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SRI
SRIMATHE RAMANUJAYA NAMAHA

Foreword

1 am immensely delighted to place this volume 'BHAGAVAN
RAMANUJA" in the hands of the devotees on this auspicious
occasion  In fact the members of Vivekollasini Sabha have to
be congratulated for giving me an opportunity to bring out a
volume containiog several articles of reputed scholars highligh.
ting the diff:rent aspects of Vishishtadvaita philosophy. The
scholars who have contributed their ariticles are worthy of
emulation and this Sabha cwes much to those scholars for
their priceless contribution.

Though, crigirally it was plarned 1o brirg cut this velume
sarlier it was purposely  delayed just to publish it on the eve
of the 960th Birth day of Acharya Ramanuja as a fitting tribute
to h's magninimous pzrsonality and catholic outlook, 1reguest
the readers to avail of this oppertunity to go through this volume
and reap the rich harvest of the toils of great scholars who
have contributed their articles (o this volume,

I will be fuiling in my duty i’ | Jo oot aknowledge my drep
d:bt of gratwwud:z to Se 5. 5. Sharma #.°. president of the
Sarba who gave all the tecilives an ) encourag:mant in publish-
iz thiz volume. [ am also thankiul to the other members of
the Sabha for their active ce-operation. This volune would
not have found 1he hght «1 jul beaiion without the substantial
contribution from the Eodowment Departnent and the Adver-
tisers. 1 am very much gratelul to the Honourable Commiss-
ioner for Endowments and Advertisers for their help. Finally I
also thaok 5n Jaggu Shelvappillai who helped me to read the

proofs.,
Editor

M. A. Lakshmichathachar,
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SRIRAMANUJA

BY
SWAMI ADIDEVANANDA

To realise the significance of Sri Ramanuja’s advent in
the milien of the 11th Century A1), in the South, a knowledge
of the antecedent conditions is necessary. When Hinduism
became weak by the evils of blind ceremonialism and petrified
formalism in their ugly forms, Buddhism and Jainism appeared
on the scene as reformational movements. These were met
by an orthodox reaction, result of a national courter-revolution,
which transfused fresh blood into the decaying limbs of
the Hindu society.Though the anti-Vedic movements had
developed subtle systems of scholastic philosophy, they seemed
barren and sceptical to  the orthodox Hinduism and could not
satisfv it spiritually., Hence Hinduism, once again drawing
inspiration from the moving hymns of the Rgveda and the
upasanakanda of the Upanisads, offered new pathways for the
spiritual life in fervid devotion to God. The early centurnies
of the Christian era were coeval with the advent of the great
mystics in the south who poured forth soul-stirring rhapsodies
in Tamil. The Pallava epoch saw the rising importance of
the alvars as well as tremendous activity in  temple-building
which laid emphasis on the worship of image as permanert
lncarnation of God. These alvars, who were steepedin God-
conscipusness, betook themselves to serving God by meditation,
The greatest among the alvars, and the most attractive of them,
was Nammalvar or Sathakopa, the author of a thousand hymns
known as Tiruvaymoli, The alvars rendered ycomen  service
in reclaiming inoumerable people to the faith by their
exemplary life and music of words.



The alvars were succeeded hy a different 1ype of leachers
known as acaryas who were cssentially mvstics of action.
The acaryas showed great eagerness and lervour in orvansang
communiiies of devotees for preserving the vision. ceslasies
and doctrines of the alvars. An imporiant task ol the acharvas
was to supporl their system by refuting those of others. The
need Lo defend the theistic Vedanta had already arisen by
affirming the reality of the individual self and the world.
Another danger had sprung into  existence to  shake the
comparative security of the Bbagavata society. The imperial
Colas of the day seemed to have taken an inquisitorial attitude
towards Vaismavism, The early  acarvas  were helpless.
Nathamuni, the first acarya, born about 916 A, DD, wasa great
mystic, the author of a lost work on yoga, the Yogarahasya,
and WNvayatattva, a work on Visistadvaita. He nol only,
succeeded in rescuing the Prabandhams, the 4000 hymps of
the alvars, from ohlivion but also popularised them in (ke
Yisnushrines of the country. He was succeeded, after two
brief periods of apostleship by Pundarikaksa and Ramamisra
by his grandson Yamunacharya or Alavandar. Yamuna was a
worthy predecessor of Ramanuja in every respect. He combined
in himself the fervid mystical experience of alvars with a
prodigious Knowledge of Vedanta. In his Siddhitraya, he has
elucidated the cardinal tenets of Visishtadvaita, In  his
Agamapramanya, he has justified the orthodoxy of the
Pancaratra system, in his  Gitartarthasangraha, he has  sum-
marised the main teschings of the DBhagavadgita thal came
down io him through an unbroken  succession  of ancient
teachers. In praise ol S¢i, the Divine Mother of the  universe,
he composed an exquisite poem of four stanzas, which
furnishes the basis for the cult of Sri. That Yamuna, a preul
leader of men, who anticipated most of the basic arguments of
Visistadvaila in his works, was unable to establish 1he choms
of theistic Vedanta onu lirm fooling, is indeed a mystery,  To
get a worthy successor, who would complete his work and
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carry on the torch, he constantly praved to the Lord of

RERT R SLET AR

The prayer was answered. To the Bhagavata society
which had firm farth in the redeeming words of Sri Krishna,
the hirth of Ramanuja, when he was most wanted, was not
avcidental, A grandson and a disciple of Yamuna, Srisaila-
v by name, had  settled with his sisters ot the holy
weonnt of Tirnpathi. One of the sisters, Kantimati, was married
i i great Vedic  Scholar, Aswuri Kesavasomayaji  of  Sri-
perumbudar, avillage not far off from Kanci, then the seat
ol a Cola Viceroy. The pious lady gave hirth 10 a boy who
reveived  the name  of Ramanuwia, The tradittonal date of
Rinvanuja’s birth is 1017 A, D. Srisatlapurna who cane 1o see
e newiv-born nephew told Kesavasomayaji: ‘Friend, 1 have
seen the blessed child, Heis above his kind. The light in his
Lawe indicates this, He possesses, in emhbryo, all the qualities
wlich make him a sage. learned and wise.’

Ramanuja was as handsome as he was intelligent, Under the
able puidance of his scholarly father. the performer of many
viprros, he mastered the traditional lore of the day. His father
passed away soon after his marriage when he was seventeen,
He then left Kanei in search of a competent teacher who would
neach Vedanta and found one in a distinguished professor
momed Yadavaprakasa. This Yadavaprakasa was a bold and
independent thinker, He had rejected the pure Advaita and
milered an alternative system called  Bhedabheda, identiiy-in-
adillerence, To was during this peciod Yamuuva felt a longing to
wer Ronmmaga whoese puore and fume had already reached his
vaty YVamena came to Kanci, and while he was in the temple
al Voadaraje, Yadava came on a visit to the temple, with his
plloriape Secing this group, Yamuna asked who among the
whadhends was Ramanuji.,  They peointed him ouwt and said,
Pl brieht and glorious central figure, possessing those fine
whoulders,  broad and long like Rama Himself—this is
e Iis toschingly recorded that Yumuna went up to



the sanctum sanctoowm and prayed that; 0O Lord, grant me a
boon, for Thow art Varada, the Boon-piver, Grant me then,
that this Ramanuja shall become the bearer of Torch
of the Faith.’

The studies under Yadavaprakasa continued for some
time, during which the relations between the teacher and the
disciple were strained. The reason was the brilliance and
independence of the disciple, who now and then challenged the
teacher’s interpre ation of the Upanisads. One day, Yadava
interpreted the Taittiriya text, satvam jnanam anantam brahma
in terms of absolute identity; the disciple did not accept this
interpretation, but gave a different meaning by saying that
Brahman is not only Truth, Existence and Knowledge, but has
them as His essential attributes, At another time, the teacher’s
interpretation of the Upanisadic description of the lotus to
which the beautiful eves of Lord were compared—by rendering
that expression in a coarse manner brought hot tears of grief to
Ramanuja. When asked by the teacher to give his own
explanation, Ramanuja  gave the meaning of the term
as the fully developed lotus that blossoms at the rise of sun.
The angry and jealous Professor arranged for a pilgrimage to
Kasi with the evil design of getting rid of the disciple. On
the way, when Ramanuja came to know of the conspiracy, he
cscaped from the undesirable company hiding himself in
the wilderness. Weary and foot-sore, he could not find his
path, Just then a hunter and his wife met him and offered to
take him to Kanci, which was their destination too. When they
were near Kanci, the hunter couple suddenly disappeared, accor
ding to one tradition, after asking Ramanuja for a little water.
He. walked some distance and saw a garden, a well and lofty
towers. Ramanuja suddenly realised 1hat he was in the environs
of Kanci and his deliverers were none but Lord Varadaraja and
His Consort. At this time, Ramanuja came under the spiritul
influence of a disciple of Yamuna, Tirukacci Nambi, who was
in constant communion with God.

1. Kapyaasam pundarikam (Chandogya Up. Lvi. 7)
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The ageing Yamuna at Srirangam sent Mahapurna to feteh
Ramanuja from Kanci. Ramanuja immediately obeyed.
Unfortunately he was not destined to meet Yamuna. He met
the {uneral cortege of Yamuna on the outskirts of Srirangam.
Deeply disappointed and grieved, he returned 1o Kanci to
qualify himself for the great tasks which he knew would
devolve on him. From five of Yamuna's disciples he learnt
the esoteric knowledge of Srivaispavism: He learmt the
dvaya-mantra from Mahapurna. rahasyarthas from Gosthi-
purna, Srimadramayana from Srisailapurna and Tirovaimoli
from Tirumalaivandan and Alavandar alvan. The doctrines
of Visistadvaita communicated by Lord Varada to Tirukacci
MNambi were also imparted to him: °l am the supereme Truth,
the Way and the Goal. The world of souls is different from
Me and depends on Me as its source and sustemance, Seli-
surrender 15 the way to salvation.'

Thus equipped with the authentic tradition of Visistadvatic
Vaisnavism, Ramanuja become gqualified to tread the path of
ancient acarvas for spreading the gospel and to become a world
teacher. To ledicate himself wholly to the cause of spirituality
and service, he made the great renunciation before Sri Varada-
raja  himsclf and received ihe insignia of sanyasa. His age
at the time renunciation was probaby thirty. From that
time Ramanuja became famous as Yatiraja, the prince of
ascetics, on account of his exemplary ascetic lifc, Then he
setiled down at Srirangam and began his long spititual leader-
ship which extended to over seven decades. [t is said that
Ramanuja till the last day of his earthly life remained in full
possession of physical and mental powers and discharged his
spiritual duties,

There is reason to believe that hefore the advent of
Ramanuja the great Visnu temples in the country wereina
disorganized state and had ceased to attract the spiritual
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seekers, Ramanuja‘s first task was (o reform the temple
worship and to make tham once more the spiritual centres,
He accomplished this difficult task with thoroughness which
was characteristic of all he did. The next and perhaps the
most important task was to provide a powerful array for his
system with a philosophical literature that could compare
well with similar works of the past. The writings of Ramanuja
are systematic, unambiguous and profound. One cannot past
over in silerce a remarkable guality of his words—they hauns
the reader with a mystic timbre. Sri Vedantadesika, the poet-
philosopher, it may be noted, repeatedly refers in his Yatiraja-
saptati to the immortal vak, sukti, ukti, prabandha, gira and
bharati of Yatisvara, Ramanuja systematizes in his works
the entire teaching of Visistadvaita in its philosophical, ethical
and aesthetic aspects. In his Vedarthasangraha, he harmonizes
the apparently conflicting texts of the Upanisads by his basic
conception of sarira—saririn  rewtion. The Vedantasara and
the Vedamazdipa are masterly compendia of his Sribhasya,
the great commentary on the Brahimasutras. His synoptic
commentary on the Bhagavadgita 15 an expansion of the
Gitarthasangraha of Yamuna and explains the Gita in a
coherent and integrated manner. His magnum opus, the
Sribhasya, was the result of mature thought and a work of
years, To impart acthority to the central doctrines of the
commentar v, he dug into the past and utilized the works now
lost, but then available—of Vritikara Upavarsa-Bodhayvana.
Bhasvakara Dramidacarya, the Vakvakara  Tankacarya
Brhamanandin aud others. The Sribhasya explains the Sutras
as sanraka-sastra in the hiteral sense of the term. Besides
these, he composed his litany, the gadya-traya consisting of
faranagati-gadya, Snranga-gadva and  Vaikuntha-gadya,
which are the rapturous outpourings of his devotional fervour,
For the guidance of the community, he prepared a code
of Srivaispavism called Nityam. He perpetuated Parasara’s
name by callivg on Bhatia, a young disciple, 10 compose a
commentary on the YVisnusahasranamam. Under his command,



his disciple Kuresa composed the first commentary on the
Tiruvaimoli of Nammalvar, as expounded by him.

The profound effect of his life, works and exposition of
the scripture was felt by one and all.  His large followers were
drawn from different strata of society. It is said that 12,000
disciples, 700 monks and 74 special leaders formed his
entourage. He built a spiritual empire without distinction of
high and low. At this time occuried the persecution of
Srivaisnavism by Kulottnnga Cola 1. Ramanuja fled to the
uplands of Karnataka, where a new power, under the Hoysala
pritce, Bittideva was rising., Before the magnetic personality
of Ramanuja, Rittideva surrendered and became his disciple,
receiving the name of Visnuvardbana, Karnataka under
Visnuvardhana became strong and prosperous; the stage was
set Tor a renaissance. Great Visou shrines, which are lyrics
in stone, were dedicated, inchuding the one at Belur, Rama-
nuja himself renovated the Narayana temple at Melkote
Looking at the conlemporary inscoiptions it is difficult to
believe that there has been any persecution of Jains, Queen
Santala consort of Visnuvardhana, remaininig a Jain, continued
1o adore Visnu,  After the death of Kulottunga in 1118 A.D.,
Ramanuja returned to Srirangam to resume his muinistry, tll
his passing away in 1137,

Ramanuja’s work was over, Suffering and persecution
had given spiritval strength to the community, which in
yuantity and quality was stronger than before. Every Vishnu
shrine resounded with the benediction: “*May ihe divine
commands of Sri Ramanuja ever increase in strength, 2 It
only remained for the acarva to fix the time for his final
departure to the ciernal Abode. He consoled the sorrowing
disciples that they will lose nothing by losing him, as the
Supreme Lord is cver present and never leaves any one. He

ve his last blessings, and withdrawing himselll peacefully he

sed his eyes; he rested on the lap of Embar with his feet
2  Ramuanujarya-divyajonya vardhatans abhivardhatam,



placed on the lap of Andhrapurna. While Srotriyas were

singing the brahmavalli and bhrguvalli of the Vedas, he
reached the feet of the supreme Purusa whose love and
reality were more palpable to him than anything else in this
world. This was a fitting end for a life of divine communion
and dedicated service.

It is rather difficult to appraise the life and work of
Ramanuja, which has inspired every subsequent theistic moves
ment in India for the last nine hundied years. As the
exponent of Vedanta, he reconciles the claims of philosophy
with the demands of religion. Chronologically as well at
philosophically he takes a middle position between Sankara

and Madhva. With his innate ethical idealism and doctrine
of indwelling Self in all, he insists on the equality of all souls
without in any way violating the Gita ideal of varnasarama-
dharma. He was not only the representative of his age which
reguired a new orienteztion of truth but also a philosopher for
all time,

MNow let us consider the philosophical aspect of Ramanuja’s
teaching. No more than Sankara did he invent a new system,
He merely emphasised certain elemenis of the Vedic teachings
and formulated them in a coherent and integral manner.
Ramanuja interpreted the theory of Advaita  allowing the
differentiation of Reality or God through his modes withous
implying any difference in the Reality iself. He accepis as
ultimate and real the three categories of mauer, soul and God
{geit, cit and Isvara), Maiter and souls are absolutely
d:pendent on God the dependence being similar (o that of
body upon soul. Whatever is, constitutes the body ol God
and He is the soul of not only insentient matter but also the
conscious souls. It is in this conpection Ramanuja formulates
his famous theory of inseparability (aprthak-siddhi). which
exists between substance and attribute., The relation may he
described as the pivot on which his whole system revolves.



The relation bstween body and soul brings out clearly its
intimate character. Body is difined as that which a soul
sopports and controls for its own purposes, Similarly matter
and souls. being the body of God, are directed and sustained
by Him, and exist cntirely for His purpose. The ultimate
oneness and reality of the Absolute is recognized in the
inseparable unity of acit. cit and lIsvara. Since Ramanuja
compares the rclation here involved with that between body
and soul, his concepton of tne Ahsolute may be chara erized
as that of an organic unity in which. as in a living organism,
one part dominates over and controls th: rest. The subsidiary
parts are termed as visesanas (attributes), and the predominant
cne  visesva  {substantive).  Since the altributes cannot by
themselves exist separstely, the complex whole (visista) in
which they are necessarily included is described as a synthetic
unity. Hence the term Visistadvaiia,

Scul s of the nature of conscionsness and has attributive
knowledge always associated with it, The soul is not merely
a hypothetical uwnity of individual experiences, but an eternal
entity, In its natural seate of freedom, its consciousness flows
out without any obstacle, comprehending everything, Tn the
condition of transmigratory exisience though consciousness is
never absent, it is more or less contracted, Though soul itself
apart from its consciousness; is viewed as of atomic size, it
reachesthe ends of spaca through its attributive knowledwe.
The soul is not only consiousness it is also of thenature of bliss
ananda Ananda is obscured in worldly life, but fully manifests
itself. in the seate of liberation.  Man with s physical body
derivedfrom the nature, the prakrti, on the one hand, and God
for his inner Self on the other hand, presents the dual nature
and confiicts of human lite  The souls are infinite in number.
In addition to those who have become freeeor who are m
bondage, Yisistadvaita recognizes a thirde ategory of perfect
souls called nitvas who have never been subjected 1o

. transmlgratoryexistence. Though each soul is a doer (kartr) and
' axperiencer (bhoktr), God who is its inner ruler (antaryamin)
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controls it without interfering with the freedom which is innate
to it.

God too is of the nature of consciousness and un
surpassed bliss. The term Isvara stands for the entire universe
with its cit—and acit—elements included in it. In this sense,
God is both the cause and the effect, In dissolution (pralaya)
He subsists as the cause with the whole universe latent in
Him: in what is called creation (srsti}, what is latent becomes
manifest. Subtle matter becomes gross, and souls. expanding
their attributive knowledge, enter inte physical bodies accord-
ing to their previons karma. Since the causal from includes
within itself everything that is required for the creation, God
becomes the whole and cause for it. Since God grows as the
cosmos, He is called Brahman. The so-called change in
Brahman is to be understood only in a secondary sense. He
does not suffer any transformation in Himself, but only
through the modes comprehended in the whole of which He
is the inspiring principle. God is not only the Absolute, but
He is also the inner ruler that dwells within everything, souls
or matter.

One the side of religion, the Absolute, which is the only
Reality, is conceived as completely personal. God therefore
enters into personal relation with the soul. This relation in
a way corrects the fatalistic tendency of pantheism. He is the
god of jove and abode of all excellent and unsurpassable
attributes.  His love lor the devotees tar exceads their devo-
tion for Him. He is known as Naravana, the final resting pluce
of souls. As the Supreme (Para) He is specially manifest
in Vaikuntha, which is His eternal manifestation without any
Limitation. He manifests Himself in various ways to rcdecm
the devotees. One of the most important ways is known as
vyuha. Another way in which the Supreme Person manilests
Himself is as Vaibhavas, whtch are well-known in the avataras
of Sri Rama. Sri Krishna, etc. Still another manifestation is
known as the antarvamin, the inner Self of all souls. The
last of the manifestations called arcavatara manifests in holy
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consecrated images in sacred places,

In studying the psychology of mystic experience, one
cannot overlook the doality between self-effort and divine
grace, This distinction marks the difference of bhakti and
prapatti. The practical discipline begins with Karmayoga in
the Gita sense, which purifies the mind and enables the
aspiranl to know the Truth. After one achieves success in
Karmayoga. he is qualilied to enter upon the path of Jnanayoga
in which be realizes that the soul is different {rom maiter,
The discipline does not come to an end with Jnanayoga; the
aspirant might have realized his self in relation to his physical
environment: but there yet remains the task of discovering
the soul's retation to the Divine, the highest Reabity. Man's
knowledge of himself 1s not perfect unless he knows God.

Bhakti here is identical with upasana or meditation taught
in the Upanisads. Bhakti is not merely anstere contemplation
on the Supreme Persons.d 1 is meditation that is suffused with
love for God. When Bhaktivoga is carried to [ruition, the
discipline terminates in the attainment of the beatific vision of
the Divine. Ultimate liberation is not freedom in emhodiment
but freedom form embodiment. It is the intuition of the
Supreme as well as its attainment. The individual remains,
but the fetters of individualism are removed.

Another important feature of Visistadvaita is that the
obligation (o perform karma is not the condition of the
preparatory stape onlv. It continues even when one progresses
in spiritual lilfe. Man should never abandon karma of the
nitya variery, unconditional duties, for he will be then dis-
obeving what is enjoined in the Vedas. And so karma, with
its purpose transformed, continues till the {inal emancipation,
Karma. according to Visistadvaita, it is interesting to note, is
not only whatever is prescribed in the Veda, but also prayer

and devotiona! worship.
3 (Sribhashya)
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Bhakt: in the form ol meditation is the classical means to
release.  Im prapatti, the soul surrenders its will absolutely to
the Lord and His grace. [t is aima-samarpana, the dedication
of the self itself to the Lord who s its master and is therefore
a direct means to realization. The word prapaiti is derived
from prapd ‘to take refuze with® or *to piously surrender.’
Prapatri indicates that rclease is ohtained through Divine
Grace. A single act of abandonment in all sincerity and
seriousness is  sufficient to draw the Divine Grace. The
Praparna experiences & deluge of divine grace flcoding his
entire being, The Lord pours Himsell fully inro the Lord. An
essential element of prapatti is the belief that God must be
Iooked upon as both the means and the end of salvation.
Though the realization of God is the end of ail aspirants’ a
prapanna differs from others in praying that God alone sheuld
deliver him from samsara, as anl) when He pleases. Even the
petulant charge of petitiopary  praver fnils with the prapanna
who leaves it to God to dispose of him as He pleases.

Ramanuja's gospel of divine love, which gave a wide scope
for the uplift of lower classes, is of great value in the social
history ol India. The idea of God, who can be approached by
the humblest without a long and laborious process of disciplines
unfolded a limitless tolerance which never recognized the
barriers of caste and creedl Ramanuja’s life itself s full of
incidents which indicate that fovers of God, irrespective of
their social position, helong to one community which overrides
every other consideration,

The influence of Ramunuja on other systems of philosophy
in India is indeed enormous. The bhakii movement in the
North is traced to Ramananda (1300-1411), who was influenced
by the teachings of Ramanuja and was initat d into the
teachings of Visistadvaita. His twelve disciples spread the
faith by their life and teaching, Any philosyphy which
emphasizes identity, while admitting differcnces. can be ulti-
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mately reduced to the three-fold category of Ramanuju, oit,
aeit and Isvara. In the Dvaitadvaita of Nimbarka. Suddhadvaita
of Vallabha and Acintyabhedadheda of Caitanya, one can
recognize the ultimate bases of Visistadvaita indifferent  names
and forms.

Far back down the corridor of time we sce the picture of
Ramanuja,—like his bronze image—calm and serene, encrusied
with legends, Even these owe their lustre Lo the five within, 1o
the seraphic saint that, even aftes 900years, shines with the
radiance of g star, For his iife Is that of Yatiraja, the Prince
among monks, the apotheosis of renunclation, the triuvmph of
abnegation.

' : = ] s
ed,of Lotin?, 11 & 7,7, Funonds’ dondad: .



