«l~,amm. It is real, it is conscious, 
it is blissful and it is the Supreme Lord of all. 3lIBTT 

stands for ~- In this connection we may note 
the following Sruti passages. 

~- ~~H4+J~ 

fct~H41+e'.~ 

~:00:~~ ... 

The designation 'lp'Jqf.{_ given to this Supreme 
and independent reality especially indicates six 
attributes. 

~1"1~1Micii<'l¥.lcl<:1l4d'1fif<.4~q(1: I 

~'lcfi:OG;cli~IR fcRr~: ~011Rf-.r: II 

His ~. ~. etc. qualities should not be taken 
in the ordianary sense. These are d-ldlfchcii i.e., 3Uif<f,o. 

dlc-lifcfii:61,:ifir~: H«lcl ~ I 
~IQ-1i$!Jlll Hlaif<.4 ~ ~ HlcfiUG II .... 

He is f!cf~1~cffi:4. This doctirne of fl4~1~.<'clli.4(".t is 
very important and has a bearing on f!cf~o11_0fci:l 
concept. Every word conveys a certain attribute. 
God possesses all attributes. Therefore, all words 
convey the God as possessing the relevant attribute. 
This doctrine also solves another problem. In 
Upani~ads the first cause is described by many 
words. All these words cannot be taken as referring 
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to different entities and many entities cannot be 
treated as the first cause and the Supreme Principle. 
Therefore, these different words have to be taken 
as refering to one and the same supreme principle 
and the first cause. The expressions like 3la.R, m-ur, 

31'Jchm, etc., do refer to one and the same Supreme 
Principle. This is because all the attributes conveyed 
by these different expresions are present in this 
Supreme Principle and it is flchl~cffcll. This Supreme 
Principle is Brahman i.~., Vi~i:iu. Several Sruti 
passges clearly bring out this. 

(a) Q. ctlfl~cll cfT ~ 3m:ITTf 
\ ..:, " 

~-~~am:fra 
" 

l ;r ~ fclmn '311441.ft ;r ~ ~ ~: 4{4,tj4l4 I 

(b) ~- ~ ~: tt~<:.414-lRl 

~-~~~:~~: 

~- -=illTTf.r ~ 441fct1<1f.:a cf-&~ 4:C41j,<hRf.:a 

~- <l2ll W: :P:H!.41-ll: fl1J.S::14UII: fllj,S::4l fcl!<lf.:a 

~~;rp:rrf.r~~cqfifc'Hlkl I 

Brahman is the Agent but not the material cause 

The next important feature is that this Brahman 
i.e. Vi~i:iu is the cause of all-sustains, regulates, 
destoyas all, gives knowledge, conceals the true 
nature, causes bondage and liberates all. Thus, this 
Supreme Principle is responsible for all the states 
of all dependent beings. 

3(Qhi ff\!l@ «gm: f:t<.1@~l-1'Hct@: I 

.,ao,n_~d,-,,t•II~, II 
/.:- " 

/ ·-· f IS-+ JS ,, '\\\ 
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An important point to be noted here is that 
when brahman is stated to be the cause it is not 
meant to say that he is the material cause. He is 
an efficient cause. Brahman is cfioT i.e. Agent only 
but not aqiGHcfiROi i.e. material cause. In Advaita 
and Visi~bidvaita Brahman is considered bot}:t as 
Nimittakarai:ta and Upadanakaral).a i.e. 
3TI"l-;4f-1f1-rJ1q1Gl-i. But Dvaita consider Brahman only 
as f.tf1-ti1cfiROI i.e. Agent. Now to consider Brahman 
as aqiGl-icfiROI there are two difficulties. 1. Brahman 
is to-T i.e. a conscious being, while the objective 
world is ~ i.e. non-sientient being. No chetana 
can be the material cause for achetana. 

~ iio-=ifclc61{: ~ mr qqffq @.t-ao-=il{_ I 

~ &i'dd-=iFclc6i(IN ~: ~ cfidJi:1-1 II 

Further, Brahman has not fclcfiR i.e. change. 
Brahman does not undergo any modification. But 
a material has to undergo modification. Therefore, 
Brahman is only the Agent. Prakriti is the material 
cause. This prakriti being achetana cannot proceed 
to create on its own. It is activated by God. 

~: ~: qf{ojjlH-Jl4~'ijJcf'fq_ dGj1?{"1d41 cJf ~ 
4~Glf<:.~qa41 ffi qf{o144fct I 51qifdqf{o1141G•Hfi 3mirr::i ~ 

4~Gl~~{Ui14 ~ ~ ~m cfiU@ I 

God activates prakriti and the evolution of 
Mahat tatva etc., takes place. At each step of 
evolution God enters and enables the next step to 
co~e up." This is clear from the Sruti passages ITT{. 

~~~- There is no ~i.e. modification 
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for God. It is by his will that God creates the 
world. It is prakriti that undergoes modification. 

$:a.§lql~ ~: ~fu<fctctitH4 ~ I 
@~61~~1ffl~~: II 

.,:, "' 
~ ~ell I 

~ qfto11ifl¥n RfcictiFt $ ~ II 

The fact of God utilising prakriti as the material 
cause does not limit his freedom in anyway. Prakriti 
is entirely dependent upon God. In fact all entirely 
depend upon God, for their very essential nature 
and functions. The God is Supreme Reality and all 
other beings are dependent realities. 

~cnll"~~~~~~I 
({c.j}l6ct: ~~~~8_1<1T II 

The primordial matter, actions, time, the very 
nature of all beings, souls, all these exist and 
function by the grace of God. He invests them 
with their respective capacities and enables them 
to function in respective ways. 

'ct;r ml ft:$!@) fumr: ct~-i:0f uiSlaflm.6: I 
.,:, 

~~ q6t~lffii: ~ {-tcfq~{-tl II 

Therefore, God utilising Prakriti as material 
cause . to create the world does not limit or 
compromise his independence. 

~~ @kl;:,lj fct6-4d I 

~ @iifl-1(€:l~clf~d: II 
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Brahman is Gul).apii~a 

Another impol'tant question in respect of 
Brahman is, whether he is Sagul)a or Nirgul)a. It 
is already stated that according to Dvaita he is 
Gul)apiirl)a. Those who raise this question have a 
logical difficulty in mind. If we say Brahman is 
Sagul)a, then, he is describable in certain terms. 
An entity that is describable in certain terms is 
finite and limited to those terms only. Brahman is 
infinite and unconditioned by any attributes. This 
difficulty is raised with the impression that 
Brahman's attributes are few and limited. But 
according to the Gm~apural)a concept of Brahman 
he has infinite number of attributes and each 
attribute is limitless. Therefore, there is no question 
of his infinity being affected by his attributes. 

Another question raised in this connection is­
what is the relation between Brahman and his 
attributes. This involves the large question of the 
relation between the substance and attributes. 
Firstly, attributes are of two types : 1 lllq<_s;.ollffl 
and 2. ~lllct<_s:.arq1fcf-those attributes that last so 
long as the substance continues, and those that 
perish before. So far as Brahman's attributes are 
concerned these are lilcl~S::clfffi. The relation be­
tween the substance and such attribues is abheda. 
These are inseparable. However, these are distin­
guishable. Therefore, this abheda is designated as 
ttfcfVIQl~. That is to say it is a kind of abheda that 
permits ~c.lollctt_:lt To account for this the concept 
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of fcrn"q is envisaged in Dvaita. In the case of 
'41cl<',._S::o!flnfcJ attributes the relation is ~~-

God Has Form 

Since the Supreme Reality i.e. Brahman is the 
Supreme God in Dvaita, another question also may 
be raised here-whether the God has form or he is .. 
formless. He is described both. ways in sruti 
passages. These have to be reconciled.· According 
to Dvaita he has nb prakrita form. He is above 
prakriti and therefore, has no prakrita form. 

-+ ' ~~~·' t -51~~6!lffl1 R;.;:.<!.~51 cl~a+i:h.,...(tj-=r-r-1 a~ 4 (q I a, ·.fcf ~. ~ 

~- ";r~"5JfcFof 1lIB: 4ifl4c?li~ I 

However he has ~ form. 1. 3-IH-<~441ict'l 

2. fi€;(,1~1(~l ~ 3. (icfl.lclOl ~ 4. fcHfct'tj"~ fcr.srir ~' 
He has ~Hl+-i:!l<'li:h~l{I{ I 

His nature is 31ol@i. But he reveals himself to 
~~ by his ~F·c:Hi!.l~lftli. 

This Supreme God has vyiiha forms and 
incarnations also. Since he has aprakrita body, he 
has head, arms etc. limbs also. He is one but 
assumes innumerable forms. However there is 
absolutey no difference among his various forms. 
All are Purna or infinite. There is no difference 
between his body and limbs also. He is one 
integrated whole independent and supreme reality. 
His being one and also having many incarnations 
and forms is also explained by ~-

God being infinite cannot be fully described 
nor he can be fully understood. This does not 
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mean that he cannot be described or cannot be 
comprehended at all. Through devotion and proper 
meditation he can be comprehended and he can 
be described to an extent. 

.:u@ifm "..1' ~: 'ITTlITTf lJ ~: I 
' 

Q~-dlN .;~ltir: ~ fqqfk@: 11 

Just as the Meru mountain is seen but it is not 
fully seen. God is seen but not fully seen. He 
cannot be understood by mere logic, not by mere 
discourses. He can be comprehended only by his 
grace. 

1. -;fQT~ q@UQ4lli 1 

2. 41llq(tf!I Slct~4'1 ~: ;r ~ ;r ;.ra;:rr ,WR I 
~ ,, ~ -s-··"' 
~~~q <fl¥ o-J ~: 1.1 tc-1 tf 3TRqJ fctquj}I t1-j_ ~ Ii 

The Sruti passages zjr ~ f.!qJ4J etc. only 
indicate that he· cannot be fully comprehended. It 
does not mean that he cannot be described or 
understood at all. 

Philosophically the concept of Brahman-Vi~nu 
provides a Central reality which is the foundation 
of all other aspects of reality. Theistically it provides 
a Supreme God. This Brahman-Visnu is immament 
and transcendent. Therefore, h~ organises and 
regulates the whole world without being affected 
by it in any way. 

