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The march of advaita vedanta to its esteem was not unopposed. 

From the earlier days it faced attacks from different comers. Bhaskara, 

Ramanuj a, Madhva, Vedantadesika etc were &e promin^t figures among 

its critics. Modem era saw a new group of scholars attacking 

advaitavedSnta. They were Swami Dayananda Saraswati, Aurobindo, 

P.C. Ray and Marxist thinkers. The criticism of Dayananda Saraswati 

and Aurobindo was philosophical while the view of Ray and Marxists 

was based on social and historical conditions. Dayananda Saraswati never 

rejected Advaita Vedanta outright. He accepted Sankara and rejected 

the philosophy propagated by the disciples of Sankara. He divided 

Vedanta as praclnavedanta and navinavedanta and rej ected the later. There 

was a trend among Indian scholars to treat the system of Sankara and his 

followers as different ones.' Here, an attempt is made to find out the 

exact views of Dayananda on Advaita vedanta and an examination of his 

criticism of its tenets. 

Dayananda Sarasvati 

Dayanandasarasvati is well known as religious reformer. 

He was the founder of aiyasan^ j . He fought against the Hindu orthodoxy. 

He rejected the caste system and the discriminations attached to it as 

non-Vedic. He was an advocate of Vedas. His philosophy and religious 

views were based on Vedas. He rejected all ancient interpretations of 

Vedas as unauthentic and misinterpretations. He strongly opposed temple 

worship, sacrifice of animals, witchcraft, astrology etc. He was a theist 
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and accepted all the good elements fiimi traditi(»i£d Indian Philosophy.̂  
He defended Hinduism against Islam and Christianity and rejected flie 
Christian and Islamic theology.̂  

Phflosophy of Dayanandasarasvati 

The philosophy of Dayanandasarasvati is known as 
'traitavada. He accepted the real existence of God, prakrti and jiva. His 
philosof^calteadungswoe dealt mainly inhis book 'Satyai1h£p:aka^' 
which contains different topics like, interpretation of Vedic hymns, 
education, &mily, sodal customs, critidsm and refutations of rival schools 
of thought and religious sects. 

Isvara 

ISvara is the Supreme Being. He is one and non-dual. As 
there is no other IiSvara apart fix)m Brahman, 'advaitam' becomes his 
name.̂  Since he being untouched by there guna he is 'nirguna' .̂  For 
beingthe abode of auspicious attributes he is saguna.̂  He has no physical 
body.̂  He is the inherent controller of all beings.' Being Sat, he is 
bepiningless and immutable. He illuminates Il» minds of yogjns and 
allows &em to realise his nature; hoice he is cit He is parabrahman. He 
is bliss as he provides pleasure to all beings and all the librated souls find 
pleasure in him.' To Dayananda, I^ara is omnipotent But Dayananda 
did not followthe conventional idea of'omnipotence'. His view is that 
god does not need tiie help of any otho-agoKy to carry out his duties'̂ . 
The devotion can change a devotee to a great extent. It destroys his 
ego, makes him pleasant and helps to realise parabrahman. ISvara is 
able to carry out the functions of organs, though he does not have body 
and organs." He is the efficient cause of universe. He cannot be tt^ 
materifdcause as itmakel^varamutable." Further Svetâ vatoropaiHsad 
declares that material cause of the universe is pradhina.'̂  IiSvara never 
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takes avatira as he is fiee fiom biiffa death etc. *̂  He does never foigive 

the sins ofhis subjects or devotees as it may encouraging to tiiem. 

Henoehe gives the returns oftheirkannato men accordingly. 

JRva 

Jlvaisalsob^jbningless.I^varaaieatesthebo(fyandoi:gans 

ofjiva and leaves it to him. Jiva is die controller ofhis body and oigans. 

Heenjoysdiefiiiitsofhispunyaandpapa.'' I^aia never compels 

any Jiva to do any thing right or wrong. Ji^^ have fieedom of choice. 

Both Î vara and j iva are sentient, pure and immutable. But I^vaia is the 

oieator, cause of sustenance and dissolution of universe. The nature of 

jiva is limited due to his body.'̂  I^ara and jiva have individual real 

existence.'̂  

PrakrtiorPnulliiiia 

Hie third concept in traitovSdaisprakiti. D^vinandafollowstfaetiaditicxial 

oonoeptpEalqtifo]tovvedbySainldiyaandYQga.HisdefinitioQofpradhana 

was quoted fiom samkhyasutra.'' 

Avidya, bandha and Moksa 

Daa^aiandaaoccptedtfaeviewofyogadarganar^ardiiigavi^a." 

