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AN APPRECIATION

A few good modern studies on Ramanuja have been for some
years available. But whereas Saritkara’s doctrine very legitimately
attracted the earnest attention of Eastern and even Western phi-
losophers during the nineteenth and the twentieth centuries and
raised an abundant exegetical literature : the Visistadvaita school
seems to have failed in stirring an interest equal to its merits.
1 do not wisk to exasperate the age-long opposition between these
two great Vedantic ﬁchﬁr);as, nor to lessen the grandeur of the
Prince of Advaita. But one should be prepared 1o welcome any
new endeavour to do full justice to the metaphysical and religious
‘genius of Sri-bhasyakara, provided the work is carried on with
an objective and rigorous method.

Dr. Anima Sen Gupta offers A critical study of the philo-
»  that answers such a design and such
requirements : and it is my pl tduty to r d her book
to all who are concerned with the admirable development of Indian
philosophy as well as with its culminating points.

. The author is a thorough thinker and her work does not read
But her lucid mind knows howto express difficult

r and attractive way. With searching insight, she
ials of theast

sophy of Ramanuja

so easily.
‘matters in a clea
gets to the root of things and grasps the essent
Visistadvaita synthesis.

She emphasises very aptly the organic,
cter of Ramanuja’s thought and shows that the keystone of the
System is 10 be found iri the body-to-soul relation : the whole world
of sentient beings is assumed in the unity of the God-head in the
same way as the individual body is assumed in the unity of the

individual soul,
Dr. Sen Gupta hits the right path when she enables us to se€
a Vedantic acharya and

how Ramanuja understands his duty as
how he endeavours 1o remain true 10 all the pmnoun‘ceme{u: of
the upanisads, howeier contrasting they may be or appear, without

nay organicist chara-
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favouring these that advocate unity or those that vindicate plura-
lity. She describes quite correctly Ramanuja’s procedure as an

improvement on the synthetic method previously worked out by
the Bhagavad Gita.

The author often refers to other darianas and even to Buddhism
not merely to illustrate the controversies held by Ramanuja him-
self, but also and mainly to make Ramanuja’s meaning more
intelligible and his originality more manifest. In dealing with
such comparisons, she displays not only her scholarship but
actmen and soundness of judgment. Her treatment of the Rama-
nujiya epistemology as \compared with other realistic schools in
India is specially praiseworthy. '

The essence of bhaktj, according to Ramunuja, is analysed
with no less clarity and accuracy : it is interpreted not as a mere
emotional outflowing of the soul, but as an exalted form of jnfna.

The association of karma and jtana in Ramanujiya ethics is
carefully scrutinized. N

Tosumup: Dr.Sen Gupta givés us a thorough, systematic
and critical exposition of vigistadvaita vedanta. No important
Philosophical problem or issue of the doctrine is omitted. Her
contribution is “‘critical and constructive”. The work is original
being based on the original Sanskrit texts of Ramanuja, and also
on account of the crifical sympathy with whick the author has
explored the depths of her subject. We must be thankful indeed
to Dr. Sen Gupta for this valuable and promising achievement.

University of Paris

Olivier Lacombe
Sorbonne,

Professor of Comparative
Philosophy



PREFACE

Dr. Anima Sen Gupta’s book; “A Critical Study of the
Philosophy of Ramanuja,” is a lucid and authentic presentation
of Visistadvaita Vedinta as expounded by Bhagavan Ramanuja.

Visistadvaita Dardana advocates on the philosophical side
a type of Absolutism, a kind of organic conception of Reality,
and inculcates on the religious sidé, beliel in a sipgle supreme
God who from His boundless mercy saves those who are His
atdent devotees. - Ramanuja did not initiate a new school of
Vedanta, but reaffirmed faith in an old doctrine treasured and
clucidated by ancient masters ( pirvacaryas ) like Bodhayana,
Taika, Dramida, Guhadeva, Kapardi and Bharuci. He acknowl-
edges his indebtedness to them, and more particularly to
Bodh@yana from whose Vrtti on the Brahma Sttras he frequ-
ently quotes, and to his own paramaguruy Yamunicirya, whose
Siddhitraya and Gitarthasarhgraha furnished the basis for his
own Sri Bhagya and Gita-Bhasya. The system, however, owes
not a little to Ramanuja. To appreciate the full extent of his
contribution to Vedantic thought and religion one should view
his teachings in the context of the social milieu in which he
lived and taught. !
In the heyday of Buddhism and Jainism, the Hiodu faiths
suffered a serious set back. Among those who helped to stem
the rising tide of the heretical schools and epable the Hindu
faiths to build np their inner resources, casting away the over-
srowth of ritualism and an attitude of exclusiveness, the
Vaispavite Saints, known as Alvars ( Persons immersed in the
fapture of God-love ) and the Saivite saints, known as Nayan-
mars, who flourished in the early centuries of the Christian
era, played 2 leading role. ‘They revealed in exquisite straing
their characteristic religious experiences. To save mankind
from atheism and religious indifference and to throw open
the doors of wisdom 1o all, without any distinction of caste,
creed or sex, these stalwarts of the spirit, in whom we find
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Indian Bhakti at its best, tried the novel but effective expedieat
of expounding divine mysteries in Tamil,\the speech of the
common folk, the language which they knew best and which
spoke to their hearts.

While these Tamil saints sought to awaken the religious
sentiments of the common people and to redeem them from
rank atheism and the morass of asceticism, eminent Mimamsakas
like Kumarila Bhatta and great exponents of Veddnta like
Sarnkara dealt deadly blows at the philosophical teaching of the

Buddhist schools. Unable to withstand this onslaught, Bud-
dhism gradually declined.

But Hinduism produred this victory over heretical schools
at preat cost.  For, in course of time the Mimarmsakas who had
helped to overthrow the enemy came to attach more impor-
tance to sacrificial rites than to the gods themselves, whom they
were intended to worship. This meant the spread of the evils
of ritualism, blind formalism and the drying up of the springs
of spiritval life. The ritualistic Mimarnsaka relegated the
really philosophical portions of the Vedas, namely the Upa-
nisads, to a position of unimportance. The excessive emphasis
which he Iaid on the Vedic ritual as a means of obtaining
supreme blessedness promoted an illiberal spirit which kept
out large sections of the people from either reading the Vedas
or performing the ritual enjoined therein.

Master minds like Safnkara, who with their vast learning
and matchless dialectical skill, were largely responsible for
defeating the enemy were followed by lesser men who could
not fully understand the lofty thoughts of their great master
and seemed to incorporate into their system many of the
doctrines of their opponents. Thus victory seemed in a sense
pyrrhic.  Belief in a God who is but a phenomenal entity, and
in a Jiva who is, merely an appearance of the truly Real, and
in a world that is illusory { Mithya ) might, it was feared. tend
to atheism and scepticism and to a reduction of ethics and
religion to useful fictions. The Mimarnsakas laid undue stress
on ritualss and the later Advaitins went to the opposite extreme
and insisted upon the need for renunciation of all actions
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( karmasarinyasa ). The outlook for Hindu thought wa snot
atall pleasant. It was at this juncture thata succession of
brilliant thinkers, Nathamuni, ( 9th century), Yéamunacarya
and Bhagavin Raminuja came upon the scene, Theirs was
indeed a difficult task. They had to defend Hinduism against
two classes of opponents,—those who repudiated the Vedic
authority and those who accepted the Vedas but took conside-
rable liberties in interpreting them. The atheism and scepticism
of the Buddhists, the relativism of the Jains and illusionism
of the Vedintins had, to be refuted. The upanisadic view of
Reality and the intensely religious conception of life chara-
cteristic of, the bhakti cult set forth in the Ekayana Sakha of
the White Yajur Veda had to be synthesised. While it was
necessary to discard sacrificial ritualism which had outgrown its
original purpo§e and begun to deny God, it was equally neces-
sary to insist upon the importance of moral endeavour. If
devotion to God, service to humanity and selflessness should
be permanent values in human life and not wither away like
the abstract moralism of the Buddhists, the firm theoretical
foundation on which they are base)d must be made known.

The social order that prevailed excluded women and
the lower castes from the privileges of religions thought
and practice and naturally the axe had to be laid at this exclu-
siveness. The reconstruction of Vediatic thought and religion
effected by these Acaryas was as:timely as it was sublime.
Their place in the history of Visistadvaita Siddhanta and its.
own special features are described by Vedanta Desika in the

'

-following words :~— : !

“Qur syst{em of philosophy was started (on a new phase of
;its cérecr)by Nathamuni; it was cons{idcrably developed by
the works of Yamundcarya and was greatly strengthened
( rendered proof against attack ) by Ramanuja. It is competent
to dispel all kinds of ignorance ( famas ), for it does not ?on-
Jtradict perception; in its inferences, it has the great ment_ <.Jt
economy of thought, It is in no way antagonistic to.thc spirif
“of the scriptures”. Speaking specifically of Ramanuja’s gre.at
services to the cause of philosophy, the same author says in
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his Yatirgjasaptatl that Ramanuja saved from extinction the
soul which was caught in the wild-fire of illusionism. As
Maxmuller putsit, Ramdnuja attempted to give Hindus their
souls back.

A notable feature of Rimanuja’s philosophy is the spirit
of synthesis that pervades it. His is indeed a truly synoptic
vision. The scriptural authority for this system is described as
being two-fold Ubhaya-Vedanta, the Vedas including the upa-
nisads, Itikasas, Puranas and Smytis on the one side and the
Hymns of the Alvars on the other. Not only does Ramanuja
show that the Sanskritic and the Tamil scriptures teach an
identical doctrine but he also points out that the teachings of
the Pancardtra Agamas are quite consistent with the Vedas,
Of the Vedas themselves, the Karma-Kanda and the Jiana-kapda
thereof, are exhibited as constituting complementary parts of one
unified $astra, the former elaborating the means of worshipping
Brahman and the latter expounding the nature of the adorable
TLord and of the worshipping souls, and of the world wherein
1they play their part. The Jfiana-kanda, the vast body of upa-
nisads is clearly explained as setting forth one integral body
of doctrines. The seemingly contradictory statements, the
bhedasrutis which speak of the Jiva and the world as being
distinct from Brahman, and the abheda-$rutis, which declare
the absolute identity of man and material nature with Brahman
and the absence of plurality, are reconciled without having to
raise the abheda $rutis to the rank of mahavakyas ( great
utterances ) and belittling the value of the more numerous bheda
Srutis as dealing with lower knowledge. Réaménuja shows that
each set of texts could be understood in its primary significance
and assigned equal validity with the help of the gha'taka'-sr'utis.
He could not bring himself to accepting the view that the Upa-
migads speak in two voices, )

The doctrine peculiar to Visistadvaita ( pradhana prati tantra)
which marks it off from all other schools of Vedantic thought,
the concept of animate and inanimate nature as forming the
vody ( farira ) of Brahman and Brahman as the soul (Saririn) of
all the universe is a key concept in Visistadvaita. All the aspects
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of the system, metaphysical, ethical, religious and mystical,
centre round this. As Vedanta Desika puts it : “Only he who
understands the world to be the Lord’s body could be said to
have grasped the true significance of the unfathomable Vedas
and reduce to order the tangled skein of scriptural texts,”

In his treatment of the hita ( the way ), the same spirit of
synthesis is noticeable. The sadhana is the spiritual ascent of
the aspirant. There is a synthesis of divine grace and human
endeavour. There can be no ( sadhya ) achievement without
( endeavour ) sadhana. Karma, Jiiana and Bhakti are presented
as aspects of a progressively developing process culminating
in paramabhakti ( intellectual love of God ).