Dvaita Scheme of Ontology 

The dependent category is broadly classified 
into souls and matter. We will first take up matter. 
Prakriti is the primordial matter.~ Out of this Prakriti 
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arise the three gm;as i.e. Satva, Rajas, and Tamas 
at the commencement of the creation. This Prakriti 
is the material cause of the physical world. It is , 
eternal and pervasive. It provides subtle bodies i.e. 
suk~masarira to the soul. The three gm:ias give rise 
to Mahattatva which constitutes the body of 
Chaturmukha Brahma. A portion of Satvagui:ia 
continues to be pure Satvagm;a, while rajas and 
tamas get mixed in a certain proportion with other 
two gui:ias. Pure Satvagm:ia provides bodies to the 
liberated for their sports. Mahat tatava gives rise 
to ahamkara tattva. This process continues and the 
evolution of Buddhi, Manas, Indriyas, Tanmatras 
and Panchabhutas takes place, After these stages, 
the organised world i.e. Brahmanda emerges. From 
the list of these evolutes of Prakriti it is clear that 
the Prakriti provides us (1) Subtle bodies (2) Senses 
(3) Organised physical world i.e. brahmanda and 
(4) Pure satva body for the liberated. The gross 
body, of course, is provided by the elements i.e. 
panchabhu tas. 

All this material set up is not merely the 
evolution of a dead matter. The various presiding 
deities or abhimanidevatas also take charge of these 
evolutes. The Supreme God, of course, enters into, 
directs, and controls at all stages. Thus, Dvaita 
metaphysics is not merely a metaphysics of dead 
matter but of the close co-operation of the spirit 
and matter. Otherwise the question remains as to 
why the blind matter should undergo this evolu­
tion. The Samkhya had no answer for it. 
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The whole process of creation is not a 
manipulation of matter 3lone. 

Prakriti i.e. primordial matter is eternal. 
Though it undergoes modification it never perishes 
completely. In addition to Prakriti, Avyakritakasa 
i.e. space, kala i.e. time, van:ias and Vedas are 
eternal. But these get into certain conditions such 
as miirta sambandha, vikara, pravaha etc., at the 
time of creation. Thus, in a way, these are created 
functionally. 

The Concepts of Space and Time 

Acceptance of space and time as real entities 
is another feature of Dvaita realism. Space and 
Time are not mental projections. These are not 
~f,s_qftctifc-<lct. Further, these are not inferred. Time 
is not inferred by the movement of the Sun; nor 
the space is inferred by our finding room to move. 
These two inferences are begging the question type. 
All our experiences necessarily involve a reference 
to space and time. Therefore, the knower knows 
the space and time without negotiating through 
any sense or inference. We have ability to directly 
experience certain things without negotiating 
through the senses. This is known as mf~ in 
Dvaita. We will explain the nature of mfa;q_ further 
under epistemology . 

. Jivas i.e. Individual souls 

Now we go to the souls. The souls consist .of 
tTTt_ fuq_ ~- Souls are Si@~kl of God. The concept 
of Bimba-pratibimba involv.es two points (1) The 
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Pratibimba is similar to Bimba (2) Pratibimba is 
entirely dependent upon Bimba. Souls i.e. Jivas 
fulfil these two requirements. Since jivas also 
consist of ~ ~ ~ these are similar to God. 

These entirely depend upon God for their very 
existence, functioning and cognition. These are 
completely controlled by God in all respects. 

Jivas are atomic in their dimension but still 
they can function throughout the body by their 
chit quality. 

1. ~'tt'famqr 

2. 

3. <fm ~IH!cfifc.l Slc61WIIJl"4 ~: ,i£flffi{c';QUI ~: I 
"' 

'Q_ci' h:IG!J.ol4 ~: -iflcl{c';QUI ~: I 

Jiva has direct experience of itself as 'I'. Jiva 
undergoes the experience of joy and sorrow. He 
is the doer and enjoyer under the control of God. 

1. ~ 'fflqiR ~~IRo/.l@fhti ~ ~ 
mf ~ftlei;.'l_ I 

2. ~gf1t~cl41'~:~'fflcf~~: I 

~5:W~~½c:r~lffit~~: 11 

Jivas are different from the God. The Sruti and 
Su tra declare this difference very clearly. 

t. l[T~~~ 

2. ~ 'Jt!l1Q~~II( ~ 

The Srutis that appear like declaring identity 
indicate their similarity only-3t a,om1<cmt dc#l4~.lil: ~ 1 
4{'uciH-t<i.lili-t-Glf~!J.Olfq(i:-.q~-t ~ ,fto14~1 3t~~c4q~ ffiqqij: I 
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Jiva has two kinds of Upadhi i.e. adjuncts. One 
is internal and the other is external. The external 
upadhi is eliminated at the time of liberation. The 
internal upadhi is of the very nature of Jiva. This 
is the ground for the Jiva to be the pratibimba of 
God. 

1. 

2. 

We will discuss some more features of Jivas 
under Dvaita ethics and Dvaita religion. 

Pluralism of Dvaita 

Pluralism is another important aspect of Dvaita 
realism. The God, souls and matter are different 
from one another. The souls are different from 
each other. Different entities of matter are also 
different from each other. These differences are 
grouped into five-fold differences viz. (1) Difference 
between God and souls. (2) Difference between the 
soul and the soul. (3) Difference between God and 
matter. (4) Difference between the souls and matter. 
(5) Difference between the entities of matter. 

~~~owr 
~ f'4~ct ~owr 
~~~~~G'l{li:h: II 

This difference is real. It is not super-imposed 
or temporary. Difference is an internal attribute of 
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each entity. Each entity has its unique nature. This 
distinguishes it from all others. 

Those who do not accept bheda i.e. difference 
as real, raise the following objections. Bheda i.e. 
difference is always between two terms. Unless one 
knows the two terms one cannot know their 
difference. But unless one knows the difference 
between the two terms one cannot know the two 
terms as two terms. Therefore, there is 
anyonyasraya i.e. reciprocal dependency in com­
prehending bheda. Hence, bheda i.e. difference is 
merely a mental projection and it has no reality. 

ilf4sifolflH.4Q~ ~C::lftif~ I ~~"i:I ilrnSl@lflfiliqq I 
" 

This objection is not valid, because, difference 
is nothing but the unique nature of the object 
concerned. When we say A is different from B all 
that we mean is A has its own uniqueness and B 
has its own uniqueness. To understand the 
uniqueness of A it is sufficient if one observes A. 
As soon as one observes A one will understand 
that it is a unique entity, that it to say, it is 
different from all other entities. Only to specifically 
distinguish it from a certain other entity, say B, a 
reference to B is necessary. We have to make a 
distinction between the difference in general, and 
the difference from a given entity. The difference • 
in general is understood .along with the under­
standing of the very object. It does not depend 
upon understanding of any other particular cor­
relative, while the understanding of the difference 
from a particular object may need a reference to 
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that object. Thus, the understanding of difference 
as such does not involve any reciprocal dependency 
or anyonyasraya. 

1. 'Smf: lrc@)fc@~ 4Gi'1f~{c\q ~ I 
4GIW~{c\Q ~: I ~ ;r ~ ~: 'ffGi' ~ ~ ~ 
<ffi'~ ~ ;r ~ I 

2. ~~QUl~~~UI 
~c::. ft""., ~ ~fQjqq&.HiG@ 4-i ci~lqUlc:1 II 

"' "' 
Pluralism is an important aspect of Dvaita 

realism. Not only the independent and dependent 
categories are different from each other, the 
sub-categories within dependent categories are also 
different· from each other. This pluralism of Dvaita 
metaphysics raises the question as to how to have 
the concept of a unified structure of the whole . 
cosmos. How to relate independent and dependent 
categories, different dependent categories, sub­
stance and qualities, members of a class of things 
and so on. To meet these questions Dvaita has 
developed certain relations, relational categories 
and concepts. 

Firstly, the independent and the dependent are 
related by what is known as Bimba-pratibimba­
bhava relation. The Supreme Reality which is 
independent is Bimba while dependent realities are 
pratibimba. A pratibimba is similar to Bimba and 
controlled by it. The souls i.e. Jivas are similar to 
Bimba i.e. God in sat, chit and ananda aspects and 
are controlled by him. That is to say, these are 
dependent upon him for their very existei:1,ce, 
functioning and cognition. Thus the Jivas are the 
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pratibimbas of the God i.e. the independent reality 
in the full sense. The objective world is similar to 
the independent and Supreme Reality in sat aspect 
and is entirely controlled by him. Therefore, it is 
related with the independent by what may be 
termed as ~~- Thus these are different but 
unified. All the souls have bimba-pratibimba rela­
tion in a hiearchical way. Therefore, these are also 
different but connected. The different categories 
are also appropriately connected. The substance 
and attributes are connected by abheda relation the 
in case of yavaddravya-bhavi attributes and by 
bhedabheda relation in the case of • 
ayavaddravyabhavi attributes. The category vise!?a 
is accepted to account for bhedavyavahara even 
though the relation is abheda. The bhedabheda 
vyavahara is also managed by this vise~a. When 
it is observed that the substance and certain 
attributes are inseparable but are distinguishable, 
a capacity to display the distinction in spite of 
inseparability has to be envisaged in the substance 
concerned. This capacity is termed as vise~a in 
Dvaita. Similarly certain attributes are inseparable 
while present but perish later. These cannot be 
considered as totally inseparable. Both separability 
and inseparablility, have to be accounted for. 
Therefore, bhedabheda is conceived as their rela­
tion. The Substance concerned has a capacity to 
display· this. This is· termed as Vise1?a, There are a 
few more contingencies wherein the concept of 
Vise~a is utilised. Its basic purpose is to manage 
bhedavyavahara in the cases where there is abheda 
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but bhed?vyavahara is also found. Such abheda is 
called as savise~abheda. 

Dvaita accepts samanya but it is present in each 
individual separately. It is on the basis of the 
similarity among such samanya found in a group 
of things that class notion is formed. Though Dvaita 
is not interested in enumerating the categories in 
the Nyayavise~ika fashion, to put the things in the 
familiar fashion one may say that there are ten 
categories viz. Dravya, Gui:ia, Karma, Samanya, 
Vise~a, Visi~ta, Amsi, Sakti, Sadrisya, and Abhava. 
We may note that samavaya is dropped, vise!,,a is 
altogether of a different nature, sakti, sadrisya, 
visi!,,ta, and amsi are added. Therefore, Dvaita 
scheme of categories is considerably different from 
that of Nyaya-vaise~ika. Some categories accepted 
in Mimamsa are accepted while one or two more 
are added. If we go to the details of the 
subdivisions of Dravya etc. the difference between 
Nyaya-Vaise~ika and Dvaita becomes more clear. 
Therfore, the impression of some people that Dvaita 
follows Nyaya Vaise~ika pattern of categories is not 
justified. 