Love of God unto death

It is now shown that if saintly men be not admitted agq
immediate Saviours,—as illustrated above by the curative power
of their Holy foot-dust—they are at least efficicat functionarieq
for performing mediatorial offices between souls and God. In
other words, they do possess the power of vicarious pleading
with God, and procure for souls their redemption., There lived
a saint by name Tiruk-kanna-mangaivandan remarkable for
his ardent love of God, and who worshipped at the Adorable
ghrine of Lord Pattaravi ( =The life of lovers). He was so far
risen in holiness as to put entire trust and conflidence in
God, so much so that he entirely abapdoned his soul unto
His keeping, and ceased from every activity which may savour
of trust in self, and of distrust in God. He laid himsell
down at door of the Sanctuary of the Lord prepared to die
for Him. and thus exemplify his whole-hearted love and trust
in Him! 1 His disciple ran to him and weeping, praved to him
thus :—** God-Sire ! after thy departure, what hope is there
for me ?'* The master consoled him thus :—* Son! remain by
my side, that is enough for thee." The disciple carried out
this command to the very letter and expiring even before the
master, mounted to the abode of the Blessed. Three days after,
the Master winged his flight to the regions of glory., [The
disciple’s incident also illustrating that the mere act of acceptancse
of a disciple by his godly master secures a passport to Heaven],

[Bhag; Vish; Vol. TV. p. 1844, “Vedam™ iv-6-8].
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Sri Ramanuja’s Indebtedness
' TO SRl YAMUNA
BY
Dr. M. Narasimhacharya, M. A., Ph.D,,

Sri Yamunacharya, known as “Alavandar®, was Ramanuja’s
grand teacher (paramacharya). He anu his grandfather Natha-
muni, the first Srivaishnava teacher of the South, are accorded
the central position in the galaxy of Srivaishnavacharyas.
Nathamuni wrote in Sanskrit, works llke the Yogarahasya and
the Nyayatattva, but we do not have any of them now. As such,
our knowledge of the Vaishnava school in Sanskrit commences
with Yamuna only. He wrote the Chatusshloki (Sristuti),
Stotraratna, Gitarthasangraha, Apgamapramanya, Siddhitraya
(consisting of Atma, Isvara and Samvit-siddhis), Purushani-
roava and Kashmiragamapramanya. OF these, the last two are
not available, Yamuna is said to have been born in 218 A.D.
and passed away in 1038 A.D,

Tne greal position that Ramanuja attained as the Bhash-
yakara of this school led to the comparative neglect of the
contributions of his great predecessor, Yamuna. In this paper is
givena brief account of Ramanuja’s indebtedness to Yamuna
as could be gathered from their works.

Siddhitrava, Agamapramanya and Sribhashya :

A close comparison of Sribhashya of Ramanuja with the
Siddhitraya of Yamuna reveals that the latter was the source
of the former. The cpening verse of the Sribhashya (viz., akhila-
bhuvanajanma, etc.) runs almost like the opening verse of the
Atmasiddhi (i. e., Prakritipurushakala etc,). The establishment
that the soul (atman) is the entity called *Aham’, the knower, is
done by Ramanuja on the model of Atmasiddhi, Sopassagesem
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of this Siddhi like ‘shantangara iva® and *vyangyavyanktritvam®
are actually quoted by Ramanuja. Several other passages of this
siddhi are paraphrased by Ramanuja with slight modifications.
The ‘sastravooitva'-section of the Sribhashya (1.1.3) follows
almost verbatim the [svarasiddhi. It has io be pointed out that
the Siddhitraya has gaps in all its three sections, The available
text of the Isvarasiddhi sets forth the purvapaksha-view of the
Mimamsakas and Naivayikas regarding the existence of God,
and ends some what abruptly, There must have orignally
existed a . further portion giving the author’s own view
(siddhanta) on the matter. The siddhanta-view given by
Ramanuja in his Sribhashya in this regard throws light on what
Yamuna himself might have said on this. The passages of the
Samvitsiddhi are also adopted by Ramanuja to refute the
Advaitic view of Samvid-advaita, Sad-advaita, Maya, Moksha,
cte.

The basic tenet of the Visishtadvaita is that the Brahman
15 Ope (advaita) and that It 15 quabfied (visishta) by the

sentient (cit) and insentien. {acit) entities which form Its modes
This system derives its very name from this concept, called by
Ramanuja as Sharira-Shariri-bhava or Shesha-Sheshi-bhava.
Brahman is the Soul of which the apimate and the inanimate
form the body. This concept is found in its rudimentary form
in the Samvitsiddhi of Yamuna. This is clearly analysed and
adopted by Ramanuja later,

The explanations offered by Ramanuja in his Sribhashya
on the Pasupata (2. 2. 36-3%) and the Pancharatra sections
(2. 7, 40-43) are based on the interpretation of these given by
Yamuna in his Agamapramanya.

Siddhitraya aud Vedarthasangrahu :

The introductory verse of Ramanuja‘s Vedarthasangraha
{viz., param brahmaivajnam) acknowl dges the greatness of
Yamuna as his predecssor in the field. The refutation of the
explanation offered by the Advaitins for the Mahakavya
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““lattvamasi” (Chandogya Up. VI. viii-6.) found ‘in the
Samvitsiddhi, [inds its echo in the Sribhashya and Vedartha-
sangraha. That the secondary significance (lakshana) of words-
15 applied only to one of the two terms appearing in samanadhi
karanya-statements like the above one, and the same entity can
be treated as being different (bheda) as well as non-different
(abheda) acvoding to factors like time and place, which are
referred to by Yamura in the famvitsiddhi briefly, are set
forth in great detail by Ramanuja in his Vedarthasangraha and
Sribhashya-

Another important tenet of Ramanuja’s philosophy is that
knowledge is an eternal and invariable attribute {dharmavisesha
or prakara) of the soul. It is technically known as Dharmabhuta-
jnana, This concept has its basis n the Atmasiddhi of
Yamuna.

On the authority of Vedanta Desika we know that the
portion of Ramanuja‘s Vedarthasangraha dealing with the
supremacy of Vishnu 15 based on the Purushanirnaya of
Yamuna, which, however, is not available,

Stotras, Gitarthasangraha and Gadyatraya, Gitabhashya

Tradition records that Ramanuja was attracted to Yamuna
after listening to his Stotraratna, particularly the verse
“‘svabhavika-anavadhika' etc.

The Vaikuntha and the Sharanagathi Gadyas of Ramanuja
are inspired and guided by tlle Stotraratna and the Gitartha-
sangraha of his predecessor. The commentary on the Gita by
Ramanuja is chiefly based on the Gitarthasangraha,

The opening verse of the Vaikuntha Gadya (viz.,
yamunarya-sudhambhodhim, etc.) makes it clear that Ramanuja
followed Yamuna in forming the concept of Bhakti, The
passage at the beginning of the Sharanagati Gadya, referring to
Sri (viz., Om bhagavannarayanabhimata, ete,) is influenced by
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Yamunpa’s Chatusshloki regarding the Doctrine of Surrender
(Sharanagati or prapatti) to Sri.

It may therefore be stated in conclusion that Sri Yamuna
was mainly responsible for the building up of the system ot
thought later characterised as Visishtadvaita, and that the task
of promoting it as a regular school of thought was carried out
by Bhagavan Ramanuja with remarkable success. The
devotion and regard which Ramanuja had for this great
teacher are recorded in traditional accounts and hagiological
works like the Divyasuri Charita and prapannamrita. The
following verse ascribed to Ramanuja himself, gives expression

to the esteem in which the eminent paramaguruy was held by
him :

“‘yat padambhoruha-dhyana-vidhvasta-asesha-kalmashaha
vastutam upayatoham yamuneyam namami tam®’

Fear of God hew converted to Love of God.

Manjiyar :="*A certain Prince saw a garden but feared to
enter it. Butas soon assome one said ‘This garden belongs
to tny lather, the king.” all fear vanished; he entered, roamed
and enjoyed there at pleasure. So doth our fear to approach
the Almighty vanshi as soon as we realise that we are His
Children (or natural objects of His boundless love)”.

[Bhag : Vish. Bk. I, p. 214, “Adanga™ 1. 2.7]



Ramanuja‘s Influence
on
TEMPLE AND RELIGIOUS WORSHIP

by

Tirumalai Nallan Chakravarty
Dr. Venkatadriagaram Varadachari

The worship of God in the form of idol has been in vogue
from ancient times. Icons of deities are installed in temples
where they are worshipped, while they and or Salagrama
receive worship in the houses. Temples of varying extent are
found all through India. Many people of diverse tastes and
of different outlook in life are attracted by the temples and
quite often, they mingle freely on occasions of the celehration
of festivals.

The idol, which is also called by the namelarcha, represents
the finitized form of God whose nature could not be determined
in spatial, temporal and objective aspects by the instruments of
finite nature. God takes this form lor the well-being of people
The idols are varied in their forms and it is held that God
takes those forms which His devotees wish Him to take and
present Himself before them, The Lo 1 thus satisfies the
desires of His men. This is indicated by Himself in the Gita:-

“*As they worship (approach) e, so do 1 reciprocate or
receive them, O Arjura, all men every where follow My
path™. (1) According to Ramanuja’s commentary on this
‘shioka,” the Lord means that He [ulfills the desires of His
devotees by descending down taking the forms of pods and
men He does not stop with it. In accordance with the
wishes of those who resort to Him, He shows Himself (o
them. His devotees also get the experiences with Him which

1. 1V.11
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satisfly their wishes [ollowing the course taken by Him.
Ramanuja means here that the devotees get the experiences to
their full satisfaction through the various forms which they
wish Him to take, The archa form is meant here. Povhai
Alvar's song echoes this spirit. Vide: ** The Lord who holds
the discus takes the form which His devotees cherish, assumes
the names which they like and acts in the manner liked by
them.””

The idols are made up of several materials like stone, wood
or metal, The Agamas lay down the rules and procedures for
the making of the idols out of these materials and for installing
them in temples. The principal idol is called Dhruvabera or
Mulabera and that which is taken out in processions s ealled
utsavabera. The Alvars have made the outstanding contri-
bution in showing the worship of archa as the easy and
practicable method. Their compositions  contain much
reference o the archa torm of God in the well-known shrines
in South India, The Mudal Tiruvandadi of Poyhai Alvar (2)
mentions in the same stanza the deities at  Tiruvengadam,
(Oppiliyyappan Koil, near Kumbakonam, Tiruvehka (Yathok-
takari temple at Kanchi) and Tirukkeilur as of standing, sitting,
lying and moving postures respectively, The Nawmnvhan
Tiruvandadi of Tiromazhishai Alvar refers to the lving postures
of deities in the same stanza, as available in temples like
Tirukkudandai { Kumhakonam ), Tiruvehka Tiruwallur, Tiruva-
rangam, Tiruppernagar (near Srirangam) and milky
ocean. (3} The Tiruchchandaviruitam (4) of the latter refers to
the deitics at Uraham, Padaham and Vehkanai (Yathokiakari)
as of stapding, sitting and Iving postures.

The compositions of the Alvars also indicate that festivals
were conducted in certain shrines and the car festival in
particular is suggested to be taking place in some others. The
reference to the conduct of festivals is available in the Periya
Tirumozhi while describing the deity in Tirunaraiyur (5) identi-

fied with WNacchivar Koil near Kumbakonam. The s.me
2. 17 3.36 4,64 5. 6. 4. 8.
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composition contlains suggestions to the conduct of the car
festival in the temples at Tiruvazhundur (6) and Tiruvali
Tirunagari. The Alvars are only recording what was available
in these places at the time of their visit. It is evident from this,
the temples had besides the Dhruvabera, the utsavabera as well.

The Agamas should have been guiding the conduct of
daily worship and festivals on occasions in these temples. The
absence of such references to all other temples should not be
pressed to prove that either the utsavabera was not installed
in most of the other shrines or festivals were not conducted at
all,

People at large and the Alvars, in particular, had then taken
to the worship ol the archa form of God. It is said that grave
sins are quickly destroyed of him who beholds Vishnu [rom the
foot-stead up to the crest and that it is needless to say that
miner kinds of sins arc also destroyed thereby., From the
context, the word visfmy is 10 be taken to mean the idol of
Vishnu. (8) Another passage tells that sight of the Lord {Lord’s
idol) by accident destroys the wrong residues, defective intellect
bad reasoning and bad arguments of men whose minds are
confused. Bad dispositions and heterodoxy (irreverence 1o
traditions) also get eradicated, (9)

These passages cited above, are only two among wmany
others which are sufficient to prove that idol worship has been
the only method of adoring God even befor= the period of the
Alvars who added strength to the nesd for maintaining the
mode., There is therefore nothing surprising when it is noted
that Tiruppanalvar sang in praise of the Lord of Srirangam and
Tondaradippodi Alvar reared a garden to flowers to be strung
into a garland for the same deity. Perivalvar, whose real name
was Visnuchitta, strung garlands for the deity at Srivilliputiur,

“meangai Alvar attended to the additional constructions in
~ten., "t Srirangam.
p—J—5—5— T7—3—6— 6 B. Sandilya Smriti 2.98,
9. Pauskara samhita.
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None of the Alvars had forgotten to mention the names of
shrines and the postures assumed there by the Mulabera, Tt is
their soulstirring appeals to God to whom they were drawn by
insatiable Jove, and depictions of the greatness of the archa
forms in many of the temples that have given an individ-
ulalistic stamp to Vaisnavism of the South. It is their
compositions that attracted the attention of Nathamuni (9th
century A. D) who took deep interest in them and arranged
for the repdering of them in temples, prescribing the musical
sctting for them., Yamuna (10th century A, D), the grand-son
of Nathamumi took Srirangam as his headquarters which became
later as the most important and foremost among the Vaisnava
shrines In India.

Ramanuja (1017-1137 A. D), who came in the line of
spiritual inheritance of the Alvars and Acharyas, was, even
bhefore he became the disciple of Mahapurna, a firm believer
in the greha form of worship. His aspirations were to place on
solid and stable foundations the theistic Vedanta, the principles
of which were handed down to him by his master Mahapurpa.
These principles have been preached by the Alvars, Nathamuni
and Yamuna. Therefore he devoted his attentlon and encrgy
to achieve this end. Yet, he did not ignore the necessity for
preaching the significance of the worship to the archa form of
God. Not much was left by him in writing on this but his
nnigue contribution thereon is evidenced by what is obtained
in practice both in the temples and homes of the Vais-
hpavite community.

His commentary on the passage of the Bhagavadpira
{1V, 11), throws abundant light on his concept towards the archa
form of God. He writes there that His men enjoy, with their
own material senses the form of God according as they wish
and in all possible ways. That form is heyond the reach of
thought and speech, Even the Yogins take much delight 1o
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enjoy this experience. While giving an exposition of this
comment, Vedantadesika remarks that yopins have the
exprience of the supreme form {pararupa) of God even in the
archa form. The all possible ways (sarvaprakara) shall be
taken to mean adorning God with ornaments, festive marches
{yatrotsava) and rendering service. Ramanuja must have found
an auwthority in this passage of the Bhagavadgita for the
worship of the arhca form of God. Itis also worthy to note
that no other commentaior on the Bhagavadeifa even though
the areha form of worship was adopted by him, attempted to
find God's statement here in favour of this practice.

A perusal of the life of Ramanuja reveals that he devoted
to God in archa form and worked [or the maintenance of the
various shrines, Many of these shrines won high repute only
because of his personal interest evinced in their maintenance
andihe steps he took (o attend to the administration of
those temples,

While he was studying under yadavaprakasa at Kanchi, his
supertor skill in the interpretation of the pass ges of the
Upanisads caused concern to the master. The latter found it
difficoll to get on with the pupil. Thereupon he undertook a
pilgrimage to Kashi along with all his disciples. At the advice
ol his step brother and co-pupil Govinda who warned
Ramanuja of the master’s intention to do away with him
Ramanuja left the party at night under some pretext. He was
in a dense jungle and was perplexed 10 pget to the way for
returning to Kanchi. A hunter and his wileap peared there
before him and lead him on their way reaching the outskirts
of Kanchi in the early morning. showing him the forther road
10 the town they disappeared when he was sent away by them
to fetch  warer for drinking. Realizing that the escorts were
none other than o.. saradaraja and Mahadevi, Ramanuja
undertook to serve them every day by bringing a pitcher filled
with water from the well wherefrom he was asked to bring

L i-llrappadi Guruparampara, p. 114,
Yatirajavaibhava 24-28,
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water, This water was to be used for the worship of the Lord. 10
This is the first example of Ramanoja’s services rendered
to the archa form of Ged.

Ramanuja left off his study under Yadavaprakasa and was
ot in a position to find what he should do next. Kanchipurna,
who enjoyed the confidence of 5ri Varadaraja, and who had
the good fortune of talking to that deity, ascertained from
Him the course which Ramanuja had to pursue, Six points were
offered by God to Ramanuja. The Lord declared that He is
the ultimate Reality with Sri. The self is distinct from God,
Self-surrender is the means of obtaining moksha. Thereisno
need for the self to remember Ged on the eve of its leaving the
mortal coil. Moksha is assured for the sell. Mahapurna is the
Acharya for Ramanpuja. 11 This illustrates how Ramanuja
obtained guidance from God in grcha form.

While Mahapurna was giving instructions to Ramanuja on
religious truths, the overbearing attitude of the pupil’s wife
forced Mahapurna and his wife to leave Kanchi for Srirangam
Ramanuja thereupon resolved to assume the order of ascetics.
He took the order, along with the iriple stall and robes from
Sri Varadaraja. 12

Then he proceeded to Srirangam where he took his
permanent abode, He was offering worship to the idol of S
Varadaraja ever since he started living at Kanchi and continued
that worship till the very end of his life. 13 On one occasion, he
had to enter into a debate with the Advaitin Yajnamurti for
reestablishing the genuine worth of his system of thought, He
prayed earnestly to the idol of Sri Varadaraja and Vanguished
the rival who became his disciple assuming the name Arulalap-
perumal Emberumanar, 4 Thus the archa from of Sri
Varadaraja stood by his side at all times guiding his hife

1) Sriman Param tatvamaham mato me prapapattinnitapaya navashyaki hetuh
Smrtiraptvakale moksho mahapurna ihacyavaryah-Yatiraja vaibhava 490,

12. ibid., 50 13. ibid 8%, I4. ibid %o,
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Ever since he settled at Srirangam, his endeavours were
directed at the proper and effective administration of the temple
there and of the perfect attendance to the daily worship of the
archa form of God under the name Sri Ranganatha. 15 He was
unexcelled in the sphere of Vedanta and also a selfless religious
reformer His amazing skill in temple administration is revealed
in the changes which he introduced there. His zeal for raising the
standard of the common man in the sphere of religion, his anxiety
that the procedural details concerning the daily worship for the
archa form of God in the temple should not be affected on any
account and his realization that the members of the community
should be made to realize their duty in rendering service to God
according to their mental and physical equipment gave him
enough strength to build and develop ther religious affiliations
of people in and around the temple at Srirangam, 1t is no exagge-
ration to admit that the achievements, which would require a
period of thousand vears for a legislative institutian through
enactment of laws and regulations and proper implementation
of them, had been brought into effect by Ramanuja, a single
dynamic religious administrator within his own life time. The
laws enacted in the legislatures are found to have shortcoming
necessitating frequent and subsequent amend,nents and changes
from time to time. in the long run, most or these laws have
a bearing on the original rules only in name, their contents
having changed thoroughly, Administrative rules which
Ramanuga introduced in the temple at Srirangam have not been
so far found to be wanting in any of the major items, although
slight changes e~uld have been effected in very minor issues in
consonance with «... = uges in the cultural afTinities of the
Vaishnava commuanity. For approximately a thousand years, the
system has been working well and is being followed in the
temple to the I'ull satisfaction of the community, No other
temple ol Vishnu has an administrative system of this kind and
a meticulous adoption of the procedural derails of the system

15 ibid. 56
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of worship as has been in vogue here. The entire credit is due
to Ramanuja and Ramanuja alone,

The koil Olugu, which i¢ a chroaicle of the Srirangam
temple, and which has an English version by Dr. V. N. Hari
Rao, gives all the available information regardingthe administra
tion of the Srirangam temple before the period of Ramanuja
and during and after the periods of Ramanja. This work
contains an account of Ramanuja’s contribution.

In brief, the following may be taken as the main features
of the Temple administration introduced or governcd by
Ramanunja,

Kurattalvan, whoss name is Srivatsankamisra, was appointed
by Ramanuja to have control over the religious codes in the tem-
ple. Mudalivandan, whose name was Dasarathi, had (o take
charge of the inner arganization of the temple, Akalanka Natta-
Ivan, probably a cola chieltain, who became Ramanuja’s
disciple, was cntrusted with the work of managing the temple
jands. The 1emple servants, who were till then of five groups
were ¢classified into ten groups with specific duties assipned (o
cach. The Vaikhanaxa system of worship, which was being
practised during that period, was replaced by the Pancaraira
sytem, Those who were exercising the'r authority in the temple
were asked to use the seals of Garuda, Shankha and Chakra as
macks of authorization. Adhyavanotsava, for the celebration of
which objections were raised 1n some quarters, was arranged
on & sound basis, after the objections were ruled out. For this
purpose, the images of Nammalvar and other saints were in.
stalled. Arrangements were also made tw have the Nafayira
Divaprabandha recited on all the twenty days of this festival,
according to the code drawn by Nathamuni. For a permanent
and regular supply of milk for the Lord, a goshala was started
and his disciple Garudavahanapandila was placed to  take
charge ol this service,

16 Koilolngu P P, 44-46
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Ramanuja had to leave Srirangam apprehending Chola
persecurion and lived in Mysore for twelve years, It is said that
the utsava bera in the temple at Melkote was not then there,
having been carried away by the Muslim king to Delhi for the
zake of his daughter. On hearing the whereabouts of the idol,
Ramanuja went to Delhi and brought the image and installed it
at Melkote in 1098 A. D. Ramanuja acalled the utsavabera to
come to him when he visited the court of the Muslim king. The
deity came to him accordingly and Ramanuja received Him en-
dearingly calling Him as his wealthy child {(Sampatkumara).
From that time, the utsavabera there is called Sampatkumara- 17
Ramanuja’ s close association with the Yadugiri, also called as
Marayvanagiri and Daksinabadarikasrama drew admiration from
the community which chose to call Yadugiri also by another
name yatigiri: 18 Vedantadesika calls this place as the place
where Ramanuja won high eminence and reputation {samyami-
sarvabhaumavijayasthana - Samkalpasuryodava 6, 30y, 19
Ramanuja’ 5 activites in Melkote also called as Yadugiri and
Tirunarayanapuram reveal how much he was interested in
making arrangements for the continuarion ol idol worship there.

Ramanuja undertook a pilgrimage to the various holy
places in North 1ndia and on his return journey visited the
Tirumalai temple,

There was then raging a controversy between the Vaisnavas
and Saivas regarding the identityol the deitv © Venkatesvara.
The Vaisnavas held that the deity is or’ visnu refuting the
contention of the Saivites that the d...y is Siva. The Saivites
d’sputed this and contended in favour of identity of the deity
with Siva. Rumanuja was requested to settle this dispute by the
rules of the land who 15 stated to be Tondamana in the Guru-
paramparas. He arranged for bringing the emblems and
weapons dear to both Visnu and Siva and placed them before

16 Koil plogu P'. P, 44, -46. 17 Yatirajavaibhava 100
I8 ibid. 103 19 ibid 103
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God. The doors of the temple were closed for the night, in
the next morning, priests, who open the door found the emblems
of Visnu taken by the Lord in His hands and those of Siva
left aside broken to parts. Then the deity was proclaimed to
be Visnu and non-else, 20 .

Venkatachala Itihasamala, which contains seven sections,.
describes the YVaisnava character of the idol of Sri Venkatesvara,
The remaining four chapters describe Ramanuja, s contribution
to the temple at Tirumalai. Some of the prominenr aspects are
as follows. After declaring the i lentity of the deity with Visnu,
Ramanuja had the purilicatory rites parformed to the deity and
temple and enjoined the Vaikhanasa mode to be adopted there,
The Anandanilaya Vimana was repaired by him, A necklace
with the figure of padmavati was prepared and was put by
Ramanuja around the neck of the idol of Sri Venkatesvara,
Ablution was to be given every Friday 1o the deity and the
tilaka (urdhvapundra) made of camphor was lo adora the
forehead of the deity. The ido} was (0 be decoraled every
Thursday with plenty of garlands.21.

To what extent all these arrangements were made by
Ramanuja himselfis open to doubi, as some of these could
have heen made later by others.

Oune thirg however must be stated hzre. Not only did Ramanuja
proclaim Sri Venkatesvara as Visou but delivered a discourse in
the presence of that deity on the contents of the Vedas and this
was compiled in the form of a work called Vedarthasamgraha,
This is evident from the ntroductory verse ol Sudarsanasuri
to his commentary Fatparyadipika on the Fedarthasamgraha,
Vide:- Sribhahyakrdupanyastah yassrisailapatehpurah
Vedarthasangrahasyasya Kurmastatparvadipikam

Ramanuja returped to Srirangam after the passing away of
Kulottunga I Later he heard that the idol of Sri Govindaraju at
Chitrakuta (same as chidambaram) was thrown into the sea by

20.ibid . o0-92,
{ 21.T.T.D, Epigrathical Report 1930, FP.EG6-89. )
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the Chola king who was preaching against the creed of Visnu,
Ramanuja arranged to have a temple built at the foot of the
Tirumalai hills and this idel of Sri Govindaraja was enshrined
there. Ghattidevayadavaraya was responsible for building this
temple and at the instance of Ramanuja, a small shrine for
Andal was also built there, 22

It is thus seen that Ramanuja was himself the adorer of
God in grcha form and therefore promoted this kind ol wor-
ship in temples. There two aspects of his contribution to the
temple worship whizh reguire some explapation. One is the
change of the mode of worship at Srirangam from the
Vaikhanasa to the Pancaratra. The criticism is levelled against
Ramanuja by the followers ol the Vaikhanasa code for
having effected this change. The Pauskarasamhita, which glori-
fies the Srirangam temple and the paramesvarasamhita which is
tased upon it hcar ample testimony that the papcaratra system
to which these two texis belong was adopted in the Srirangam
temple from very early times. The Vaikhanasa mode could have
been adopted for reasons and circumstances, the nature of
which is not now known, 1f Ramanuja had been in favour of
the pancaraira system, he could have enforced this mode of
worship in the Tirumalai temple where the deity was proclaimed
by him as Visnu and the Vaikhanasa mode of worship was
introduced by him. The charge of having effected * & chanpe
15 thus baseless.