The supremely Real is not only the metaphysical Absolute
but also the God of religion. He is no other than Sriman
Nirayana, the all-pervading reality, in whom all things abide,
and through whom individual souls progress to perfection and
in whom they reach everlasting and limitless bliss. The Divine
is conceived as the home of inexhaustible perfection. Of special
interest to the souls caught up in samsdra are His attributes of
vatsalya, saulabhya and sauSilya. The Lord of mercy is ever
ready to extend His helping hand to all aspiring souls. As
Raksaka He is siddhopaya He is thus the prapya and the
prapaka; aund the tattya, the hita and the purusartha,

The Lord of mercy incarnates time out of number to save
the wayward soul. The descent of Brahman ( avatara ) with
His soul-hunger into the abodes of men and the ascent of the
Jiva with its God-hunger meet in the unitive stage of Brahmanu-
bhava. To the Vidistadvaitic Acuryas belongs the glory of
democratizing the traditional religion of love by popularising
the nyasa vidya of the upanisads as prapattimirga ( the path of
absolute self-surrender ).  All Jivas with God as their indwell-
ing Love are equally entitled to redemptive grace.

They resolutely set themselves against conservative ten-
dencies. The system boldly invite all to share in its spiritual
Salvation is not the monopoly ofany section or

hospitality.
Even the lowliest of the low and the worst

-of any individual.
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among the sinners may be sure of God’s abounding mercy if
only he places his trust in Him. The Gitd says. *‘Whosoever
worships any deity with true devotion, in him I deepen that
devotion, and he ultimately reaches me; and even those who
worship other divinities worship me”,

As stated by Ramiouja in the concluding verse of the
Vedarthasamgraha the marks of the truly philosophical attitude
are as follows :

Openness of mind, width of vision, depth of insight, freedom
from rancour, keen eye for the essential .and anxiety to keep close
to authority. Without a doubt, he exemplified in himself this
philosophic attitude. ’ oo ;

- * ‘ * ® 7

In this excellent book Dr. Anima Sen Gupta writes with
sympathy, understanding, clarity and eritical acumen. The
distinctive features of Ramanuja’s philosophy have been faith-
fully presented. Her work is fully documented andis a very

valuable addition to the books on Vifistidvaita Siddhanta,

ANNAMALAT UNIVERSITY
Annamalai Nagar,
May 12, 1064,

R. RAMANUJACHART
Dean, Faculty of fhilosophy
& Education



FOREWORD

Dr, Anima Sen Gupta’s work “4 critical study of the philo-
sophy of Ramanuja” is a welcome publication. It is indeed a
work of extraordinary merit.

In this valuable work, the author has not only stated and ex-
Pplained the various doctrines af the great Commentator and thinker-
Ramanujacharya, but she has also tried to study them systemati
cally and criticallp. The author’s knowledge of the philosophy:
of Ramunuja is deep, exact and free from sectarian prejudice..
Her approach to treatment of the subject is not merely that of
an expositor or commentator, but also that of a critical and com-
parative thinker. This volume is indeed a valuable addition to-
the literature on the philosophy of Ramanuja.

The author Dr. Anima Sen Gupta is a young lady scholar,
working as Reader in philosophy, Patna University, and also as
Head of the Department of Philosophy, Magadh Mahila College,
Patna, She has devoted herself to the study of philosophy and
has already published two pioneering works, namely “The Evolu~
tion of Samkhya School of Thought” and “Chandogya Upanishad :
samkhya point of view.” Her another work entitled “Essays om
samkhya and other systems of Indian philosophy™ has recently
been published.

Dr. Anima Sen Gupta is a very promising writer she is bound
to shine in the firmament of Indian thought. 1 congratulate her
on this work which 1 consider as her first magnum opus 10 be

Sfoliowed by others.
May she live a long and healthy
Indian philosophy !

life to serve the cause of

Atreya Niwas
. L. Atre
P. O. Hindu University B reya
Varanasi,
May 29, 1964
P



AUTHOR’S NOTE

The present work is a critical exposition of the Visistadvaita
philosophy of Ramanuja. The philosophy of Rimanuja isa
form of religio-philosophy based on the bhakti-cult of Vaisnava
religion. Bhakti-cult is as old as the Vedas, although it has
been shaped and moulded in different ways by various religious
sects. Saivas, Saktas and Vaisnavas representing different
sectarian religions are all followers of the cult of devotion.

Saivas, for example, regard $iva as the Supreme Reality
and Heis supposed to perform five divine acts of creation,
sustenance and dissolution of the universe together with ob-
scuration and liberation of souls. Sakti represents divine
energy or power of Lord $iva, and Lord Siva acts through
Sakti, Individual souls are infinite, eternal and omniscient
like God, but being in pusas, they falsely imagine themselves
to be ignorant, non-eternal and finite, Our past karmas, done
under the spell of ignorance, are the pasas or the bonds and
these can be removed by Saiva-sidhand which is to be practised
under the direct supervision of a guru or preceptor and pri-
marily by the grace of God. Religious discipline and grace
of God constitute the means of liberation. Sajvism again has
different offshoots with mild variations among them.

The religion of Vaisnavism or bhagavata-dharma accepts
Vispu as the Highest Reality, Worship of Vispu or Nardyapa
and devotion to Him constitute the principal means of libera-
tion. Lord Visnu is the lover and protector of all I{uman
souls, He is the first and the final cause of tho universe.
Heis endowed with six auspicious qualities of jhfina, $akti,
aiévaryya, bala, viryya and teja. So, He is saguna; as He
is devoid of all natural and impure qualities, He is also called
Dirguna, He lives -in the hearts of all bhtas and so Hels
called Vasudeva. Knowledge of Vasudeva is the supreme
form of knowledge and God-realisation is possible through
devotion and self-surrendering love.
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Like $aivism and Vaigpavism, Saktaism toois a form of
bhakti-cult and it has developed elaborately through Sakti-
tantra. Srividya is an outstanding achievement in Saktaism
and it is supposed to have develop'ed under the influence of
the advaita-vedanta, Srividyd isa pure form of worship of
Devias the primary cause of the world.. Both bhakti-cult.
and advaita-vada meet together in the worship of this Supreme
Female Deity. 1In the Visistidvaita  philosophy, too, Ramanuja -
has tried to effect 2 harmonious compromise between intel- -
lectual attainment of the adyaita-veddnta and emotional out-
pourings of the.Alvirs (or the Vaisnava-poets). Alvars of »
South Indla consmuted a school of vaispava mystics and saints
who used to compose devotlonal songs of Visnu or Krspa
WO]‘Shlp and adoratmn in Tamil language. The word Alvar
mean$ one who is well versed in the knowledge of God and
is also mad with love for Him. In his “Hymns of the Alvars” N
1. S. M. "Hooper has said that this group of vaisnava mystncs'
“fill the place between the Bhagavad-Gntd and Ramanuja”.,
In “Hinduism through the Ages,” Dr. D, S. Sharma has.
remarked : “The fountam of vaisnava-bhakti rises in the
Gita, passes through the songs of the Alvars, gathers its waters
in the system 6f Raménuja and flows out later...... in varied
streams all bver India”. Y ‘The Gt has advocated a kind of
recxproclty in the relation of love between the devotee and
God. One who seeks refuge in God, becomes dear to Hlm
and is also liberated finally through His grace. Bhakti'i isa
purc and . blissful dharma of the human heart. He who wor-
ships God with-firm *devotion is lodgedin- Him and remains’
in close communion with Him -The love relations of different
forms existing between God and His devotees are replicas of
the different “ varieties of the~worldly sentiment-of love which
is also mutual, secking'constant nourishment from both sides.

The love of 'God and the spirit of self-surrender to Him
which were thus the noble and prominent features of thé bhakti-
yoga of the Bhagavad-Gita developed gradually into intense’

1. D.S. Sharma : “Hinduism through the Ages”—published by.
Vidya~Bhawan Press, p. 3s.
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and passionate love of the Alvars. According to Prof. S. N, Das
Gupta, “The Alvirs were probably the pioneers in showing how
love for God may be on terms of tender equality softening
down to the rapturous emotions of conjugal lovs:.” 1

Alvar Movement )

The Alvar movement was essentially an extra-ordinary over-
flowing of the heart which found a very deep root in the soil
of South India during seventh or eighth-certury A.D. The
eighth century A. D. saw the rise of Samkaricharya.. He over-
powered the minds of the Hindus of the age with'his advaita
philosophy . which was a remarkable. achievement of human
intellect. His teachings that the absoluteiof the Upanisads
should be regarded as impersonal and indeterminate and that
the world should be viewed as a metaphysically illusory madi-
fication of that one indeterminate Brahman, seemed to throw
2 new light on the minds of the Hindus. The supremacy of
knowledge to action and devotion advocated by Sarnkara also
satisfied the rational hankerings of his countrymen.

The Buddhist $anyavida had already created enough con-
fusion for ordinary people by its doctrine of the total unreality
of the empirical world. In this philosophy, the world of ex-
perience appeared as unreal, non-substantial and consequently
devoid of all values and meaning. Samkara advocated .thc
empirical reality of the world having value fron} the Practlcal
and ethical points of view, and for this reason ‘hlS p'hllOSOphy
was highly admired. His rational approach, dialectical argu-
ments and splendid metaphysical conclusions pleased the
Hindus of thé age so much thata large number of them became
his followers. ’ ‘

Although Sarmkara succeeded in pmducing_a brilliant_ phi-
losophy of the Absolute, he failed hopelessly in com};:(:smg]:
s.ﬂﬁSfactory theory of 'religion. His way of .app.roac. (] rh
gion 'was detrimental to religion itself. Indeed, in his philosophy

t

»
1. Prof. §. N. Das Gupta—*A History of Indian Philosopby s vol.

111, p. 84.
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he had introduced a God to satisfy a religious mind : but this
1acked the stamp of fullness and finality. His qualified Brahman
was no doubt all-knowing and omnipotent, still being a product
of maya, it proved false and phenomenal like other things .of
the world. A false object can please a man so long as its falsity
is not detected and the moment the falsity of the object is
detected, his loving heart loses its support and sustepance for
ever. The religion which Sainkara offered could not f ully
satisfy the emotional cravings of a religious soul.

The Visistadvaita philosophy of Ramanuja, however, strikes
a balance between Absolutism and Theism, i, e. between Phi-
losophy and Religion. Ramanuja’s philosophy of the Absolute
is derived from the philosophy of advaita-vida whereas his
theistic view is an offspring of the theistic philosophy of the
Alvars, His system is indeed unique particularly the manner
in which Ramanuja conceives the relation between cit, acit
and Yévara, According to him, God, soul and matter are
ultimate realities but the last two are absolutely dependent on
Him. Their relation to God is like the relation of body to
the soul. Both soul and matter, therefore, are as inseparable
from God as attributes are from the substance. The three
form an organic unity. The highest reality is a qualified
Brahman endowed with innumerable auspicious qualities,

Thus the philosophy of Raminujais different from that
of the advaita-vedanta according to which there is only one
differenceless ultimate reality, Brahman. Iévara is a pheno-
menal category which becomes as false as the jiva when con-
sidered from the transcendental point of view. So devotion to
God will not lead a man to his final goal, According to
Sarnkara, Jfdnayoga is the only means to realisation of the
highest truth whereas in the theistic philosophy of Raminuja
Bhakti occupies the supreme place, Bhakti, accompanied by
love or prapatti involving self-surrender to God, constitutes
the principal means of God-'rcalisation. Moksa comes only
after death and it is the stage of the enjoyment of supreme
bliss with an aprakrta form in the constant presence of God.