Dvaita Theory of Causation 

Before we close our discussion about Dvaita 
metaphysics and ontology we will notice Dvaita 
theory of causation. In Indian tradition, particularly 
among the realistic schools of philosophy, two 
theories of causation are prevalent viz. (1) The 
theory of. parinamavada i.e. the theory o.f evolution 
(2) The theory of Arambhavada i.e. the theory of 
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creation. The Samkhyas go by the first while the 
Nyaya vaise~ikas go by the second. These theories 
are also known as fhi::fil4cm:, and 3Tf«f.._ ctil4ctl<!.. 

According to satkaryavada the effect oil is already 
present in the oil seed. Therefore, their theory is 
known as satkaryavada. However, the 
Nyayavaise~ikas argue that it is not present. It is 
only the cause that is present and not the effect. 
No jar is present in the clay, nor the cloth is 
present in the threads. 

Both are partly correct. When the Samkhya 
says that oil is present in oil seeds all that he 
means to say is that the stuff that is necessary to 
produce the oil is present. But the very oil is not 
present. On the other hand when the Nyaya 
vaseshika says that the oil is de novo created he 
only means that the conversion or the modification 
of the oil stuff into oil is brought about. The 
position is that the stuff of the effect is present at 
the cause stage but its conversion has not yet taken 
place. Keeping these two aspects of the position 
in mind Dvaita has formulated the fi<;fhi::fil4ct1<; theory 
of causation. ctiR0llc4"11 'fl'o.._ and cti4Tc4"11 3lWf is the 

"' 
Dvaita view. 

From the above brief summary of Dvaita 
metaphysics and ontology it is clear that, 

1. Dvaita accepts a supreme independent 
principle of reality : Brahman - Vishnu. 

2. Dvaita considers the individual souls and 
the objective world as real. 
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3. Dvaita accepts difference among the God, 
souls and the world. 

4. Dvaita accepts certain special categories like 
vise~a, sakti, sadrisya etc. 

5. Dvaita adopts sadasatkaryavada theory of 
causation. Prakriti is considered as upadana 
i.e material cause and the God as Agent 
i.e Karta. 



Chapter III 

Dvaita Epistemology 
Epistemology deals with the nature of 

knowledge, means of knowledge, validity of 
knowledge and such other problems that are 
connected with the theory of knowledge. The 
epistemology of a philosophical system has close 
bearing on its metaphysics and ontology and 
vice-versa. 

Nature of knowledge 
The first question in respect of knowledge is, 

what is its ontological status? Four views are 
prevalent in Indian philosophy in this respect. 
These are : 

1. Knowledge is the very essence of the 
knowing self. 

2. Knowledge is a quality or an attribute of 
knowing self. 

3. Knowledge is a modification or a state of 
the internal organ antahkarat:ta or manas. 

4. Knowledge is an a~tivity of the knowing 
self. 

Advaita, Nyaya Vaise~ika, Samkhya and 
Piirvamimamsa have adopted these four positions 
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respectively. Dvaita has accommodated the first 
three positions in a harmonious way. 

The Concepts of Sak~in and Svariipajnana 

Dvaita accepts two types of knowledge viz. 
Svarupajftana and Vrttijftana. The first one is the 
very essence of the knowing self as well as an 
attribute of it. The second one is a modification or 
a state of anta}:lkarai:ia i.e Manas. 

This second i.e., Vrttijii.ana is generated 
through the operation of senses, inference, and 
verbal communication. It is meaningful and pur­
poseful only when it is witnessed by sak1?in 
Svarupajftana is the direct cognition by sak1?in. In 
fact, sak~in is another name for the knowing self 
itself. The knowing self acts both as an Agent and 
an instrument in respect of Svarupajii.ana. In its 
capacity as an instrument it is called sak1?in. • This 
sak~in directly cognises the very knowing self, its 
qualities such as pleasure and pain, anta}:lkararya 
manas and its modifications Vrttijii.ana, Vrttisukha 
etc. It also directly cognises space and time. 

-aa .. H<HC\Qk.ii ~1$}ft.f6!4d 1 ~~= -:Jll(1,!@¥-Q ~: 
"' tl@la,4: ~lcHciQlfc@I lR': ~: ;i!Hff©iffl: 

cfiTc'l'lS~ lcfid lc:fil~OOflila,4: I 

To cognise these no negotiation through the 
senses is necessary. In respect of the objects of 
senses, inference and verbal communication, first 
vrttijftana of these takes place and then it is 
witnessed by sak1?in. • 
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Dvaita does not accept two stages of perception 
as nirvikalpaka and savikalpaka. No perception of 
an attributeless object is possible. Therefore there 
is no such stage as nirvikalpaka in sense perception. 

Memory is Valid Knowledge 

Knowldge is classified into valid knowledge, 
erroneous knowledge, and doubt. Memory is also 
considered as valid knowledge. It arises from 
manasa pratyak~a. Novelty or being first experience 
is not a consideration for validity. It is only non­
contradiction that assures validity. Since the un­
mutilated memory represents the experience con­
cerned unmistakably it is a piece of valid 
knowledge. Correct memory is not contradicted 
later. Therefore, it is as much valid knowledge as 
the first experience. The sanskaras function as a 
relation between the objects and the Manas in the 
case of memory. 

1. f'IiHN siq101~-1 «lc.ticlG~: tj&1ct~Hkt_ I 

2. ~r~Rf~q~,(Q~ 3«furr: ~: q.nfcttt~1: , ~: ~ 1 

qi..ffiSh'(,i&N'I t'!@foi•:J,ffi: I 'ffiiT fflR: f1f-;4c.fiQ(<-;Q: I 

Kevalapramai:ta and Anupramai:ta 

Pramai:i-a i.e., instrument of knowledge is 
defined as "<:!'~" that which enables 
to comprehend the objects as they are. "<:!'?.IT~ 

it,cH1114IOl'l knowledge itself plays this role directly. 
Therefore it is called 4icki514IOl'l_ The Senses, 
inference, and verbal communication lead to 
vrttijitana and assist to comprehend the objects. 
Therefore, these are called Anupramal).a. The 
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relation between t~e knowledge and the objects is 
vi1?ayavi1?ayibhava. 

Hierarchy of Knowledge 

Dvaita envisages the ~m~ of all objects on 
the part of God without any effort. This privilege 
is extended to Lak1?mi with the restriction that she 
shall not know the God fully. It is further extended 
in a descending order with more and more 
restrictions upto yogins. There is no need of 
vrttijfiana for the God and Lak~mi since they 
perceive everything directly. Therefore, v:rttijfiana 
commences from yogins only. They will have both 
svariipajftana and v:rttijftana depending upon the 
nature of the object concerned and the utilisation 
of the senses or otherwise. Svariipaji'\ana will 
always be yathartha upto Muktiyogya souls. In case 
of others. it depends upon their innate nature. 
Svariipajfiana is always sak~ipratyak1?a type. 

Some special points of Dvaita theory of knowledge 

From the above details some important epis­
temological points emerge. 

1. All objects are congnised by the God at all 
time. This leads to the important position 
that the presence of the universe is not 
merely ontological but it is also epis­
temological. 

2. There is a higher state of congnition that 
takes place without effort. At other levels 
the element of effort is introduced in 
varying degrees. 
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3. The innate nature of the knowing self has 
a bearing on the validity of the knowledge 
gained. 

4. There are degrees of clarity in knowledge. 
These points have a far reaching bearing 
on the very structure of epistemology and 
need to be noticed by modern philosophers. 
Epistemological process is not merely a 
mechanical process of the instruments of 
knowledge but the very nature and status 
of the knower is very relevant in this 
connection. 

Pratyak~a, Anumana, and Agama are the three 
Anupramai:ias. Sak~ipratyak~a is already discussed 
under svan1pajnana and kevalapramai:ia. Therefore, 
only Manasapratyak~a and Bahyendriyapratyak~a 
come under the pratyak~a in A.nuprama:r:,.a. 

The Process of Perception 

Dvaita does not work out a very elaborate 
scheme of relation between senses and objects for 
the purpose of pratyak~a as Nyayavaise~ikas do. 
There is only one relation that is samyoga i.e., 
contact. The senses are the products of taijasa 
ahamkara. Therefore, they can reach their respec­
tive objects through their Rasmi i.e., a kind of 
rays. Every sense organ is capable of revealing its 
objects and also the absence of that object. For the 
perception through the senses a four point contact 
is necessary. These four points are : 
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1. The knowing self. 

2. The Manas 

3. The sense concerned and 

4. The object concerned. 

The attention of the Manas is a must. The most 
important point for the perception to be valid is, 
there should be no defects or inadequacy of any 
kind. The sense, the contact, the placement of 
object etc., should all be free from defects. 

Inference-Some special points introduced by 
Dvaita 

In respect of inference, Dvaita makes good 
many improvements in the structure of syllogism, 
in the requirements of inference, in grouping the 
fallacies and so on. ~ is defined f.:t~f41qqf~H1'll-lll 

..:, .... 
The two important requirements of Anumana are 
~ and ~ljfi4d~~l1@i;cl 1 ~t.1:m1,u-ufocgm:r i.e., the 
presence of mt.!l and ~ in one place is not a must. 
If the two are present in their appropriate places 
that is sufficient. ~ %m m~ ~ fcrcrr~ ;r -a 
~ q -~~ ft~ ~ ..:, 

~1011'111~cfi{U4 ct 3ic:qG~11 1feq11_ alct1G~• -1<!.l\lld, 1 Therefore, 
tJeJ~ is not necessary. Dvaita does not consider 
~fo{cficxffit<I' useful for deriving the inference. Dvaita 
also does not consider the necessity of all five steps 
for a tJU~. All Hetvabhasas are neatly brought 
under two-fcro''!:l I and ~- Anumana is grouped 
as ~rtHHqH and' ~cfil4cfil{Ulljl!H. It is also classified as 

..:, 

mtHlj,'lH and <i,._tlOllj,qH cfcfi. is brought under ctt1°11:('lH. 

Thus Dvaita has made a number of improvements 
in respect of Anumana. 
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Agama Prama1,1a-Some Special points in Dvaita. 