The other aspect is in regard to the deo.s@ration made by
Ramanuja to the effect that the deity at the Tirumalai Hills

is Visnu. Ancient Tamil literature has frequent references to the
hills has belonging 10 Visau. The Silappadhikaram (8.1} whihe
is an ancient text writien about the first or second century of
the Christian cra, may be cited here. Another evidence is from
the absence of rcference to this shrine in the works of the

22, Histaory of Tirupati, YOL, 1 by Dr. 5. Krishnaswamy lyengar, PP,
28B-297,
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Saivite Nayanmars, who have not left a single shrinc of Siva
unsung. While Kalahasti, which is adjacent to the Tirumala
hills, gets its proper place in the songs of the Nayanmars, who
were interested in their exclusive adoration of Siva, the non-
mention of these hills, it they had been devoted to Siva, is
surprising in their works, Ramanuja was therefore following the
time honoured tradition, Besides, Tirumalai Nambi, his vncle
was rendering service to the deity in the hills. His ancestors-
before Nathamuni were the devoted worshippers of this deity
as Vispu, From the account given above regarding his
endcavours to maintain and safeguard the archa from of wor-
ship in temples, it must not be concluded that he was not
interested in private worship, that is worship of the deity in
individual houses. His Nitypa is an important work on the
procedure of worshipping God in the houses.

This work Nifva bears influence of the Pancaratra Agamas
which prescribe away of religious life for a devotee of Visnu,
The Vaikhanasa Agama couid not be followed by him or
recommended to any body and every body, as it is to be
adopted only by rhe adherents of the Vaikhanasakalpa sutra.
In the work Nitva Ramanuja recounts the procedure of the
routine life of a Vaisnmava. How a Paramaikantin, that is,
one who has no personal element in him but looks upon God
as the be-all and end-all, should worship God is described here.
The deity is to be offered six seats {(asanal, namely, Mantra-
sana, Snanasana, Alamkarasana, Bhojyasana, Mantrasana and
Paryankasana for Gud to receive the variour offerings made
such as bath, decoration, food-ofterings, hed etc. In this,
Ramanuja’ s treatment bears the inlluence of Ch. 3% ol the
Lakshimitantra and Ch, 28 of the Ahirbadhnyasambita. Curiously
enough, there is no specific reference to the mode of having
Mantrapushpa which 15 now in vogue among the Vaishnavas,
He uses the words anyaishea bhagavanmantraih, which could he
taken to stand for the passages now recited from the [tihasas,
Puranas. the works of Acharyas and those of the Alvars
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With the present state ol knowledge, it 15 nol possible to
state whether he owed in writing this work to his predecessors
or evolved a system based on what he received from his
Acharyas as part of the tradition and improved upon it under
the inflluence of the Pancharatra Agamas and the Bhagavadeita
which he commented upon. His earnestness that others too
should prosper with God's grace is best revealed here,

There is one important matter which Ramanuja is held by
his immediate disciples to have communicated to them. This is
likened by them as his  commandments which are hailed as
helpful for all the worlds. They are, as the praver goes, to
extend to all times and places.

Vide - Sarvadeshadashakaleshvavvahata Parakrama Ramanujarya
divvajna Vardhatamabhivardhataml Ramanuiarvadivyajna
prativasaramujvala Digantavyapince bhuvat sa hi lokahityshinl

What these commandments are is not explained anvwhere,
though the interpretations offered to them at the present day
are highly ingenious.

h
In this contex [the following incidents deserve consideration.

One of them r¢” fes to the inclusion of Ramanuja Nutrandadi
within the Nale gradivvaprabandham. Periva Koil Nambi, the
high priest of the Srirangain Temple, became the disciple of
Kurattalvan and composed the bundred stanzas in praise of
Ramanuja. Ramanuja permitted this composition to be recited
after the Iyarpa thus giving a high status to this, Thence
forward’ Periva Koil Nambicame to be known as Tirovarangatta
Amudanar. Aceording to the Guruparampara of Trtiya Brahma-
tantra Parakalasvamin, this was eulogised as the divine
command of Ramanuja. Ramanuja himsell prayed to god that
the glory of Srirangam must increase day by day.

Vide = Srcemanngh Srecrangashriyamanupadravamanudinam Samvardhaya[
Vide ;- Sreemannah Sreeranpashrivamanupadravamanudinam Samvardhayal
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Apart from this explanation, two other incidents are noted in
the Guruparamparas when Ramanuja issued certain instructions
to his pupils, Both belong to the same occasion, though they
are different in contents.

The disciples of Ramanuja felt verv sad as Ramanuja was
zetting more and more aged and trving to leave off the mortal
coil, To them, Ramanuja offered two instructions. In the first
of them, he asked them to follow the six points, choosing, in
the descending order, the suvcceeding point, when they felt
that the preceding one was found difficult by them for practice.
The six points are: (1) They should study the Sribheshya and
propagate it. (2) If +hey found themselves unlit for it they have
to evince interest in the compositions of Nammalvar. (3) Thus
in the same way, they could live in a place where the temple of
the Lord is situated. (4) They can render some kind of service
to Him. (5) They shall reflect upon the essence of the Dvaya
mantra and (6) They shall serve any prapanna (one who has
surrendered himself to Him).23

These six statements indicate Ramanuja’s eagerness to keep
the traditional learning in practice and also provide those who
are not fit for that, with the means connected with temple
worship,

Ramanuja is stated to have given at this juncture anotlier
discourse as to how his followers should conduct themselves in
the world. For the proper understanding of this, he classified
people as favourable, unfavourable and neither favovrable nor
unfavourable. Those who are lavourable are those who are
devotees of Vishnu, One shall have a pleasant [eeling al the
sight of these persons. These who hate Vishnu are to be treated

2% Pathitva bhashvam tatpravachanamashaktan  Shatbaripupiri Shraddha
Vasah Prabhuparichitasthana Nivahe, Prabhobkainkarye va Prapadanamano-
rarthampanam  Prapanoanam  va me bhavatu Paricharya  Parichayah,
Arayirappadi Guruparampara P-242
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as pnfavourable. They are to be treated as if they are serpents,
Those who are not interested in giving a religious way of life
being devoted to neither Vishnu nor shiva but intend to pursue
their life here are to be treated neither as favourable nor unfaa
vourable, Such persons are to be ignored,

These two  utterances and the inclusion of Ramanuja
MNutrandadi at the end of the Tyarpa could have claims for being
referred to as the command of Ramanuja, 1t 15 not however
clear whether all the three or any one of these are meant by the
commandment of Ramanuja.

Society exists outside the tenple also, thovgh the temple was
aimed by Ramanuja as the centre of religious activity.
Ramanuja’s contribution to the temple worship resulted
in the rise of activities which actively helped the running of the
temple administration and also became helpful for those who
are connected with the temple worship in some form or other,
These activitics mav be named as religions in character. Some
of them have a direct bearing on temple administration while
others are not practised in %e temple proper but wherever they
arc practised they have an fdirect impact on temple worship.

Firstly, the Ahfnika Jarika ot Yangi Vamsesvara, the
immediate disciple ol R;'Jﬂrm_iu_. is 0 magnificent production
of the routine life which a Prapanna is 1o lead. This was written
on the basis of Ramanuja’s Nitya and as such deserves more
credence. Tt is not unlikely that this work served as a model for
the writing of similar manuals in later years by different writers,
More than that, this work has undoubtledly inlluenced the
routine of the Vaishnava community.

The items which are claimed to represent Ramanuja’ s
commandments suggest that every member of the society,
without any distinction of caste or sex, is given the occasion
and scope for fulfilling his or her spiritual aspirations in
accordance with his or her [itness and qualification. This is the
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second noteworthy nature of Ramanuja’ s contribution.

Thirdly, a flower gardencame to be nurtured for preparing
garlands to be offered to God near whose shrine it gets situated.
Anandalvan, one of the ditect pupils of Ramanuja, attended to
this work in the Tirumalai Hills.

Fourthly. the Alvars becam  deified in temples and r ceived
worship like the principal deity. Festivals are conducted on a
large scale, mext in importance only to that of the chicl deity,
After Ramanuja, Ramanuija and in later days. the Acharyas also
were  installed in the shrines of God and also  separately and
festivals are conducted annually and occasionaliyv also.

The institution of religinus centre came into  being under

the name Matha. In Fact, this institution took its rise during
the period of Ramanuja himself. An Acharva of great repute was
treated as the head of each one of them. Generally, 2a sanvasin
was looked upon as the chief of the Matha, Quite often
branches of the Martha arose in important places all over India,
the head gquarters being located in a particular place.
Sixthly, the line of Acharva purushas became svstematized by
Ramanuja. These men were numbered as seventy four and called
Simhasanadhipatis, They are all householders and were invested
by Ramanuja with the powers to do Panchasamskara to those
who seek them for spiritual progress, Some of them offer
guite indepenlent of Panchasamskara, the burden of their
pupils at the feet of the Lord, this act heing calted sharanagati
prapatti. Some of these dcharyapurushas had the special credit
of receiving honours in the important temples,

Seventhly, Ramanuja kutams arose to serve the needs of
the pilgrims visiting the holy places where these are situated.
The pilgrims who are Vaishnavites are attended to here for
their boarding and lodging.

Eighthly, the Tamil compositions of the Alvars were piven
a place along with the Fedas during temple worship and private
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worship. They are to be recited daily in temple and houses
during worship. On special occasions they are required to be
recited in full, The select portions are required to be sung both
in marriage and the obsequies. On occasions of temple proces-
sions, they are to be recited by those learned in them and
leading the procession, The following shloka in the
Rahasyatrayasara of Vedantadesika may be taken to speak
well of this practice

Earmabrabmatmakam  Sastre Kautaskutanivariakam
Vunde hastigirishasva Vithishodhaka Kinkaran

One noteworthy feature that is found both in temple and house

worshia is the recitation of the two shlokas commencing with
the words

Sarvadeshadashaksleshu and Ramanujarva Diveajna
to be followed by Ramanuja’s  uiterance:
Yrimannah srirangn srevamanupadravamanadinam samvardhaya,

addressed to God at Srirangam. This is recited before
all other deities. Ramanuja appealed to Sei Ranganatha
to attend to the growth of the glory of Sriranga day by day
without any hitch. When this is utiered belore any other deity,
itmay mean that what applies to Sri Ranganatha by way of
appeal may be taken to apply to the particular deities as well
before whom this passage is uttzred, Or, the reguest may he
taken to be made to other deities also for the well bemng of the
glory of Srivanga.

Ninthly, the Addhvavanotsava, which was well planned
and arranged lor celebration by Ramanuja at Sriranga, came o
be celebrated in every shrine during the same perioed when it is
celebrated at Srirangant. 24

Lastly, Ramanuja’s way of lile and preachings have exerted
profound influence on the Vaishnava community in creating in

24, According to the Yatirajavaibhave (106 Ramanusfa arranged for the instal]
ation and worship of Andal in Various Shrises in South India,
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them an earnest desire to live near a temple all through life or
at least spend their last davs there. Ramunuja refers to Sri
Ranganaiha instructing him to live only in Srirangam. Accor-
ding to scholars, one of the six points which Ramaruja
made out to his pupils on the eve of his leaving the mortal
coil refers to the need for having at least a hut in the Yadava-
dri, that is, Melkote. Therefore, we find even now people
choosing not only to visit boly places but take their abodes
near the holy shrines.

Thus Ramanuja’s contribution to the temple and religious
worship is invaluable and his influence on them is stupendous.
Mot only is the system of Vishishtadvaita known as Ramanuja
darshana bot  his greatness has overshadowed (hat of the
Acharyas both before and after him with possible exceptions,



SRI RAMANUJA ON THE GITA

BY
M., R Samparkumaran, M. A.

Commentaries on the SBhagavadgira, both ancient and
modern, are legion. Perhaps the deceptive simplicity of its siyle
and diction templ even those with inadequate learning to try
their wits on it. Perhaps, because Arjuna represents the human
predicament, his douhts and questions and searchings of heart
come home to everyvone whose thoughts soar above mere cating,
drinking and pleasure - seeking. The fact remains that the Gita
is the best - known classic of Indwn philosophy and religion
hoth in India and abroad,

Sri Sankaracharya, the earliest commentator whose work
survives intact, in his introductory remarks, refers to several
garliecr annotators who sought to explain the Gita critically,
sentence by sentence and word by word, leaving however the
general impression on the students of the sacred text that it
teaches many extremely contradictory doctrines, (This inciden-
tally is a charge repeatedly levelled against it by both Indian
and foreign eritics, notwithstanding the efforis of Sri Sankara-
charava, Sri Ramanujacharava, Sri Madhvacharva and others
to reveal its unity of them and purpose.}

The names of these carlier commentators are not mentioned,
But Sri Sankara occasionally controverts certain interpretations
after stating them, and in some contexts these have been
attributed by Anandagiri to a Vritrikara (i. e., the writer of a
short commentary, presumably on the Gira). It is likely that at
least one other commentator is referred to and refuted in the
Sankarabhashya. A list of seven commentators, in addition to
Sri Sankara, is given by Sri Vedanta Desika, Pisacha, Rantideva,
Gupta, Yadavaprakasa, Bhaskara, MNarayanarya and
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Yajnasvamin. We do not know whether any of them preceded
Sri Shankara, These names are said to be merely illustrative of
more than a hundred writers on the Gira. That 5r1 Vedanta
Desika had access to at least parts of some of the commentalors
mentionzd by him is shown by his quouing additional stanzas
accepted by them outside the canonical seven hundred. He also
mives a few variant readings and some instunces of splitting up
or linking up words in different ways, What is noteworthy
however is his considered opinion that all the earli: r commen-
tators, though belonging to different schools of thought, agree
in holding the esential teaching of the Gita to be that the Lord
is the Supreme Reality and that the highest duty of men is to
resort to Him alone, without relying on anyihing else and in
such ways as 1o suil the'r capacities and temperaments.

All this presupposes a long. continuous, detailed study of
the Girag for aver two thousand years at least. As in the case of
the Upanishads and the Brahmasutras, the different interpreta
tions miust have fallen iv to certain patterns, later develaping
in to the points of view of advaita, Visishtadvaiia, Bhedabheda,
Dvaita and other well delined schools of thousht, A careful
study of extant commentaries reveals traces of eatlier aitempts
to press the Gira mto the secvice of different traditions in the
Vedanta. Sri Sankara's commentary, in the introduc.ion to the
third chapter, sceks to controvert the claim by an earlier writer,
presumably the Frittikara, that Juana-karma-samuchehaya (or
the combipation of knowledge and works) is the means to
Firal release, At least two points in which the Remanujobhashya
differs from Sri Shankara (Vide HI 42 and XI11-12)can be
traced back 1o earlier Limes,

Thus, it is reasonable to suppose that the interpretation of
of the Gita found in Sri Ramanuja’s commentary has behind it
a long history and a well-settled tradition. No doubt, his imme-
diate authority is Sri Yamunacharya's Gitarthasangraha. but
this brief work of thirtytwo stanzas offers such a detailed and
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coherent analysis of the Gita that we have to infer a clear and
definite interpretaion, handed down by tradition, for every
stanza if not for every word. (Actually, a brief commentary
on the Gira, attributed {o Sri Yamuna, was printed in part by
Yogi Parthasarathi Aiyvangar towards the end of the last century
It is a pity that the printing stopped abruptly and that no study
was made of the work or the manusricpts on which it must have
been based ) According to Sri Vedanta Desika, the Songraha
was composed by Sri Yamuna, after having been taught the
purport of the Girg by Sri Ramamisra, a disciple of Sri Natha
-muni who had it confirmed in his expericnces as a yogin,

Be this as it may. the Girarthasangraha could ne | have been
written without a settled interpretation of the Gira as a whole
and in detail, Sri Yamuna must have had a clear view not merely
of the general drift of the teachings, but also of the way in
which every chapter and stanza contributed to them. The
Sangraha opens with the sratement: **In the authoritative religi-
ous ireatise known as the Gira, Naravana who is the Supreme
Brahman, is declared as attainable only through the help of
devotion (bhakii)which is to be developed by the performance
of oue’s duties ahd rituais, knowledge (of the nature of the
individual self as utterly dependent on the Lord) and lack of
attachment (to all things other than the Lord). '’ This implies
that the Lord has auspicious qualitics and that He responds to
devotion: that attaining Him  is the supreme objective of life,
and that it is achieved through devotion to aum, fortified by
the performance of duties and rituals and by knowledge about
what the nature of the soul is and how it isrelated to the Lord
and the world,

These implications are worked oul in the Sangraha which
goes on to give summarics of the Lhree groups of six chapters
and of each chapter, and then describes the three disciplines of
Karma-yogs, Jnanayoga and Bhakti-yogo and their interrela-
tions with one another, Finally, the best type of devotec is
directed to perform all things from his own duties to the prac-
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tice of devotion solely through love of God. He must not regard
anything that he does as the means to redemption; God alone
is the means of attaining Himselt. This is the main teaching of
the Girag, according to the Sengraha, and the Gira is primarily
inended for such a devotee.

It is ¢asy to conceive how such a tradition of interpretation
as is emdodied in Sri Yamuna's svaopsis could have cvolved
through the ages, The Gita has long been a sacred 1ext to be
studied hy those seeking spiritunl advancement. Though not
technically part of the revelation of the Feda and hence nomi-
nally inferior in authority, it has a special distinction in being
the word of God incarnate, It is one of the three  pillars sup.
porting the religion and philosophy of all the schools of Vedania.
The study of the Vedanta, is deemed incomplere if the Gita 1s
left ont- 1t has been prescribed for daily study and  also, of
course, for being fearnt with reverence from a  preceptor. Its
theory is to be grasped intellectually, and the spiritual esercises
recommended in it adopled in practice.

The Gita in other wards has continued to be a work giving
inspiration and gnidance from generation to generation. Natu-
rallv, no Tndan teacher has looked at it from the point of view
of the Western Sanskiitist, interested in its historical context
or philological curiosities or alleged inconsistencies and ambi-
guities, Teo [ind fault with our great agclaryas for treating the
Gita as a life-giving and creative work is like blaming the son
for not botanising over his mother's gruve, Alter ail, if Shake-
spearc of Homer can be studied 1o asthetic enjoyment, why
should uot the Gita. or fur the matter of that, the Bible he
studied as a work to inspire and illumine ?

Sri Ramanuja wrote on the Gitain the light of the tradition
that came to him from Sri Yamuna through the latter’s disciples.
To doubt whether Sri Ramanuja has correetly interpreted the
Sangraha throughout - as Dr. van Buitenen does in the case of
the summary of Chapter IV citing it as an illustration—is to
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claim that we in the twentieth century can understand Sri Ya-
muna better than his own disciples did. But, of course, Sri Ra-
manuja brought to the task also the vision and equipment of
one who had evaluated-critically the philo sophy of the Upani-
shads, produced a magnificent commentary on the Brahma-
sutras, and carried in his mind and heart the uplifting hymns
of the alvars reording and interpreting a wide range of
mystical experiences, Filling in the outlines of the Sangraka, he
commented on every slanza so as to create a classical bhashya.
Of the commentarics that have come down to us from the great
gchar vas it is undoubtedly the fullest. Sci Ramanuja has raken
pains to indicate the transitions not merely from chapter to
chapter or from topic to topic, but also from stanza to stanza.
The Gira is shown to bhe not a random heap of disconnected
or contradictory 1deas, bul 4 carcful account of the insiruction
given by an omniscient master to an ecarnest student, In the
result, the Ramanufa-bhashya can be claimed 1o be clear, con-
giatent and cohercnt,

In form, the Gira 1s a dialogue, and that too one between
a teachar and a pupil. As Professor Rangacharya pointsout;
** The dialaogue offers innumerabbe opportunities for interes-
ting and dramatic exposition and ... the ira has not been remi-
55 in taking advantage of these, At the sane time, of course,
repetitions cannot be avoided. and we have to po backwards
and forwards before we reach the end. ' It brings before us
vividly the interplay of mind and mind, with questions and
answers and further questions, and arguments and counter-argu.
ments. The teacher sometimes  states his position and then ela-
borates it. Frequenthy, he derives a conclusion through a series
of steps. Sri Ramanuja carefully follows the continuity of tho-
ught in the Gita and, it [ may quote what I have said elsewhere,
“give an effective demonstratian of interpreting the Gitg in the
hght of the Girag itself. * His comments take note of earlier and
later statements.
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I his introductory remarks, he sums up the purport of the
Gita. *“Under the pretext of epcouraging the son of Pandu to
fight, He (Sri Krishna) promulgated the way of realising God
through love {bhakti-yoga), which is fostered by (the ways of)
knowledge and works (i. e, Jjrana-yoga and karma-yoga),
which has Himself for its object and which is declared in the
Fedanta as the means for the attainment of the emancipation
of the soul, the highest of human ends'. The teaching itself
is & minor consequence flowing from the Lord incarnating
Himself as Sri Krishna through an act of grace. “*Under the
pretext of removing the burden of the earth, (but really) for
the purpose of becoming the object of reluge even to (unwor-
thy) people like ourselves, Hz descended to the earth and made
Himself visible to the eyes of all men.”

Arjuna who furnishes the ‘pretext’ for the teaching, tempts
us to identify ourselves with him. But 511 Ramanuja is careful
to point out that he has some necessary qualifications to profit
from the instruction given. Magnanimous, compassionate, full
of affcction for kinsmen and friends, he finds himself involved
in a genuine moral dilemma on account of a situation ansing
where he confounds what is duty for what is sinful. 8ri Krishna
shows that his doubts arise from failure to distinguish the body
from the self, to realise how duty is determuinate, and to under-
stand how God governs and rules everything, At the end, when
Arjuna exclaims that his delusion has gone and that he has
gained true knowledge, sri Ramanuja explains for our benelit
the transformation brought about by the teachings of Sri
Krishna.

Arjuna’s delusion misteok the self, a knower subservicnt
to God, as the body; failed to recognise God who is full of
auspicious qualities and opposed to all that is evil, as the soul
of all things, sentient and insentient: regarded the performance of
ritual and duty not as the worship and means of attaining Him
but as tending to bind. The knowledge gained was that God
could be attained through worship waking the form ol devolion,
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and arising from self-control, the giving up of forbidden
actions and the performance of obligatory duties and rituals for
the sole satisfaction of God.

This clearing up of Arjuna’s doubts and difficulties involves
the analysis  of the universe into God, individual souls and
matter, defining their qualities and inter-relationships, deter-
mining the highest good and discussing the ways and means of
attaining it after overcoming the obstacles, Among these, it is
the way of realisation with which the Gira seems to be primarily
concerned. Nevertheless, other topics are also dealt with adequa-
tely. Sri Ramanuja’s view that the individual self and matter
are moedes of God, forming the body, as it were, of which He
15 the soul, gets ample support from the Gita: We have the
lamous simile of all beings being like the gems of a necklace of
which God is like the string. Then we have the reference to the
vwo Prakritis of God, the higher consisting of the selves and
the lower of matter. Seeing the universal form of the Lord,
Avrjuna says, *° You are all things because vou pervade them
all. 77 5r1 Ramanuja brings out the full significance of such
passages and stresses, wherever necessary, the nature of the

uliimate categories and the relations in which they stand with
one another,

As regards the way of realisation, Sri Ramanuja shows
lwrw the three or four disciplines that seem to be enjoined are
yivirelated. At first Arjuna is taught the imperative need to
jetlorm his duty, This involves an exposition of karma-yoga
and juana-yoga. To do one’s duty and perform rituals, bearing
eesand that the immortal self is defferent from the mortal
lnly, 15 Karma-yoga. This destroys the sins that stand in the
wiy ol realising the nature of the self and leads to the practice
ol Jungu-yoga as the next step in spiritual progress. One who
tihes it up has to reflect constantly on the nature of the selt,
ns it will be, when free of the trammels of the body. Engaging
el one can become a Sthita-Prajna, the man of steady
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wisdam, and in due course realise the self as knowledge and
bliss,

Another kind of Karma-Yaga which leads directly to sell-
realisation, is also taught as an alternative, Here, while
engaged in the prformance of duty without regard for fruits,
one is called uponto meditate on the self as not the agent of
actions, either because actions are prompted by physiological
impulses or needs, or because God is the agent of all actions.
To seck self-realisation, this Karma-Y¥oga is recommended in
preference to the fnana-yoga succeeding the clementary karma-
yvoga are taught in Chapter IV. in all of them there is perfor-
mance of duty or ritual, along with contemplation of the nature
of the self. As the crowning stage of jnana-yoga or the karma-
yoga where a profounder knowledge of the self is required, the
aspirant should practise the yoga of concentrated meditation
The technique is describzd in Chapter ¥V and the direct experience
of the self resulting therefrom in the next chapter. Sri-Rama
nuja sums up the nature of this experience as consisting in the
realisation that all souls. being of the nature of knowledge, are
similar; that, when purified of the effects of karma, they attain
most of the attributes of the Lord; that they are inseparable
modes of the Lord; and that each of (hem should be affected by
the pains and pleasures of others as much as by those resulting
from his own embodiment.