While advocating the supremacy of bhakti over knowledge
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al~1d action, he has also tried to bring about a reconciliation
with jAdna and karma. Unlessan individual acquires a true
knowledge of his self asa mode of God on whom he depends
fully for his very being, he will not be able to have that intense
l?ve and affection which are the essential ingredients of Devo-
tlo.n. For this reason, Ramanuja had admitted that knowledge,
being the cause of bhakt, is very intimately connected with it.
Further, when devotion arises in the mind of a devotee, it can
remain steady and unperturbed only through constant medi-
tation, thinking and reflection on the nature of the Supreme
Being.

Disinterested performance of action should not be given up.
at any stage of life. In this connection, Ramanuja in his
Sribhasya has quoted the following $lokas of the Bhagavadglta &

Yajnadanatapah karma na tyajyam karyameva tat .
Yajfio danam tapascaiva pavanani manlsindm —18/5
Yatah pravmirbhﬁtﬁniﬁn yena sarvamidam tatam
Svakarmand tamabhyarcya siddhitn vindati manavah-18/46
perform all actions relating to his

Even a sapnyasi should
particular dshrama. (Kevalasvz’:éramavihxta—Karmépekgetyar- .

thah }—Sribhasya —3/4/25-

Both knowledge and acti
devotion and as such they §

bhakti. It would therefore appear
between Devotion, Knowledge and Actiop. The true knowl-

edge of the soul helps a man to giveup the sense of agency
of all worldly actions thereby making it possible for him ta
dedicate all his actions completely 0 God. Such a dedication
results in ripening of his faith in God whom he now accepts as
his sole refuge. This is the attitude of a devotee and thus
devotion is not antagonistic to knowledge and action. In fact,
Ramanuja’s philosophy has the merit of bridging the gulf
between different systems of ancient Indian Philosophy in the
spheres of ontology, epistemology, ethics and religion asa
result of which his philosophical approach to different pro=
blems of life and the universe has become primarily synthetic.

on are necessary forerunners of

hould be regarded as doors to
that there is perfect harmony
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1n the concluding chapter of this book, 1 have interpreted
in detail the synthetic character of the philosophy of Raminuja.
1 have also tried to show that the philosophy of Ramanuja is
the only system that reconciles all forms of worship and also
all paths ( leading to final goal ) advocated by different reli-
gious schools of India, Even the theories of different religious
schools of India, such as Materialism and Spiritualism, Realism
apd Idealism, Atheism and Theism, Dualism and Nondualism
are notto be totally disregarded. All these Philosophies con-
tain elements of truths and as such they are capable of satisfying
human souls of different temperaments,

Those who wish to enjoy the diverse experiences of life
admit 2 diversified " world as real and true. The result is the
formulation of a pluralistic philosophy such as the pluralism
of the Nyaya-vaidesika system. Again, those who, for tem-
peramental reasons, wish to see only umty will see unity every-
where nullifying diversities of the visible world. This view
.is advocated in the philosophy of Sarnkara which is essentially
monistic. In his overzealous attempt to establish one Imper~
sonal Brahman as the Ultimate Reality, he has falsifiedZeven
the creator God who is so dear to the heart of a loving soul.
In all his philosophical writings, Ramanuja has laid emphasis
on the truth which stands between these two extreme views.
He has emphatically declared the reality of muitiplicity and at
the same time showing wisely that God or the Supreme Prin-
ciple of unity is the ultimate source of the multiplicity of the
world and as such Nature is wholly goverped by this Principle
of unity. He has glorified the spirit of unity by subordinating
{ and not abolishing ) the principle of Multiplicity to it. He
agrees with the materialists in giving an important status to the
material world; but he differs from them when he accepts the
existence of consciousness as another important constitutive
principle of the world in addition to acit. Neither matter nor
spirit is a figment of imagination. They are the two real modes
of a Supreme Being which alone is independently real. Mate-
rialism, therefore, suffers from the defect of omission as it
has omitted an important ingredient of human experience,
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Al\though the duality of thought and thing is a fact of experi-
ence, still it is not ultimate as both of them are the modes of
One Supreme Being, The dualistic thinker has rightly discer-
ned the\d\ual principles inherent in all forms of worldly ex-
perience but he has not been wise enough to realise the existencé
of a still highe‘r principle behind thought and things. 1f thought
4and things, which are supposed to be distinct in forms and
fﬁharacters, are not brought into a mc‘aniugful relation by a
higher* uniting principle which is also their guiding master,
thena purposive interaction between the two which is all the
flimé visible in this world, will never be possible. Matter pro-
Yidés spirits with an environment which offers them an Oppor-
tutity for' attaining perfection and it is the spirit that su.staiﬂs
maltter after deriving power and potency from the I-%xghest
Being. Acit or matter is controlled by spirit and spirit is con-
trolled by God who is its indwelling ruler.. The spirit as the
'subject of experience and matter as the object of experience
are distinguishable but not separable, as both of them are
held together in an inseparable relation with God' thO is their
final support. While matter is real, the materialistic outloo}c,
which identifies the self with material series, is false; again
while both spirit and matter are real and distinguishab]e, the
dualism that keeps them apart by denying the reality of the final
uniting principle is logically unsound.

. Man is essentially a unity of intellect, emotion and con-

ation and it is only by the satisfaction of these three n,sp‘ects
of his nature that he can be fully satisfied. Inte]le'ct a.“nk'cns
in him an intense desire for knowledge whereas emotion ms?':;s
him to cling to some such being from whom‘ be wxl! be aCk:
10" receive love, solace and support. Cona.uon, ng:urj. dsc'vcs
its expression in activism and energism and incessantly l-lisc
aman to different ways of living, and forms of cntc‘rpf;m;
A true philosophy, therefore, should be competent 10 “'; s
the intellect ofa man with true knowledse, to "0‘“;':‘ for
emotions by awakening in his heart an intense ‘)’cli!"" hi ol
the object of the Supreme value and also 10 discipline

into a strong and virtuous character.
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If we reflect on the philosophical position of the dualistic
Saiokhya, we find that its strict rationalistic character is capable
of satisfying the rational mind of a man but is incapable of
giving any satisfaction to his emotional life as it does not
offer any scope for the outpouring of human heart in the
forms of love and devotion. The classical Samkhya is more
a metaphysics than a religion. The conative aspect of man,
too, does not find full satisfaction in the philosophy of the
Satkhya school as in the opinion of this school, the doer of
action is the unconscious intellect and not the inherently cons
scious self, Ifthe individual soul is not the real agent at
least in his empirical life he will never feel inspired to lead
a good and active life. The problem of free will which is the
basic problem of morality does not arise atall in the philo-
sophy of Samkhya.

When we discuss the philosophy of Saimkara, we find an
unhappy separation of Metaphysics from Religion, The
highest of melaphysics is not the highest of religion and reli-
gion itself has been included in the realm of falsity and
appearance. Here too, the subtle metaphysical analysis and
powerful dialectical arguments of Safnkara will give immense
satisfaction to the intellectual aspect of human mind; but the
philosophy of Sarakara ( as we have already seen ) will une
doubtedly fail to satisfy the emotional and conative cravings

of man as both the spheres of morality and religion have been
admitted by Sarnkara as false and illusory.

In the philosophy of Rimanuja, however, we find a very
apt blending of the rationalistic attitude of the Safkhya and
the advaita-veddnta with the ethico-religious tendencies of the
upanisads, the Bhagavata, the Vaisnava literatures, the Puranas
and the Gta. The ultimate reality is one only without a
second of its kind and the multiplicity of the universe is
wholly supported by it. .According to Sarkara arguments
should be used to make scriptural meaning certain for our~
selves. Itis only when farka is coupled with scriptural testi-
mony, that the Oneness of Brahman and Atman can be fully
realised. Though unlike Samkhya and like Satkara, Ramanuja



( xxvii )

has sought to establish the existence of the highest reality on the
basis of the $astras, still he has also accepted the value of the
arguments which are put forth to support the scriptural find-
ings. Of course, scriptures alone are capable of telling us the
truth, but reason can’ be employed to understand the real
purport of the scriptures. In his opinion, Truth is always in
harmony with both reason and revelation. So, the metaphysics
of Ramanuja gives importance to both yukti and $astra al-
though $astras are to be given the superior place. His meta-
_ physics is therefore truly a metaphysics and is not a dogmatic
theism. When we succeed in realising the existence of God
with the help of the scriptures, reason should come to our
help to strengthen our theistic belief. The metaphysnf:s of
Ramanuja is claimed to be more rational than that of Samkax;a
in respect of the factthat awareness of the truth of one’s
own self always implies the awareness of other' selves, of. the
world of experience and also of the Supreme B‘CEng that shines
for ever as the permanent support of both sp:rx.t and matter.
Revelation is always a revelation of cidacidvisista Brah'u.mn
and never of pure Brahman devoid of all modes and quah:less.
( According to modern psychology also, self-awareness mvo1 ;Ic)
the awareness of other selves as well as of a common wori¢ J.
In knowing our own selves, W€ also know.God. ‘Z::,: ::
individual acquires a trué knowledge of his pure 1
also realises simultaneously that this pure Aham is only a
mode of God on whom he fully depends. In other wolxzds,
in knowing and realising one’s own true s?lf one also rc:j 15::
God as the Supreme Person. When God is, thtxs, knm::nd
our only support, We paturally develop 2 loving ‘I'Uf .
devotion towards Him. Ramanuja has sald.that the .}.'nown
edge of God must be of the nature of devotion ( bhaktirlpa-

d that the
jna doing so he has prove
panmam jtinam ) and O e orships is not different from

highest reality which the devotee W

the highest re};lity which a mctaphysicinn seeks t? know’.. 1 God
Riminuja has not only provided the w‘orslflppcf “"scssor

but he has also shown that this S“P“fmc Being ls (hcnzosis very

of infinite auspicious qualities: Heis good, ‘;lsc‘:-:rld e is

lovingly disposed towards all creatures of the .
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so affectionate that He sometimes regards the demerits of his
devotees as” merits. ( Vatsalyam dogepi gunatva buddhirdosa
darsitvamva-Yatindramatadipika, chap. 7). ¢ Since He is the
“eternal friend of all individual souls, He is'highly adorable
‘by all irrespective of differences of caste and creed. The
ieternal union with such a loving God is therefore the highest
«goal of one’s religious life. By admitting the supremacy of
jﬁinamﬁ!a'ka bhakti ! in the form of dhruvasmyti involving a
complete selfsurrender t6 God, Raminuja has been able to
satisfy the eternal cravings of human heart. Not only this
‘he has aiso formulated a living rationalistic religion which is,
jndeéd, the pressing demand of the present~day civilization.

Lastly, Ramanuja has emphasised the importdncé ' of the
disinterested performance of actions in all stages of 1ife; this
‘has offered us a philosophy of activism which recognizes
fully the dignity of an active life. In his Gitabhasya, Rama-
nuja has shown clearly that there is no practical impossiﬁility
in the maxim “Duty for duty’s sake”. Itis not thatin aomg
duty for the sake of duty alone, one cannot "have any mouve
or intention, Here Love for God is the pnnclpal movmg
power and all actions thus get transformed into WOI’Shlp of
God. Action in the form of Divine Service develops mto
steady and continuous loviag devotion of "the Supreme "asd
as such in all stages of life, action is of great ethical value,
Itis only by means ofa sevenfold ethical and spiritual dis-
<ipline that devotion can be built up firmly.