Agama i.e., verbal communication is the third 
Anupramai:ia. It is of two kinds : Pauru~eya and 
Apauru~eya. Agama is defined as f.Rtt:r: ~: Accord­
ing to Dvaita, words convey the _individual objects 
only. They do not convey the class • characteristic. 
Similarity is the ground on which the same worda 
is employed to all the objects of a class. 

@ _, 

The meaning of the .word is learnt through 
introduction but not necessarily through i.S:i':4qt;lt 

In a sentence the individual words convey their 
meanings as syntactically connected with the 
appropriate other words in a general way in the 
first instance, and the specific items are conveyed 
by the relevant words. This theory of sentence 
meaning is known as fll'll-41f-<tdlf~~- Bhatta 
. Mimamsakas and Nyaya Vaise~ikas go by 
3lf"lf6dl.q4ql~ while prabhakaras go by fcd1q1f-<ta1f'if­

~- However, Dvaita goes by flll-11-41f-<tdlfil~ 

which is free from anyonyasraya defect pointed 
out against the Prabhakara view. Dvaita goes by 
the theory of ~'tRol but also points out that in 
the ultimate analysis there is no difference between 
-wm-'tRol and cfil1@T. Madhvacharya declares. 

1. 

2. 

~ ~ ;r ~ ~ $~H-llil-1tti fa;rr I 

Acceptance of olffili as the meaning of the . 
word. 

~~ 
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3. 

4. 
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~~:rn~~are the special contributions 
of Dvaita to ~1~siiuu1. 

Apauru~eya Literature 

Vedas constitute the Apaurul?eya Agama. The 
main ground to accept the apaurul?eya literature as 
a source of knowledge is to account for the 
knowledge of dharma and adharma etc. moral 
virtues, and the knowledge of the objects that are 
beyond sense perception. This apauru~eya litera­
ture is eternal and infallible. Its validity is intrinsic. 

The Areas. of Pratyak~a and Sruti 

A special point of Dvaita in respect of Pramai:ia, 
particularly, Pratyakl?ya and Agama is, the areas 
of the two are clearly demarcated. All those that 
are capable of being perceived by the sense belong 
to pratyak~a area. All those that are beyond senses 
belong to Agama area. In each of these areas, the 
respective pramarya is upajivya while the other is 
upajivaka. Whenever, there is a conflict between 
upajivya and upajivaka the former will prevail over 
the latter. Thus, in respect of the matters where 
pratyak~a is upajivya Agama has to be appropriate­
ly interpreted. Where Agama is upajivya, pratyak~a 
has no voice. 

Hlfqi&, olic:1611'.~'l'~&IWIQ-i\oQffl 1 

~~ ra{¾[,i .:ua1qfQ1N qy;rar, 

~1131a&iSlqiCJl9_ ~ft? 3Q-ifl6Qffl I 
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Apauru~eaya Agama has to be properly inter­
preted in order to arrive at its correct import. The 
correct purport of Sruti has to be determined by 
Upakrama, upasamhara etc., determinatives of 
purport. The aid of Sruti, linga, vakya, prakarary.a 
etc., also has to be taken into account. In addition 
to yoga, ru<;lhi and yogaru<;Ii there are Vidvad Ru<;li 
and Mahayoga. Through these all words convey 
the God only. His innumerable attributes are 
conveyed by the words. All Vedic words convey 
God by Paramamukhyav:rtti. Even ~. cfUf, cfl1l etc. 
convey God only. All Vedic passages are dfi:llcl~cf.. 

It is not correct to group the Vedic passages as 
"' d "' • afi:lli:l,;cf, an 6lafclli:l<!cf. as 1s done in Advaita. 

Bhedhasrutis such as ID'~ etc., clearly convey 
::5iicl~i-.H'~. The ~-'efd s convey similarity of God 
and souls, primacy of God, and independence of 
God. These do not convey identity i.e., Zilli:l~~cfll 

(i) ~1¥<-11-i:i::1 SMH<ill<'t, @lff••;,,!.j(GN ell~ I 
dtl§-011.:t ~ ';J' ~ cfq@H.._ I 

(ii) @(d.:;ll T-1' fq~(~(tj ~H'ffljq-<.j,!ihfi:i I 

~ -acfiqli:.fi ~ filqi:.fii,?11 ~: I tllG,(1:4 .._ .._ 

As already stated the entire Veda has 
philosophical meaning and conveys the God. 
Supremacy of lord Vi~ry.u is the chief purport of 
the Vedas and the entire sacred literature. 

The theory of truth and error 
Before we close our discussion of epi~temology 

we have to discuss two important problems 

1. The theory of truth and error. 

2. The validity of knowledge. 
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There are five theories of truth and error in 
Indian Philosophy. But we will mention only two 
to contrast the same with Dvaita theory of truth 
and error. One is Nyaya Vaise~ika theory. Accord­
ing to this theory, in a shell-silver experience, on 
seeing the shell, the observer mistakes it to be 
silver because of the similarity between the shell 
before him, and the silver seen by him earlier. 
This is known as 38l~ theory i.e., the theory 
of mistaking one for the other. According to this 
the silver seen earlier is introduced in this 
experience through the samskara of the silver 
experienced earlier or by jftanalaksana pratyasatti. 
Consequently the shell before the· observer which 
is really characterised by Suktitva is observed as 
characterised by Rajatatva. 

The second theory is that of prabhakaras. 
Ac<;ording to prabhakaras, the observer on seeing 
the shell remembers the silver seen earlier. He gets 
the perceptual ·experience of the shell as 'Idam' in 
a general way and the memory of the silver. Since 
these two take place in quick succession he fails 
to understand the difference between what he is 
seeing and what he is remembering, because of 
the quick succession of the two. This theory of 
prabhakaras is known as Akhyati theory. 

Dv~ita does not agree with these two explana­
tions. In the first case, it is difficult to explain how 
the silver seen earlier could be introduced as the 
cqntent of the present perceptual experience, sin~e 
the content of the perceptual experience has to be 
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in contact with the eye. What is present to the 
mind by the samskara or jnanalak~at:ta pratyasatti 
cannot be the content of the perception. 

In the case of the second theory, the memory 
of past experience cannot provide the content of 
the present perception. Memory has always a 
reference to the past time and place. If those 
references are eliminated, then, it is not memory 
at all. Therefore, Dvaita disagrees with both the 
Nyaya vaise~ika and the Pabhakara theories of truth 
and error. 

According to Dvaita, in shell-silver experience, 
silver is not actually presented as a content either 
by the transfer of characterising attribute as 
contended by Nyaya Vaise~ikas or by memory as 
held by Prabhakaras. It is the very shell that is 
wrongly referred as silver. The silver as such is 
absent. The shining nature of the shell, its similarity 
with the silver, the defective eye sight are 
responsible for this wrong reference. Silver is not 

. the content i.e., vi~aya here. It is only af~f©a i.e., 
referred. We have to distinguish between ~ and 
af~f©a. It is the shell that is ~ but it is silver 
that is af8..lf@a. Silver as such is not present. It is 
not introduced either by samskara or by memory. 
It is m:ra-. Therefore, it is a case of :mrcf: ~ ~ 

" wfu, but not m: l'5idctj-l l>lmfu. The 3v<l~ involved 
-.:> 

here is m:@: ~ ~ type. Because of this new 
way of explaining 3v<l2JT mfu the Dvaita theory is 
named as 31f~~ theory. According tq • this 
theory the similarity between the shell, and the 
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silver, the shining nature of the shell the defective 
eye, the distance etc. contribute to the notion of 
silver which is actually not present before. The 
3f-<4iill..o41@ here is of the nature of an absent being 
mistaken to be present but not the present being 
mistaken as the presence of another. Thus, it is a 
new way of explaining 3f.<l~l@lfa 1 

The Validity of Knowledge 

Now Let us take up the problem of the validity 
of knowledge. In this connection four views are 
current in Indian Philosophy. 

l. The samkhyas hold that both ~ and 
31!-llGIOll are intrinsic i.e., m: 

2. The Nyaya Vaise~ikas hold that both need 
external factors i.e., both are -q&: 

3. The Buddhists hold that ~ is 'fcra: and 
>fTG'1RT is -q&: 

4- The Dvaita view is that "5ITi:rm:r is 'fcra: and 
3T5f1llmr is lffif: 

According to Dvaita the Validity of knowledge 
is intrinsic. The instruments of knowledge produce 
the knowledge as valid only. It is already stated 
that the defectless instruments are the instruments 
of knowledge. 

To make the knowledge valid no additional 
factor is necessary. 

~14-it4cfil@fh'ti:.it-1cfil.:fQ~fqqq~ tctd@:f't_ 
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·However, in the case of a:t5111-11Ull in addition to 
the instrument of knowledge, some or the other 
defect i.e mutilation or inadequacy is necessary. 

. . .... "f. i::~=2r Therefore, si=51,-4~,u~<-11Rcf: 1 3l51141Ull <ltH-1-e;~a -S:lllfc!.f~: v\'1':HI 1 

This is in respect of the generation i.e., ~ of 
'Sf1lTTU!f and ~511410<-1. Similarly in respect of the 
ascertainment i.e., ~- The ascertainment of '5lllTI1Ri 

is ~: that is to say by the same means by which 
knowledge is ascertained its validity is also ascer­
tained. According to Dvaita it is Sak~in that 
ascertains the knowledge a·s well as its validity. 
But in the case of .:l-lSll41Ull the aid of W2TT i.e., 
verification is necessary. Because of this 3Hll4104 is 
stated to be 'tRcf: 

Ordinarily to know is to believe. No body halts 
and hesitates to act when he gets some knowledge 
or experience. When the mechanism of generating 
the knowledge is free from the defects, the 
knowledge generated is valid and it is com­
prehended as such. This is the general rule. But 
when there is some or the other defect in the 
mechanism of generating knowledge, the 
knowledge generated is faulty. However, the 
knower will not automatically know that it is faulty. 
He tries to act upon it and fails. Then only he 
realises its drawback. All our experiences duly 
generated are valid. But only when there is some 
fault in the mechanics that produce knowledge it 
is mutilated. This mutilation is traced through the 
failure. Our confidence in the validity of knowldege 
ordinarily is not disturbed by such occaisional 



50 Dvaita Vedanta Darsana of Sri Madhviichiirya 

failure or hypothetical possibility of failure. The 
exceptions prove the rule. Simply because our 
experiences go wrong in a few cases we cannot 
disbelieve our experience. In all such cases where 
our .experiences fail we can always trace a defect. 
Therefore, an experience is prima facie true. No 
other verification is necessary in each case. But 
when the knowledge fails to lead to the expected 
results one has to trace the defect. Thus it is only 
.jHIIGIO-!l that is "l:Rcf: So far as ~ is concerned it 
is ~= The Sakl?in com'prehends the knowledge as 
well its validity. 