Avidya is the cause of bondage. Jiva who is involved in adharma and 

^8ana is baddha. Both bondage and liberation have causes. ̂  Liboiation 

is the escape of Jiva fix>m sorrows and his realisation ofBrahman. Jiva 

never loseshis identity inmukti He leaves aade his body and finds solaoe 

in Brahman^^ Though mukta have no organs, for being pure, he can 

enjoy ananda.̂  

Arguments against Advaitavedanta 

He rejects advaitic concept of adhyiropa. To substantiate 

the unreality of universe, adhyaropa or adh)̂ lsa is essential to advaitins. 
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DsyaDand&coasideK\x3^iropyaanditt^x^ aslealobjects. Todw 

Advaitins, (xify substratum is real The object iiiqx)sed (^ 

unreal ashis materially absent at^mcxnentontfiatpartk^^ 

Dt̂ &iantto maintains tiiat its absaice at fliatpartiailarlocatkm is n^ 

non-exutmoe since it exist elsewfaoe. The inq>ressions oftfie obgect, in 

the form of memory, exist in the mind. Hence the definition 

'vastunyavastvaropanam adl^asah' isnot valid.^ 

Dayananda rejects die advaitic doctrine that the locus of 

avidya is Brahman. Accepting Brahman as tiie abode of avidya can 

destroy the Suddh^&anasvarupa of Brahman. Further describing avidy 

as indescribable is untenable.^ 

He refutes tiie six beginning less concepts accepted by 

advaitins.^ He argues that advaitins can substantiate ontytwo c(»icepts 

as b^inning less; Brahman and avicfya. \\ltiliout the maicm ofBrahman 

wi&inaya and avicfyij^ieori^oflSvaraandjiva cannot be estaUisbed. 

Hence Î vara and jiva could not be considered as beginning less. 

EstiMishingfte origin of̂ vaaandjh>afiomk»nî ;cyH(M and k i ^ ^ 

will put stains (^ ajftina on Brahman and Bndmian loses its 

^idhaniidctasvarSpa.Fiather acceptance dfteassoda&m<^iq)icfiii 

Mdth Brahman limits hs nature. In turn Brafamaa loses his pure and mm-

dmil nature, gets in contact with Ixxfy etc, and undergoes e}q)erience.̂ ^ 

Brahman and jIva have differ^itid^tity. Yet advaitins 

tried toestabli^th^unitybyinterpieting upanisads.TheiQ>anisadic 

texts^ used for this does not have such meanings; argues Dayinanda. 

'PrajSanam Brahma' etc are really brahmanavakyas. No^ere in 

satyâ â tra th^ woe called mahayakyas .̂ The meaning of'Pr^danam 

Brahma' is tiiat Brahman is prakrstaj&anasvarupa. The meanii^ of 
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'AfaamBiahmasnu'istfaatmymindisabsoibedinBiahman. Tattvamaa 

and j iva. Tliat paiamatman b d\velling \vitiiin you as your soul.^ I X i ^ 

samidMvsiim^varaq )̂earbefQPeffaedevoteehe lealizes^Biahman 

dwelling inhimisallpa^^ve; istfae meaning of AyanUitma Brahma*. 

The self styled vedantins VVIK) maintainlfae umly ofBrahnoanandjivado 

not know vedanta.̂ ' 

Dayananda's view regarding the life and philosophy of ̂ ankara 

Dayananda presents a different vie w about the life and death 

of ̂ ankaracaiya. He presented ̂ ankara as an intelligent Vedic scholar 

who tried to refute the atheist philosophy of Jains. He converted 

Sudhanva, the Jain king of Ujjain, after a defeat in debate and the 

transformed all Jain temples intoplacesofVedic learning and teaching. 

Two Jains livii^ in one of these caters as iimiates gave him poisoned 

food. This slo^y destroyed the healthofl^ankaiScaiya and ultimately 

resulted in his death.^ A&sc his death his disciples prope^ed the 

philosophy that ̂ ankaraca rya used to refiite Jains for their personal 

benefits and fame.̂ ^ Dayananda observes that if the philosophy that 

^ankara had used to refute die Jaina philosophy be his true philosophy, it 

is not a good philosophy. If l̂ ankara used that view only to refute the 

doctrines of Jains and convert them to Vedism and if it does not reflect 

his real intension it have some mmts^. The intention of Dayananda is 

veiy clear here. The refiitation of atheist Jains, \yi)o spread idol worship 

and disturbed the lifeofVedic Hindus, wasaneces^ty. ̂ ankam'sefforts 

to establish the authority and supremacy of Vedas above all were also 
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accxptaldetoDaj'iiiaDdaButhisphikwcqdbyofiicn^ 

by his dscii^es fixmi Ihe four phfaas \vas oot accqrtaUe to him. 