Itistrue thatthe philosophy of Raminuja favours a com-
plete resignation of human will to the will of God; but this

+ does not mean that he has made an individual soula mere
puppet in the hands of God, 1Inorder to keep up the dignity
of human efforts, Raminuja has made provision for freedom
of will and has thus based his ethical teachings ona solid
foundation. In his opinion, the individual soul is both free
and dependent on the Divine will. He is dependent on
Divinity in the sense that for the performance of every action,

1, For RImInuja, bhakil consisty of knowledge, intense affection
and respect resulting in self-surrender o God,
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the will of God is needed as the common cause; but he is-
also free in the sense that it is his desire that acts as the asadha~
rana kirana of his action. The individual soul is_no doubt a
Xartd but he is a “paradhina karta.” ( dependent doer ).

From what is stated above it is clear that the religiophilo-
sophy of Ramidnujacan be regarded as a system that affords
satisfaction to the total self of man. Indeed his philosophy
offers a synthetic view, and it has not omitted any important
content of experience, and as ultimate reality, the philosophy
of Ramanuja has given us a triane unity without sacrificing any
one of the three fatvas. 1In his opinioo, the whole of the
$ruti seeks to establish Jlogically the truth of cif and acit as
prakaras of God and the upanisadic texts cannot therefore be-

distinguished into primary and secondary.

* * *

*

ve a critical and constructive interpre-

In my* attempt to gi
tried to consider

tation of the philosophy of Riamanuja, 1 have
the various topics of Ramanuja’s philosophy on comparative
basis as far as possible. The criticism is fairly_’cxhaustive' in
relation to other srystems' of ancient Indian phjlosophy, but
I have made no attempt ,to compare and contrast the
teachings of this gre'at philosophe'r with the theories of Western
thinkers. This is because the main purpose of this book is_ to
bring to light the essentially synthetic character of the philo-
sophy of Ramdnuja which has enabled this system t_° effect
a happy reconciliation of sastra and yukti, tativa, hita and
purnsartha, daita and advaita, etc. on the basis of Indian
scriptures. '

1t is a critical study of the P ]
Ramanuja and as such 1 have tried to collect material mainly
from the original writings of 4ri Ramanujachirya. 1 have
taken the help of the commentaries only where it has become
absolutely necessary, and I take full responsibility for all the
interpretations given. I have also tried to answera m{mbcr
of charges thntn are generally brought against Rﬁm!.!nu,m o‘n
the basis of my own interpretation of the philosophlcul posi~

tion of this great thinker.

hilosophical teachings of
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The materials for the work have been collected from the
following books of Ramanuja ( in Sanskrit ) :—

( 1) $ribhasya—Chatussutri_portion, with the commentary
Srutaprakasika—~Edited and published by T. Srinivasa Sarma,
Bombay, 1916.

( 2) $ribhasya—Vols. 1 & Il.—printed at Anandasrama
Mudranalaya, Poona, 1940.

( 3) Commentary on the Gua, published by the Gita Press.

(4) Vedanta Sara—Pancanadiya Pandita—Sri Sudarsana-
carya Sastri likhitadhi-karanasara-vatisahitah—Published by
Chowkhamba Sanskrit Series, Benaras, 1954,

(5) Vedantadipa—Vedartha Samgraha with the gloss called
Tatparya Tika by Sundarsana Suri—Publisher : Dr. Jagannath
Prasad, M. B. B, S,, Second Edition—1924,

( 6 ) Saranagati-gadya contained in Strotra-ratndvaly, Bom-
bay, 1982 vikrama.

Incidental references to Yatindramatadipiki by Srinivasdasa
( published by V. G. Apte; second edition, 1934, Poona ) and
Tattvatraya of Srilokacarya Swami ( published by the Chow-
khamba Sanskrit Series, Benaras, 1938 ) have been made on
relevant occasions. In transliteration the common method of
Putting the diacritical marks has been adopted.

* * * *

The title of the book calls for a little explanation, When
1 say a “critical study”, it does not mean merely “fault-finding.”
1 have made an attempt to analyse carefully and also ina
subtle philosophical manner the qualities of the philosophy of

Ramianuja. Ihave also tried to evlauate the comparative worth
of this system.

Again thisis nota popular work, The book is mainly
intended for scholars and for all readers who have compre-
hensive knowledge of Sanskrit. 1have used Sanskrit words
extensively for clarity and to avoid ambiguity, The book is
written in English because English is'the recognised medium
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for all post-graduate examinations. The work is naturally to
be read and made use of by those persons who will be doing
research work on Ramanuja.

My grateful thanks are particularly due to Prof. R. Rama-
nujachari of Annamalai University, for writing the preface
to this book despite his ill-health, Prof. Ramanujachari is
a wellknown scholar who has made standard contribution to
the philosophy of Vishishtadvaita : his appreciation of this
work, therefore, carries immense value.

~I;adr;1abhusan Knight Commander Darshanacharya D}-.
B. L. Atreya, D. Litt., an all-India figure in the philosophic
world, has done me a great favour by writing the Foreword
most willingly.

Lastly, Iam specially grateful to Prof. O. Lacombe, Pro-
fessor of Comparative Philosophy, University of Paris, wh(f
took the trouble of reading the entire typescript. His appre-
ciation of the book js a source of great encouragement to me.
Not only this, his opinion is valuable because he is an
authority on Sarnkara and Ramanuja.

In writing this book, I have received encouragement from
Prof. Kedar Nath Ojha, Darshansagar, Senior Professor of
Philosophy, Government Sanskrit College, Patna. 1am really
grateful to him. )

Unfértunate\y, despite all efforts, some printing mistakes
have crept in for "which 1may be forgiven by my gencrous
readers. -

On page 171, the title «Conclusion’ continues upto page
201. The word “Chapter V" appearing on pages 173, 175
and the word *“Chapter 1V” appearing on pages 177, 179, 181,
183, 185, 187, 189, 191, 193, 195, 197, 199 and 201 are
misprints and have no significance.

Patna University
Krishna Ghat Quarters
26-1-67

Anima Sen Gupta



A CRITICAL STUDY OF
THE PHILOSOPHY OF RAMANUJA



CHAPTER 1
INTRODUCTION

Biography of Ramanujacharyya .

Sriperumbudus is a prosperous village in Chingleput
district which is about thirtysix miles to the south of the city
of Madras. This village which is also called Srimakabhata-
Dpurt in Sanskrit is inhabited mainly by the Brahmins.

About a thousand years ago, Asurike$avachiryya—an
honest Brahmin—used to live in this village. He belonged
to Haritagotra and was a follower of Apastambha school of the
Yajurveda. Asurikesava married Kantimati—a sister of Sr1
Sailapﬁrr}a who was a disciple of Yamunacharyya. On the
occasion of a lunar eclipse, Kesava, along with his wife
Kintimati, went to Vrndéaranya and there on the bank of the
‘Kumudsarovara® he performed a sacrifice with a desire to
beget a son. At night Snkeéava saw Partha-sarathi in a dream
and he got assurance from Lord Visnu that He Himself would
be born to him as a son, so as to save human beings from
falling into the dark pit of irreligion and impiety. Actually
by divine grace Kesava and Kantimati were blessed with
2 son in 1017 A. D. The astrologers predicted that their
son would one day become a great person. Sailap‘f“?f'
the brother of Kantimati, gave the child the name of Rama-
nuja,

The thread-giving ceremony of Ramaauja was performed
when he was eight years old. He studied the scriptures from his
father till the age of sixteen when he was mam:.:d toa yery
beautiful girl. Within a very short time after his marriage,
Ramanuja lost his father who was so dear 10 him'_H? th.cl?
left his native village with his family and went to Kanci wit
2 view to acquiring more knowledge. Yadava Pfakflﬁa r"'f_ls
then famous for his learning and as he was in Kanci, Rima-
nuja went there to receive lessons from him.
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As Ramanuja was born and brought up in a family which
followed the cult of Bhakti, he developed from his childhood
an intense love and admiration for Lord Vigmu as a Personal
God endowed with all auspicious qualities. 1t was because of
this living faith in theism that he began to incur his preceptor’s
disfavour and hatfed. The displeasure of Yadava Prakiisa
reached its limit when one day after having heard of his
preceptor’s interpretation of the proposition “Brahman is truth,
knowledge and infinity”, Réminuja offeréd his own interpre-
tation of the proposition from the Visistadvaita point of view.
His novel interpretation was rejected by Yadava Prakaa and
torrents of reproaches were showered on him. Ramanuja
bore all these humiliations quietly but he stuck to his point
firmly and with a great zeal,

When Yadava Prakasa failed to defeat Ramanuja by argu-
ments, he made a plot with his pupils to drown Ramanuja at
the sacred confluence of the Ganges and the Yamund at ’
Prayag. His plot could not be carried out as Govinda, a
pupil and a cousin of Ramanuja divulged the secret to him
and asked him to run away. Ramdnuja at once slipped away
quietly without being noticed by anybody but he lost his
way in the forest. Through God’s grace, Rimanuja met a

fowler couple in that dense forest who escorted Raménuja
safely to Kanci.

Ramanuja was so mild and amiable by nature that Yadava
Prakida was able to win his confidence again and Rimanuja
once more became his disciple.

At that time Yamunacharyya, the great Vaignava scholar
was living at Srirangam and he was in “search of a brilliant
young man who would beable to propagate the cult of devo-
tion in the proper manner and spirit. Kanciplirna was a
student of Yamunichiryya and he was also known to Rama-
nuja’s family. Yamunichiryya heard about Ramianuja from
Kincipirna when he paid a visit to Kinci but he did not
make any attempt to talk to Ramanuja personally at that

time as Raminuja was then receiving lessons from Yidava
Prakisa.



CHAPTER 1 5

Yidava Prakisa could not remain on good terms with
Ramanuja for a long time. Soon he fell out with Ramanuja
on the interpretation of the Sruti text “Kapyasam Pundarikam”.
Yadava Prakaéa compared God’s eyes to the red buttocks of a
monkey whereas Riminuja explained the text by saying that
“the eyes of God seemed like petals of a lotus blooming
forth under the rays of the sun”. This difference in the
interpretation of the text made Yadava Prakida so angry
that Ramanuja was at once driven out by him. Ramanuja
came out and started worshipping Narayapa regularly on
Hosti¢aila in Kanci.

As Yamunacharyya wanted Ramantja to work for the propa-
gation of the Devotional Cult, he sent Mahaplirpa at this
time to bring Raméauja to Srirangam. But before Raminuja
could reach $rirangam, Yamuni died. The body of Yamuni
was still lying on bed and the three fingers of his right hand
were closed, Ramanuja was told that Yamund bad three
unfulfilled desires which he wanted Ramanuja to fulfil in
his lifetime. These three desires weres? (1) propagation
of the cult of devotion, (2) composition of a commentary
on Brahma Satra from the devotiopal point of view and (3)
giving the names of parasara and Sathkopa to two suitable
“persons. Ramanuja promised that he would try his best to
complete these tasks with the result that the three clos?d
fingers of Yamuna became straight one by one. Ramanuja,
then, retarned to Kanci and became attached to Kanciplirna as
his teacher,

_ After some time, Ramanuja went t
was initiated into the cult of Vaispavism.
initiation from Prnacharyya at Srirangam and then both of
them returned to Kanci where they began 10 live together. For
some time, they lived in peace but afterwards a clash took _plafc
between the ladies of the house as 2 result of which Riaminuja
left home and embraced asceticism.