From the above brief account of Dvaita epis­
temology the following special points of Dvaita 
epistemology emerge. 

1. Dvaita considers knowledge itself as the 
direct means of knowledge, and names it 
as cfick151410I 

2. 

3. 

Dvaita envisages two types of knowledge 

fq(c\q~H and ~f-a~H 

The concept of Wa:R_ is a special contribution 
of Dvaita to Indian epistemology. 

4. A hierarchy of knowledge from Go1d . to 
yogins is envisaged. The degrees in c anty 
of knowledge is also envisaged. 

A number of improvements are suggested 

in the structure of syllogism. 
5. 

6. A detailed methodology of interpreting 

Sruti is worked out. 



Chapter IV 

Dvaita Ethics 

The Scope and the Problems of the Ethics 

Every philosophical system develops an ethical ' 
system of its own. The broad features of ethics are 
common to different philosophical systems and 
religions. But each religion and philosophy 
develops its own ethical values. Therefore, it is 
necessary to study the ethics of each religion and 
philosophy with its own perspective. 

The subject matter of ethics is human character 
and human conduct. Ethics does not deal with 
human character factually but it deals with it with 
reference to a value system. Psychology analyses 
human character and human con,iuct merely 
factually. But ethics evaluates them with reference 
to a value system. 

Similarly, sociology analyses the socail institu­
tions, social customs and social practices historically 
and factually. But ethics evaluates them as a 
medium for the expression of human goodness. 

No doubt, ethics cannot ignore the findings of 
Psychology and Sociology. But it cannot . be 
subservient to them. It hc1s to regulate psychological 
impulses and social malpractices. It has to lay down 



52 
Dvaita Vedanta Darsana of Sri Madhviicluirya 

certain normative principles to regulate them. It 
has to assist the expression of human goodness 
both as an individual and as a member of the 
society fully. 

. Ethics is not dissociated from religion. Ethics 
1s a part and parcel of religion. Ethics has 
metaphysical roots also. The very question as to 
what is the source of the urge for ethical conduct 
is a metaphysical question. Therefore, every system 
of philosophy and every religion has to evolve an 
ethical system of its own and prescribe a code of 
conducts In Dvaita, for instance, the souls being 
entirely dependent on God, and God regulating 
all their activities has to be kept in mind while 
understanding its ethical system. The souls being 
grouped as noble, evil, and mixed has a good deal 
of bearing on Dvaita ethics. Dvaita does not believe 
that everyone is inherently good, and evil is due 
to external contaminations only. Dvaita holds that 
certain souls are inherently good while certain 
others are inherently evil. This has a great bearing 
on Dvaita Ethics. 

1. The ethical or moral principles. 

2. The moral traits. 

3. Freedom of will and moral responsibility. 

4. Moral lapses. 

Hedonism and Rationalism : 

In the first area of moral principles, the firSt 

question is, what is the rulin~ principl~ behind __ the 
moral behaviour? What principle provides an urge 
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in man to behave morally well. Why man under­
takes good or bad activity? In this connection two 
approaches are found : 

1. Hedonisitc. 2. Rationalistic. 

There are a few more approaches like 
utilitarianism etc., but these ultimately boil down 
to one or the other of the above two. According 
to the first approach i.e. Hedonism, man's conduct 
is directed by his self-interest, his happiness. He 
will act in pursuit of his self-interest, his pleasure 
his ~- This approach is known as ~1~Ha1cm:: in 
Indian Tradition. The second approach i.e., 
Rationalistic approach, holds that man's conduct is 
directed by a certain sense of duty. A certain sense 
to be reasonable to his fellow-beings and all others 
with whom he has to deal. This is known as i:fi14a1cm:: 
in Indian Tradition. 

The concepts of ideal self interest and ideal duty 

Dvaita harmonises these two approaches by 
developing the concept of ideal self-interest and 
linking it with the concept of ideal duty. The ideal 
self interest is to serve the God, ~ 'lllfq'R~ That 
conduct in life which enables one to serve the God 
is the ideal conduct. This kind of ~iHal:ilH is the 
driving force behind the moral conduct of man. 
Such a conduct can never. be unreasonable to one's 
fellow-beings. This kind of conduct has to be 
pursued with a sense of duty. Therefore, this is 
also based on a sense of karyata or duty. Thus 
~~and~ mingle here. What is hedonistic 
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in the sense of ideal self-interest is also rationalistic 
in the sense of ideal. Thus, Dvaita does not see 
any dichotomy between hedonistic and rationalistic 
approaches, if only, by hedonism the ideal self­
interest is understood and by rationalism ideal duty 
is understood. This ideal self-interest is to serve 
the God to obtain spiritual happiness through his 
grace. 

The ideal self-interest is not to achieve this or 
that worldly success but to achieve spiritual 
progress. This spiritual progress, however, is not 
the negation of worldly progress. It is not at all 
the negation or cessation of worldly activity. It is 
a value-oriented undertaking of the worldly activity 
so as to make it the means of spiritual progress. • 
Undertaking the worldly activities with a spirit of 
dedication to God eschewing the motivation of 
mere immediate petty results is value-oriented 
activity. 

,Mfqfod~=c-41 ~ °'1'1qi:!_F(I~ ~ ~: ~: 

~~:I 

Such value-oriented activity is called· cfiiflfl,I. It 
is also called f.t~-acfi4 or Rlifilllcfi4. 

R6iii4 ~i..qcf n Rqilf'-liP:ffilffi' I 
c-. "' 

er:r=: flcil41.ft<'i &@illl@ tMlff4l4 11 1"1',!"{l "' "' 

The activity undertaken- with enlightenment 
and without narrow self-interest is called R<fdcfiif. 
One who undertakes f.t~'t'lcn4 reaches the God. The 
karmayoga taught in Gita is of this type. 
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There are four aspects of Karma yoga viz., 

1. fqf6dcf,4lj,1BH 2. ~qOl(f~~I{( q{4k4~H 

3. ~4. ~ 

55 

The first one includes the duties appropriate 
to one's Van:1a and Asrama. That is to say the 
activities connected with one's personal and social 
responsibilities. A careful study of Van:iasrama 
Dharma will reveal that the activities that are 
essential to discharge one's personal and social 
responsibilities, are prescribed under this scheme. 

Apart from van:iasrama duties there are 
sadharai:iadharmas such as satya, ahimsa etc., 
moral duties and general social duties like 
=tHl\lH~I~. These also come under fqf6dcfi4l=tG::31..f 1 

~~ ~ 

The second aspect of Karmayoga is 
Paramatmaj:ii.ana. As stated earlier all our worldly 
activities i.e., personal and social, have to be 
oriented to be the means for our spiritual progress. 
Attainment ·of spiritual happiness has to be the 
urge behind all our activities. This means that one 
has to have the knowledge of the highest spiritual 
principle, the supreme principle i.e., God. There­
fore, acquiring his knowledge is an essential part 
of Karmayoga. The third aspect of Karmayoga is 
sannyasa. This term does not mean renunciation 
of activities. It means the renunciation of narrow 
motives. The fourth aspect of Karmayoga is tyaga. 
This term also does not mean the rejection of 
activities. It means the offering of the results of 
one's activities at the feet of God. 
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In this way the concept of Karmayoga makes 
room for the enlightened worldly activites, spritual 
progress and spiritual happiness. The urge for the 
moral and social conduct of man is his enlightened 
self-interest, that is to say his interest in his 
spiritual progress and spiritual happiness. There­
fore, Dvaita ethics may be .termed as spititual 
hedonism. Since a deep sense of duty in terms of 
Karmayoga has to be developed for this purpose 
and since this includes the urge to discharge one's 
duty towards his fellow-beings the element of 
rationalism is also sufficiently present in Dvaita 
ethics. In fact the two i.e., Hedonism and 
rationalism are harmonised here. The philosophy 
of duty and the philosophy of happiness merge 
here. 

Grounds for the morally good and bad conducts. 
Now, the next question is, why this self interest 

and the sense of duty remain unenlightened and 
unexpanded in some people. Why is it even 
mutilated and perverted in certain people? The 
concept of self-interest is not noble. in all people. 
It is ignoble also in some people. It is wavering 
in many. 

Here two explantations· are possible. 

1. Certain instincts and impulses of man, and 
certain environmental pollutions will misdirect the 
man and he for.mulates wrong conceptions of his 
self-interest. 
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2. Basically men are of two types viz. good­
natured and evil-natured. Some have the inbuilt 
evil instincts and evil impulses while others have 
inbuilt noble instincts and noble impulses. Accord­
ingly the two formulate the conceptions of their 
self-interest differently. Their ideas of pleasure 
differ. It is also likely that the environmental 
conditions sometime make the noble to behave 
ignobly and the ignoble to behave nobly temporari­
ly. But the basic fact of inherent inclinations one 
way or the other remains. This is called yogyata 
or svabhava or Hatha in Dvaita tradition. It is this 
that formulates the concept of seif-interest of each 
one which in its turn formulates his moral 
behaviour. Subject to this basic it is further 
influenced by the environmental factors. 