The next stage is redemption from samsara. This is attained
according to Sri Ramanuja, 1o two ways. One who has realised
the nature of his self may be content to attain a state when, freed
from the body, the self revels in its own knowledge and bliss.
This is an ioferior type of moksha koown as kaivalva (or
‘aloneness’). Alternatively, he can proceed to the higher moksha
of God-attainment. Though there are differences among the
later acharyas about whether or not the state of kaivalya is
final, they agree that one cannot return from it to samsara and
that it is inferior to God-attainment.
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Both the goals (and even worldly prosperity including rising
to the status of the gods) need bhakri-voga. This is loving
contemplation of God's beautiful form and auspicious qualitics,
performing rituals and carrying out onc’s duties under the
influence of the devotion and making life itself God-oriented,
Dr. J. A. van Buitenen whose study of Sri Ramanuja’s
commentary on the Girta offers more bouquetls than brickbats,
writes thus of Bhakti as conceived there: ™ It is man's partici-
pation of God, at once ‘intellectual* and devotional. 1t 1s the
constant rememorization of the atman's total subservience to
God, inspired and animated by a perfect love of worship
in which the knowledpe of God as the possessor of all perfections,
as the merciful saviour and as the sole cause of the universe
completely terminates. It culminates in a mystic ccstacy of love
so ardent that the aspirant cannol live for a moment separated
{from God: and his happiness depands on his contact with God;
his most humble act is an expression of his all-pervading love
for God. ** Bhakti is knowledge coloured by devotion and
prompling worship and service, ™

Professor 8. 8. Raghavachar succinctly sums up: The
prioncipal Tactor in bhakti 15 contemplation, and that sheuld be
characterized by love, should induce love and should culminate
in total surrender, The devotee should find it impossible to live
without Him and must cling to Him as the sole basis of life,
Of such & devotee, it has been said (VII. 17)that his love is
beyond description. Sri Ramanuja comments that even
omniccient God cannot describe it, because it is infiniter And
thay devotee is hailed by Sri Krishna as His own sclf: God
connot sustain Himself without him, Professor Raghavachar
explains: *Such a devotee is regarded by God as His own soul,
for in him He too finds His life, That God is the seul of all is
a metaphysical truth, while that the true lover of God is the
soul of God is a truth of love, ™

Incidentally, it may be noted that stages are implied in
the evolution of bhakti. The initial stage is obviously different
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from the final one. When it is declared by Sri Krishna that
except by exclusive bhakti one cannot know, sec or enter into
God (X1. 54),0obviously three stages bave to be understood.
And in the concloding chapter (XVIIT.54-56),the three stages
scem to be suggested of para-bhakiti, para-jnana and parama.
bhakti which Sree Ramanuja mentions in his prose hymn of
self-surrender-eminent devotion, vision arising therefrom and
the supreme love which cannot hrook any separation from the
Lord and which immediately precedes final release.

Bhalti-yoga as thus described with its preparatory stages is
obviously the vidya set out in the Brahma-sutras as the means
for salvation. It presupposes study of the Fedas, as well as a
discontent that urges the spiritual quest. Though it has been
declared as casy 1o adopt on account of the element of lave in it
(IX. 2). none the less it is an arduous discipline, Apart from the
tequirements of temperament and character, il also entails the
qualification to study the Fedas, But 5r1 Krishna indicates in the
Gita a path ol devotion open to all, irrespective of caste or sex.
He declares (IX. 37)that women, members of the fourth caste and
those of sinful birth may resort to Him with devotion and
obiain the summum bonum, Under XTI 20 Sri Ramanuja explains
that Sri Krishpa recommends to one unahle to concentrate his
mind on God such activities as building temples, planting and
tending flower gardens therefor, performing various services
there and reciting the divine names. Here is a type of bhakti
which can be practised by all. Similarly, in the last chapler also
XVIUI, 44-45ymen ol all castes are assured of the highest good il
they are devoted to their duties. Tt is amusing to find Dr. van
Buitenen and Dr., Zachner putting limits to God's grace snd
Sri Ramanuja’s concern for the spiritual welfare of all. The
former thinks that IX. 29-34 may refer to salvation 'hrough
a series of births, D. Zachner accuses Sri Ramanuja dmd Srt
Sankara as well) ol giving a humanitacian twist to VI-32
under which it is explained that others’ sorrows should affect
the perfect yogin as his own,
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The qurstion whether devotion is exclusively man’s effort, or
whether it is an endeavour in which there is responsive coope-
ration from God, or whether it is the result of God's grace and
an end in itself, has been debated at length by later teachers,
In the Gitabhashya, there are hints that God's grace has an
importanit role to play in the redempti n of man, This leads us
to a consideration of prapatsi or self-surrender as a way of
liberation.

prapatti is no doubt mentioned in the Gita more than
once. Arjuna seeks instruction as a prapanna at the feet of
God(Il. 7). The maya consisting of the three gunas can bhe
grouped only by those taking refuge in Him. The path of
self-surrender has been known from the remote past, (XV. 4),
And Arjuna is called upon at the very end to give up all duties
and seek refuge with God (XVITT. 6). In the Gita, prapatii is
gererally interpreted by Sri Ramanuja asan ancillary to bhak ¢f
a5 helping in overcoming obstacles thereto. But, when even
karma-voga and bhakti-voga can be open to all, how can
prapatti be confined only to those enjoved in the arduous
trrafma-vidva of the Upanishads? 1f prapatti can be a substitute
for expiatory rites needed to destroy the sins standing in the
way of adoption of bhakti-yega, it can be a substitute for
bhakti-yoga itself, It can function as an independent means to
salvation. Or rather it shows that God is the only means to
mukti. Sri Ramanuja hints at this in the Sribhashya (111, 2.34)
and makes it clear in his Sharanagati-gadva. Here, again,
n:cdless controversies have been raised by certain Western
scholars, like Dr Lester and Dr Van Buitenen  about Sry
Ramanuja's anthorship of the Gadya on which we have the old
commentaries of Sri Periavachchan pillai, 5Sri Sudarshana
Bhatta and Sri Vadanta Desika, the last of whom mentions a
still older commentary by Sri ¥Vishnuchitta now not available,

Sri Ramanuja then presenis the Gite as 4 manual of
devotion to God who is both lovable and loving and who is the
soul of our souls. Tt is an uplifting and clarifving experience to
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understand the Song celestial as explained by him. Minor
ambiguities are resolved and we are helped to realise the purpose
of Sri Krishna’s teaching. All that is required of usis the
reasonable assumption that the Teacher kpew His mind and
that the disciple understood Him. The modern scholar, having
his own fancies about the primitive mind and its inability to
reason clearly, cannot concede this. The Gita is for him
confused, veering between pantheism, monism, monotheism and
what not. That it may be so profound and supgestive as to
justify atleast to some extent many approaches, seems to him
an irrational presumption. But, if we become ‘irrational’ for
the nonce, we gain from the profound philosophical and reli-
gious insights offered by the Gira. And if we frankly regard
the Girg as worthy of being stedied over and over again,
understond and followed in the light of our own  ideals and
aspirations, there can be no more helpful puide than Sri
Ramannja who seems to be able to see his way clearly through
the varied strands of thought in it without indulging in any
unpecessary polemics or digressions or far-fetched explanatiors,
Even those who differ from him can start with his commentary
50 as to ge' a clear idea of the points at issue. For he writes
with the serene wisdom and unpretentions scholarship of a
philosopher and the fervour of a philosopher and the fervour
of a devotee making an offering to God and inviting all to
share in the quest for emancipation®

Dr. Van Buiteren who finds that he has to differ from Sr;
Ramanuja in regard to the purport of almost every stanza is
forced to concede that “* he has been truer to the spirit of Gira
than modern scholarship could ever be. ©° The final tribute is
given that Sri Ramanuja has completed the task which the
poet of the (ita had begun, the reconciliation of thought and
religion . It may be added that in this Sri Ramanuja has beea
a true representative of the Indian tradition which, except for a
Izw apparent aberrations, has never suffered from the radical
dichotomy between philosophy and religion which has plagued
Europe ever since the Renaissance.



Sri Ramanuja's refutation of
other Systems

[AKKARAKKANI SAMPATHKUMARACHARYA,
VIDWAN, M.A.}

Sti Ramanuja has composed nine works-three commentaries
or the BrahmaSutras, a commentary (Bhashya) on the Bhagavad-
gita, Vedartba Sangraha (a lecture on the wpanishads),three
stotras (collcetively called gadya-trava) and Nitya-grantha
{which describes the mode of daily worship), The last four are
meant, not for the scholar, but for the devotee, to be used at
the time of his daily meditation and worship, Among the three
commentaries upon the Brahma sutras, the Sri Bhashya is the
most elaborate one and the other two, Sri Yedanta Dipa and
Sri Vedanta Sara are its abridged editions, So, Practically not
fresh ground is covered, by them. We say practically because,
in a few places Vedanta Dipa explains certain points more
clearly than the Sri Bhashya and gives some alternative constru-
ctions alse, but this has no significance for our present
purposes. So, we are left with just three works, the Sri Bhashya,
Gita Bhashya and Vedartha sangraha, which are the most
important ones, wherein, Sri Ramanuja not only explains and
establishes the greatness and flawlessness of his own system,
but also refutes rival theories, Among these three, the Gita,
Bhashya criticises rival systems in a very few places only and
even there, the zrguments advanced, are taken from the Sri
Bfiashya. Of course, it differs from other commentators while
explaining many texts(Gira-Slokas)/ but never criticises others,
openlv, In a few places criticism is just implied or hinted at,
According to Sri Ramanuja, the Bhagawad Gira is not a terse
exposition of dry philosophy, but is a juicy, loveable guide-book
on practical devotion to the loving Lord, teplete with heart-
touching. beautiful ideas. I+ has to be enjoyed, mostly, by the
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heart. So he has taken care to avoid gross philosophical
debates, as for as possible and goes on describing the
greatness and auspicious and lIvoable gualities of the Lord,
which indle klove and respect in our hearts,

The Vedartha Sangraha is a very beautiful work and can be
called a primer of Visishtadvaita. Tradition says that it is the
reproduction of a series of lectures delivered by Sri Ramanuja
in the august presence of the Lord of the Seven Hills, It
explains all the essential features of Visistadvaita and discusses
many suhjects, untouched in his other works. It was definitely
wiitten priov to the Sri Bhashya, as it is expressly mentioned
in the latter.

prarpanchitaschayamarthah vedarthasangrahe (srutighatta-1-1-)
Avamrthah Vedartha sangarabe Samarthitah (Nivartakanupa-
patti Ghatta 1.1.1)

Sri Ramanuja did not comment upon the upanishads, as such.
but wrolte the Vedartha sangraha to explain the purport of
those sacred revelations. He has clearly established in this
work that the Upanishads teach Visistadvaita and not Advaita
Dwvaita, as claimed by others. Having established this fact, he
thought it unrecessary to write a seperate commentary upon the
upanishadd,” becawse the student can easily understand their
verbal or general meaning by going through Sankarabhashya,
the controversial texts having been explained in the Vedartha-
sangraha, So paturally, this work refutes many rival schools
like the Vedanta schools of Sankara, Bhaskara and Yadava and
gome other von-vedanta schools, such as that of the
Mimamsaka.

As the Advaitins claim that the famous sentence *Tatvamasi’
occurring in the Sad-vidva(chapter VI of the Chando va-
upanishad) is one of the four **Maha-vakyas®, which pnstuﬂltes
Advaita, Sri Ramanuja begins the Vedartha sangraha with a
detailed study of the Sadvidva. There are two benediclory verses
in the beginning of this work,the second of which is a salutation
to the great teacher, Sri Yamunacharya, who had bestowed his
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benign blessings upon Srl Ramanuja. In this verse Sri Ramanuja
says Lhat Sn Yamunacharva dispelled the deep darkness(ie,
misconception)of the three systems of Sankara, Bhaskara and
Yadava, which are different types of Advaita. The main thesis
underlying these systems is that there are not, in reality, two or
more different entities called Brahman, Jiva and matter,
but only one, ice, Brahman and everything else is illusory. But
this theory, though simple to enuncizte, does not withstand
crivicism. The ancient Adv aitins realised this difficulty and
tried to solve it in  different ways, thereby giving rise to the
above-mentioned three different schools. Sri Ramanuja shows

that none of these systems satisfies either the vedic texts or
logic,

Beginning an analysis of the Sad-vidya, Sri Ramanuja
points  out that the Ekavijnanena Sarvavijnana Pratijna
or the proposition of knowing everyihing from knowing a
particular thing and the illustration shown can never fit with
the theory of a Nirvisesha {attributeless) Brahman and an
Musory world. Itis not right to say that by knowing a real thing,
vou can know the unreal ones too. The illustration of mud and
the jar does not envisage that only mud is real and that the jar
is unreal or illusory. The jar is only transitory but net illusory,
because it is definitely as real as mud itseif. Ah! this much is
certain, namely, the jar is the cffect of mud and is therefore,
ultimately mud and not any other material like stone or iron.
So this iliustration is not helpful to the Advaitin.

The illusion {of the world) is said to be caused by avidy.
aor apnana {nescience); but whose ajnana? Since there is no other
entity except Brahman, this nescience must be attributed to it
[s it not absurd to say that nescience can cover and obscure
sell-luminous { Sath-Chith-Ananda-Svarcopi } Brahman? I it
i5 assumed that nescience is so powerful as to cover even the
luminous Brahman, then, how on earth, can it be destroyed at
all? Sri Ramanuja shows seven different incongruencies in
this theory of Avidya, which are called Sapta-vidba-anupapatti
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OfF course, the Vedartha Sangraha does not describe all thesef
it ia only the Sri Bhashya that does full justice to this subject.
We shall now describe them, one by one, as described in the
latter work.

(1) Asravanupapatii: As described above, it is difficult to
find an asraya or substratum, wherein this Avidva can reside
and cause illusion. The Visistadvaitin, too, accepts the
existence of an avidya, but it does and can reside in the
individual soul, But the Advaitin cannot say so. because, the
individual soul comes into existence, only after Avidva. In other
words, there is no individual soul except Brahman, which,
out of ipnorance, considers itsell to be a jiva. So ajnana must
reside in Brahman itsellf, which 1is, on the very face of it,
untenable. Among the Advaitins themselves, there are two
schools, which are called Brahmajnanavadins and Jivajnanava-
dins. This fact is sofficient Lo prove that they are not quite
sure about locating their ajnana,

(?) Tirodhana-anupapattti : How can an unreal entity,
Avidya, conceal Rrahman, which is essentially Tuminous and as
such, cannot be Concealed? Moreover Brahman is not considered
to be an object possessing luminosity, but as luminosity itself,
Therefore, the concealment of luminosity tantamounts to the
extinction(or destruction) of Brahman itself,

{3) Swarupa-anupapatii : Is this Avidya a real entity like
the Brahman or an vnreal one, like the cosmic world? It cannot
be the former case, because, it would then amount to accepling
two real entities. If it is considered unreal, then, it cannot be
the cauvse of the cosmic world, for it must depend upon ano.Far
Avidya for its very cxistence; because an illusory object mlist
be caused by Avidya.

(4} Anirvachaniya-anupapatti : To aveid the difficulty
pointed out just now, the Advaitins postulate that their Avidya
is neither real nor unreal, i.e. indescribable, Sri Ramanuja
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refutes this contention by pointing out that every canclevahle
object is either real or unreal only and a third category In
unthinkable and hence non-existing.

(5) Piamana-anupapatti: 8ri Ramanuin next points out thet
we could have accepted this hewildering Avidya ol the Advaltinm
if any positive proof could be udduced to prove itw existence,
He discusses this point rather deeply and points out how
perception, inference and scripture, the three fundamental
means of knowledge cannot, ut all, prove the existence
of Avidya as propounded by the Advaitins. In this connection
Sri Ramanuje discusses many Vedic texts, containg such words
as Avidva, Ajnana and Maya and shows that they do not meun
the Advaitin’s Avidya,

(6) WNivartaka.anupapatti: The Advaiting ¢laim that this
Avidva is removed by the knowledge of WNirvisesha Advalia
Brahman, Sri Ramanuja shows that as Brahman I8 not, in fact
really attributeless and ungualified, there can be no such thing
as a nirvisesha- advaita-brahma-jnana, In this connection, he
examines many scripiural texts, which describe Bishman ns
definitely possessing auspiclous qualities and many desirable
attributes,

(7y Nivritiyanupapatti: 8ri Ramanuja points out that
being real, bondage cannot by removed by mere knowledge-
which itself is considered to be unreal,

(8) Next, Sri Ramanuja examines (in his Vedarthu sungr,
ha) the systems of Bhaskara and Yadava and refutes them,
Bhaskara postolates an upadhi or conditioning factor (like the
body or mind), which limits the Brahman and makes i uppear
tobe a suffering soul. Sri Ramanuja points out that this
assumption does not improve matiers. The main problem is o
define the person that feels himself to be a jiva and undergoes
the various ordeals of mundane-existence, surely, upadhi itself
cannot be the jiva and no other entily except upadhi and
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Brahman is accepted. So it, amounts to saying that Brahman
itself becomes the jiva and undergoes all the suffering. This
goes dircetly against the vedic text, which proclaim that
Brahman is devoid of all impuirty and is an abode of pure
kpowledge. joy and other auspicious traits. Again, Brahman
is motionless, being all-pervasive, and the upadhi, the condition,
is, by nature, constantly moving about, Therefore, when it
moves about, it contacts different parts of Brahman, When one
part is thus given up by the upadhi, it would amount to say
that part has been liberated and a new one bas been shrouded
and become a jiva-surely a ridiculous sitwation, tanlamounnt to
alternative bondage and liberation,

{9y Yadaya's system is called Bhedabheda-vadin, It
accepts both the bheda and abheda (difference and identinyyof
the individual soul with Brahman . that is, (he soul is different
from Brahman while in its mundane existence, but becomes
identical with it after liberation. Sri Bamanuja points out that
this theory also does not solve the basic problem and protect
Brahman [rom all the inavspicicusness of a jiva, because, in
reality, Brahman itself must be supposed to have become the
jiva. To suppose that one part of Brahman becomes the soul
(or souls), while another part remains pure, is ridiculous. It
amopunts to saying that one half of vour body is anointed.-with
scent and decorated  with ornaments and garlands, while the
other is put to torture by cut7ing, burning aod so on there
fore, 51 Ramanaja comments that this svstem is worse ithan
the regular Brahmajnana-vada
If bowever it is declared that, that part of Brahman, whicl.
forms jiva, is differeat from the other pure part, we are only
accepting the Visistadva'ta theory, that the jiva, though actually
a distinct entity, 15 said (o be Bruliman itself, because it is an
inseperable part, namely a body ol Drahman, This removes the
stain from Brahman.

Sri Ramanuja casually criticises the outright Dvaitins also
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in a general way, though the actual Dwvaita system of Sri
Anandatirtha was a later one and there were no other definite
Dvaitins at that time. Sri Ramanuja points out that absolute
Dvaita cannot be accepted because, that runs against the
Abheda Srutis,

After thus refuting the other systems of pure Advaita and
Dvaita, Sri Ramanuja next develops the theory o* Bhakti, by
pointing out that different Vidic texts refer to Bhakti alone, and
not mere knowledge, as the means of salvation, lancidentally, he
refutes the contention that such passages as Brafma veda
Brahmaiva Bhavati (He who knows Brahman hecomes Brahman
itself) refer (o mere, scriptural knowledge, He points out that
in that case, other Vedic texts, which commend dhyana,
upasana (meditation, worship) etc, become meaningless. This
also is one of the points of contention between the Advaitin
and Visistadvaitin, This theory of Bhakti has been theroughly
discutsed in the Sri Bhashya, in the opening scction of the
fourth chapter. The main argument advanced heré is, that
the Yedic texts describe not only jnana {or knowledge) as the
means of salvation bul meditation and worship as  well,
Therelore to satisfy all these texts, we must concede that all
these tefer o Bhukti under different names, jnana, dhyanas
upasana etc, Dhyapa or meditation 1s the continuous flow
of knowlede and worship means meditation with love and
respect. This is Bhakti. Therefore the word jnana refers to
knowiedge developed upto meditation, worship and so on.

At the end of these discussions, Sri Ramanuja explains his
own Visistadvaita in detail and says “*By these cxplanations
all the different anti-vedic and vedic systems like those of the
materialistics, Bauddhas, Vaiseshikas, Naiyayikas, Jains, Kapiias
(Sankhyas), Patanjalas (Yoga) etc,stand refuted. Of course,
he does not refute these systems individually. This topic is
fully discussed in the Sri Bhashya.
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There are many other rival theories (and not complete
systems} , which are also incidentally refuted in the Vedartha
sangraha and we will satisfy ourselves by mentioning just a few
of them.

There is a theory called the Vyomatitavada which states
that such passages as Daharosminnantara akashastasminyadan-
tastadanveshtavyam ete, speak of an Akasha and a myvsterious
entity in it which should be the object of meditation. It is not
clear whether there were really any followers of such a system;
nevertheless, this theory has been actually discussed by various
philosophers, Sri Ramanuja prints out that we need take no
pains to find out what this entity residing in the Akasha is
because Vedic text itself clearly mentions that the Akasha
referred to above is Brabman and the residing entity is its
numerous auspicious qualities, It is also a definite command of
the WVedas that a devotee should meditate upon not only
Brahman, but also upon its auspicious qualities and that after
final liberation, he enjoys both :-(The liberated sou! enjoys all
the auspicious qualities along with Brahman) et This 18 a very
important point accepted by the Visistadvaitin, because it
siresses the fact that Hruhman is not a colourless, odour-less
attributeless abstract entity, but a persongl Lord, who possesses
every concievable auspicious trait, such as knowledge, power,
maghanimity, compassion and so on. This fuct has been
emphatically laid down by pumercus Vedic texts, including the
present one.

The Shaivas, on the basis of certain Vedic texts,
claim that Siva is the deity, described in the Vedas as the solr
Lord of the universe, Sri Ramanuja discusses these and similar
texts in some detail ard proves conclusively that it is Lord
Sriman WNarayana, that is refered to by the various terms,
Shiva, Shambhu ete,

Incidentally Sri Ramanuja discusses some other Vedic text,
which say that Vishnu was also born, just like Brahma and Shiva
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and thus pave the way for the theory that ultimately, Brahman
is different from and superior to the Trinity, Brahma, Vishnu
and Shiva, w ho paturally should take the place of inferior goda.
This theory is called the Uttirnavada or Trimurthyuttirnavada
Sri Ramanuja refutes this theory, by examining various Vedic
and Puranic texts and pointing that Vishnu, included in the
galaxy of Trimurtis is an incarnation of the Supreme Brahman,
just like the well-known Rama, Krishoa and other Avataras.

MNext, Sri Ramanuja examines {he purva Mimamsaka theory
of Karyarthavada in some detail and squarely refutes it. This
1opic is descussed in the opeming section (Adhikarana) of the
Sri Bhashya also. In faci, the main opponent {purva-pakshin)
in that section is the Karyarthavad' Mimamsaka, So we shall
now discuss this topic. briefly. This is a very subtle topic,
discussed by many philosophers, including the followers of
Purva-mimamsa, the Vedantins, the Naiyvayikas (logicians) and
Vaiyakaranas (grammarians), because it concerns them all, The
actual problem to be solved here is to fix the »xact meaning of
individual nouns. The Purva-mimamsakas-the Prabhakaras, to
be more correct-state that, when we learn the meaning of a
word (i.e. 3 noun), it is only by lestening to such commands,
such as, “Bring a jar.” From this senience, we form the idea
of a Jar, necessarily connected with the action of bringing. On
the other hand, we connot make out the meaning of the same
word, jar, by listening to an ordinary statemant {without a
command) such as, "There is a Jar upon the table.'” Surcly, a
person ignorant of the meanings of the words, ‘jar’ and ‘table’
cannot make them out from hearing this statement. Therclore,
every word means one object connected with an action and there
can be no possible exception to this rule. Now, Brihman is
supposed to bean object unconnected with any Kind ol action
and therefore, it cannol be denoted, at all, by any word.
Therefore, the Prabhakara claims, that the Upanishads, which
treat of the supposed Brahman can convey no meaning at all
and as such, it is futile to study them. On the other hand, it is
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necessary and sufficient to study the karma-kanda, which
describes many sacrifices, all of which are connected with action
and gaining heaven by performing them.