His fiest disciples were Dasarathi an
sons, Yadava Prakifa too, being impress
ning and purity of heart, became his disciple and wa
as Govindadasa.

o Srirangam where he
Ramianuja got his

3 Kuresh—his sister’s

ed by his deep fear-
s renamed
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Rimanuja was aware of Bodhayanavitti which was avai-
1able only in Kashmir. So, he went to Kashmir with Kuresh
who had a wonderful memory. Kuresh memorised the whole
of Bodhayanavrtti and then both of them came away from
Kashmir. With the help of Kuresh’s memory, Ramanuja was
able to compose his monumental work «Sribhasya” on the line
of the Bodhayanavrtti, He also wrote Vedantadipa, Vedanta-
sara, Vedarthasangraha etc. He also wrote a commentary
on the Bhagavadgita and composed another important devotio-
pal literature, the Gadya-traya.

Raminnja was put to trouble by Kulottunga of the Chola
dynasty. He had to undergo much hardships in Srirangam
and ultimately he had to leave that place. During the reign
of Vikrama Chola who had a sympathetic attitude towards
Vaispavas, Raminuja again returped to Srirangam where he
installed the images of Alvars. Raminuja lived more than
one hundred years and all through his life, he struggled hard

to establish Vaispava faith in India on a firm philosophical
ground,

Historical Background

To understand the philosophy of Ra@mianuja it is necessary
to know the historical atmosphere of the country when he.
was born. In South India, the Cholas became powerful under
Rajaraja early in the eleventh century. Rajaraja’s conquests
came to anendin 1005 A. D.; and he flxed the boundary
of the Chola empire on the northern and north-western side.

Hieun-Tsang’s travel stories give us enough clues that in
Southern India Buddhism began to decline about the middle
of the seventh century. The Vaisnavite and Saivite saints of
South India began to fight it on the ground of bhaksi with the
result that bhakti movement started gaining ground in South
India from the seventh century onward, Through the joint
efforts of Alviirs and Nayanmars, the religions of Buddhism
and Jainism suffered serious reverses in South India. The
Alvars flourished considerably in the South till the 9th century
A.D. These Ahars while emphasizing the need for recitation
of God’s name, meditation on His different forms, worship of
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God in' different temples, had also expressed reverence and
deep piety for the Vedas, They were also familiar with the
Puranas and used to hold them in high esteem. This attitude
of the Alvars might have inspired Ramanuja to include
Purapas and Itihasas among Pramanya (authoritative) books
and also to formulate 2 religio-philosophy which would be
based on the Brakmasntras as well as on the Tantras, the Sarithi-

tas and the Puranas.

The several branches of
rent portions of South 1ndia for
the sixth century A. D. to alm
century A.D. ). It was during this period that Vaignavism

flourished in South India. The family emblem of the early

Chalukyas was the boar form of $rivisnu and the traditional

belief was that ‘this emblem was obtained by the Chalukya
ayand.

family through the grace of Nar
¢ the Pallava rule, extending

During the whole history ©

from 200 A. D. to 900 A.D., religion, art and Sanskrit litera-
ture flourished peacefully in the peninsular India thereby
bringing into being a healthy union betweent the cultures of the
North and'the South. Both $aivism and V,aiggavism-—the two
branches of the Bhakti cult—were shaped and formed during
the reign of the Pallava kings. Saiva literaturé and Vaisnaa
literature were composed in Tamil duriog the ag¢ of the Pallavas.

Truly speaking, the ag¢€ of the Pallavas was t

people became  dissatisfied with the godless religions of early
o bring themselves int®

Buddhism and Jainism and were eager t
closc touch with God through the religion of the Bhakti-cult.
This eagerness of the people found expression through Saivism
and Vaispavism which on many occasions fo
front against Jainism an Buddhism- Prof. Nlllfﬂf.‘%ha
Sastr1 has said :  “In stemming the strong current of antl.-vedxc
heresy, the Alvars and Nayanmars had laboured together in the
past...... 1

Thus Vaiggavism in the sraditional form of Bhagavatistl
flourished in South India from 2 very early time- 1_‘5015"“13
gave the existing Valsnavd religion a 1€V philosophlcal form
474,

the Chalukyas reigned over diffe-
a fairly long time ( i. e. from
ost the middle of the eighth

1. The Cholas—vol. 1T, past 1, pe
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and presenl'ed the system as a _religio-philosophy of a very high
order.

Ramanuja, however, had to work in an age when Kulo-
ttunga I of Chola dynasty was the ruler of the place.' The
Cholas were in favour of Saivism but there was no evidence
of the Vaispavas being persecuted as such before the age of
Kulottunga who was a jealous patron of Saiva religion. Thus,
although the cultural atmosphere of his country was favoura-
ble for Ramanuja, the political atmosphere was very much
against him. The eyes of Mahapiirna and Kuresh were taken
out by Kulottunga and the Vaispava saints were mercilessly
persecuted.  Raminuja too was forced to leave S$rirangam in
the garb of an ordinary householder to save his life. Kulo-
ttunga was succeeded by his son Vikrama Chola who was per-

haps a Vaisyava and so most probably in his reign, Ramanuja
was able to return to Srn'angam.

Sources of Rimanuja’s Philosophy
The Vedas :

The cult of Bhakti upholding Visnu as the Lord of the
universe, had its origin in the Rgvedal Visnu was regarded
as a Great Deity pervading the whole universe. He was
supposed to be the creator and the protector of the whole uni-
verse. Lord Vignu has been characterised in the Rgvedaas
beneficent, pure and undeceivable, preserver of the world,
generous, merciful, wish-fulfiller, brave, all-encompassing and
creator. The idea of afmanivedona as a golden means to the
attainment & God? is also present in the Rgveda. The Rgveda
also says that the path of devotion is the easiest and the best,
as 1t offers immeasurable bliss at every stage of spiritual
progress®, According to Vasista, Visnu knows everything

1. (2)Reeda—1, 22,17 ¢
Idam vigrurvicakvame tredha nidadke padam.
(b)Ibid: 1, 154, 4 ¢
Ta tu tridhatu prehivimuts dyameke adhara buvandni vifva,

2. Reeeds—11, 27, 5, 11, 27, 11, 11, 27. 13. )
3. Ima—11, 27. 16,
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about creation and nobody has ever reached the end of His
greatness (na te vigpo jayemano na jato deva mahimnah
paramantamapa Rgveda 7. 66. 2). In the Taittiriya San'zhitr;
I(’i%r.n 151, ;1;13(1'). it !ms been stated that by the sacrifice to
vo.l. , one may attain health and wealth and security. Bene-

ence and eagerness to help man are two important traits
of 1.'115 character and He is also regarded as the redeemer and
expiator. Pisnu maintains the Cosmic order and natural laws
2:§chencc he has been described as the protector of the cosmic

T.

.Thus, we can say that the strea
philosophy of Ramanuja, had starte
through the literature of the Vedas.

m of bhakti that flooded the
d flowing quite markedly

Upanisads :

. Raminuja has based his philosophy on the teachings of
the upanisads, He has given ample justification for his
visistadvaitic interpretation of the passages of the various
upanigads. The fundamental conception of Ramanuja’s philo-
sophy is the conception of the Absolute 252 Triyne Unity and
this he has formed in accordance with the upanisadic teachings.
The Sveta. upanisad tells us that there are three cternal and
ultimate entitics which constitute the Absolute and these are
powerless and ignorant soul, the powerful and all-knowing
.God, and eternal Prakyti that exists for the enjoyment of the
individual soul.l Again, in the same upanisad, it has been
stated that man has got to know the three entities which consti-
tute the Absolute, namely, the enjoyer, the enjoyed and the
tiover. By knowing these three, man knows all.?

Regarding the view that God is the soul of Nature, We
ad which tells us that God 15

find a passage in the Brhad. upanis

) 1. gveta upa.——l, o,
Jﬁﬁjﬁﬂﬂ'dumq/ﬁnifaniiﬁuzjab:ka bhokty bhogarthayukiZ. Ananta$*
&atmavi. pokyakartd ¢ indate Brakmametats
2 $veta upa, 1, 12.
- stham nalahparam di n ki ket

Etagjjiigyam  nit
tiam trividhash brake

Bhokta bhogyam, preritiramed maton saroam pro

mametat,
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the antaryami of the universe. He exists inside the }miv‘?rse
and governs it from within. The inner controller is “He
who dwells in earth but is within it, whom the earth does not
know, whose body is the earth and who controls earth from
within, is the inver controller—your own self and immortal,”?
This inner controller is immanent in fire, in air, in space, in the
sun, in the moon, in darkoess, in light and in all things and
beings of the universe. Thus, the Byfad. upanisad declares
that one all-pervading God is the supervisor of the whole uni-
verse. 1In the Taittiriya upanisad too, it has been stated that
God is the immanent principle of all things including even the
contradictories “Having brought it forth verily, He entered
into it, having entered it, He became both the Being and’ the
Beyond. He became the defined and the undefined; the
founded and the foundationiess, the conscious and the uncon-
scious, the real and the unreal; whatever else there is—He
became the entire reality. For that reasom, sages declare
that all this is Real? There is also another passage
in the Brhad. wupanisad which declares that “God is the
All. Heis both the formed and the formless, the mortal
and the immortal, the static and the dynamic. He is
the Truth of truths, for all these are true and He is the
Supreme Truth.”® On the basis of all these upanigadic truths,
Ramanuja has framed his theory of God as the soul of

everything, as the Real of the Reals and also as the Truth of all
truths,

1. Brbad. upa, 3, 7, 3.

Yok prikioydss tisthan prthiyd antarh yom Prthiot naveda, yasya
Prihivy iariram, yak Prthivi

i Esa te rydmya
mytak
2. Taittiriya—11. 6.
Tatsrgtoid tad pravifat, tedanupravitya saeca b, Niruk~

tam edniruktam ea, Milayana canilayanamea,  Vijfunarm edoijRanamea.,
Satydih eanstariea.  Satyomabhaoat,
€aksate,

3. Brhad, upa,

Yadidam kinea ot satyomitya~

\
2,3, 1. & 2, 3-8,

Dor odoa Brafmano thpe mirtam coiodworiamca, martyam edmplom ex
yasea, sasea tyacea, Atha nImadh,

salyasya

.
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f saguna Brahma is also formed
In the Taittiriya upanisad,
essor of existence,
1. satyam, jianan,

Ramanuja’s conception ©
on the basis of the upanisads.
Brahman has been described as the poss
knowledge and infinitude ( Taittiriya 2. L.
anantars Brahma). The Mupdaka upanisad says “pah sarva-
Jjiah sarvavid™ ( 2/2[7). The Cland. upanisad says that Bralman
is devoid of death, sin, sorrow and mortality. He is the posse-
ssor of satya-kamatva, satya-sarmkalpatva which are his auspici-
ous qualities.  All these upanigadic texts and many others have
been quoted by Ramanuja with a view to defending his theory
of saguna Brahman. . )

Ramanuja -has also found justification for upholding his
doctrine of the separateness of the universal and the indivi-
dual souls. The Katha upanisad tells us that Jivatma and para-
matmz reside’in the innermost core of the human heart and
Jivitma tastes the fruits of action, These two are different
from each other like light and shade. ( Rtam pivantat sukr-
tasya loke guham pravigtau parame parardhe.  chayatapatt
brohmaviday vadanti. Katha up. 3. 55.1). The M um_laka(upanigad
further says “two birds sit on the same tree: theyare friends
and companions to each other. Of these, one cats thc‘ sweet
fruits, while the other simply looks on.”’? According t0
Ramanuja, these passages have made this point clear that the
individual soul is different from the universal soul. The
universal soul is God who is the creator preserver and the
destroyer of the world. Heisa Personal Being and all other
souls are His servants. This single God resides in the hez.u':s

of all as He Himself is the soul of all souls.s Ramanuja’s

view that God is sovereign ruler, OVer all things and beings of
' le justification from the

_the universe, has "also found amp

1. Ghand ups, 8-7-1. < €. 4y akamak
Ega atmapahatapapma vijsre vimytyu visoko pijighatso ‘pipasak s8Y hs

satyasamkalpak.
2. Mundaka upanisad 111 1. 1
.. s L1 1. o .
Doz spparna sayzjd sokhay? samanam orksam parisascejate. Tayoranyah
, ’ .