He divided Vedanta as Piicina and NavlIla'^ Hie 

NaviDavedantliis are followers of î ankara. He quotes finmBrahmasiitra 

to substantiate some of his arg^imoits.^ Hoice we can realise that 

piidnavedantais^view Mowed l̂ l̂ darî yana. He ooDsidasdpos^ 

Sankara advaitins for refutation alone. But to which gjxmp §aidcara 

belongsto? Sinoetephilosc^^ofnavlnavedintins have seldom (»* no 

diffocnce wilhtfie viewoftfaekmastea; ̂ ankaraalso belongto Ae groiq;) 

ofnavinavedantins. 

Sankara attacked not Jains alone. Bauddha, Jaina 

Samkhya, Yoga, Nytya, Vai^ika, Pa&caratra, PiSupata etc were also 

refuted by Sankara. As &r as llie internal evidences from his texts are 

consideredtfaepronnnatt oppoient is Samidbya. D^inandaindicts Jain^ 

as thepnq)agators of idol war$hip.^ Though philosophy of î ankara 

^vesnoultiiniiteso(^toidolw!C»:st^ 

The only coiidusion that we cm draw here saMy is tiiat §ankara's 

ieflitati<»ofJafflswasacoqpt^letoI>xj^autK^ 

tenets. The views of Samkhya, yogay Nyiya, Vai^esika and 

Praclnavedintawere accqjtable to him. Hence die re&tations oftfaese 

schools were not acceptable to him. 

Evaluation of Dayananda*s Critidsm of Advaitavedanta 

Dayananda's approach towards the philosophy of ̂ ankara is 

very conscious. He did not attempt to reject ̂ ankara outright Instead 

be cleverly buittabad^round for the philospidiyof̂ ankaraandacoeptBd 

him as a great chfflnpion ofVedism. He jqipreciated î ankara's efforts to 

overcome Hx influence of Jains indie domestic and sodall life ofHindus. 
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It is true that Sankara enriched the Vedic learning and propagated the 

message ofVedas throughhis commaitaries on iq)anisads, Brahmasutra 

and Bhagavad-Gita. His peculiar stand on Sankara helped him to reject 

the philosophy of Sankara and to accept him as a diampion of Vedism. 

An intaesting&ct is that DaySnanda was initiated to the Advaita monastic 

order and he received the name Dayanandasarasvatî '. Though he left 

his association with advaita and its monastic order he never gave up his 

new name, and remained as a saint in his whole life. 

All eminent critics of advaita started their career as 

advaitavedantins. In the case ofDayananda also it was not different He 

shares his uncompromising attitude towards advaitavedanta along with 

his great predecessors like Ramanuja, Madhva etc. He borrowed many 

ideas from these Vedantms. All his arguments were developed from the 

views ofVî istadvaita and dvaita. His concept of Is vara has the qualities 

of the parabrahman of Advaitavedanta. i.e. he is impersonal, have no 

body, organ etc. But he has all the qualities that Ramanuja and Madhva 

had given to their supreme concepts Narayana and Visnu. His only 

diSerence with them was his uncompromising attitude towards idol 

worship, which is an essential character of both Vaisnovite schools. 

Hsrefutationof adhysa,avkfyandoth»'concq)tsarenotsound. 
Brahmasuxabh^provides excellent descriptionoflhe process and nature 
of adhysa and all possible defenitions^'. Bhamati clears all doubts 
r^arding adhysa^. While considering ax beginning less categories he 
misintopreted ̂  concqjt of advaita. 

ConduaJon 
Dayananda was an ardent follower of Vedas. He accepted all 

fbs elements that are useful from different systems of thought and 
incorporated tiiem in tiiis philosophy. The ideas of a lata* philosopher 
like Vjjfiiinabhikgtt also can be found in his woiks. Yet his criticism of 



' Sadvidya' Journal of Research in Sanskrit @ 

Advaita Vedanta is \Gsy weak. Thare are no new argumaits other than 

the classical ones conqxtsedby RamanigaaDd Madhva. Ibou^he follows 

the classical medK)dofdiscussioQandpiiesQitatiQn,1hey are not c(xiclusive 

as far as Advaita Vedanta is concerned. As a critic of Advaita Vedanta, 

Day ananda's position is ratho* inferior. 
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