Sri Ramanuja refutes this theory in many ways. Firstly, he
points out that the meaning of a word can evidently be under-
stood by listening to mere statements, too. Secondly, even if it
18 granted, for argument’s sake, that in the initial stage, the
meaning of a word is learnt only as connected with an action,
this connection has to be deleted later on, because there is the
predicate to denote action, and the proximity with that word
establishes the connection. Thirdly, when elders teach their
children the names of surrounding object by pointing to them
individually, the question of action does not at all arise. There
are certain passages in the Upanishads, too, which actually
connect Brahman with action. just as the self, i.e, Brahman, has
to be percieved, heard, reflected and steadily meditated upon
etc. Many such texts have becn discussed in the first section
{ Avriyadhikarana ) of the fourth chapter of Sri Bhashya
We shall slso refer to this again when we deseribe the dhyana-
nivoga-vada, prescotly.

The mimamsakas, who are staunch devotees of karmakanda
and cannot peep into the Vedanta beyvond i1, muke every effort
to discredit it. After arguing invain, as shown above, that
every word connotes an article connected with an action only,
They proceed to say that the sole purpose of the Vedas being
to make injunctions, as‘do this’ and ‘don’t do that’, any
sentence which is not in the form of an injunction, makes no
sepse at all and therefore, the Upanishads such as®  *Satyam
Jnapam Apantam Brahma® which contain no injunction,
are meaningless for all practical purpeses and so, arénot
worthy of study. This objection is raised in the samanyaya-
dhikarana wherein Sri Ramanuja explains the views of different
fllowers of Advaita, who have tried, in their own peculiar way
to meet this objection and has shown that none of their

Aima va are drastayah srotavyah mantavvala nididhya sitavyah,
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arguments holds the ground aganist the Mimamsaka, The
flowing four theories are thus discussed in this connection-(1)
Ni:hprapanchi -karana-niyoga-vada, (2)Dhyana-nivoga-vada ,(3)
Maya-vada and (4)Bhedaabheda-vada. The [irst two of these
schools try to pacify the Mimamsaka by accepting his theory of
MNiyoga.-vada, f.e., that every Vedic sentence must necessarily
have an injunction, and claiming that the Upanishads dealing
with Brahman, too, satisfy this condition, The other two schools
refute the Nivoga-vada, out-right and yel try to establish the
authority of the Vedanta, All these four schools bave heen
refuuted either by one another among themselves, or by the
Mimamsaka. Thus, Samanvavadhikarana-Bhashya presents
the picture of, a vast, confusing battle Neld, filled with the
weapons of arguments and counter-arpuments. We shall now
explaiu some of these argements concisely,

{1) Nishprapanchi-karana-niyoga:-vada - It has been stated
that Brahman alone is real and the phenomenal world is unreal,
or tllusory. The Vedanta texts lav down that we should try and
destory this illusion of the world. The dissolution of the
illusion is itsell pure Brahman. Tn this way, Brahman becomes
the subiuct of a Vedic injunction, This is what is called Nish-
pranpanchi-karana-nivoga. This theory is refuted by the
Mimamsaka by saying thata Vedic injunction contemplates
many things such as, a persen carrying oot the injunction,
gqualifications of the person, the object, the means, mode of
procedure and s0 on. The Advaitins cannot find out all these
things, because, according to them, everyvthing except Brahman
is unreal.

(2) Dhyana-nivoga-vada:-As alr ady stated in another con-
text, certain Vedic texts enjoin the dhyana or meditation of
Brahman, Sc¢, the Dhyana-nivoga-vadio says that Brahman can
be understood as the object of this dhyana-nivoga. This theory
is refuted by the Mimamsaka claiming that the object of
meditation need not necessarly be true, because, sometlimes,
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meditation upon unreal things also results in pisotive benefits,
It is to be noted that Sri Ramaonuja emphatically denies this
claim and asserts that the object of meditation ordained in the
Vedas can never be unreal, because, in that case, the very
purpose of meditation is destroyed. Hut, the Mavavadin does
not admit that meditation can be the direct cause of liberation,
becanse, according to him, liberation which is Brahman itself
in the ultimate analysis cannot be the product of any cause,

{3)The standard Mayavadin is refuted by the dhyava-nivoga
vadin by saying that it is not possible to ¢laim the destruction
of illusion by mere knowledge, because the illusion is acrually
percieved by the senses, seriptural knowledge, which is after all
indirect cannot be powerful enough to overcome it. 1t is (rue
that the rope-snake, ie, the illusion of a snake in arope, is
destroved by the mere knowledge that the object of fear is only
a rope.But cven here it has to be noted that when a person who
mistakes a rope lving in semi-darkness fora snake and runs away
rrom i, he does not cast his fear ofl, 1mmediately on hearing
from a friend that it is after all a rope; but slowly returns back
expmines the object from a distance and casts his fear off only
after percieveng that it is not a snake. In other words, percep-
tion is stronger than indirect knowledge. Therefore Salvation
can never resull from mere scriptural knowledge,

{4) The Bhedabhedavada is dismissed by pointing out that
the relationship between any two given thinzs can either be
bheda or abheda and never a mixture of the two,

Sri Ramanuja’s answer to the mimamsaka’s objection is
that it 1s meaningless and against our daily experience to claim
that a sentence can have a useful meaning onlyif it is ip the
form of an injunction; becavse the mere knowledge of Brahman,
which 1s sat, Chit, Apamdarupi and full of auspicious qualities,
is an cnd {Purushartha)by itself. Is it not a happy news Lo learn
that there is a treasure hidden below the hearth of our house ?
Dowe not feel exalled when we learn that a4 near relation of ours
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whom we mistook to have lost long ago, is to be found really
iving in a distant land T.Of course, our happiness will complete
when we actually get at the hidden treasure or meat the last re-
lative. But, that does not detract ftom the joy we get by merely
hearing that the cherished object is actually existing. Similarly
the mere knowledge of Brahman is an end in itself, to gain
which, we should study the upanishads,

the second quarter of the second chapter of the Brahma-
sutras is called Tarkapada, because, therein the Sutrakara argues
with alien sysiems of philosophy and squarely refutes them.
Tarka means argument. OFf course, every section (Adhikarana)
of the Sutras refutes a rival theory with the help of tarka, ie.,
arguments and counter-arguments. But rival sysiems, as a whole,
are discussed and refuted only in this Particular Pada, whereas
only rival interpretations of certain important Vedic texts, have
been refuted in the other sutras and Padas. So, there is no
repetition. while opening this Pada, Sri Ramanujacharya asks,
“ Is it not enough toexamine the Vadic texts and establish the
true meaning? Is it not going rather out of the way, to refute
other systems of philosophy? Why does the Sutrakara undertake
this unnecessary task?” This is answered thus:-"" No doubt, the
true meaning of the upanishads has been establizhed in the first
chapter and many rival interpretations negated there and in the
first quar.er of the second chapter; Rut still, it is necessary to
demolish these systems outright because, otherwise, ordinary
people might mistake them to be authoritative too, and indulge
in them, than shaking their faith in the Vedanta. Faith is the
important qualification of the Sadhaka, without which, he
cannot gain spiritval progress. Thercfore it is quite necessary
for him to clearly understand tne untenability of other sy "\cms,
in order to have unshakable faith in his own system.**

The opening section of this quarter deals with the
Sankhya system, which is very much akin to the Vedanta school
and is therefore most likely to be confused as being an authentic
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one. The main drawback of the Sankhyas is that they are
atheists and postulate that the soul has no action, has in reality,
no bondage and consequently is not really likerated at all. But,
then it is impossible to concicve how an inanimate entity, that
Their Prakriti (matter)is, can create the universe, without
being Prompted by an intelligent agent. Again, if the Purusha
ot soul, is reaily untouched by either bondage or liberation,
what on earth, is the porpose of his existence at ali? 1t is as
good as the outright denial of his existerce. To sayv thatl the
creation and destruction of the universe is natural and that the
creatures of the world enjoy pleasure and pain in accordance
with an undefinable entity called merit{or karma)is meaningless,
because the ovderly creation ete., of the universe must be due to
the will of an intelligent ¢creator and merit can be nothing more
than this pleasure or displeasurc, as mentioned in the Vedas,
Moreover there are many inutual contradictory concepts in this
system; it is claimed, «n the one hand, that the soul is pure,
devoid of all activity and the means of bondage as well as release
are the attributes of prakeiti; on the other hand, they say that
the motive for the prakrti for its various actions 15 Lo cauce
bondage and liberation w the soul! Showiog the example of the
lame und the blind, they state that Prakeiti and Purusha, when
they come to each other's contact, work together 1o creats the
universe and iree the soul from bondage etc., in the same breath
they maintain that Puorusha is ever unchanging, ina.tive .nd
isolated! Sri Ramanuja points out many more such contra-
dictions,

MNext, the yega svsiem, which is often called Sehvara
Sankhya, because it concedes 1he existence of an Ishvara or God,
has to be considered. But this system has arleady been dispen-
sed with in the first quarter of this chapter, in what is called
the Yoga-Pratyukti-Adhikarana, and is therelore left out here,
The acceptence of God and yoga or meditation, are the merits
of this system. Buotulas! God s considered to be only the
operative cause, whereas matier, independent of Him Is supposed
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to be the material cause. He is said to be devoid of all auspi-
cious gualities and 18 not related to the soul in the form of s
antarvami (or inner soul), These theories are all against the
Vedanta.

The next topic discussed is the paramuanu- karana-vada of
the Vaiseshikas. This theory postulates Four kinds of paramanus
or atoms, pertaining to the four elements, earth, wuler, air and
fire, akasa or ether being supposed to be infinite and as such
eternal and unbreakable into atoms.  These atoms are
supposed to be eternal and to create the gross universe. DBul 11
15 difficult to answer the question, Do these atoms have any
size or not?” If they have, they can be furthe= broken into tinier
bits. II' otherwsie, even a million of them connot produce any
size In the product. Agaio, it s pol right to believe that the inuni-
nate atoms, can create, by themselves, the universe, In other
words, all the inconsistencies pointed out in the Sankhya system
are common to this svstem also. No doubt, the Vaiseshikas
can claim that they accept an  Isvara or God, who 15 the opera-
tive cause ol the universe, and that thes differentiates  them
from the WMNirisvara Sankhbyas. But this does not solve the
problem, becanse the God inferred by the Vaiseshika cannot be
assumed to possess all the qualities of the Vedic Brahman, Who
alone can be the satisfactory (threefold) cause. Morcover, the
theory of samavava, which is supposed to be the connection
between two inseperable entities, is a meaningless invention
and does not stand scrutiny. It was stated above that certain
th:ories of the Sankhvas like the satkarvavada are accepted by
the Vedantin; but no theory, of any 1mportance, of the Vaise-
shika can be accepted. therefore this system deserves to be
rejected outright.

After dismissing the Vaiseshikas, the sutrakara takes up
the case of the Saugatas or Buddhists, Who are divided into
four maipn sects-Vaibhashika, Sautrantika, Yogachara, and
Madhyamika, The first se¢t accepts the existence of the atoms
of the four elements-earth, water, air and [ire, which are called



fid

external entities, and the mind and consciousness (Vijnana), all
of which can be actually percieved., The second sect accepts all
these entities, but claimns that they are not perceptible, but
can only he inferred. The third sect states that only corcious-
ness is real and everything else is unreal. The fourth sect, is
nitrilist and dispenses with vijnana also and says that nothing
exists really; evervthing is void. This is called sunya-vada,
The first three sects postulate that the entities accepted by
them are all momentary and that our conception of their being
otherwise is a mere illusion, The most important ohjection
against the first and second of these sects is that if the atoms
are supposed to have only a momentary existence, then, they
cannot be concieved, by any stretch ot imagination, to produce
any eflect, .1 e the phenomenal universe. How can an atom,
which dies the moment it is born, mix with other similar atoms
and produce a gross body? It s meaningless to claim that
avidya (nescience) produce the effect, because the avidya
resting in the soul cannot, in apy way, he the cause ofa
physical praduct. Maveover, avidya and its subisteatum are also
supposed to b2 momentary. In short, it resnlts that there 15 wo
cause and no effect, becasue everything dies in the second
maor ent of its birth and so, can create nothing. It is also wrong
to say that when a thing destroved, nothing remains of it,
because we actually find that in every case of destruction, the
thing destroved does not actually melt into nothing, but is only
chanped to a different, subtler form. The continuity of
existence, which we are experiencing, cannot he exiplained,
satisfactorily by the Saugata. It is also meaningless toclaim that
external objects are not perceptible at all? The third theory that
enternal object, being illusory, do pot exist at all, is also
untenable because all illusions are superimposed upon existing
entities only and as such, if nothing exists, there can be no
illusion, too. It is also impossible to equate the dreaming with
the waking state, because, we do actually find the two states, to
be quite different from each other. In fact, Sri Ramanuja bhas
pointed out* during the discussion of Sat-khyati(in 1-1-1}) that
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the objects percieved in the dream are not non-existent, but
temporarily existent, The nihilist’s system does not stand
scrutiny, hecause it is not possible to prove a no'‘thing’ by any
means, which is by its very nature, connected with existing
entitics only.

Then follow the Jainas, whose famous Sapta-bhangi is
criticised as a set of meaning-less words Is it not insanity to
call a thing as simultancously existing, non-existing, existing
cumy nen existing and o0 on? Another theory of the Jainas,
namely that the size of the soul is that of the body 1t takes is
also meaningless, because, since they too accept the theory of
teansmigration of the soul, what happens to the soul of an ant,
leaving that body and becomingan clephant in the next birth,
or vice-versa? What wili be its size during liberation?

The pasupalas arc taken to task in the next section. They
postulate 4 personai God, called pasupati, who is to be inferred
as the operative cause ol the wuiverse and to attain whom,
various rites are prescryed which are all avaidik, ghastly for the
most part and ohscene, Sri Ramanuja has established in the
Sastra-vonuva-adhikarana (1-1 31 1he Gaod should be vnderstood
only through the Vudas and no other means, including
inference, because inference has its own limatations and an infe-
rred God can net be even satisfactory operative cause, let alone
a material cause, The prakrityadhikarana (1-4-23) definiteley
proves that Brahman is also the material cause of the universe,
S0, any system, which does not accept this point, cannot be an
anthentic one, Moreover the vedas proclain that sriman Naray-
ana is over lord of the universe and the pasupata’s attempt to
dethrone him and seat Pasupati on his throne is deplorable,

The last system discussed in this pada is the pancharatra
school and this section is called utpattgasambhavadhikarana or
Sri Pancharatradhikaran, On  the face it, it would appear that
Sutrakara is refuting this system also, because, as already stated
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stated above, he devotes this whole pada to refute the rival
schools. Accordingly, many Bhashyakaras have stated that the
Pancharatra school is refuted in this section. Sci Madhvacharva,
who accepts the sanctity of the Pancharatra, states that the
Sakta system is refuied here, But Sri Ramuanujacharva states
that the Pancharatra schoel s not refuoted, but vindicated in
this section The Sakta school has been dealt with in the
previous section itself and there is no nccessity to repeat it
here, When the student finds that the Sutiakyra refutes every.
other system. the guestion natarally arises in his mind, whether
the Pancharatra svstem also is to be refuted or not. The points
in favour of Pancharaira are that it accepts the Vedic Narayana
to be the triple couse of the universe, describes in detail, the
modes of His worship, as explaind in the Vedas and does not
preach anything that is anti-vedic. The main charpe against
it is, that it states that the soul called Samkarshana is born of
Vasudeva { God-head }, which in iis furn creates mind or
Aniruddha, and {rom the latter is born Ahankara. called Prad
vomna; to say that the soul is born and that it creates the mind
and through it ahankara, clearly avaidic, Sri Ramanuja explains
that this objection is noi a serioos one, because such statements
occur cven in the Vedas, The Lord, who is unquestionahly
beginningless, 1s said to be born in various forms which are
called avataras or incarnations. { Ajavamane Baludho
Fijavaie ) Another Vedic text, Toyena Jeevan Vyasasarja
Bhomyam states that the Lord created the creatures (souls)
on the earth from water. Similarly certain texts state that the
goul is born as a pod, man, plant ele, according to his merits.
The VYedantin explains such texts as meaning that the soul i3
said 1o be born when it takes a new body: that 15’ 1t is only the
body that is actually born and not the soul. The same explana-
tion holds good in the case of Pancharatra, also, So, Sri
Ramanujacharya rightly points out, that the Sutra-kara does not
refute ihe Pancharatra, but only doelends it, by removing the
secming incongruity. Even Sri Sankaracharya, who tries to
refute some incorrect theories of the Pancharatra, is unable to



67

point out any serious flaw in it. In fact his criticism is very
feeble and half-hearted, Perhaps, he was working under the
impression that is being discussed in this pada. the Pancharatra
had to be necessarily refuted. It is more likely that he did not
like the tapta-chakra-ankana, or the marking of a Vaishnava's
hody with the symbols of the Lord's Shankha and chakra, which
is recommended in this system,

Some people raise a great hue and cry that the Papcharatra
belittles the Yedas, when it claims that “Shandilya learnt, at the
first instance, all the four Vedas and not being able to find out the
truth from them, studied the Pancharatra and got what he was
seeking,” Certainly this is an outright condemnation of the
Vedas. Sri Ramanuja replies that the idea of the author of this
statement is to point out that the Pancharatra explains more
clearly, that truth, which is not so clearly mentioned in the
Vedas, that is, it explains the Vedic truth more eclearly,
elaborately and in unambigurios terms; it does not intend to
decry he Vedas. This is what is called Nahi Nindanyaya,
Sometimes we belittle a certain person or thing, in contrast to
another person or thing, not with any malice towards the
former but only with an idea to show the greatness of the
latter, As an example of this the Bhumavidya occuring in the
seventh cliapter of the chandogya upanishat, describes Narada
as saying that he could not realise the Atman even after study
-ing the four Vedas and all other branches of learning, Surely, the
Upanishad dres notintend te decry or belittle the Vedas and
the other branches of learning! What is meant to be conveyed
here is the greatness of the Bhumavidya and nothing more. In
the same manner, the Pancharatra is praised as explaining the
many subtle points, which are not clearly described in the
Vedas,

Therefore it has to be understood that this Pada deals with
the Pancharatra system, only incidentally. Such digression is not
new to the Sutrakara. The Devata, Madhu and Apashudra Adhi-
karanas occurring in the third quarter ol the first chapter
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incidental  (Prasangika) and not dircctly connected
with the subject matter on hand, The Sutrakara has praised the
Pancharatra in his Mahabharata and it is meaningless 1o beleve
that he refutes the same in the Brahmasutras.

In thisconnection, Sri Ramanuja quotes certain Verses fram
Mokshadharma in the Mahabharata and explaining theremean-
ing points out that even Sankhva, Yogaand Pasupatashastras
need not be rejected outright, but only to be medified. The
Vedaniins do accept the twentyfive tatvas (or entities)of the
Sankhyas and the Ashtanga voga of Patanjali with this eorrection
that the twentyfive tatvas form the body of Brabman. Yoga,
deseribes the method of meditating vpon Him and the other
ritnals explained in other Shastras as the different modes of His
worship. As forthe Pas hupsta doctrine, the existence of Pashupati
15 not regatived; only he was not accepted as (he Supreme
Being. Lord Narayvana Hims If has explained all these truthsin
the Pancharata sastra and as such, it contains nothing anti-vedic,

Thus it is clear that Sri Ramanuja does not comdesin his
opponents outright and in harsh words, but tries to correct and
accomadate them as foras Possible. We have shown carlier that
even Advaita, every part of which has been criticised by hiim
in the Mahasiddhanta and wumerous othere places, has been,
in the final analysis just modiNed to make Vishishtadvaita some
timezs, even his words of criticism, though apparently harsh
contain many gems of thoughi. According to the opaning
sentence of the Mahasiddhanta *'This theory of Mavavada ha,
been fabricated by people, who are ignorant of the essential
nature of perception and cther means of knowledge and the
means of determining their true import, such as sound logic.
It is founded upon fallacions arguments, that do not stand the
test of rigid scrutiny. They are devoid of that Personal guality,
which makes a person worthy of the choice of the Upanishadic
Lord and therefore their wisdom has been wiped off by their
beginningless sins. Therefore people who understand the frue
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purport of texts, perception and other means of knowledge,
assisted by sound logic, should discard this theory.” On the
face of it, these observations scem to abuse the mavavadins as
sinners deveid of all merit and other means ol knowledge and
who do not know how to apply 1he rles ol Jopwe to these means.,
These remarks appear to be unnccessarily harsh aod uncalled
for. But Sri Ramanunja does nol really mean to abuse the
Adwaiting, but omy pities them, It cannot be seriously denied
that the mavavadins are great scholars, well-versed in the Vedas
grammat, logic, mimamsa and other branches of learning. But
alas! whith all this eguoipment, they have failed to grasp the
true meaning of the Vedas, to nnderstand the true nature of the
things that can be konown by direct perception or inference and
the right way +o apply the principles of logic. This is because
they are wanting in just one thing devotion to the Lord, in the
ahsence of which, their wisdom remains clouded (like that of
any other human being). Only the Lord’s grace can remove thig
sin and nnfortunately they have not been able to gain that prace
because they are devoid of devotion! There are many texts in the
upanishads, the Bhagavadgita and ather spiritual works, which
proclaim that the Lord cannot be understood in his true aspects
let alone be percicved and reached, without devotion towards
Him. A mere study of the scriptures or performance of meri-
torious deeds, such as penance, charity, sacrifices ete, without
devotion, do not, in the least, help one to realise Him, in His
trug nature. Devotion leads one to the Lord's grace, which
repels the devetee's sins and helps him to undersiand the true
nature of the Lord, as revealed by the scriptures. Alas! all the
olher qualifications of the Mayavadins have become useless,
in the absence of this one trait, viz, devotion! The Lord Himself
proclaims, 1 cheoose them, that love me (ie. is devoted to Me),
Sri Ramranuja had to discard the mayavada, because it does not
fitinto his bhakti-marga. Surely Dasoham and Soham cannot go
hand-in-hand,

It is to be note dihat in this sentence, Ssi Ramanuja dose
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not use the exact word, bhakti (devotion). but refers toitina
round-about way-Parama Purusha Varanivata-hetu bhuraima-
guna visesha! Many students of Sri Bhashya fail to understand
his lengthy word, which simply means bhakti, which is the
cause of divine grace and (through 1t) the removal of all sins,
which cloud the vision and the consequent dawning of true
knowledge of the Scriptures. This, the purport of this long
sentence is to emphasise the part of Bhakti, not mercly in
attaining salvation, but even in understanding the true meaning
of the Sastras.
All glory to the blessed feet of Sri Ramanuja.



Redemption according to
Ramanuja

Dr. M. N. Narasimhan

In the opening wverse of his polemical work Sribhashya
Acharya Ramanuja acknowilcdges his gratitude to several prece-
ptors of the past. Particularly Yamuna to whom he credits the
merit of dispelling the delusion caused bv the false interpreters of
the Vedantic doctrines has summed up his Philosophy of the
Finite seif in his work Atmasiddhi. The latter describes the same
as different from the body . the senses and mind and vital breath,
sentient, eternal and not momentary, unpreduced, free from
changes, different from Brahman, not a product of ahamkara,
not mere consciousness but a conscious subject existing in sleep &
liberation, many and net one, atomic, a doer and a part of
Brahman. Ramanuja closely follows the trend of his master
while expounding his notion of the Finite being.

Of the several characteristics attributed by Yamuna to the
soul, Ramanuja considers the last that is the Jiva is an amsha
of the Lord as paving the way for a consistent philosophy of its
redemption. In his Suthrabhashya he makes clear that the Finite
is not a mere figment of the mind to be annulled with ths
apprehension of the Absolute. It is not a mere mirage of
metaphysics, but is as real as Brabman that is its metaphysical
and moral bedrock. Not only does it derive substantiality from
the Lord, but it is related to Him as aprithagvisheshana. The
refation between the Creator and the ereated, thus is one of
co-ordination not contradiction, internal and organic and not
external. Asamode of the Divine the Jiva is the prakara of
Ishvara that can only be distinguished but not separated from Him
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Such an explanation makes way to regard earthly existence
not as a punishment of the Supreme Lord for some inexplicable
cosmic ignorance which disappears with the dawn of the
Knowledge of Brahman but as the glorious invitation of the Di-
vine to participate in the riches of creation and fulfil its mission
on earth. This means that the Finite 1s sent by the Lord to earth as
His messenger to do what it is ordained. The question then
would be “where does it exist Prior to creation? To this the
Acharya replies ‘in the Lord Himself, Before the Locd creates,
both the Finite and the world of matter exist in Him in a subtle
unmanifest form devoid of all gualities, 1o fact in their evolved
form they appear so radically different that one often doubts
whether they really existed so in Brahman. Creation causes
such & transformation.