I anas ¥ a

oAk alTii

3. Soeta. upa, VI. 1. 1. 2m3
Eke devah sarvabhutesu grdha saroarift sersabtmanarRIT:
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teachings of the upanisads. The Sveta upanisad says “nothing
exists beyond God and there is nothing subtler or greater than
God. He stands motionless like a tree and every part of the
universe bears the mark of the presence of this Supreme
Divinity! In the same upanisad, it has been stated again
that God is the creator of all including heaven and the earth :
( Visvatascaksuruta visvatomukhoh
Visvatovahuruta visvataspat,
Sarivahublyar dhamati samipatatrair-
dyavabhumi janayan deva ekali.)
The Taittiriya upanisad says, “all things and beings of the
universe have sprung forth from Him, they live and move and
have their being in Him; and they are ultimately revealed in
Him,2
Regarding the atomic nature of soul, the Brhad, upanisad
says that the soul makes its departure from the body either
throngh the eyes or through bhrahma-randhra etc. indicating the
very small size of the soul. ( Eso atma niskramaticaksusova
mirdhnovd etc. ). The Sveta. upanisad holds that the soul is the
one hundredth part of the one hundredth part of a hair.?
Ramanuja’s theory of the Personal immortality of souls is
also based on the upanisads. A passage in the Mupdaka upanisad
says “when the devotee sees the golden coloured Person v;ho
is the ail-doer, all-governor and the source of the universe,
ht.: ‘shakes off both sin and merit and free from these, attains
divine likeness.”* ( English translation by Ranade ).
1. Sreta, upa. 111, 9.1

v

YasmXt poram  n3p, sti Kincit Y
vrksa Ioa stabdho divi tigthatyek, dash

2. Taittiviye upaniged, 111, 1,

- ? LRy
na jyayo sti kas'eit

Porgarh purusena soroam,
Yatovaimanibkutani jayante, yena jatani jivanti, Yatprayantyabhisamoisanti
tadrijijidsasva tadbrafmeti,

3. Sceta. ups. 5-9,

Valagra  farabhagasya Satadha '
Kelpitasya ea bhago jivah sa vijieych.

4. Murdoka upa. 111, 1, 3,

Yedspafys  pafyate yuk }

i§an . purusar Brak i

Teda rideln punyopape vidhtya nircijonsh paramerm samyamupaitie
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*

1t has also been stated in the Mupdaka upanisad that a man
who has attained full freedom from evil and has firmly grasped
the truths of the veddnta goes to Brahman after death and with
him he obtains final liberation at the time of great end.
( Vedantavijiianasuniscitarthal samnyasayogadyatayal suddha
sattvah, te brahmalakegulparﬁntakale paramrtah parimucyanti
sarve—Mupdaka 111 2. 6.).  All these passages, according to
Ramdnuja, suggest that jmmortality consists in being in
communion with God and in being like Him though different
from Him. The individual soul is. never merged in the
, absolute in such a way that no trace of its personal existence
can be detected. The individual is" different from God and
the distinction remains intact even in the stage of final libe-
ration.

The Mahabharata

Ramdnuja has also gathered
philosophy from the Makabharaia.
stated in many ways that the Highest Being is Vispu or Nara-
yana, He is the ruler of the whole world, He isthe soul of all
the elements of the world.l By dint of His own thought and
will, He has brought into existence the five elements of earth,
air, fire, water and ether. it was Lord Visgnu who had fnadc
different temporal divisions for the benefit of the inhfxbntants
of this universe. Creation and destruction are rfothx_ng but
His sports. He is self-caused, all-pervading, infinite and

ing beings. The Vyzha

eternal, He is the inner soul of all livi gt
doctrine too has been referred to in the Mahabharata.” here

are several portions in the Mahabhdrata such a5 Anugtia, the

Vignusahasrantma, the Narayaniya sections, ctc. 'wm?]h ha;:f
helped Raminuja to o great extent to formulate his phitosophy

of the Visistadvaitmvada.

materials  for visistadvaita
The Maliabharata to0 has

3 — Prpusrorra =
1. AMahkobhirata — published by the Gif3 Press .
263, 8-15. -_ -
Sarcidhyaksa paradhyeksa (earahorh lzu:_.-.;a.'a t.;;-:{;‘-:.:q.r
nlm teamerara paryaaT P&r:!;\irav-;fﬁ:imfr::nl ridte 207

fedars ele,

<y 14" Commentary.
2. The A!a.’x:!h:va:c"dl:{‘: sia's Co

g —NTIkER
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The Bhagavadgitd

Like the upanisads, Ramanuja has also found Vis'i;gt‘:dva-it_a
thoughts and ideas in the teachings of the Bhagayfzdgxta.
Ramianuja has written a commentary on the Gita from his own
point of view. In the Sribhagya too, he has quo‘ted prot‘us‘ely
from the G1ta with a view to justifying his own interpretation
of the Brahmastitra.

In the opinion of Ramanuja, the Gitdis a splendid exposi-
tion of Personal Theism, Bhakti and Saranagati which are the
essential ingredients of his philosophy of Visisfadvaita. The
Gita holds that the Highest Reality is a Personal God endo-
wed with innumerable auspicious qualities.] Puruga and
Prakrti are two aspects of God? and both of them are eternals
God is the supporter of all the jivas, the jivas are in Him
and He is their upholder® He is the soul of all living beings.®
All beings conostitute the body of God. He ijs the adhara
( substratum ) niyanta ( controller ) and Sesi ( principal) of
all. Nothing can exist without being supported by Him ( na
tadasti vina yat syanmayd bhutdm caracaram. Gita 10/39).
He is the originator and also the destroyer of the whole upi-
verse, ( Aham kitsnasya jagataly prabhavah pralayasthatha—
Gita 6/7).

The Gita too holds that a liberated soul becomes similar to
God { Mamasadharmyamagata). It has made a distinction
between ksara and aksara. Ksara stands for the embodied sout
whereas a liberated soul is called aksara.

The Gita has also spoken of a trigupatmika Praksti as the

changeable matrix of the world, 1t conceals the nature of God

from the individual souls and vitiates their knowledge in such
a manner that the souls beginto think that Praksti is an object

Rimanyja’s commentary on the Gita 15/18,~—

K sarakgarapurusabh B

s yapanabharanaiivarya-
diyogana ca virgiatiparn janli e s..

Prakytarn purusash caiva vidhyanadi ubhzoapi—Gita 13/19.
3. Bhrtabbhrnna ¢a bhutastho

briabh PN )

A ja's Commen=
tary en the Gita 9/5,
4, Ak 3 gudakela abhntaiasthi

Gia 10/20,
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“cetasa  sarvakarmupi
mayi samnasyamatparal

buddhiyogamupasriya
maccittal satatambhava.”

God in the Gita is both metaphysically and ethically nece
ssary. In Ramanuja’s philosophy too, the metaphysical
necessity of God has been held as important as His ethical
necessity. According to the Gita, there will be no creation
and dissolution of the world without God. God is logically
needed for both creation and deluge. He is also the-sole
redeemer of the individual souls. So, the Lord of the Gifa
says “Give up all dharmas and come to me alone for solace
and refuge. 1 shall deliver you from all sins and sorrows.”

Besides these things, the avatdra doctrine of Rimdnuja, his
conception of liberation etc.Y00 have received constant nouri-
shment from the teachings of the Bhagavadgita,

Puranas

In the vedartha samgraha, Raminuja has quoted a few
lines from the Matsya-purapa. 1t is however the Vispu-
purana that has been abundantly quoted by Ramanuja in this
Sribhasya.

The Highest Reality is called Vasudeva in the Vispu-purana.
He is the possessor of innumerable auspicions qualities. He is
also free from all impurities ( sa sarva bhiita prakytim vikaran
gunadit$ca mune vyatitah...... akhilatma......... samasta kalyana
guntitmako san, svaiaktilesad dhytabhiita sargah......sarvesvaral
sarvadrk sarvavetta samastaiaktih paramesvarakhyah...... Visnu-
purdna...... 6. 5, 83-87.

Thus the Vispu-purana too speaks of Visnu as a saguna
T$vara® and He is both self-caused and self-supported.  Purusa,
Prakyti and Kala etc. are different forms of God and are

1. Vigu-Puane—6, 5. 72-74.

Meaitreya.  bhagavaechabdak  sarva karana Inm;ne
Sembharteti tathd  bhartd  bhakaro'rthadvayansitah
Neta il srasid  ghak k h

mune
Aijvayyayya samagrasya clryyasya yafasak  spyak

JFidnaveairdgyayoicaioa sonndm bhagaitirazd.
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different from His essential nature although He is the real
Container of these different forms. The world, however, does
not depend finally on Purusa, Pralrti and Kala which are not
the ultimate principles of the world, The ultimate ground of the
world is God. Creation, sustenance and destruction of the
universe belong to God only and not to any other principle.
The world of spirit and matter resides in Lord Visnu'. Like
a spider, God'projcét; the world from within Himself at the
time of creation and at the time of dissolution He again
withdraws the ‘world within Himself which then rema'ins
hidden'in His Causal body.

Time also is a form of Vispu and its function consists in
j°‘“h}g together the two apparently diverse aspects of Vasudeva
in the forms of purusa and praksti. . The world that is created
by God is real and eternal. Its creation means its manifesta-
tion asan effect ‘and its ;jestruction, means, its disappearance
into the causal state?, The Vispu-purana too has described the
Creation and destruction of the world as playful activities of
God. Since the whole world constitutes the body , of God,
everything of this world can rightly be called-Visnu®. The
final teaching of Visnu-purana is advate as it has admitted as
ultimate ope Spiritual Reality, God 1s the Supreme Truth.
He Spontaneously manifests Himself 1n all sights and sounds.
All that we see, hear, feel, touch and taste are the glories of
God ang are playfully created out of Himself. The Supreme
Lord js the existent eye in each human being, but unfier
Odinary circumstances the lwving creatures cannot conceive
Him by means of therr senses, minds and words. He is the
Lord of all, He is the Lord of Himself and He is the Lord of

- - -

1. ng'm—pumr_m—]/ll3l.
Vigaosakasad udbhnram jagat.
2, Visupurzpa—1, 22, 58,
Tadﬂadak;nyam mpam jaganmunibarakhslam
. arirbhapg tsrobhaoajanman3sazitalf avat. .