Man's behaviour being controlled by his in­
stincts, imputes, pressing appetites, fascination for 
certain ideas, strong prejudices, strong ideologies 
is not unknown in ethics. Both hedonists and 
rationalists agree that these do control man's 
behaviour and therefore, he does not always act 
correctly. But the question is whether these are 
only due to circumstances and are controllable or 
there is something innate in man that leads some 
in the noble direction and the other in the ignoble 
way. To much of the dismay of the naive believers 
in the goodness of all men, Dvaita holds that there 
is something innate in man that directs some in 
the noble way and the others in the ignoble way. 
Dvaita envisages even a third group of mixed or 
wavering nature. This innate nature is called 
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yogyata or svabhava wh· h . 
the person concerned D ic_ is the very nature of 
f . • va1ta envis h o souls viz. noble . ages t ree types 
f , mixed and ig bl . 

o Dvai ta tenets and th . no . e. This is one 
respect of the soul Neir metaphysical position in 

s. a turally th· h 
on Dvaita ethics. is as a bearing 

Freedom of w·n d 1 an Moral Responsibility : 
The t • f d nex important ethical problem is that of 

ree om _of will and moral responsibility. If 
:veryone IS regulated by his innate nature where 
IS. the fr~edom of will and moral responsibility? 
His fate is determined by his yogyata or innate 
nature. Another encumbrance for the freedom of 
will and moral freedom is God. Dvaita is the theistic 
school of philosophy. God is the supreme controller 
in Dvaita philosphy. The very agency i.e., kartritva 
of the souls is controlled by the God. Whether 
man does good deeds or bad deeds the God is 
behind it. Man conducts himself as directed by the 
God. Man has no choice. He has no moral freedom 
or freedom of will. Threrefore, no moral respon-
'b;l.t can accrue to man. Thus two factors control 

SI 11 Y . D . . 
man's moral behaviour according to va1ta. viz., 
the God and the innate nature of each soul. 
Therefore, Dvaita has to face the charge of 

di terminism on two grounds. 

All theistic schools of philosophy h~ve to fa:: 
• God controlling man 

the second problem viz., . •. robleJ.11 
. Therefore let us consider this p . 11 

behaviour. , h man in a 
f . t No doubt the God regulates t e But he is 
irs • at all times, and in all ways. 

respects, 
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pleased to allow the man to choose his activity. 
This is because God himself has prescribed through 
the Scripture the Do, and Do not i.e., Vidhi and 
Nisedha. It is God's desire that man should 
res.pond to these Do' s and Don's. Therefore, he 
allows freedom of will to man to respond to these 
vidhi and ni~edha enjoined in the Scripture. The 
injuctions of Sastra are something like a father 
asking his son to salute him and other elders, and 
not to stretch his leg at any person. The son may 
or may not respond. Naturally the son has to take 
the responsibility to the consequences of his 
responding or otherwise. Here we have an example 
of regulating as well as permitting. Thus, the 
regulation by God does not take away the freedom 
of will or moral responsibility. 

Further if a person is conscious that he is 
directed by the God he will never proceed to do 
evil deeds. He knows tha~ the God will never direct 
him to do evil deeds. He proceeds to do evil things 
only when he forgets that the God is directing 
him. Naturally moral responsibility accrues to him 
for transgressing the God's will. 

Regarding the encumbrance of the innate 
nature controlling man's moral conduct, and the 
absence of the choice for him, Dvaita adopts a 
hard line. The innate nature of man is not known 
~o a man so long as he is in transmigration, that 
15 to say, when he is still functioning in this world. 
Nobody will be inclined to brand himself as an 
ignoble man. Ignoble behaviour is sometimes 
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possible even on the part of a man who is noble 
due to the association of wrong men, wrong . 
thoughts and such other external factors. Therefore, 
in a normal society everyone should have the 
courage and confidence to think himself to be a 
good man. With the confidence of one's nobility 
one can always choose right activity. If he does 
not act rightly he must take the responsibility. If 
he says that it is his innate nature that leads him 
in the other direction he says something which he 
does not know. The innate nature is not known 
when one is still in transmigration. He is finding 
an excuse to shirk his moral responsibility. Every 
man is likely to lapse into ignoble acts by 
environmental pollution. He has to exercise his will 
to avoid such a pitfall. In a normal society there 
is no observable ground to name A as noble and 
B as ignoble in their very nature. Everyone should 
try to exercise his will in the right direction. None 
should have diffidence either about his goodness 
or the goodness of his fellow members. But if he 
persists in his ignoble conduct, if he is not 
interested in his improvement and shows his finger 
to the doctrine of innate nature as preventing him 
from being good, Dvaita does not regret for him. 
He has either correctly guessed his nature or makes 
it an excuse to shirk his moral responsibility. 

The grouping of souls is a metaphysical position 
and the moral principles have to be worked out 
within the framework of this metaphysical positiofl• 
The freedom of will granted is naturally utilised 
by men according to their innate nature. Freedo.fll 

◄ 
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of will to respond to Vidhi and Ni~edha is granted 
to both the noble and the ignoble souls. They 
naturally use it as per their innate nature. 

Finally we have to find out as to what is meant 
by the freedom of will and whether it is possible 
if the two encumbrances were not there. 

By freedom of will it may be meant that a 
rational exercise of one's will without any pressure 
or restrictions or without any interference by 
anyone else. Such a freedom seems to be an 
impossible task. Man is not merely a rational being 
but he is also an emotional being. His actions are 
not only guided by the reason but also by the 
emotions, impulses and the interests of various 
kinds. Whenever he exercises his will to act in a 
certain way he has the pressure and the inter­
ference of these. The guidance given by these is 
not necessarily morally good. Therefore, no action 
of a man morally good or not is a result of a free 
will. Therefore the choice is between a better 
guided will and a wrongly guided will but not 
between a free will and an interfered will. Naturally 
a man who wills for his activities with the 
awareness that the God is directing him will the 
awareness that the God is directi,ng him will be 
~ore free from the pressures of his emotions, 
impulses etc., than the man who claims to act on 
his own judgement. 

. Similarly he who acts as per his innate _nature 
~s more free from the emotions, pressurs and the 
interference of others. His innate nature is more 
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natural to his emotions etc. Whether nature is noble 
or evil is a different matter. 

Cultivation of Moral Virtues 

Now we come to the item of the cultivation of 
moral virtues-kill not, lie not, steal not, be not 
sensuous, be clean in body-mind and words, are 
the five cardinal virtues enjoined in Manusmrti for 
all irrespective of their caste, age, sex and stage 
of life. 

~ fjfflqRtti ~lii4f'1R:,~R!l6: I 

TE tll'-IIN!cti ~ i4ktaufa~ "tr.f: II "- ..,.:, " ~ 

Dvaita goes by Manusmrti and other 
Dharmasastra works in this respect. While describ­
ing Daivi sampat, Gita adds many more moral traits 
that are to be carefully cultivated. Courage, 
temperance, staightforwardness, compassion , 
humility, refraining from backbiting, steadiness of· 
mind and so on. Cultivation of all these moral 
traits is a part of one's religious life. 

Developing moral virtues is an essential require- • 
ment for eligibility for spiritual pursuit. .Jlfcn:Jr~~ 

.Jl~IH11 .:imq1f-t:ct: 1 Respect for superiors, love for, 
equals and compassion for the less-~ 'lffif.: ~ 
3ffilf=TT[R~:~wnr~ are especially laid down. Servic: 
of the people at large is particularly mentioned. 
Rfll,!;.641'1 i.e., avoiding the prohibited is also a part 
of one's moral progress. 

Faith in God is the Foundation of Dvaita Ethics. 
Astikya or faith in God is not merely a religious 
virtue but is a moral virtue also. In fact without 
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morality faith 1n God has no meaning. All Do's 
and Dont's are meaningful only if these are 
undertaken in dedication to God and with the 
awareness that the God is the director and regulator 
of all these activities. 

~: '{«@'fctmr: fq~Jai'1 -l-illctfilct I ..., ..., "" 

tlif fqfuf:.~~,: fa)a<i'1)a fct;cti:CI: 11 ..., 

Faith in God is the foundation of Dvaita ethics. 
Man should start all activities with the faith in the 
God and dedicate them to him. 

From the above exposition of Dvaita ethics the 
following points emerge-

1. Dvaita harmonises hedonism and 
retionalism. Its ethics may be described as 

. spiritual hedonism. 

2. Freedom of will and moral responsibility 
are to be understood within the frame-work 
of the overall control of God and the innate 
nature of souls. 

3. Cultivation of moral traits is essential both 
for the good life here and the spiritual 
progress. 

4. Faith in God is the foundation of Dvaita 
ethics and the dedication to the God is the 
goal of ethical life. 

Dvaita ethics is well stated in the Gita verse 

iH,:641i?iiN{q: ~: {iW::INid: I 

f.m:c: ~ lf: ll'lITTI'@'~ II "'..., 



Chapter V 

Dvaita Religion 

The Scope of Religion 

Religion is a set of beliefs and practices. It is 
a system o_f faith and worship. It is belief in God 
and obedience to God for the improvement of 
oneself and benevolence to fellow-beings. 

God is the central object of faith in a religion. 
Therefore, the concept of God evolved in a religio11 

is very important for its appeal to humanity. 

Dvaita Concept of God 

While discussing the metaphysics of Dvaita, the 
concept of God in Dvaita is already discussed in 
detail. As already stated it is very difficult to 
separate the mataphysical features and the theistic 
features of the concept of God. Therefore, most of 
the features of the concept of God in Dvaita are 
already mentioned. However, we will recapitulate 
such of the features which are essential to 
understand the theistic and religious aspects. 

Dvaita concept of God has two important 
features viz. ~ and ~- God is full of 
auspicious attributes and is flawless. He is 

◄ 
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~}!?WWicf,at ~. B4:tlfui4H, Bc\1~4\14i wff-t414cf. and so 

on. 

He is B1f:a4 and ~- All others are entirely 

dependent upon him. He is~ but has no prakrta 

form. He has ~ form. 

In connection with the concept of God in a 
religion an intersting question is sometimes raised 
viz., whether there is only one God or there are 
many Gods. Dvaita position is, there is only one 
God. There are other deities but they are not God. 
Right from Chaturmukhabrahma down to Agni all 
are Jivas i.e., individual souls holding the offices 
of deities. According to Dvaita none of them is 
given an equal or superior status to Lord Vi~i:tu. 
They are all entirely dependent upon Lord Vi~i:tu. 
They hold the offices of deitiEs. But the God who 
is supreme and independent is only one. It is this 
doctrine that is declared in the Sruti Qff.4ctlf~alli ~­

~ means ~'tlcfi{fl1ct and 'Q::fi means the supreme. 

Vyii.ha and Avatara Forms of God. 

In Dvaita the Vyuha forms of old Pa:ii.charatra 
religion viz., ~ ~. fi4,qo1, ctl{:i~cl, •iFU4Ul are 
accepted. In fact the Vai~i:tavisrn of Dvaita is the 
revival and rejuvination of ancient Pa:ii.charatra­
Bhagavata religion. Pa:ii.charatrasamhitas are con­
sidered as authoritative literature in Dvaita. There 
were two traditions of Pancharatra religion viz., 
Brahmasampradaya and Sri Sampradaya. Vai~i:tava 
religion of Dvaita is the revival of 
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B~ah~a~a~p~adaya while the Vai~i:iava religion of 
Ramanu1a 1s the revival of Sri sampradaya. 