No doubt there is a change of states. But such change is
pnot of the type that pots and jars undergo. It means only the
contraction or expansion of its intelligence, Prior to creation
the Finite exists in the Absolute with its intelligence contracted.
The Lord conjoins them (o the material pririciple. Thence-
forth evolution proceeds due (o influence ol matter & soul
under the guidance of the Supreme Divine., One may guestion
the reason for such & distorbarnce of ‘the sleeping soul’. The
Acharva replies itis to provide opportunity (o the Jiva Lo suffer
punishmznt or to enjoy reward and thus become fit for final
release. ‘[t is the avowed decision of the Lord in Heaven® writes
he in his Sutrabhashya, ‘ever to increase the happiness of the
Jiva to the highest degree and to this end He should reprove
intolerableness of sins and endless aeons and check the tendency
on its part to transgress His laws.” Creation, then, is notan
accidental mishap but the dayakarya ol the Hound of Heaven,
During the process, the self gets connected with a body suited
to wear out its past deserts. In its essential nature, it is akin to
the Lord. It possesses all the auspicious qualities of Brahman.
But when conjoined to matter, its past deserts conceal its real
pature. Contact with matter gives it name and form and thus



73

begins the cycle of endless births and deaths. Though it's
essential nature is not affected, vet it’s knowledge and bliss
get contracied. It sulfers evil in the world and being subject to
all states-waking, dreaming, deep sleep and swoon, subject to
karma, wmistakes and misuses the freedom given to it by the
Lord, for licentiousness and indulges in the fleeting frivolities
of life and thus becomes a willing victim to sense inclination,

Ramanuja recognises four kinds of souls. They are :

1. The celestial or the superhuman beings consisting of
demigods, demons, ghosts, such as the deva, asura, pandharava
siddha, kinnara, vidyadhara, yakshas, rakshasas and pishachas.

2. The human beings.

3. The animals including beasts & birds crawling and
creeping insects and the like.

4. Stationary beings.

Though description of the other species other than that of
the human is not given in great detail, the latter are described
as posséssing a body, five fold breath and eleven organs. The
first of these is made up of all the five elements in which water
preponderates, Though breath is regarded in essence the same

as mind, yet it is mind existing in a different condition and is
not to be considered as mind 1tself or as a function of it. Fur-
ther it is pot an element of the material world but an instru-
ment ol the soul like the eve or the ear. Each of the Five fc'
breaths has its name though in reality all of them constitute
breath. Theyare named Prana, Apana, Vyana, Udanaand Am-
ana, The lNve organs for doing work, the five outer organs of
sense and the inner organ Manas constitute the eleven organs.
The five organs of work do function like seizing, going and
so on. The five ourer organs of sense are concerned with
functions like secing hearing etc. The outer organs give rise to
knowledge when they contact the external objects. Manas gives
rise to the knowledge of inner states like pleasure, pain ete.
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Though it does not have the knowledge of the external world,
it has the three functions of consciousness of the self, reflec-
tion and decision, with reference to these three, it is called
ahankara, citta and buddhi. These are material in character and
are the produocts of transmutation of matter. The organs of
sense as well as manas are all atomic in size. Each one of them
18 ruled by a Deity. Speech is ruled by Fire, e¢ye hy the Sun,
breath by mind and so on. The deities are controlled by the
individual selves. But this does not make the Finite all powerful

as both the deities and the self have their origin in the will
of the Lord.

The Jiva is also subject to several states like waking, sleep,
dream, deep sleep and swoon. In the state of dream the self lies
in the vein called Hita, Experiences of this statc are said to
forebode the good or ill to come. They are considered as
retribution for acts of minor importance. In deep sleep free
from dream the self disconnects itsell from the body and gets
a glimpse of the Absolute. Tn *far deep =leep® it gets into the
state similar to release Onrly it does not hecome ‘all-knowing®
and enjov everlasting bliss as after sleep it wakes up and returns
to samsaric experience. The seeds of Avidya are responsible for
such a return, For Advaita Avidyais a soul and world negating
principle. But for Ramanuja it is the Maya or lila (sport) of the
Divine Lord. It is the Lord’s power by which the evilway ward
will of the Jiva forgets its home in the Absolute and enticed by
prakriti pets itselll caught in the cycle of hirths and deaths,
pleasure and pain. Such a fall from the spiritual gathers
momentum and makes it pay the penalty of endless suffering.
Avidya generates abhimana. The latter gives rise to action, the
desire and the consequent struggle for worldly persuits. The
latter in turn generate anger and hatred. The result i1s the loss
of reason and this tethers the Jiva to samsara. Such failure to
accomplish the satisfaction of the sense inclinations and the
consequent enragement and loss of balance of perspective
according to the Acharya is the greatest catastrophe thatl cam
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befall the Jiva, Commenting on the said condition, writes he
in the Gitabhashya that such a despicable mood is the cause for
the finite’s sulfering and misery. Confusion feeds confusion
and the end 1s the moral and spiritual death of the individual,
From craddle to coffin, the Jiva’s mind gets haunted by fear
and a sense of insecurity. The rosy romance of the youth fades
and gives way to the gloom of old age and death. Disappoints
increase and the instability of worldly phenomena induce a
mood of sickmindedness in the Jiva. Life looses its zest and
the feeling of world weariness creeps on the soul, The Acharya
holds that such a fecling of despondency need not and should not
despair one. They are indeed the preplanned sport of the Cos-
mic-Designer. Even then the All loving Father does not force
His presen:e on the individual self, not vet ripe to receive
Him. With infinite patience He waits and watches the struggle
of the self in samsara since the struggle is necessary for the full
unfoidment of its faculties. The souls are thus deliberately
made to suffer pleasure and pain of the most dreadful kind.
No doubt the Lord is their Father. Mo doubt He creates
them. But at the hour of creation itself he has given them
not only body and senses to act but also has given them a
code of canduct explaining the ‘dos’ and ‘the don’ts’. This
He does to enable tham to exercise their free choice, to apply
their wish to work their good or bad. This means ultimately
not the Lord, but the Finite acts and consequently becomas
responsible for the consequences too.

One may question at this point whether the individual is
free to go his way. The Acharya replies *no’. He draws
attention to the Gita that says ‘He dwells in the heart ol all the
beings; moving and not moving. As their indy. “7sr, He directs
them from within, as if mounted on a machine’. All activity
thus proceed from the Lord, The Jiva is free to act only to
the exieni to which volition is needed for any action. The
privilege of sanctioning permission to act or not is left to
the mercy of the Lord.
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Following the Svetasvatara, Ramanuoja holds rthat the
real way for release from all fetters of worldly existence is by
obtaining knowledge of Brahman. Secripture, according to
him, is the only means for such knowledge. Even in it, the
Karma Kanda portion enjoins works that bear fruits limited
and passing. Only the study of Sariraka Mimamsa can seek
deathlessness. It should mnot be knowledge of the negative
type that which establishes that the world is unreal. It must
engender in one the sense that immanence is a reality,.
Tostead of making him flee away from it, it must enable him
to live in 1t and realise Brahman through it.

The Acharya distinguishes between two interpretations of
the Vedantic texts - knowledge of vedantic texts as a means
to release and knowledge of Brahman Himsell. He prefers the
former sense and quotes profusely from the texts of the
past to establish the view that knowledge enjoined as a
means to release is of the nature of meditation,

Meditation means to Ramanuja steady remembrance. As
the upanishads explain it is “uninterrupted remembrance of the
type of the flow of oil"". Such steady remembrance is otherwise
designated *Bhakti'. In the mangalasloka of his Suthrabhashyas
he describes the latler as knowledge fructified inte intense
devotion. In his other work Vedarthasangraha also he explainsg
it as a particular kind of knowledge of which one is infinitcly
fond of and which leads to the extinction of all other interesis
and desires. Such knowledge grows day by day and beco.nes
constant and intensc by repetition. To accomplish the same
retigious duties are enjoined to be performed without the
desire for reward and with the sole object of propitiating
the Loard. The Acharya considers this to be the true import
of the text that says*...... they seck to know through
sacrifice’.

Following the Vakyakara, he lays down
(1) Viveka-keeping the body clean and unpollued,
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(2) Vimoha-absence of attachment,

(3} Abhyasa-repeated reflection,

(4)  Kriya-performance of religious works,

(3} Kalyana-good conduect,

(6)  Anavasada-freedom from dejection,

{7 Anuddharsha-trecdom from exaltation.
45 necessary for meditation. The same are said to deepen
devotion and enhance the intense love of the Finite for the
infinite, In the latter condilions the true davotee feels it
difficuit and almost impossible to live even for a moment
without singing His holy names and prostrating before Him,
Writes the Acharva in the Gita Bhashya “The devotee repeats
and calls up on the pames that connote the different distinguish-
ing attributes of the Lord's nature®. His frame quivering and
hairs bristling with joy, his voice thrilled in holy excitement
utter broken speech and constantly repeat in yearning notes
such names as Narayana, Krishna Vasudeva, .., ., . with equal
zeal they prostrate in united concentrated devotion and
worship. Ever and incessantly Praying eternaliy to he
united to the Lord, they meditate on Him and worship Him
with the vivid and fervent appeal that in holy service thap
they may realise their true atman, namely complete abnegation
and abacement of the ego. Such intense devation purges
the Jiva of all its egoity, penerates humiiity and a scnse of
duty the feeling that it lives not for itself but for the
Lord. It kindles in the Jiva the sense that it 15 really not
the author of any action but is only a servant of the Lord
doing works not for any extraneous rewards or threat of
punishment but because it is his nature and end to da 80,
In his Gadya the Acharya makes clear that serving him
alone eternally constitutes the sole purpose of its existance,
All actions of the Finite are directed only towards one
goal. That is to please the Master. Only such an attitude
15 conformity with its true nature, Anything contrary is
detrimental to its svarupa, To such a one writes he in the
Gitabhashys *He gives Himself®,



One may ask why the Lord should deliver Himself and
become easily accessible. It is the unstinted, unbounded and
unfailing love of the Hound of Heaven for the struggling
souls in samsara. For Ramanuja creation, as already noted,
is not an accidental mishap but essentially the dayakarva, the
preplanned sport of the Divine, The Lord rejoices in creating
and sporting with His creatures. He likes to be near them.
But His compassion is not conditioned by the Finite's
action. Karma according to the Acharyva is not something
that binds the individual to the endless cyele of births and
deaths but is the chief operative principle-The Divine
command operating in the world governing the deliberations
of the Finite in mundane existence. Writes he in his
Suthrabhashya ‘What the Lord Himself aims at is to increase
ever the Jiva's happiness to the highest degrze and to
this end it is instrumental that He should reprove and
reject the inlinite and intolerable mass of sins. This means
that the Jiva's karmas arc not oppased to the Lord's kripa.
Instead it becomes the sadhana or means through which the
latter operates to enable the Finite to work out its end.

When devouion deepens, it engenders in the Jiva the
desire for communion with the Supreme. The thirst lor such
communion becomes intense and the Finite feels separation
from the Hushand of the universe unbearable. Realising
its utter weak nature, unworthiness and helplessness, it readily
sacrifices all egoity, resoures all desires for worldly persuits
and amusemzns and dedicates itself solely and entirely to the
service of god and the godly. It realises that the sole
purpose of its existence is such dedicated and devoted service.
In the langoage of Poet Tagore ‘it begs the Lord to give 1t the
strength to submit it’s will to His will *. Ramanuja terms such
humility, complete abnegation and resignation and surrendering
io the Almighty ( Prapatti.) Arthapanchaka, a work by a later
disciple of Ramanuja, Pillailokacharya defines prapatti as the
way of onreservedly placing the self in the hands of the Lord
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and ridding oneself of all notions of securing salvation by self-
effort. It is the Finite's ‘attitude of entire resignation to the
Lord's will.” For Ramanuja it significs the frame of mind
whence the Finite realises that ‘it 1s not the Lord but His
elerpal servant, not *soham’” but ‘dascham; elfaces himself
whence every thought, every word and deed is transformed
into Krinkarys.

The Acharya holds that in moksha the Finite does not lose
itself and become one with Brahman, As Prof. Srinivasachari
observes *Mukti is a return from the becoming of Samsara to
the being of Brahman. . .. is a removal of the empirical process
duc to the complex of avidya, Karma and the infinite progress of
causality. In this new state the Jiva does not lose its personality.
Instead its qualities of intelligence, bliss and other essential
features that were obscured and contracted by Karma expand

and manifest themselves when bondage passes away ‘even as
the lustre of the gem is not created by the actl of polishing it. *
Moksha, then, is only putting off the imperfection that will
have veiled the Divine nature of the Finite and checked the free
expression of its potentialities. Tn such a blissful state the Jiva
does not become Brahman but only becomes like Brahman. In
his Suthrabhashva the Acharyva makes clear that the Finite
hecomes akin to the Lord in almost every respect with the
exception of world creation and destruction. Writes he ‘the
released soul freed from all that hides its true nature posscsses
the power of intuitively beholding the pure Brahman but does
not possess the power of ruling and guiding the different forms
of motion and rest belonging to animate and inanimate nature,

To the questicn whether the Finite has a return to
samsariclifea fier release, the Acharya answers in the negative.
The released will have freed itself from all fetters of bondage
and attaired supreme bliss. It will bave nothing to long for.
Lvidently it will not enter or engage itsell in any activity
particularly of the mundane type. So the possibility of iis
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return to worldly existence is completely ruled out. Such
freedom and individuality enjoyed by the Jiva does not
conflict with the wuniversality of the Lord, The Jiva as
prakara of Isvara is most dearly loved and ruled by him.
As it is privileged to enjoy His company and August
presence  the fear of its return to earthly existence is ruled
out, Inthe Acharya’s own words ® Co-operating with the will
of the Supreme, dwelling eternally in loving contemplation
of Him, revealing within itself the perfections of His nature,
who animates and maintains it and bears iolinite love for it
constitutes its true condition of the Finite in the state of
final release.

R CIOTR



Sri Ramanuja-Darsana

The opportunity to elucidate the philosophy of Ramanuja
in a briel compass 1s a blessing and to be ahle to utilise it
worthily can only be through the inspiration furnished by
the great theme.

The exposition will acquire intelligibility if prefaced by
an indication of the central orientation of Ramanuja’s stand-
point, There are about three possible standpoints in history
of philosophy, There is the initial philosophy of the first look,
the Naturalistic or Materialistic standpoint for whick reality
is exhaustively constituted of the data of sense-experience and
the edifice of empirical science built an it. This outlook limits
reality to realm of mundane consciousness. There is the ante
-thesis to this view illustrated in many transcendental philosop.-
hies of the Fast and West, according to whom the empirica;
reality is bevond it in every significant sense. Human conscio-
usness should ascend to  the apprehension  of this reality
through a radical negation of this misleading veil ol appearance,
The third point of view emerges out of the rejection of these
two and construes reality as transcending the cmpirical order
undoubtedly but also as appropriating it as a subsidiary aspect
ol its infinite expense, The transcendent includes the empirical
in its amplitude. The naturalistic negation of the transcendent
and  the transcendentalist negation of the empirical are
discarded. The outcene is the philosophy of a comprehensive
Absolute, which s al ance transcendent and immanent and
which negates all negations. This is a standpoint positive
through and through,
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It is the Jast point of view to which Ramanuja subscribes.
It is worthwhile taking note of his immense literary heritage
as his philosophy rakes shape whithin this wide sweep of a
spiritual tradition. The Vishishtadvaitin confidently traces
his philosophy to the Vedas. There is po deubt that primordial
bodv of scriptures contains definite indications of the Philo-
sophy. The universally venerated Purushasvkta speaks of the
Supreme Being as expressing Himself through the Cosmos and
also as surpassing it immeasurably. The vision of this reality
is said to be the only pathway to immortality. This vision of
God-head 1s magnificently conveyed in the sacred Savitri. It
is a praver addressed to the resplendent creator and nourisher
of all existence, whose splendour is truly adorable. His grace
is invoked for the Supreme gift of spiritnal illumination. The
most sacred syllable of the Vedic tradition is the Pranaval
and according to the Vishishtadvaitic tradition it signifies the
individual soul’s exalting self-surrender lo the supreme, In a
way il foreshadows the chariot of Arjuna, in which Nara secks
refuge with Naravana. There are thus countless passages in
the carly vedic scripture that go to build up the philosophical
super-structure.

When we come down to the upanishads, these fundamental
intimations receive [uller articulation.

Passing by the smaller upanishads such as Isha, Mundaka
and Shvetashvatara, which are frankly theistic in temper and
style, the major texts such as Taittirya, Chandopgva and
Brihadaranyaka conlain the specific doctrines of Ramanuja,
The Taittiriya names Brahman the blissful Sharira, the
Chandogva explicates the immanence of the transcedent in the
central Dahara-vidya, which connects itsell’ with the Dahara-
vidya, of the Brihadaranyaka., Without resorting even o the
Antaryami Brahman of the PBrihadaranyaka, it is easy lo
discern in the major upanishads the Ramanujite conception
of Brahman and the doctrine of Divine grace is defipitely
enunciated in Katha and Mundaka 2. But the Antaryami
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'Erahr_nan'is a key ﬁialug'u::' of Yajnavalkya and it affirms every
cardinal metaphysical principle of Ramanuja, It brings together
in an illuminating synthesis all the scattered and apparently
divergent declarations of the upanishads about uitimate reality.

The next vedantic document is certainly the Gita. [Iis
dominating concept of God as the Purushottama, its picture of
the pathway to God as culminating in Bhakti and its pervasive
emphasis on prapatti are treasures beyvond comparison from the
standpoiot of Ramanuja, The Brahmasutra is certainly obscure
and difficult for philosophical identification, But the verdict
of impartial scholars 4 and the admassion on the part of Advaita
that the major portion of it deals with Saguna Brahman indicate
the general philosophical direction of the treatise. Tt is well.
known that Vachaspati makes Shankara supersede Badaravana
in the Anandumavadhikarana and Madhusudana in his
Siddhanta-Bindu places Shankara and Suresvara above
Badarayana. '

in the realm ofthe [tihasa, the Ramavana has entered
deeply into the thought of Vishishtadvaita so much so that all
problems of metaphysics and spiritual [ife are referred to the
Ramayana for final solution. In addition, it has enriched the
language and siyle of the writers in Vishishtadvaita in a
conspicnous measure, imparting a poetic [lavour. The fervent
Vishishtadvaitin habitually lives in the world of Ramayana.

Ramanuja quotes frequently some prominent smritis, such
as that of Manu, Apastamba and Yajnavalkya, where the
latter deliver themselves of philosophical doctrines, Among the
puranas, the Vishnu purana receives great homage. Sri Yamuna
calls it purana Ratpa 5. This is a purana, which is briel, moves
more in the realm of ideas than mythology and has suffered
least interpolation. It is used as authority by such ancient
philosophers as the Commentator, Vyasa, on Patlanjali’s
Yoga-Sutra, Sri Sankara, Vachaspati Misra and Vivaranakara.
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Its acceptance was ancient and aniversal. [t promulgates the
doctrines of Ramanuji in terms that become standard technical
expressions in later Vishishtadvaita.

Mot 50 universally accepied was the Pancharaira Apama,
Yamuna and afrer him, Ramanuja took special pains 10
demonstrate its basic zonformity to the Vedas, In this tradition
the levels or forms of Divine manifestation, Para, Vyuha,
Vibhava and Antarvami, the metaphysical attributes of God
such as Jnawa, Bala, Shakti and the detailed programme of
spiritual life such as Abhigamana, Upadana, ljiva Svadhvaya
and Yopa are elaborately dealt with. It is a distinet supplement
of a practical nature to the throretical philosophy of Vedanta.
This entire philo-ophy of Pancharalra stands ¢ incorporated,
in principle, in Vishishradvaita.

Ramanuja inherited not merely this huge hody of Sanskritic
vedanta, but was also an heir 1o a profound spiritnal tradition
represented by the Alwars, These God-intoxicated seers lived
in the presence of God and they have poured forth in immortal
verse their spiritual abundance. Nammalwar, like Chaitanya
and Sri Ranma Krishpa, was an incarnation, as Parashara Bhatta
says, 7 of the passion for the Divine. His poetry, at once
philosophical and intense, is said to reach the highest standard
of mystic song. Andal represents the ardour of bridal mysticism
in its purest altitude. Tiruppani symbelizes high devotion
marked by the inherent social gospel of Vaishnavism, The
Divya-prabandham, as Vedanta Desika says, ¥ solves many a
prohlem left over by Sanskrit Vedanta.

This is the immense two-fold literary inheritance of
Ramanuja,

This inheritance is largely scriptural, bequethed by the
Rishis and Alwars. For it to acquire the status of Darshana,
intellectual treatment of the rich Revelation-material was
necessary. The ron-vedic schools of thought were glorying
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in their rationalism. The semi-vedic philosophers such as the
Maivayikss, Sankhya-vogins, and the meemamsakas were
seeking to buoild up reasoned structures of philesophy. Sri
Shankara accomplished this intellectualisation of Vedanta in a
masterly manner. This inaugurated the age of the Acharyas.

The first Acharya in Vishishtadvaita is Nathamuni. The two
works ascribed to him have perished, though some % verses are
quoted from them. His influence, nevertheless, is pervasive,
He seems to have consolidated the literature of the Alwars,
The next Acharva is Yamona, Some of his works arel0
avatlable whaolly” some are found in fragments and one is
completely lost, He was a vigorous intellectual and had a clear
vision of the complete system of philosophy. Unfortunately he
could not zccomplish all the necessary literary tasks, though,
he laid {irm foundatinns for hoth Vishishtadvaita metaphysics
and devotionalism. Ramanuja’s veneration for the Acharya 11
is profound, The thicd Acharya in the line is Ramanuja.

He is the greatest Achurya in Vishishtadvaita. His commen-
tary on Brahma-sutra, the celebrated Sri-Bbashya, that on the
Gita and the Vedartha sangraha elucidating the controversial
issues in upanishadic philosophy are pivotal treatizes. In depth
of logical penetranion, thoroughness of execution and the
total scope of vision he is the Vishishtadvaita Acharva par
Excellence, whatever be his reverence to the ancients. He is
never satisfied with piece-meal and slender work. This is
exemplified in his great examination of Advaita, the
Mahasiddhanta 12 . In the constructive building of the system,
he comprebends the entire scriptural inheritence, utilises a rare
mastery of current Darshanas and imparts dialectical and
constructive completenss and finality to it. In the art of
philosophical exposition, in clarity and grandeur, he is the
greatest writer in the tradition. Even Vedanta Deshika, a great
favourite of Havagriva, says 13 that his style overcame its
blemishes and acquired grace through a life-long study of
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Ramanuja *s writings. His personality as preserved in the fond
words of the disciples and d=vout biographics show sone
marked characteristics, One such trait is his independence of
Spirit. Not merely did he break away from his preceptor,
Yadavaprakasa, on grounds of intellecual ‘conscience bug
also dissented from some current elucidations of the Alwar,
by elder 14 Sri Vaishnavas. All his work in life and thoughl
was inspired by over-mastering Bhakti. It is for Bhakti he
prays in the opening verse of the Sri Bhashva. This possessed
him so much that even in argumentative contexts he breaks
forth into rapturous adoration of God. Naturally in his
purely devotional compositions, the Gadyatrava and Nitya-
grantha, he lets himseif go. Parashara Bhatia says 15 that with
the single talisman of Bhakii, the master anmhilated the
dark powers of Kali, Dasarathi 16 says that his Acharys was
a lion of Bhakti, and even as insects sticking to a lion are
carried from peak to peak as the lion leaps, tihe disciples
of Ramanuja can encompass all in spiritual life, Kuresha,
than whom therc was no greater disciple of Ramanupja, says17
that his master had three points of greatness, He wauas
infatuated {Vyamoha is the word used) with his God, Achyuta.
This was his Supreme purushartha and no mere Sadhana. This
led him to regard all other values as trivial. He was, further.
an ocean of compassion. There is an oceult link between
Bhakti and Daya. It is exemplified in the bhistoric acts of
compassion on the part of Ramanuja. Lokacharya says 18 that
the age of ‘ Audarya®, Large-heartedness, in Srivaishnavism
was inaugurated by Ramanuja. It is bot proper that the
Darshana came (o be designated Ramanuja-Darshana.