Vl_mu‘bum{m 2. 2, 39,

Y ni £1gmas
Jagar saroam Sariram tasthairyyam fretimsi Vesp Brupand o

Panri pienupirayadiiaden . .
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Puruga, Praksti and Time, All these ideas are developed in
the philosophy of Ramanuja with greater thoroughness and
more logical accutacy. A

il

Pancaratra Literatures ,

Paricaratra literatures form the most lmporlant source of
the Vaignara religion and philosophy as these literatures seek
to establish the exclusive supremacy of Lord Vispu or Naora-
yana and also put the greatest emphasis on dcvohon to Him
alone. Ramanuja has accepted the Paficarfifra as authorita-
tive and in his Commentary on the Brahmasftras 2.2. 41,
2.2.42, he has quoted from the Sattvata-samhita, Pauskars-
samhita and Parama-samlut‘.

‘The Paiicaratra hteramreg, Being the literatures of the
Vaignava religion, accept Lord Vignu or Vasudeva as the Highest
Reality, Lord Visnu, being the ultimate reality, is self-existent
and self-caused. He is omniscient, allperceiving and the sole
support of the whole universe. Al t:‘hings are included in Him
and He is not limited by space and time.

According to Visnu-samhita, the three gupas are the
qualities of Prakiti. Triguyatmika Prakrti with all the evolutes
is called ksetra and God is called ksetrajfia.  Prakiti exists
in union with God ( Ksetrakhya Prakptir jieya tadvid
ksetrajiia......... veesrsarnrasan I$ara.  Ubhayam cedam afyantam

abhinnamiva  fisthati ... ...ccccveernnnnns Visnu-samhita—4. Quoted

in the “History of Indian Philosophy”"—Das Gupta—Vol.
W), Praketi is eternal, unconscious and essentially dynamic.
Purusais ‘anads’ and ‘ananta’, i.e. without birth and without
death (acetana parartht ca nitya satatavikriya, triguna karmi-

nam ksetram prakrterriipamucyate. Vyaptiripena samvandhasta-

syasca “purusasya ca. Sa hi anadiranantaica paramirthena

ni$citai— Parama-samhitd, quoted in the Sribkﬁ;ya, Satra 2. 2. 42,
The vytihas and vibhavas of God mentioned in the Sribhasya

by Rémianuja, have been worked out in detail in the Paficaratra
literatures. In the Saata-samhits, even the colour, dress,
weapons, etc. of the vyaha forms of God have been mentioned
'in an elaborate manner. The fact that Ramanuja has not
interpreted bhakfi merely as emotion of love and respest
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de,\igjd of knowledge, shows a very deep influence of the
Paficaratra thoughts on him. In the Paficaratra literatures,
-bhakii has been united with yoga-wisdom and it has been held
in the Parama-samhifa that devotion can help a man to attain
salvation only when it is accompanied by knowledge acquired
through Yoga.
- Regarding the relation between God and the individual
fouls the general view of the Paficardtra literatures is that the
Jivas remain in a subtle form in God at the time of dissolution
and at the time of creation they separate out of Him and
b'ecome manifested in the forms of the worldly beings. At the
time of emancipation they enter into God and remain there
t!lrough eternity. The Paficaratra also maintains that the
liberated souls have an independent existence in the abode of
Vispu. They do not get merged in Him :

(Vaikunthe tu para loke nityatvena vyavasthitah

PpaSyanti ca sada devam netrairjiianena camaraf...

Visvakasena-samhita ).
The individual souls are also regarded as Lord’s servants.
All jhas whether bound or liberated are the kirikaras of God :
( Dasabhutah svatah sane hyatmanah paramatmanaly

Nanyatha lal:sanam tegam vandhe mokse ca vidyate......
I$yara-samhita ).

Acco“}ing to Vaispava saints Pailcaratra doctrines were
Pronounced by God for the benefit of the devotces and the
authoritativeness of these doctrines could not therefore be
doubted. Paiicaratrais called ekayanaeda by the followers
of the Vaisnara religion, because jn these literatures God is
$2id to be the only shelter for His devotecs. It is the belief
among the Vaigpavas that at the end of diipara-yuga and in the
beginning of Kali-yuga, Sage Sandilva learnt these Paftcardira
doctrines from Samkarsapa. He then taught these to Sumantu,
Bhrgu, Jaimini ete.

The Hymns of the Alvars

Riminuja was also indebted to Ahars to a very great
eXtent for the formulation of his devotional philosophy of
MSisadvaitmada, The Ahars were the lovers of God whom
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they used to r'egard as the greatest of all beir}BS- T}“’Y used to
ook upon Vignu ‘or Krsna as their lover and master and were
eager to depend on Him in the maunner of a woman depending
excldsively on hér lover. They used to regard sglf-surrender
as the moét suitable means to the Divine communion. This
devotion to God involving complete self-surrender of the
individual séul proceedsy through a blissful enjoyment of the
pature 6f the noble qualities of God. The devotee feels that
there is nothing greater in anything else than this holy Commu-
nion with his beloved God. When one is oveiqd{nc by self-
surrendering devotion to God, he éasily attains” truth. God's
grace can be won by self-sirrendering attitude alone. No'
other effort is'necessary for this purpose. The idea that the
Iiberated soul caii assume any form he likes is also present in
the hymas of the Ahars, The devotees nourish in their hearts
intense desires to be transformied into different ‘upakaranas’
which are used in the service of God. Sathkopa alvar, for
instance, has said :
! “Sopani bhtitva tava pravaladharam pasyami.”’

The soul is described in the hymns of the Alvars as a pute
spiritual essence devoid of all relations with impurities of
\.Iarious kind. We cannot, however, know the soul in a manner
in which ordinary things of the world are known to us. The
soul has also been described by them as a mode of God or as
a predicate of God who is the Bternal subject. The eligibility”
of th‘e persons of all castes to the cult of devotion was also
admitted by them and persons of different castes and creeds
were allowed to enter into their religious fold. Mr. J. S. M.
1"100Per has transtated some hymns of Namm'Alvars in English
in his well-known book “The Hymns of theS Alvars”. A few
?:ae;egg :hese love songs are quoted below for the benefit of the

“Thou, fair as Kannan’s heaven, when he is away
What ages long it is ! He here, a span !

Whether friends stay for many days or g0

We grieve. Yet be this spreading darkness blest
1n spite of many a cunning trick it has

‘What will befall my girl with bracelets fair,
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With tearful eyes like gleaming kayal big, s
¢ .. Who wonders with a secret pain at heart .,? ! .
5 For blooms of tulasi fresh,from the Bird’s Lord ’
~ Who with that hill protected flocks in storm.” . ’
The Alvar has found - delight-1n darkness as darkne;s
resembles the colour of his beloved Kx_‘;ga,wholis awa); From
him, He is eager to, send message to the Lord, of his heart’
and with; this end in view, he is requesting swans and herons to
be his messengers : .
The flying swans and herons 1 did beg B
Cringing “Forget not, ye, who first arrive, . !
\ If ye behold my;heart with kannan there
~Oh, speak of me and ask it *Sir not yet—
~ Hast thou returned to her 7 Andisitright?.
The blue water-ily reminds the, alvar of the colour of his
Lord and he sees the divine form everywhere :
All places, shining hike-great lotus pools ,
On a blue mountain broad, to me are but
The beauties of his eye—the Lord of egarth
.+ Girt by the roaring sea, heaven’s lord, thelord .,
Of other good souls, black-hued lord—apd mine. .
of all things and beings

N ~

The Lord—his master—is the greatest
that are existent or can possibly exist :
Sages with wisdom won by virtuous toil

Assert “His colour, glorious beauty, name

His form~—are such and such.”” But all their toil
Has measured not the greatness of my Lord ¢
Their wisdom’s light is but a wretched lamp.

In the love poems of Namm-alvar, there is a feeling of
loneliness caused by his separation from his beloved Lord and
there is also an eager expectation of merting again his beloved
Lord who is his only solace and refuge.

Hooper has also given Us English versions of the hymns
of many other Ahars like Anddl, Tirumangai, Kulashekhar,
ctc. Andal has conceived herself as a gopl and has looked
upon Krspaas her peloved lord. Tirumangai Ahdr, on the
other hand, expressed the most 1ntense and rapturous form of
love for Lord in and through hus love-songs.

.

'
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A study of thé hymns of Aliars reveals to us the fact that
they were well acquainted with the stories of $ri Krsna narrated
in Vispupuripa and Bhagavata purdna, To approach Lord
throuéh ‘madhura-bhava’ “vatsalya-bhava® or ‘sakhya-bhiva’ was
very common among the Alvdrs. Some’of them played the
role of Yofoda, some of Kpgpa's friends and some of the gopis.
As devotees, the alvars thus used to identify themselves with
the legendary personalities depicted in the Puranas. In imagi-
nation they used to identify themselves with the mother,
friends and beloved women of Sri Krsna with a view to living
through their varions’ emotional experiences ima very lively
and intense manner. This spirit of the Ahdrs has found a
magnificent expression in the Gaudiya Vaisnavism of Bengal.
The Gaudiya Vaisnavas also identify themselves with Gopis,
Radha and her female attendants with a 'view to developing
similar emotional attitudes to Krsna into their own hearts. In
the words of Pgof. S.N. Das Gupta, we can sa'y “It seems
fairly certain that the Ahars were the earliest devotees who
moved forward in the direction "of “such emotional transforma-
tion. Thus Kir‘ag Kula-éekhara, who was an abvar and devotee
of Rama, used to listen rapturously to the Réamuyana being
recited to him. As he listened, he became so excited ‘that
when be heard of Rama's ventiring forth against Rivana,
his demon opponent, he used to!give orders to mobilise his
whole army to march forward towards Lanka as an ally of
Rama* "These devotional writings of Alvars fprovided much
food and inspiration for the visistadvaita philosophy of
Ramanuja, '

s

The utterances of the alvars were compiled together in
Tamil language in the form of essays under the name of
Divya-sukti. These divine essays are known as Dravida-veda.
Ramanuja has taken help of these divine utterances of the

Alvars with a view to explaining morte clearly_the meaning of
the Sruti-texts. .o

Among the Parvacharyyas of Ramanuja the names of

1., Prof, 5. N. Das Gupta:
111, p. 80,

History of Indian Philosophy—vol,
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Bodhayana, Tarika, Drimida Guhadeva, Bharuci,etc. have been
mentioned in the Sribkasya. Bodhayana was the vritikara of the
Brahma-stitra from the devotional point of view. Dramida-
charyya wrote a commentary on that and Sage Taritka compo-
sed a brief exposition of the same. Raminuja has sought help
from their books to clarify the meaning of his own interpreta-
tions, Quétaiionsrfrom the Siddhitraya of Yamunacharyya and

. the Karika of Nathamuni have also bezn made use of by Rama-
nuja in his commentary to Brahma-sttrd.