The ten incarnations viz., Matsya, Kurma etc., 
have an important place in Dvaita. The twenty-four 
forms of Vi~l)U viz., Kesava Narayal)a, Madhava 
etc., are well known. Apart from these well known 
forms there are many more forms of Lord Vi~r:iu 
that are described in the sacred literature. In fact 
Lord Vi~r:tu has infinite forms. 

An important point to be noted in connection 
with the forms of Lord Vi~i:tu is, all these refer to 
only one God i.e., Vi~r:iu. These forms are not 
different either from Mularupa or from each other. 
One should not think of any difference among 
different forms of God. There is also no difference 
between the· God and his attributes, God and his 
limbs. God is one intergrated whole. He is 
e<.f1Rfiic;qfz..fa) He is (T1T)- To think of any difference 
among different, forms of the God, his attributes 
and limbs is a Sruti declares. 

(i) ~ ::11.:11F«1 ~ 

(ii) ~: "ff ljc-qA1ci,ra "lT ~ m ~ 
AH words convey the God 

It is already stated that all words convey the 
God. The words that exclusively convey the God 
such as Yisnu Narayar:ia etc., are not applicable 
to others at ~1I1

• But other words convey Yi~r:iu by 
d • • b1·ects 

"QFPj@!.p~fa and the respective other e1t1es or O ~ 

by 13,&~~R1. For instance, the wor,~ ~ or es rn 
conveys Vi~l)U by Q{Alj_J-§!.li~Fa and Siva by 13;&41 • 

◄ 
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f other deities also primarily 
Therefore, the name~ o d secondarily the names 
the names of Lord Vi~t)~ a~ e names of the 
of the other deities. S1mnlarly ~h . ·1y and 

L d V1snu pnman 
other objects also convey or • \ Each word 
the ob·1ects concerned secondan y. h 

. f th God Those w 0 
conveys certain attnbute o e • . e 

---

talk of f•\JlW;l@i{_ take the stand that nothing can b 
the predicate of God. But Dvaita takes B~ahman 
as ~- Every predicate is first the ~red1cate of 
Brahman and then only it is a pred1cate of th: 
respective other entities. Even the words like <;.:1s1. 

r.f.5. etc., convey the God, because such persons are 
under the control of the God. -ac:~ is one of the 
grounds for the employment of the words. 

The Other Deities 

In Dvaita, the other deities of Veda and .A.gama 
tradition are accommodated as qf,(•:m:e;c\dl. Many of 
these deities are assigned certain supervisury 
responsibilities and these are called 3-lf-qi:uf • .:t'e;&dls. 
Among these deities, it may be noted that the 
deities of saiva tradition viz., Siva Parvati 
Subrahmal)ya and Ganesa are accommodated. The 
place of Siva is fairly high. He is next only to 
Chaturmukhabrahma, Vayu and their spouses. He 
supervises Manas i.e. mind. Vayu or Mukhypral)a 
has a special place in Dvaita tradition. He is the 
chief assistant of Lord Visnu. He directs and 
regulates all our senses a~d activities. God is 
especially present in him. He is supreme among 
the souls. He is the preceptor for all. He helps 
the souls at the time of liberation by removing the 
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subtle body. Nobody can get liberation without his 
grace and the grace of God. 

The Bondage 

Jivas are of the nature tic!, ~ and ~­
However, this true nature of Jivas is conceived 
during the state of -mm: i.e. transmigration. The 
contamination of Prakrti or ja9-a matter is bondage 
and overcoming this contamination is liberation. 
~ ~ ~: ~'ail fclJ.tliHl{_ 1 Attaining one's true 
nature is liberation. 

qfuiffici:ll-<.12il~Q fa~OI oQqf(4!1@: 
"' 

An interesting point of Dvaita is that both 
bondage and liberation are due to God's will. God 
puts the jivas under bondage in order to help them 
to undertake the effort for the spiritual progress 
and attain their true nature which is blissful. Before 
creation the jivas are in a dormant state. Trans­
migration is an opportunity given to them by God 
to achieve their spiritual emancipation. 

r ~ .~ ' f.lfi n n' ql,=l{<\4( ~l'QI~: fcl~44q 1•hf(~c4 ~ ~ ~8.{-

fqJ(lfr:!4 lR: lR: ~ ~ ~ ~ W-f~ ~-·...::,, .:> ...:, ...;:) -•YlQ.,1-1. 

~Ph14faj~ ~ ~ ctPlfacl..tlcti51~.li:fclr~I-F4i4-
c-. -.j ..:> - ~ ...;:) 

Thus bondage is primarily due to the will of 
God and it is his will that is only capable of 
removing it. 

The will of the God being the primary cause 
of the bondage, certain other factors of bondage 
follow. There are : 
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~ ~~sfq'iJlcfil4cti4fc:-1~-:mli EP1011;:q,4; JR: 
~~kl~IU-!.f~c-4ifG I 

C', 

God's will, avidya, kamakarma, subtle body, 
manas, gross body constitute the bondage. Among 
these, avidya onwards all consitute the bondage of 
matter or Prakrti in various forms. But, there is 
an important psychological factor abhimana i.e. 
egoism that is the base of bondage. Because, the 
body sense etc., the material factors being ja9-a by 
themselves will not cause pleasure or pain. It is 
abhimana the egoism that is responsible for the 
pleasure or pain. 

1 'cldlqdlN ~1f1)J~4fql:flll "lPl(!,Hlll 3ffi1l I f\0-lld'.I R-' _.,, 
i::~l·lld, 1 fcl'cilll410f 3TI"lllR ~ ~ ~. 1 

The body senses etc. are present in the deep 
sleep state but there is no pleasure or pain at that 
time. Therefore, it is abhimana that is the ground 
of bondage. 

This abhimana is of various types. Jiva is really 
not an independent agent but he thinks to be so 
when in bondage. This is cfigcr.tlf'lllTTR. Similarly he 
is not an enjoyer independently, he is not a master 
of either the means or the results independently. 
But he thinks to be so when in bondage. Further, 
he will not have the correct perspective of his goal 
or the means for it. He thinks the petty worldly 
achievements as his goal and the means for these 
as the means of the goal. 

~-~-cfii{cfifqll4-Cfi~{<l~D~-(::tii~~-ictf-1dlfo 
3llRnITij "Q(itTT~- O<'m~'llTR qc{mfq qfb,_;d4:tli:P-ll{ I 
~ ~ ~ 
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It is this abhimana that the God removes to 
liberate the soul. 

~l~R:{q 3lf°''lfJrR ~ 41-i:Mfd I 

Bhakti, Jnana, and Prasada 

Before we go to the details of religious practices 
·we have to consider an important aspect of Dvaita 
approach to the religious life. Dvaita assigns 
suitable places to karma, jnana, bhakti and prasada 
and does not see any conflict between karma and 
jnana. It gives highest place to Prasada. We have 
already discussed Dvaita concept of Karmayoga and 
pointed out that it is the performance of one's 
prescribed duties with devotion and dedication that 
constitues one's dharma. Now, we will discuss 
bhakti, aparok~ajnana, and Prasada. 

Bhakti is very essential to obtain God's 
knowledge and grace. Bhakti is defined as 

q1~lii-Q~l-1'!_c{~ ~: ~sftl'cn: I 
BITT -ti Rh R@ irai: nllT ~~ ii 1.:£jP.U 11 

Bhakti is love of God with the realisation of 
his greatness. It is not merely an emotional or 
psychological act of love but it is full realisation of 
the greatness of the God. Mahatmyajfiana and 
sneha together constitue bhakti but not mere sneha. 

~ ~ ~@i;ift4fli~14a 1 

~H¥la fcwrm~ ~ II 
This jnana content of the bhakti is fully 

explained as: 
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~~6~,4:qtf~tg,~tt~ '.{act'Actl-1.._ I 

~ ~ 4&.i «ch-1~1q,_utctll-1.._ \I 

f4d:ft1~ ~ ~ fuum: "ct~tf@c-1lfua:i: I 
'{ ~ "\. 

~ 'i1f-mRf~ "Sffin: «a Qll4t~tt,~tt: '' 
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This bhakti has to be developed by the stages 
as ~.~'ifn.,-qftqcf'qfu. and 3-1fctqf{qq-q'qfu;_ These stages 

of bhakti lead to :wro~ and ultimately lead to 
~- Bhakti has to continue even after liberation. 
Bhakti after liberation is called. 

Vairagya is an aid to bhakti. It is not a negative 
concept of mere non-interestedness in worldly 
objects. But it is developing highest interest in God 
realising the inferior nature of other things. 

suo11stf ~t14: @t~¾tQ('llit4ta_it: , 
"' 

~ fitQctilct 'fu<n: m no: ~s;qm:: ~: 11 .... .... .... 

Worship and Other Religious Practices 

To achieve variagya and bhakti various religious 
practices are prescribed. All religious prescribe 
certain rituals, worship, austerities, study of 
religious scriptures and advocate to obtain the grace 
of Guru and God. 

5_ . D~aita had its own system of worship. 
al~grama has a very important place in the 

~ai~I).ava religion of Dvaita. Pratima or icons of 
0rd Vi~I).u, his .various incarnational forms are 

worshipped. In this connection it is important to 
note that God should be worshipped and meditated 
upon as present in the Pratima. The very Pratima 
should not be mistaken to be the God. He is 
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present because by the rituals of Prati~sha etc., his 
presence is obtained in the same. Depending upon 
the capacity of the worshipper, various types of 
worship are prescribed. 

31T.TT fai4icfrli fcrmr: 41fiMi ~ ~ I 
~ 

srffiqm a,sra1.a1.:ti ~ Fcd~nl<'H,q 11 
"' ~ "' 

Those who offer sacrifices worship the Lord 
through the fire, those who go by the meditation 
worship the God at their heart, those who are still 
in the initial stages worship in the Pratima and 
those who have the capacity to realise the God 
everywehre worship him everywhere. 

Among the austerities prescribed in Vaisi:tava 
religion of Dvaita, Ekadasi i.e., observing fast on 
the eleventh day of each half of the month 
according to he Hindu calendar is very important. 
Vigmpaii.chaka and a number of other austerities 
are prescribed. Charity is another important item. 
Vai~r:iava religion of Dvaita prescribes its own marks 
on the forehead, arms and the body. Gopichandana 
lines and the marks of sankha chakra, etc 
emblems of Lord Vi~i:tu are put as their religio~~ 
marks. 