&

The distinctive character of a Darshana is that it seeks
guthentic knowledge of reality and is no mere faith. 1t has
to build up its structore of ideas on the pature of things on
faultless and legitimate foundations. There is thus a necessity
for a critical consideration of the sources and ways of knowing,
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The necessity arises from the fact that contradictory notiops
or impressions do arise ona given matter and without an
examination of evidence the contradictions cannot be resolved
Hence Visistadvaita like other Darsanas has g well-formed
theory of knowledge.

There are three basic tenets concerning knowledge,

(a) All knowledge (19) consists of judgements which predi-
cate of a subject certain eharacteristics. The subject-predicate
situation is fundamental, *Idam itham *, ¢ This is such ®, is
the form of all understanding. Mere awareness of a subject is
Just the beginning of the knowing process and mere entertain-
ment ol ideas of possible predicates without asserting them of
anything is no knowledge but day-dreaming. There must be,
in technical language, a prakari and prakara in all acts of
understanding. From this follows the basic contention of
Ramanuja that all knowledge is of a determinate character, it
being the assignment of a predicate to a subject, Lvenin a
negative proposition the law holds. It discerns in the subject
features contradicting some attributions. The basis of the
negation must be a positive discernment.

(b} The process (20) of knowing presupposes that funda-
mentally there is a natural rapport between knowing and being
and that error is an accident generated by factors external 1o
the apparatus of knowledge, Thought when it operates by
Iself unimpeded by alien forces issues in authentic apprehen-
sion of reality. This is the principle of svatah-pramanya
championed by the Meemamskas and all Schools of Vedanta,
Rejection of the principle leads to tota] sceplicism, which in
itsell is sell-contradictory,

(c) In fullilment of the logical requirements of Swatah
pramanya Ramanuja advances g specific theory of error (21),
It is agreed on all hands that an erroneons judgement is not
EITONeous in respect of its subject but is so in respect of only
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its predicate,  *Sarvam Jnanam Prakarini Abhrantam’. Lven
in respect of the predicate, can it be wholly a fabrication? If
external forces can make the knowing mind manufacture an
utier unreality, the trust in the basic realism of thought is
damaged. Therz is no end to what it can lead to. 1f the impen-
ding force is assigned only obstructive power and not that of
distortion, that could go well logically with thougbt-reality
rapport.  Errors there are, but they are all errors of negation
and not errors of commission.  The straight stick immersed in
waler appears bent. This is an illusion in ordinary parlance.
But when the entire machinary of visual peregprion is known il
will be found that the straight stick and the Laws of Optics
dessrmine ils presentation as bent. There is no misconstruction
in the situation. On the contrary it would have been an
illusion if the stick appeared straight in the circumstance. The
only lapse in the perceptual knowledge of the bent stick 1s that
it overlooks the conditions of the phenomenon and attributes
to it completeness, The ignoring of the limitations of the
phenomenon is the substance of the ecror.  Hence erter is also
truth but a fragmentary truth unaware of its fragmentariness,

The entire evolution of huian knowledge is picturcd, on
the basis of these principles, as an ascending order of apprehen-
sion completing itselt in progressive enlargement of scope
There is no total error at any point of the movement and there
can possibly be no completion, if reality be inexhuastible in its
attributes. We can sce the pancorama of human knowledge
from this perspective,

The familiar perceptual knowledge is true in so far as it
goes.  Even perceptual error bas limited truth. The perception
conventionally regarded as true is wider in its scope and is more
true from the standpoint of the width of reality it covers.
There is no point in discarding all sense-perception as deceplive
(22). It contains a glimpse, an authentic glimpse, of the real,
Perception in the earlier phase is Nirvikalpaka (23) and in the
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developed stage it is Savikalpaka. Nirvikalpaka is so called
becanse of the incompletenzss of determination and nog
bacavse it is the grasp of the attribute.ess. No such grasp is
an epistemological possibility.

But pratyvaksha as a whole is a highly limited mode of
knowledge. [t confines itself to sensed particulars. Pervasive
and supersensuous realities are bevond its range, The Charvaka
School pinned its faith to the narrowest species of knowledge,

Anumana, or inference though rooted in perception,
ascends beyond it in range, It brings about the apprehension
of universal connections and apprehends in reality coinhe-
rent predicates [24).

There is no meaning in discarding intellectualism as a
whole, The paradox is that reasoning has to be discredited
through reasening itself. That would be merely a4 natural
process of reason correcting itself, A total repudiation of the
intellect is a blunder according to Ramanuja, He says
‘Srutopapattayepi Anupapanpam Viruddham Cha Na Kalpanee-
vam® [25]. Visistadvaita ipcorporates into Anumana Arthapatti,
Upamana and Abhava inse far as thev are valid and cannot
be accommodated within pratvaksha (26). The trend is not to
multiply pramanas Feyvond logical necessity. Verbalization of
inference, the so-called pararthanumana, is not accorded any
speciaiity in Visistadvaita [27].  On substantial technical
grounds, the type of irnference called Kevala-vyatireki is disco-
rded 29]. The result is a full conception of inference, positive
and valid as a mode of knowledge arising from perception and
surpassing it in range ol generality and the consequent scope of
apprehension.

But even knowledge by inference has 115 own inherent
limitations. In the first place, it arises as a corrective to the
limitations of perceptual kpowledge. A flawless and perfect
perceiver of all that exists would not resort to the laborious
process of ratiocination for reconstructing reality.
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It can never bhe, in the second place, autonomons, in its
approach to reality. Factually it is rooted in perception and it
advances on the strength of the antecedent knowledge of the
laws of inference in general and also of the established connce-
tions between co-inherent predicates, 1is conclusions are mediate
and lack the wholeness they would have if they were immediate,
Lack of immediacy 15 an undoubted hmitation in scope,
Further, Ramnuja demonstrates that reason is incapable of
arriving at a decision on the most fundamental guestion of the
existence ol God. It cannot prove His existence as Nyava
Philosophers fallaciously formulated it. Itcannot disprove His
cxistence as the Sankhya and other atheists argued equally
fallaciously [30]. Wher a vital philosophical subject receives
no illumination from inference, it proves that the mode of
knowledge it compasses must be surpassed, in our search for
final truth.

This dissatisfaction with reason necessitates the considera-
tion of revelation, the revelation embodied in the impersonal
scripture, the Sruti, and particularly the Upanishads.

The question has been raised by the ancients antieipating
the modern predicament as 1o why the Sruti be accorded reco-
gnition as a legitimate source of knowicdge,

The vedantic answer to this is simple [31]. I the sruu
contains coherent and co-ordinated intimations of reality, noy
accessible by way of perczption and infercoce based on it, and
is not in contradiction with those other sources of knowledge
it is logically uutenable to rejzet i, Aprapti and Abadha,
Movelly and non-contradiction, are unfailing guides in the
realm of kpowledge, There is the further consideration that
sruti solves riddles and uncertainties left over by other sources
of knowledge. It isa genuine puraka an amplification and
tulfilment of the sell-completing, pilgrimage to truth, In fact,
the olther pramanas ace also admitted more or less on the same



grounds. The conclesion is further reinforced by the fact
systems of thought that exciude the sflirmation of the srun are
hopelessly muddled and self contradictory, This logical impossi-
bility of the opposite isa powerful weapon in the hands of
Budarayara. Total  epistemological Nihilism is the only
alternative to vedanta based on sruti. The arpument contains
the signmificant import that even as inference carries forward the
findings of perception, sruti carries the [indings of both to
a higher altitude of comprehension, conserving ard completing
them. Itis the crawning pramana (22). The central principle of
Ramnuoju’s logic can ke restated. All knowledpee is o determinate
characterization of reality, with which the human intellect is in
fundamental rzpport. The logic of progression in knowledge
may be termed the logic of amplilrcation, Perceptusl error is
corrected by being amphfied in compieter perception. Indeter-
minate perception is taken up and completed in determinate
perceplion. Perceptual knowledge is taken up and enlarged 1n
the inferential reconstruction of reality. The conclusions
of these processes of knowledge are appropriated by sruti
and are subjected to correction by way ol amplitication.
Understanding  grows by progressive enlargement  of
consciousness. There are no negations at any transition except
of the nature of negation of antecedent negation.

This procedure in the process of knowledge is pervasively
and dominantly adopted in the interpretation of the upanishads.
The sruti posits Brahman, the Supreme reality.

Brabman is the substantive principle. It abounds in perfec-
tion of attributes. The Saguna texts are fundamentally true.
The Nirguna texts are also true. They do not cancel the Saguna
texts but add a supplement to them by way of denying imperfec.
tions pamed gunas in the Sankhyan terminclogy. Bhahman
transcends the cosmos even as the substance transcends the
qualities. But it is also immanent in it, as the substance consti-
tutes the sustaining g ound of the qualities. The monistic tests
are true as the central reality is one, the Brahman, holding
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within it ail finife ‘entities and imparting being and intelligibi=
fity to them by il immanence. The texts'that distinguish the
world and God are correct, for however much He may dewell
in it, He surpasses it immeasurably. Neither transcendence
nor io manence is Lo be discarded. The two truths ave well
presented in thie explanatory texts such as the Antaryami
Brahmana. It is a magniflicent venture to take the sruti in i18
entiretv and to furnish an‘integrated elucidation amplilving all
the divergent currents of the upanishadic intuitions, Ramanuja
takes particular pleasure in dwelling on the organic vnity of
the upanishadic conception of Brahman,

But this uuderstunding of Brahman through the srutiis
lower knowledge. It isscripture-generated understanding. The
higher knowledge would be direct vision eof the Supreme
through the process of Dhyana or Bhakti. The latter is the
para-¥idya(31) [b] of the Mundaka upanishad. At the summit
of this para-vidva the sécker realizes that there are immensities
lying beyond his comprehension, This realization is the acme
of wisdom. This is what is stated in such fipal pronouncement
as ‘Yato Vacho Nivartante, Aprapva Manasa Saha’, *Nen,
Nezti®, (32) [B] Vijnatam Avijapatam’. They signify not the
impossibility of knowledge but the impossibility of exhaustive
comprehension. This 1s a negation in words only but a trium-
phant alfirmation of the inlinitude of Brahman. Such in bref
is the epistemological frame-work ol Visistadvana,

1t

There is a tradition in visistadvaita «f dividing the scope
of philosophy into inquiries into Tatwa, Hita and Purushartha.
The scheme neatly corresponds to the three components{33] of
the great Mantra, Astakshari, The first department of study
constitutes what is generally named Metaphysics. In this again
there are three spheres concerned with Achit, Chit ard
Iswara corresponding again to the chariot, Arjuna and Sri
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% rishna in the céltbra’red chariot of Kurukshetra. Achit is the
collective designation of Nature, the totality of being inherently
devoid of cosciousness.

{a)

Ramanuja’s philosophy of Nature avoids the two aberra-
tions of Metaphysics, Hlusionism and Waturalism. Wature for
him is real but it is not, the whole of reality, Chit or the spiri
toal world is no part of it and is not just its product. There is
no philosophical reason in pronouncing it an illusion, for illug
lons can arise only ina materially conditioned conscious-
ness(34). Hlusionism inallits forms is the completest anti-thesis

of the philosophy of Ramanuja. Hence his repeated refutation
of it in his works.

In the detailed working out of the conception of Nature,
Ramanuja a‘-_uidls the extreme temporalism of early Buddhism
and the extremism of the static Sankhya prakriti. Nature has
enduring substantial being and bears attributes and passes
through dvnamic transformatiosn. In theconception of primor-
dhal nature Ramanuja adopts the unitary conception of Sankhya
and avoids the pluralism of Vaiszshika Atomism. Nature is the
unlelding of a single primordial prakriti. 1t has thiee gualities
Satwa, Rajas and Tamas. In so far as it has Satwa it does not
constitute the priniciple of evil or corruption in relation to
spirits. 1t can facilitate spirituality. In so far as it has Tamas,
il is not an unmixed blessing, not wholly an unresisting instru-
ment of the Spirit. Much discrimination s culled for in a sober
attitude to Natute. The evolving process of nature is construed
more on the lines of Sankhya than on those of Buddhism or
even Nyaya-vaiseshika. There is continuity in spite of emerging
novelties, which are nothing but the revelutions of the endless
potentialites in the primordial substance of physical reality.
A'l this is conventional Szankhya with considerably sobering
sophisiication.
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The greatest point in Ramanuja®s philosophy of Natire is
yet Lo be enunciated. That Nature is not the originating maltrix
of spirits has already been noted. 1t may also be noted that its
gualities can be rendered intelligibie only in relation to spirits.
To this extent it is not the MNature of naive Naturalism.

The further and paramount proposition is that it is not an
autonomous reality, In its primordial being, in its dynamic
productivity of new [orms of iiself and in its final contribution
to the emergence of values, it is the vehicle, mediom or
instrument of the Supreme Being. [t subsists (3% in Him,
operates through His actuating encrgy and fulfils His Cosmic
designs.  Existentially, operationaly and teleologically it
belongs to the Deily. The being of nature is a part of the being
of God 1t is not that Nature is an alien material sysiem which
He manipulates throvgh His overruling powers but constitutes
one of h's inflinite powers (36). It is His Sakii. In it is
discernible, though under linitations, God's infinite splendour,
Hence the concept of Nawre as a Vibhuti of God. The
aesthetic glory of Nature is real bun is the self-disclosure of the
Divine through Nature, Even as a great poet’s final import
lies beyond the ostensible meaning of words, the beauty of
Nature is an intimation of the paramatman in and through
nature.

This is wveritably the ‘MNatural Super-naturalism® of the
Tdealistic Carlyle.

(h)

The second great department of metaphysics is the inguiry
into the nature of the finite self such as we are. The self is a
self-conscious or self-identifving entity (38), It presents itself as
the ‘1" to itself and is thus a subject-ohject entity. It is the
continuous self-identity of this principle that renders unification
essential to knowledge possible. It is this immediate self aware-
ness and abiding self-identity that makes the materialistic and
guddhistic account of the self as identical with the composite
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and mutahle physical orzanism untenable {39). The self is
4 substantive cgo thot exercises consciousness and is not itsell
tie abstract attribute or function of consciousness (40). Tt is
the subject of knowledge and not the mere knowing, In this
enseit is personal or individual, It is the *Ahamartha’ (41).
[t is not he confunsed with the mundane sense of the ‘I
involving the identification of self with the non-seif (42). Itis
the metuphysical ‘ego’ and not the morally degeneeale sell-
‘dentification with the hodv.

The self so constituted exercises a two-fold consciousness.
It is immediately aware of itself throvgo no instrumentality of
pramanas and acquires knowledge of the entire realm of the rest
of reality through the recognised modes of knowledge (43)
These two modes of awareness are described as Swaroopabhulta,
Jnana and Dharmabhuta-Tanana. This is an important dectrine.
The lattridute-consciousness may express itself through cogni-
tion, Joatrtwa, volition, Kartrtwa and enjoyment, Bhokirtwa.
These three are real modes of the self's reality, They are not
unreal impositions. In view of the variety of experiences and
aperations in these modes, the plurality of finite selves is a
mataphysical fact, however much the selves may bhe alike in
their fundamental character {44]. In this the School departs-
violemly from the Advainic position and in positing the
swaroopa-dhuta Jnana, it separates itself from Buddhism and
Nyava-vaiseshika, There 1s a speciality in the vohtional sclf
exnression of the self. [t his autonomy cf initiative [45]
Though this autonomy does not am ount to self-sufficientcy.
[46], there is cnough of it to invest the sell with moral
responsibility. The individual seclf is neither mechanistically
determined to action by nature, nor is if over-ruled in the
moral sphere by the omnipotence of God. [t isa centre of
spontaneity,  This crrcumslance has a notable bearing on the
problem of evie.  Tlhe mewaphysical status ol the finlie sclf
must be clearly discerned. The realm of natwre is irreducibly
reial, not being a creaiion of its illusion. The pluraiity of selve
i3 also an irreducible verity. Within the individual self itself,
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there is the disclosure of its insulficiency. 10 is liahle (o dimi-
pution and expansion of life. This is the phenomenon of
imperfection.  The self is not in eternal actuality all that it has
in it to be. Even the theory of the singleness and absoluteness of
the Jivatman must accommodate the phenomenon of sell-misco-
nstruction.  This Liability to error is a basic insufliciency (47,
upanishads declare that the finite self suffers self-dimino-
tion 1o the point of virtual annihilation (48) *Mahatee Vinastihi
in so far as it ignores the paramatman. It grows into plenitude
of being in proportion to its aflirmation of Him.  Itis by the
excreise of consciousness by way of the apprehension of
Brahman that it acquires fullness of life. God-negation is self-
attenuvation and God-affirmation is the attainment of the
amplitude of personality.

This consideration that the individual spirit reaches sclf-
fulfilment in Braman, leads us on to the inquiry into the latter,
for surely what could impart sufficiency to that spirit must be
the Supreme reality. The being, progress and destiny of the
tinite self inescapably invelves its status as an ‘Amsa’ of the
Supreme (49), Tt enjoys superiority over Nature in being and
conscious *Amsa’ or Vibhuti' of God, It pertains to Him as
a self-conscious dimension of His glory.

(c)

The entire metaphysics of Ramanuja reaches its culmina-
tion in the doctrine of Brahman. Brahman is the Supreme
reality, even as the scripteral testimony is the Supreme source
of knowledge. It is significant that the Supreme reality is
accessible only (o revelation, however much reason may facili-
tate the elucidation of the scriprure.  Ramanuja says that the
Para-Brahman is definitively revealed in the upanishads in
contrast to the veiled intimations in the earlier vedic literature
and this theme constitutes the central import ol those peak
utlerances of the vedas. Brahman is “*sruti-sirasi-videepta’ (30),
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The glory of Brahman is the perennial Tuscination for the
upanishads (58 The charge of dopmatism stands dispelled by
the epistemological vindication ol srute as the sH-completing
consummation of human understandmp,

In the characterization ol the natimie of Brabman, there are
some basic assertions.,

Brahman is the Supreme self or purushottama (420 Nelop
a purusha it has the self-identical and self-distinguishing nuture
of spirit. It does noet have tne fluctuating and compasite
character of matter. lts conscicusness is all-comprehending
and as such transcends the finite self whose area ol conscis
ousness is subject to attenvation and expansion, It s
infinite as it transcends temporal and is also surpassingly
perfect. By wvirtue of this inlinity, it abides in all existence
and is devoid of a counter entity not owing its existence to the
suslagining presence of Brahman within itself. Thus Brahman
transcends matenality, fluctuations of consciousness and every
possible mode of limitation, Al this lead up to the crowning
characterisation of Brahman as Ananda. Brahman is Ananda
in a two-lold manner. Being devoid of the internal distinction
of what is and what ought to be, it is perfect and such perfec-
iion i5 substantive Aranda. Being the all-inclusive whole of
reality it fully meets tu. demands of the quest for reality on the
part of the finitz spinit and thzreby [ills it with the ecstacy of
self completion.  Brahman is perfect and imparts perfection to
its knower.

With this enunciation of the substantive nature of Brahman
as Satva, Jnana, Ananda, Nivmela and Ananta (52 [b] we can
go forward to its attributes.

There is no meaning in the position that Brahman has ne
attributes. Such an entity is a logical impossibility as all
thought and experience consits of the discernment of the right
attributes of the real, An error is just insufficient attribution
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and truth is the completing of the procass of cognitive  attriba.
t'on. To say that attributive detesmination in so far as it may
involve the exclusion of cpposite ailributes implies hmitation i3
tight, But to exclude the exclusion, the method 1s not that of
excluding all a:tribution in which case the exclusion would
amount to comgiete negation- Raiher th2 Hmitation of attribu-
tes must be corrzcted through a process of amplification. 1f the
opposite excluded is of the nature of deliciency, the exclusion
constilutes ro limitation, as it would bhe simple negation of
negation. Il the opposite is a positive excellence, the coherence-
theory of excellence would prove that th: opposition is not
geanuine but a result of incomplete insight.  In fuct all contra-
diction issues out of partial characterisation of the real.
Reasoning consists fundamentally in completing  initial
affirmations through an aflfirmation of their implications. When
the vpanishads declare Brahman as attributeless they just mean
to deny of Brahman deficiencies and imperefction, as they them-
selves oftzn clarify, in supplementation of the ardent affirmation
of attributes. This is the working of the twin Nyayas of
utsargapavada and samanya-vishesha (53). The conception of
reality as characterised by attributive determination is ultimate
and Brahman is the central and infinite of infinite predi-
cates (34), The upanishads revel in the glorification of the
attributes of the Suprcme, The pancharatra organized these as
six-fold consisting of Jnana, Baws, Aiswaraya, Virya Sakti and
Tejas. These constitute one set of altributes displaying the munif-
icence and majesty of Brahman, the paratwa, Brahman is truly
parat-para. The Bhakti literature in general and the passages
of the upnishads laying the fundation of that trend pay adora-
tion to the love and compassion of God, His soulabhya, Both
the sets of attributes are ultimate, Paratwa without soulabhiya
is not adequate even as paratwa and mere soulabhva would
reduce the deity to finitude. Consequent on these Lwo sels,
arises the aesthetic charaeterisation of Braman. For Ramanuja,
as for Vaishnavism in general, the beauty of God is'not just a
mctaphor but an wltimate truth. He is not merely satyasy
satyam, not merely Nivasah, Saranam, Suhrit, pati but also
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Bhuvana sundara, Sakshat-manmatha-manmatha, so much so
that all empirical beauty is a dim intimation of Him. While
the upanishads establish this aesthetic approach to Ged,

the Alwars were the Specialists in the worship of God as
keauty (55),

These attributes of God manifest themselves in specilic
way in relation to the Cosmos, He is the creative source of all
being, the sustaining in-dweller of all and the final resort of
the waorld-process,  He is  “*Akhila-Bhuvana-Janma Sthema
Bhangadi-Leela'" (36},

In relation to the [inite self He is the Supreme goal of al
endevour, parama-prapya, and the complete object of his love
and delight. He is the paramabhogya, such that the love call®
for utter self-dedication, Atma-Nivedana. If He is the
ultimate pood thus, He is also the ultimate power making for
Yhe finite soul’s attainment of Him. His grace, by his Omni-
potence, Omniscience and houndless compassion effectuates the
Soul’s redemption to the final blessedness, He is the upaya
or prapaka {57). This in reality is the import of the declaration
of the Gita, “*Vasudevah Sarvam’’ (58}, not superseding the
metaphysical proposition “sarv; m samapnoshi tatosi sarvah® but
adding to it the axilogical climax. He is metaphysically all in
all and alsi all in relation to human perfection.

We have postponed so far the discussion of the crucial
problem of the relaiion of the one and the wany, the lofinite
and the finite, Brahman and the prapancha. Ramanuja has
renounced the tempting solution of dismissing the finite indivi-
dual and sature as ilusory or phenomenal, He upholds their
irreducible reality., He abandoas with equal dislavour the Yoga
ard Nvaya Vaiseshika Theism to which God is a reality among
three realities, somewhat impotant but not all-comprehending(59)
It is an imperfect theism which proclaims an Iswara but denies
him centrality of metaphysical significance, Ramanujais for
an Iswara, who is Brahman as well, a Supreme personality
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ahsolutely commanding the riches of the Cosmos in its entirity
and depth. He appropriates masterfully the intuitions of the
upanishads and the later scriptures in all their abundance and
propounds his illuminating thesis that Brahman owns the
Cosmos of finite selves and Nature as its Vibhuti, Viscshana,
Prakara, Amsa or Sakti. The culminating conception is that
the realm of the finite reals is the ‘Sarecera’ of Iswara, as it is
His Adheya, Niyamya and Sesha and He is its Atman as He is
its inseparable Adhara, Niyanta and Seshi (60), This involves
a truly philosophical definition of the body-soul complex, which
maintains unity in and through diversity, The vexed question
of the finite limiting the Infinite does not arise, as the finite is
a real part of the splendour of the infinite. God's powers are
not frustrated by the world, for the world itself is a power of
God [s11. This is the sigpificance of the term *Visistadvaita®,
the sole and secondless unity of the Infinite substance shining
forth through an infinity of attributes (52).

The world is neither an unhappy hallucination, nor an alien
entity confronting the Deity from outside with existence and
powers not derived from the Divine source. 1t stands assimi-
lated into the infinile expanse of Divine atiributes. While the
aesthetic attractiveness of the thesis is evident, 11s logical weight
demands equal appreciation. This marks off Ramanuja's
philosophy, as Vedanta Desika maintains, from every other
system of Theism and Absolutism (F3),

There is one minor question that merits consideration at
this juncture. Ramanuja cannot resort to the hypothesis of
unreality with regard to evil, as he upholds all experience as
true. Neither matter nor the self has an autonomous being, so
that evil could be neatly allocated to it without damaging the
unsullied perfection of God. On the contrary they form His
integral parts. So, in this conception of Brahman embodied in
the world of finites evil should affect Brahman itself. This is
a conceivable objection to the philosophy of Visistadvaita.
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A diffused notion of evil does not serve the philonophival

purpose. It has to be cornered, as it were, to sec posibilition
of solution,

In the substantive nature of God and His qualities there 1w
no ecvil whatever, He is ubhaya-linga, as the Brahma-sulra
describes Him according to Ramanuja (a). Matter as such, in
Itself, is no evil or no source of evil (b). In no state does it
constitute an imperfection by itsell. The individual soul, the
Jiva, is the Jewel, Koustubha, on the bosom of Shouri, as
Vedanta Desika puts it (c). The individual in his state of
perfection is contributary to the quality of joy in the Divine
scheme of reality. Even the bound and imperfect soul, is
precious from the point of view of its perfectibility through
divine grace. Where exactiy does evil lie ? However real it be,
it must fall within the circle of the life of the finite self [641.
Principally it has two forms, suffering and sin. The problem
of suffering gets explained in terms of the extended perspective
of the law of Karma. It iz a consequence of 4 God-negating
lite 1651, In 1t lies a negative demenstration of the truth that
all joy and uplilment spring from ¢ »d. That ignoring of Him
causes affliction is natural, for He i» th2 sole good and Ananda.
In Him 1s to be found all delight, life and power. Far from
conflictng with the goodness of God, suffering ina Godless life
constitutes a solid proofl of it, Ramanuja quotes a beautiful
verse from a Rishi “‘yanmuhurtam kshanam vapi vasudevo
na chintyate, sa hanih tanmahachchidram sa bhrantih sa cha
vikriya'" (66}, Now the problem is shiflted to sin. The essence of
sin, from which proceeds the evil of suffering, is God-negation.
Why should it arise in the finite self, which is in essecnce and

[a] Sri Bhashya—3-2-11
[#] Sri Bhashya—3-2-12
[e¢] Rahasyatraya Sara— I Chapter,
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actaality a part oradjastiveof God? Goad cannot bz altossther
perfect, if what belongs to Him so intimately and inseparably
can exercise itself in the evil of God-denial and bring upon it-
sell all the consequent calamity,

Nothing contributes to the solution of a problem so much as
wuch a clarification of the preblem, God's immansnce and
sustaining presence within the finite does not mean a cu tail-
ment of the being of the finite. Such an idea would amount to
illusionism in disguise. Rather the immanencz is the positive
source of that being and the creative spring of the powers of
tae finile (57.) Immanence is a positive relation and not a sub-
tractive pervasion. The message of the VIbhuti-yoga of the
Gita is that fuller penetration by the divine presencz makes
for greater range of being and powers in the pervaded vibhuti.
This principle automatically signifies that the (inite individual
receives its powers of initiative and spiritual creativity from
the very immanence of the Bivine, This derived creativity
constitutes the freedom of the individual in all spheres of its
authentic self-expression. As such i’ it chooses to deny God.
11 15 exercising a real power planted in it by Him. This specific
direction of its use of that power is entirely its own, if freedom
is a fact, This is the essential defence of moral freedom in spite
of Divine immanence, That immanence would stand impoveri-
shed if the creature led a mechanical and wholly predeterminzd
life.

MNow, moral freedom is a blessing” however we may view
it.In the pursuit of spiritual values freedom is a fundamental
requirement* There can be no ‘imposed’ perfection, if it means
self-unfoldment, The lower hedonistic values can overtake a
passive agent, but inward development of spirit can arise only
from seli-initiated effort. Ewen Divine grace, therelore, awaits
th: devolee's invocation, We must ‘choose’ even to be ‘chosen,
[68]. Even the possibility or the actuality 2F aduse of freedom is a
b'essing, for il 15 through only that hard wav a deliberate choic:
of Gind 38 rendered possible. la the experimental quest after
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perfection on the part of the {inite, every erior entails a conse-
guent enhancement of sure wisdem and decisive formulation of
purpose. The structure of life shaped by God is such that it
contains infallible correctives for spiritual deviations. The
Falling creature is taken care of and thrown back throush violent
operations of the law of Karma to a renewed enporiunity fof
@ redirection of life (490, Tence ihe evil choice and its evil results
are incidents, passing contingoncies, in the evolmion of
the creature. There are no finn! disasters and no evils, from
which spiritual enlishtenment will not issue. If the span of
vision is enlarged cnosgl, the cosmic scene in which the creat—
urly career is to be worked out is scea to be the expression of’
Divine iove. God s desply concerned with the creature, Ag
Vedanta Decika says the Lerd is Paddhadara (00, tenderly con-
cerned  about the destiny of the bound souls, Moksha is mood
bul the fizld of preparation for it siso is good heing as it should
be, Feoralarge an¢ profound cnough Theism 1he phenomenon
of evil presents no mtractable problems While oplimism can
descend to stupidity s caricatured by-Voltaire, a final pessi-
mism i & symptom of arrested vision. Even Schopenhauer
could net be a consistent pessinusl. A conceptiocn of the
world as an expression of Devioe joy and love, fully aware of
the ardvousness ol the saucch for God can bhe a trivmphant
declaration of the ultimate goodness of reality. :

Thus we come back to the transcendent-immanent Reality
of Brahman with all its substantive nature, attributes and Cos-
mic embodiment. This is the funai metaphysics for Ramanuja.
He and his School contend that the entire metaphysical truth is
enshrined in the coneept of Naravana, reverentially advanced by
the upanishads such a5 Maha Nuaravanopanishad, Mahopani-
shad and Subalopanishud.  The Purusha-sukta contains it in
implication. . Visistadvai'a earnestly manitains that a com-
prebension of the signitizunce of the concept of Naravana is
the completion of all Vedanlaz.s This is no Sectarianism.
Vaishnavism  starts shedding its  sectarianism as it bepgins
reading metaphysical import into s desiznation of the Supreme
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As it progresses in this direction and incorporates all its
metaphysics in the elucidation of the concept of Marayana it
transmutes itself into a pure and uoiversal philosophy ol the
Supreme Spirit. Perhaps tne most expansive transmutation is
achieved by Vedanta Desika in his classic, Rahasya-Traya-
Sara (713,

Ramanuja's philosophy is no mere account of reality, even
if such a thing were conceivable. It is a philosophy of value,
concerning itself with the Summum borum of life.  Its idea of
the supreme goal of life directly emanates from its doctrine of
Rzality. As man is spitit and not matter, no merely materiaj
and earthy well-being can constitute his final good. what
proceeds from a wrong conception of man cannot bring him
lasting and complete peace and fulfilment. He is spirt and his
real well-bzing must be conceived in spiritual terms.  But he is
finite: an individual self lwving, moving and having his
Deing in the Supr me spicit.  His frustrations and agonies
arise out of his not rasing hivisel” 10 an acknowledgment of
thrs  fact of facts, Isolstion from God in his attitude is
veritahly self-alferation almost amounung to self-annihilation-
There is the further fundm:ntal consideration, The essential
nature of the self is cognitive consiousness and when that
15 not exercised properly and adeguately the self is mutilated,
as it were, into insuflicient existence. The Proper and adequate
employment of the power to know is to know the infinite Reali-
ty, the Bhuman and that, as the Chandogya proclaims, is the ulti -
mate and most cxalted self-fulfilment and bliss for the self (72),
Hence the final goal of the attainment of God by way of
Jnana, which in its final form is Darsana® or immediate vision
of God: That is the most intrinsic and all-inclusive value: As
this koowledge is of the pature of fruition of the life of the
Jiva, constituted as it is fundamentaliy of the power ol know-
ledge, it cannot but be of the naturc of Joy, Ananda or
love, priti  another expression for the same attainm :nt-

% Sri Bhashya-3-3-43. Vedartha sangroha-page 208 to 268.
Tirupati edition,
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This constituent should be super-added to the cognition of the
nature of Darsana. This is joyful vision of loving apprehesion.
There is a further constituent of the ultimate Ideal. It1s no
apprehension of God as an ohject set against the subject. The
subject cognizes God as inclusive of infinite glories, within which
the subject is also included, 1t is a unitive vision in which God
is apprehended as holding within Himself the cognizing subject
also as a part of His inseparable splendour (73).  There is no
radical duvalism in the [inal cxperience. But it should be
clarified that we have here only the experience of the infinite
whole of reality and thecognizing ego is not obliterated therein.
There is no dissolution of individuality (74). On the contrary
th=re is maximization of the effective personality of the indivi-
dual expzriznt (75, Thizis a state of union and not o unity
implying the dissipation of either the object or the subject. In
this union. finding his God, man [inds saul too as lodged in
the enriching expanse of God. The word iove or priti is rather
a weak word in the context, us is sometimes utilized to describe
even self-centred atrachments. Th: nature of the rapturoug
ahsorption in God 1s such that it is objeci=:zpired and seekg
not the acpropriation of the ohject by the ego, but yearns for
the appropriation of the ego by the ohject. It is Atma-Nivedana
or Kainkarya (761 Thus Maksha, azcording to Ramanuja.  is
the Anubhava of Brahman issuing in priti inducing unitive
aderation of the nature of Kainkarya. This is life eternal and
life abundant. Ramanuja articulates in glowixg words his idea
of Moksha in gad sa-trava. the crescendo of his personal prayer
in allits completeness (77),

(V}

The goal of the f{inite life so presented requires to be
zalized as a reality in life through a process of Sadhana called
in Visistadvaita the Hita or Upaya also,

(a) As apreliminary to the consideration of sadhana, it is
necessary to distivguish two factors in sadhana.
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Theve is Lho Vactor of sesousce or already existent fact which
{acilizates the reaiization of the end. Tios is called Siddhopaya.
The Second factor is what has to be accomplished by humasn
endexvour through a utilization of the existent resource.  This
i5 Sadhyopays. The Ramanujiie School maintains that the
Siddhapaya for atta ning Sod is God Himselr 78y, That 15 a
rreat piineiple, that he inJinite endd that man espires after, has
to be accomplished throvgh the instrementaiity ~F the infinite
iseif,  The principic is luriinously set down a2 the fum.ous
upanishadic declaraitin, “Yameva Hsha Vrinute Te s Labhyah®
God is the end, no doubt, but He is also the means, Here we
have the fundameptal doctrine-grace,

But is not Siddhopaya by itsell sufficient for effectuating
man's emancipation 7 Ramanuja holds that grace operales only
in resporse to  Prman  invocation of pruce. This s
necessary, for the finie self is & seif, 115 perzonaiity carries
freedom as an essential inzrediznt,  The end sought is self-per
fection, the unfvidment of the self’s spiritual potentialities,
An imposed perfection on undesiting creatures does nol have
the character ol value, & purdshartha (79 Ged [ooks Torward
to, as an ancient lext telis vs, the aspiration of the aspirant.
'Rakﬁh;rapr:hslzmﬂ purtikshate’ (80 The pruce of Geod docs
not work towards perfection when perlection is soughi afler,
Even surre<der iz an act of will, the voluntary abozgation  of
self-efTort for one’s perfection.  The habiteal metphor used of
Gaod in the context is that of a mardener and rot that el a
mechanic. ‘*Krisheevala® (311, isthe terin wsed by Vedantus
Desika, Human cifort is iodispensable, God's compassion
may be an eternal actwality buat it operates in response to the
free quest of the soul to be redeemed.

But tils requirement does not reduce God's role to that
of equality in importance with human initiative. The Luman
affort is a sahakari karuna and God’s gracs 15 phadhana karana-
Une Fact, man's search for salvation furnishes just an oecasion,
or opcniz to the operaticn and llow of the ever-waiting
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compassion of God. It is comparable to the Cali's work in
getting ils feed of milk from tha cowlda), in the apt descriplion
of Vedanta-Desika. Human effort is indispensable but only
accessory. The primary power working out man's attainment
of God is Himself. The injtiative of the infinite is the redceming
power.

(b} 1t is a basic tenet of Ramanuja that the Sadhyopaya for
achieving liberation is Bhakti. Bhaki is defined as loving
meditation, or Joana that has taken on the characier of intens-
ely loving meditationi83, If in the summit of meditative [ove
the seeker decisively and with his whole soul, hungers and thirsts
for the blessedness of the vision ol God, grace operates to
hring ahout that consummation, Tt is to be noted that the
Bhakti that could accomplish this Supreme end muost be the
ountcome of knowledgs and no mere emotionalism or ritualism
It must be Supreme Bhakti, being the maturation of Supreme
Knowledge. Supreme knowladge and supreme Bhakti coincide
here, each imparting elevation to the other.

(c) It is an open secrct that Bhakti of this high altitude is
no matter for easy attainment. Thart the search for God is the
Supreme concern of life can be comprehended by one who has
comprehended his own nature perfectly (83), The human soul
in its essential nature is such that it can reach no lasting and
complete grod excapt in the rcalization of God. This truth
should be realized before the fove of God can spring to effectual
actuality, This stage of self-knowledze preparatory to Bhakti
is called Jnana-yoga. '

{d) The Inana-yoga is a matter of the cultivation ol self
understanding culminating in absolute self-intwition.  This
requisite self-discrimination is impossible of Rajus and Tamas.
To eliminate that pressure karma-yoga, as cxplained in the
Gita, must be ardently and sysiematically practised (83), The
cssence of karma yoga is tbe renunciation of the ego, is
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respect of [ruits of action, of the idea of doership in relation
to action as a whole (86), The action must be consccrated as
flowing from God, as belonging to Him and as leading to His

gratification. The life of action must be spiritualised or
devotionalised.

The ladder of Sadhana is clearer now, Karma-yoga prc-
pares for Jnana-yoga and Jnana-voga leads to Bhakti. Bhaku
renders the liberating grace of God operative.

() As is evident, in this account there are four innovations
in the philosophy of Sadhana, two major and 1wo minor.

1. Ramanuja is the first Darsanika who held God as the
principal means for man's God-realization. This he accompli-
shes without sacrificing the factor of human effort in the
process,

2. He is the first philosopher in the world of Indian
Darsana who affirmed Bhakti as the means of salvation o hiS

conception of Bhakti there is substantial intellcetualization of
Bhaktli. While the element of knowledge elevates Bhakti, Bhakt1
also elevates Jnana and renders it Raja-vidya. This double

elevation is & distinctive contribution to our idea of spiritual
life.

3. As a preparation 1o Bhakti, he is the [irst 1o emphasize
the element of self-koowledge. 1t is only the self that knows
itself in accurate self-perception that could form the rig't
resolve to seek God as the final destination of  spir‘teal
endeavour.

4, There is a complete analysis of the elimination of the
ego involved in karma-yoga, What is just implicit in the Gita
is elaborated imo a complete philosophy of consecrated action,

[f] The eclement of the greatest improtance in Ramanuja’s
theory of Sadhana is prapalti(8%), It is no invention of
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Srivaishnavism or Pancharatragrma as it is popularly held by the
critics or the followers of Ramanuja. [t i3 there in fundamantals
in the ancient wupanishads such as Isa, Katha, Mundaka
Chandogya, Taittiriva and Swetaswa tara. Tt dominates the Gita
from Arjuna’s initial prayer to the final exhortation of Lord
Krishna. It enters to the core of Karma-yoga, Inana-yoga and
Bhakti yoga. The Ramayana celebrates it. The great puranas
such as Vishnu and Bhagavata are [ull of it. No single
Vedantic Acharya discountereznces it, In all these general
acknowiedgements and wvaluaiion of prapatti it is treated
as an 1ategral part of the central pathway of Bhakti (88),

The unigueness of Ramanuja’s teaching of prapatti in his
Gadyas lies in the fact that he holds it to be capable of being
a sufficient means of the summum bonum. Vedunta Desika
Claims that it is the *Simhi-stanya’ (89) of the tradition. 1t is
accorded central ole in the elucidation of great Mantras,
Astakshar and Dvaya, and in the exposition of the culminating
verse of the Gita. [t is not that Rhakti is discareded (90), Tt is
admitted as the general background of prapatti as constituting
Prapyaruzhi, and is also taken up as falling within the ideal
of Moksha itself. But prapatri is affirmed as the sole means, the
s:Ifsufficing and never-lailing means.

lts essemce lies in profound dissalisfaction with one’s
ability in the matter saving Bhakti and throwing  oneszlf on
the mercy of God for accomplishing, through His abundance of
knowledge, power and grace, for the aspirant, what Bhakti,
adequate, would have accomplisbed. It is substituting the
infinite power of God fer the uncertain and insulficient
endeavour of man:™'\  That the Siddhopaya may expand and
dn the work of Sadhopaya also is the prayer of the prapanna,
His effort or intiative terminates in the transfer of all effo rts
and initiative to the Lord. This transfer is no doubt an act of wil]
and is the minimal Sahakari karana. This is Bhara-Samarpana,
total snrrender of responsibility and spiritual burden to Him.
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After this surrender is consummated the Almighiy wercy of
God is the ent're operative force 1a the sitwation and the
aspirant rests in expec ant passivity. God becomes all in al}
in the Sadhaka's 1ife, wher the Sadbaka reduces himself to
nothing having throwi all his cares to the care of his Lord-
This passivity con achieve inlinitely more than the best efTorts
of man, Man sccurces the Highest when the Highest is the sole
agent and active power in the situation, For this blessedness
to materialize human will has to will itself away at the feet of
Naravana.

No more fitting enuaciation of prapatti can be imagined
than the opening words of the vaikunthagadva of Ramanuja.
“Swadheena Saranam Anuvrajet’(92)

v

APPENTM X

A briel account of the literary and cultaral consehdation
of the work of Ramanuja in the subsequent periods may be
attempted, Among his immediate disciples, Kuresha has
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poured forth his devation and his mast=ily understan ling of
Ramanuja’s philosophy in his areat stavas. Pillan has co nposed
a dignified and perceptive comwmentary on the Thiruvai noli of
Parankusa. Parasara Bharta has summed up the philosaphy in
hizs illuminating Sri Ranea Raja Srava and also his fascination
for the Deity ar Sri Rangam. He has produced a master-picce
of 4 commentary on Vishnu-Sahasra-Nama. The nextace pro-
duced the greatest commentator on Syi Bhashva, Sudarsanasuri,
who elucidated the Vedartha Sangraha also. Vedanta Doslka, a
junior contemporary of his, pouduced works of great macnitude
and variety in substantiation of Visistadvaita., In range and
quality his contribution is Supreme in the posi-Ramanuja
literature and one can hardly mention his counter-part in any
:ﬂther School of Indian philosophy. In addition to this purely
'nterpretative and defensive writing, works arose in the tradition
expounding older classics. Govinda Raja wrote an exiensive
and fine gloss on the Ramayana, Sudarsana suri and Vira
Raghava wrote glosses on the Bahgavatam. An older writer,
Vishnuchitta bad already written a gloss on Vishnu purana.
Ramanuja had not left detailed commentarics on the upanishads
Ranga Ramanuja accomplished this task completely working on
the lines of interpretation laid down by Ramanuja, Sudarsana
‘uri snd Vedanta Desike. The purely metaphysical and
eniste: ological prablzns of philosophy were handled in a non-
excyetsical manver by Vedauta.Desika in his Tattwa-mukia-
kalapa Sarvartha-siddhi, Nava-Siddhanjana and Nyaya-parisud-
dhi.  This woark of indepndent expnsition was masterly and
ihorough,  Along  with this purely Sanskritic wrining a greatg
itteratur: arose on the compositions of the Alwars in Tamil oo
the lioes laid down by Pillan,  This body of writing has come o
ke collctively described as Bhagavad-Vishavam. The great
names in this branch are Nanjivar, Perniavachchan pillai and
Vadukku Tiruvidi pillai.  Prapatti, as we have secno, 18 a greal
spiritual forée in Vishtadraita and this centres round the greay
Mantras. Astakshari and Dvaya and the final teaching of the Gita
called the charamasloka. An extensive literature in Tamil bas
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developed on this exegetical and expositary theme, named
Rahasvas. The great=st writers in this Field are Pillai Loka-
charya and Vedanta-Desika, Varavara Muni is the distinguished
commentator on Lokacharva, Vedanta Desika has Sanskrit
treatises also in support and they are usually called Rakshas,
The whole literature owing its thought-pattzrn and inspiration
to Ramuanuja is vast and substantial.

Ramanuja’s influence on the Bhakti philosphy of all types
in the later ages was profound and far-reaching, Nimbarka and
Vallabha drew heavily from him in their Vedantic wntinge.
Sankara Deva of Assam and Sri Chaitanva of Nava-Dvipa came
under his influencs. Jeeva Goswami, the leading writer on the
thought of Chaitanya, explicitly acknowledges his authority in
his Tatwa-Sandarbha., Saint Ramanada carried Ramanuja's
teaching to the North and hz was the Guro of Saint Nanak and
Saint Kabir. Tulasi Das has the distinct flavour of Ramanuja’s
Srivaishnavism and addresses Sri Rama as sir Ranga, a name
specifically promulgated in the Ramanujite tradition. (Ra.Chari.
manass, uttar kands) . The Vosnnavas on the banks of
Tamraparns and Kauveri receive special commendation n 1he
Srimad bhagavatam. The Dvauita tradition of Vedania has some
sharp differenc:s from Visistadvaita but the Haridusas of
Karnataka, such as Purandara [asa and more =specialiv,
Kanaka-Dasa, have fruttful Ramanujite learnings. There is
thus, no doubt, that Ramanuja was a dominating shaping force
in the spirttual bife of Medieval loda®

One ol the services of Ramanuja was to revitalize the
centres of Vaishnava worship, such as Sri Rangaw, Tirumalsi
and Kanchi, He did this by the systematic iniroducton of the
Science of Agamic worship and also by inculcating the spirit of
devolion relessed by the Alwars, The greater temiples acquired
the status of  Seals of learning and authority in Vedanta
and  SriVaishoavism. Thzy  also  added colour and
beauty to the life of the devoted public. |t is also significant
that is temples where Ramanuja had a ree hand, such as Melkote
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and Belur, he breathed a liberal spirit and accorded a share in
worship to the lower casies down to the Harijans, whom hg
szems to have named Tirukulatrar. There is nothing strange in
this, as ope of the great Alwars, Tiruppani actuaily hailed from
this caste,

The philosophy of Ramanuja percolated into  Telugu and
Karnataka literature in abundance. Karnataka rendered a di®.
tinct service to the faith. Ramanuja was received by the
Hoysala King, Vishnu Vardhana, at a critical time and Ramabuja
lived and worked in Tiru Naravanapuram (Melkote) for atleast
about rwelve vears, Karnataka became a second home of the
Acharya and bis hallowed association is cherished ever after-
wards both in Karnataka history and Sri Vaishpava tradition.
Alter the sack of Sri Rangam by ths vandals of Mallikafar, i
wis restored and re-established inds former glory by Gopana-
rva, a Vijavanagaram Chieften, The kings of the Yadava
dynasty at Mysore, ina subsequent age, adopted the faith
consistent with roya! catholicity., and patronized Vaishnava
lterature and the great Vaishnava temples. It is also
noteworihy a great ascetic of the parakala Math was invited to
hecome the Raje Guru, the sniritual pieceptor of the Royal
familv. Since then the successive occupants of this Seat of
Sri Vuishnavism  exercised ceremonial and sametimes real
sprritual authority over the kings of the Yadava dynasty. A
great king of the Yadava dynasty, Chikkadeva Raya, was
devoted 1o Sri Vaishnava philosophy deeply and wrote and
caused to bz written many works tn propegatian of this phileso.
phy. The munificence of the kings to temples and learncd men
was phenomenal. The impact was equally deep and permanent
on the masses of Karanataka.

In the recent past the vigorous vindication of Karma-yoga
on the part of Tilak has atfinities with Ramanuja’s position,
The message of Sri Ramakrishna contains Visistadvaita as a
marked constituent, Swami Vivekananda found in some Sri
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Vaishnavas of Madras his moast active sunparters and workers.
swami Ramakrishnananda wrote a moving life of Ramanuja
i" tengali. Swami Brahmanada was postively affected in his
rede as a spiritual preceptor by the example of Ramanuja‘s
largeheartedress. Sir Aurobindo’s interpretation of the Gita
emphasized just the principles fundamental to Ramanuja‘s
interpretation such as the ultimacy of the concept of purushot-
tama and the Gospzi of devolion and surrender. Mahaima
Gandhi's work in the emancipation of the Harijans is a comple-
tton of the liberalisation initiated by Ramanuja. Dr. S,
Radhakrishnan®s  interpretation of vedanta is  Advaitic in
profession but moves in the direction of Vishistadvaita as
remarked by more than one critic. Tagore’s final philosophy
has a great deal in common with the spiritual fundamentals of
Srivaishnavism.  Thus the philosophy of Ramanuja has
exhibited stamina for self perpetuation and expansion, in sew
froms, in new climates of thought and life.

S+ 5- Raghavachar.
(Rtd) Professor of Philosoph¥
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