Meditation and the Study of Scriptures 

Upasana i.e., meditation has a very important 
place. The very study of the scripture is one form 
of Upasana. Meditation is another form. 

ttlQifi➔ i 'q fifferm ~ I 

b!.11-i~ I-~~ iU<UilR&,q_ 11 
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To have the conviction of correct knowied~ is 

as much important as to have un•\'\\t\utb,~d 
contemplation. Therefore, the study ot t\,e Sct\~­
ture is also considered as Upasana. Considet\\\~ 
the study of the Scripture as Upasana is as old as 
Taittiriya Upani~ad. 

ta1e:m:n1cti:1..f ~~ ~= ~ ntr: ~ ntr: , 

While meditating upon the God his qualities 
have to be brought to the mind. All should. 
meditate upon him as amiJT that is, as 'O my lord', 
then, some can extend it to three more qualities 
viz., "ffi!. fucr_ and ~- Theri, one should meditate 
upon the four qualities of the God viz., 'ffilftq 31f.R 
and ~- Further, the qualities indicated by the 
two important designations of the God viz., ~ 
and 'P'T are to be added. These are T1f101c<=1 and 
t0f~@ci:f respectively. These two qualities must be 
brought to the mind while meditating with the 
four qualities mentioned above. This meditation of 
God bringing his qualities to the mind has to go 
on with increasing number of qualities depending 
upon the capacity of the meditator. 

flRi:l~l..f< ~ q,-1a«t m~= , 
~ ~"' 

qt/l lt6'i ~: ~ (I' ~: llUt: II Q41~:1"1. "11111(._M-II ~ ~ 

Eligibility for the Religious and Spiritual Life 

To guide to develop religious consciousness 
and to live a religious life certain guidelines are 
laid down in each religion. In this connection the 
·very eligibility requirements laid down for the 
spiritual life in Dvaita serve as good guidelines. 
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Three requirements for the elegibility for spiritual 
life are laid down. These are (1) Cultivation of ~. 
GtJ etc., moral virtues (2) study of the scripture, 
(3) fcfrojrqfuj devotion to lord Vi~:t:,.u. Among ·these 

. ffllIIJ"ffii is most important. Faith in God is the basic 
requiremeqt. for the religious life. The faith finds 
its expression in Jevotion. Therefo:r;e, it is devotion 
that is laid do~ as a necessary requirement for 
the religious and the spiritual life. To live a truly 
religious life taming of senses and emotions is very 
important. Our emotions lead us into wrong 
directions. Therefore, one has to moderate therri. 
This could be done by the cultivation of ~~ etc. 
Therefore, this is laid down as another require­
ment. Faith and regulating of emotions could be 
sustained only on the foundation of knowledge. 
Therefore, the study of the Scripture. is also laid 
down as a requirement for the spiritual life. Now, 
in respect of the study of the scripture, the 
intellectual equipment of all will not be the same. 
Therefore, it is sufficient if one studies the Scripture 
to his capacity. Therefore, in respect of ths study 
of the Scripture, three levels are stated viz. (1) 
~~ (2) cP.m'ttcfiR (3)° ~~- To study the 
Scripture at the Veda level, at Itihasa-Pura:t:,.a level 
and at least at the level of the recitation of God's 
name, Dvaita declares that even the lowest in their 
social s~tus are eligible for the religious and the 
spiritual life. 

~ 3Jfq ~ ~: ·tl'i~ll•tlf~cfilR.OI: 
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Good Moral and Social Life 

Cultivation of ~. GlJ etc. "is very essential. A 
good moral life is a necessary pre-condition for a 
religious and spiritual life. 

(1) -1lfc1<Jt ~~ -11~1Hn -11,w11r%a: 

(2) ~~:~:fufu~: wuf~Jt ~3i1c1t~ct1c1t1.:t~, 1 

Good fellowship and brotherly feeling ·with all 
is equally essential for a religious and spiritual life. 

~ ~l(\fcfrf ~: ~ 3T-<a'nffl ~ I 
"' ... "" 

cfil4qqlQ-O~~f$Si4''1:R: II 

Respect for all and much more so to worthy 
people is necessary. 

~: echi~-1i fif~;gt m~: I 
"' 

rnnsfucfi': tcrHtflQ t1Glfticf£11'1t41.f.i1: I 
"' "' 

cfido!fl ql~~i.:d wiwr~ II 
No injury to be inflicted to anyone. 

fqfqfc-tcfilcl~i4'f.t ~S:.Qlifl@.rilf.t ~ I 

q1qqf~qiii ~ lfie1~4iR)a cTT 11 

All prohibited acts have to be avoided. 

R~4aillOli ~: ~tUfft-4 ~@~P.li I 

eJlcm1q-d{J q~~a ~ trot 11 

Thus, morally good life constitutes an important 
aspect of religious and· spiritual life. 

The Concept of the Preceptor 
Above all these aspects of religious and spiritual 

life, ¥ cqfu; and 1'6Sl«i<; are most important. There 
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are two types of Guru viz., f-14d'J.{i and ~44d~ 

Anyone who gives _some knowledge is 31H4dJ_,,~. 
while one who knows the spiritual capacity and 
the innate nature of the disciple and imparts the 
appropriate knowledge is f-t~d1(i. 

(1) F~t6!.l{.cl~4 ~--~ ~ ~'qJlq(qfct&~cfi fcrol 
q~~ictidk f-14d1(cl: I 

(2) l41ffi'-li: 'ifcfsfq 1F{: ~~q4.ij'{ 11Tia.lll1fq~ISl<!.~ld, I 

(3) ::stf-14d'J.M~ "\llc(-cl~l4<eR: 

Importance of Mukhyapril)a 
In Dvaita tradition, Mukhyapral)a or Vayu is 

the Guru for all. He is the chief messenger of God. 

~fuum: ~ftlfRiffi: 

He has the highest knowledge and the highest 
devotion. Therefore, he is Jivottama. 

(1,q~j~ ~ ~ ~ lfffinlt 
"" 

~T.(~;ia Slt.-\lQ{,Q TXm I 

'4,q~•H-ti41 ·~ 
~Tl~ Tl~ ~SN Tl 11 

Hanuman, Bhima and Madhva are the three 
incarnations of Mukhyapral)a. Lord Hari is espe­
cially present in Mukhyapral)a. 

(1) c:111{1-lcl'-l~d'l 

it is Mukhyapral) who takes the liberated souls 
to Lord Vi~l)U. 

(1) ~ "C8Fl ~ 1lWITTr 

(2) ~~ltl~~~d<!.:(~411 

....... 
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l .• n 
Dvaita Re igio n incar-

himself to be a . 
Madhvacharya d:clare;hese three incarnations 

M khyaprana. -na Hymns 
t·on of u "bed in Pavaroa ..i na 1 _ e descn hPlP 37,a 

f M khyaprana ar ..i w;,-h _,.,,,,,._ ... i,,,.fi\t\, 
0 u • ✓ ~~-..,:-,,~?- r..\_~ 

f}altttha tzrm:.rz ,c:,. ., • , it\e \\a':) \~ ~~~ -
and - - h a Guro O • 

. gs of sue . bless1n . liberation. 
bondage and a tta1n 

Travel after the deat\\ 
Finally we will discuss eschatology and libera­

tion. Eschatology deals with the travels af~er de:1 t•~ 
and the conq.ition after the- death· Lilw•·_at,on '-lt.:~b 
with the condition after th~ ,·emoval ol hntH .. i,lf, • 

The path of the travel after death of such souls 
which are still in transmigration is called 'fl\.\\\;\\\~ 

while of those who are liberated is ca\\ed ~,,i-u\"~11\. 
There are two types of persons who travel by 
Dhumadimarga. Those who are desti~ed to go to 
heaven and those who are destined to go to hell. 
Both of these first go to the moon after their death. 
These assume q\<l-HI~\.(\{ after leaving their ~.,._<:-\~Ill{ 

at the time of death. Moon is the landing place 
for them for one year. Then they go to heaven or 
the hell as the case may be, by the respective 
~outes. Detailed accounts of these routes are given 
1n the theological texts. 

Liberation 

Those who are ripe for liberation travel by 
~i\(tfo,411\. The process of libearation has four steps 
viz. cf\l\~. d&hlf-ij, lTI1l and 'ltlt. 
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When one obt~ins 31tl'U~ his past deads will 
vanish. This is karmak!?aya. When leaving his last 
body his soul comes out through a&1-mf1. This is 
utkranti. The 3lftfufu: path is llflf. Detailed account 
of this 6tf-ciuf<:.qpy is given in Upani!?ads. By this 
path the souls who are ripe for liberation go to 
satyaloka of Chaturmukha Brahma and remain 
there until the close of ~ and then attain 
liberation. After liberation they will have 'qflf 
according to their capacity. 

In the case of deities, they will not travel by 
&1f-ciufc::q1,L They will have laya. There are two ways 
of laya viz. •l{igqpy and i14qpf. Full details of ~qdlct<:f 

and oci=kilf are given in theological texts of Dvaita . 
. ~ 

The bondage consisting of &1fcn.1lcfillfcfill etc., will 
be removed by God's grace only. The Vidya has 
two aspects viz., (<!~011~1fc:.cfil and q{q1~1fc:,cfil that 
which conceals the true nature of jiva and that 
which conceals the nature of God. This is removed 
by God by granting his 31lm~. It is God's grace 
that is the final means of liberation. 

I 
l: 

i 
i 
\ 

( 

! 
I 
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The ~ is obtained by ~• lFR", ~~ leading 
to his 3ltRl'afflR I -qfuj helps at all stages. 

One has to make a beginning with ~fijacti4, 
develop wil, ~ etc., ohtain ~. re-inforce it with 
bhakti and ultimately secure God's grace and obtain 
liberation. Dvaita religion provides a highly ethical 
and humane personal and social life with a spiritual 
goal. We will close this bri 2f account of Dvaita 
Vedanta with respectful salutations to Lord Visnu. 

ttaf.s:.ll°sl(ff>Ui SJOSIIUIQ@~R.d: I •• 

llGcfli:4 ch:n:a.:i "SmJTTd' Q~tfh1Li: ii 
..:,..:, 
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