The special merit of Raminuja lies in the fact that he has
tried to make a logical blend of the traditional brahmanic
literatures of his age with the literatures of the vaispava-reli-
gion. The religio-philosophy of Raminuja is based on both
reason and $astra and the function of reason is to justify the
truths expounded in the $astras. Sastras however cannot be
replaced by reason. A pure philosophy is a free" rational
enquiry into the nature of truth and reality and is, assuch,
opposed to everything that contradicts reason. Reason reigns
supreme in the sphere of pure philosophy and faith or revelation
can never find any place in 1its domain. Traditional religion
on the other hand rests simply on faith in the scriptural
truths. It believes in the existence ofa Personal God who is
all good and all merciful and also accepls bhal,ti or love of
God as the sole means to salvation. The visistadvaita philoso-
phy has brought about a synthesis of reason and revelation or
yukti and $astra and has taught that reason should be used
only to strengthen the sastras and not to refute thex.n: When
reason is brought to justify the scriptural truths, rcll'glon does
not degenerate into blind faith and superstitious ritualism. So,
wisistadvaitadaréana has admitted God as the ultimate source of
{hc.v'vhole universe and has also described Him as the supreme

0 N
’ a;nof;:r:lrg:f:rds, while as a philosophy, Visisfadvalta holds
that Brahman or the Absolute is the Supreme Reality, thc
Highest Truth and the Primary Source of the world, as a religi-
on, it describes this Supreme Reality as the inner controlier of
the universe of spirit and maiter and also as the beloved God of
mercy and bliss. A sublime unity of tatha, hita and purugartha
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has thus been brought about by-.the miraculous..genius of Sri.
Ramanu)acharyya. As the absolute of * thought -Bralman is-
tattva and as . diyine cxpxanon and. final, refugc..of ‘the.world,
Brahman is bolh hita:and purumrtha._ L. oon

Works of §'r1 Ramnnu]acharyya, SRR

1) Vedanta-sara Y Two shorl commentanes on/lhe’.

C 2. Vedanta-dxpa S Brahma-Sutm. Sy B .
3 Sribhdsya a volummous commentary on the.
Bralma-sitra -of Badruyaua (S
Ramanuja's monumental work )

4, Vedartha-’ ~an independent exposition of the
" sargraha | " Vaignava philosophy and religion on
; ", the basis of the chief scriptures of the

! ' system.

"In addmon to .these a commentary on' the Bhaga;adgua,
Gadya-traya, Bhagavad-uraa’hanukarma were also wrmen by him.
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) CHAPTER 11
EPISTEMOLOGY . . 5

Nature of Know\;ledge

Rin}inhj_a has classified substances into’ two categories—

Jjada (iinert ) and ajada ( non-inert ). Knowledge for him falls
into the group of ajada-dravpa ( non-inert substances ). It is
always of a qualified character and is also invariably related to
a knower or the self.. The subjector the self is the substrate
of knowledge, .He agrees with Sarkara in holding that know-
ledge or consciousness constitutes the essence of the soul, but
ha differs from him when he asserts that knowledge is also a
property of the soul. To make his point clear, he has given us
the example of the light of the lamp. The light constitntes the
essence of the lamp and light is also a quality inhering in the
tamp. - Like light, knowledge is also botha substance and a
quality, It is a substance as it constitutes the essence of selves
and God and is also an attribute as knowledge exists asa
property of both Gog and atman (soul). When it s0 exists, it is
called “Dharmabhatajiana” attributive knowledge ). Though
‘acetana’® it is of the nature of visayi ( subject ) and is both all-
pervading and eternal. In the case of God or ever free souls,
dharmabhitajnana remains in its pure form; but in the case
of bound souls, 1t remains enveloped by mvidya and as such
it seems to us as if it is non-existent. When we say that
knowledge arises or is destroyed, we refer simply to the expan-
sion and contraction of dharmabhutajiana dueto ignorance and
karma.

1.  Tufindramatadipika Chap. 7. { second edition—pninted at Ananda-

srama Mudranalaya, Poona, 1934 ). , ‘
PO . N

Svapamprakasacetanadranyatoe sois rigayiivant. Atelana’— becaux

cannot know itself.
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This dharmablmtajiidna is further compared with the “mani-
prabha! ( rays of a precious stone ) as, like rays, this know-
ledge also streams out towards an object and reveals it,

Rimanuja has not described knowledge as ‘cetana’. For him,
the ordinary division of objects into jada ( matter ) and ‘cetana’
(spirit) is not dichotomus. ,There is a third category like
ajada (immaterial ) which fies midway between them. Know-
ledge is of the nature of this third category. 1t is not material
as unlike material ojects it is self-revealing and also the revealer
of other material objects. Again, it is not ‘cetana’, as it cannot
know "itself. Knowledge can show itself as well as other
material objects but cannot koow itself, whereas a "soul can
know itself and can show itself but casnot show other material

objects. ’

Accotding to Raminuja, the function of knowledge is

solely 'to manifest the objects which are already in existence.
The objects are, in no sense, dependent on- knowledge which
simply brings them into relation with the knowerfand mani-
fests them. The things'that we see, feel'and!touch are not the
credtions of knowledge. They exist even when there is no
Knowledge to reveal them. Manifestation and not creation,
thetefore, is the function ¢f knowledge. In this act of revea-
Iing the objects, knowledge receives help from the sense-organs
which are its instruments. The process of Knowing, according
to Ramanuja, starts from the soul, reaches the mind and then
emerging through the sense-organs, reaches the external
objects?,
The physical basis of knowledge consists of all the organs of

cognition through which knowledge mamfests itself in richness
and details.

1. (a) Prakafavanatea—Teodragyamera .S"ﬁbhn;ya——l. 1. 1. (publi-

shed by T. Sninwasa Sarma, Bombay 1916, p. 95 )
(b} Yaindramatadipita—p, 58,

chap, 7. { second edition—
prnted at Anandasrama Mudranalaya, Poona, 1934 )
Prabk 7.1 s d

Yatindramatadipika—chap, 1, p. B ( sccond fedition, printed at
Apandasrama Mudranalaya, Poona, 1034 ).

2,

Atma menasa samyuryate mana sndryensndriyamarthena,
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Relation hetween Knowledge and the Object of Know-
ledge, ’ . o

Regarding the _relation between knowledge and its object,
Ramiauja is in favour of admutting it as a form of saityoga
( contact ) since both knowledge and its object are substances’.
Tnis relation is not of the nature of ‘vimbaprativimba' as is
held by the Saikhiya and the Advaitavedanta, Here the object
and not its image becomes directly manifested in knowledge.
‘This theory 15, therefore, a form of direct realism. According
10 Nyaya, which 1s also a form of realism, the relation between
knowledge and iis object is not sarityoga ( contact ) as know-
ledge is not a substance according to this school.

Mea!’l’ing of Self-revelation.

According to Advaitaveddnta, self-revelation of knowledge
implies non-objectificatton of knowledge. It can never be
expressed in the form “Ayam it”. It has no substrate dther
than its own nature. No objectification of kanowledge in any
form is ever possible. y

For Ramanuja, however,
implies that knowledge reveals itselfas well‘as ,the object to
its substrate ( i. e. -the soul or the knower ). It is not true to
say that knowledge always reveals an object and is never
revealed as an object. Past knowledge and the knowledge or
experiences of another’s mind do become objects of our know-
ledge on suitable occasions. If we do not believe in the
possibility of knowing the thoughts and experiences .of other
persons as objects of our knowledge, then our practical life
will come to a standstill. We shall ot be ableto profit even
by the teachings of our preceptors whose thoughts or experi-
ences will then be wholly inaccessible to us. If we hold that
non-objectification is the true characteristic of knowledge,
then we shall not be able to_differentiate it froma hare’s horn
which also can never become an object of knowledge.

self-revelation of knowledge

1. Srithaga—2. 2. 27 (vol. 11, printed at Anandasrama Mudra®

nalaya, Poona, 1940 ).
S dhas ea Samyegalak } Fitnamapi ki drazyamera.
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This fview of Raménuja ,school that knowledge falways
Sl‘lOWS itself and an _object to its substrate or the soul resecmbles
to a very great extent the “lriputl-yratyak_ra-rﬁt{a"l o'f the
Prabhakara school. But according to Prabhikara a particular
piece of knowledge sometimes becomc§ its own object w_hereas
according to Ramanuja one knowledge becomes the object of
another knowledge, _ Further there is also simifarity between
Prabhakara school and Ramanuja regarding the conclusions,
namely, that knowledge is sclf-revealing and that all know-
ledge is irue, but regarding the processes of illusory percep-
tion etc. there is marked difference between the two schools.

Sources of Knowledge.

There are three sources of knowlelgs saccording to Rama-
nuja school—Pratyaksa, anumana and sabda ( perception, infe-
rence and scriptural testimony ). o

p . .
Perception,

Perceptuat knowledge is gained immedjately through senses
object contact and this characteristic differentiates perception
from inference and scriptural testimony. In the case of percep~
tion therefore, the sense-organs are the means that enable a
soul to know an object directly. The sense-organs which are
the instruments of perception are six in number—five external
sense-organs and mind which is internal. Buddhi, aharikara,
citta ete. tefer to different vrttis ( adhyavasaya, abhimana, cinta
etc.)? of the one and the same internal organ? The five external
sense-organs are primarily needed to receive knowledge of the
external world, whereas mind 1s an mstrument for memory etc.
Heart 1s the seatof the mind and itis the cause of bondage

1. Theory of triple perception or triple consciousness, In every
cognition, three factors are  revealed, the knower, { Pramata ) the

known { Promeya ) 2nd the cogmition tself { Pramit ),

Determimation, act of referring all oljects to Self, thinking etc.

$17bhn_x_ya-—214l5 (Vol. 11, printed at Anandasrama Mudrana-
laya, Poona, 1940 ),

AdhyavasIyabhi bhed

eva budhyahadkira®

citadabdairvyapadis jata.
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and liberation.] The sense-organs which are perceptiblé on
1!15: S'urface of the body are external. The real auditory organ
1,13_5 in ﬂ}e cavities of the ears, the tactual is’ spread over the
skin, the visual is in the eye, the taste organ is in the tongue
and the olfactory one isin the nose. These sense-organs are
only théinstruments through which the atman ( soul )—the real
knower—acquires knowledge. o '

The sense-organs manifest objects only “when they are in
contact with them. In the case of our perception of taste,
smell,> sound and touch, sthe objects reach them. . In the case
of visual perception, however, the visual organ comes in con-
tact with the object through vrtti. Vittiis a peculiar modifica-
tion of the sense-organ -which connects it with the -objects.
Such a modification can, streamout of -a- sense-organ and can
connect the latter.with distant objects: for the purpose of
-.All sense-organs are described as prapya-pra-
basis of the fact that all of them
ly which are within reach.

apprehension.?
kasakari® perhaps on the
function in regard.to those objects on

The sense-organs are primarily aharikarika ( Psychical ) in
nature. They are bhautika ( physical ) only in a secondary
sense, i. e. in the sense that their powers are mursed and fed by
the bhantika objects.* ( objects formed of elements ).

All sense-organs are atomic in nature. If they were not
atomic they would ‘riot have been able to move along with
souls from birth to birth. Since they are prﬁk,r?a, ( natural )
they are incapa_ble of accompanying the soul to yaikuntha’

1. .Yafindramatadipika—chap. 4 ( Second  cdition; Anandasrama

N Mudranalaya, Foona, 1934 ).
Sm;lyzdnkaragammdriyaxh manal, taccea hrday:
hasmlaracittadifabdavicyam vandhamoks:hctubhulaﬁ: ca.

2. Suyedaye sakaladikgyapinpah prabhayd x'nmdn‘;av'rmmﬁml_ria pegati=

Sayamgikarenzdogat ( Yalind ikaprakasatika ).

3. They function by coming in contact with their e

objects.
4, Srotradindriyanim bhautikateapratipadancr harapyTritritoenaupac

( Yaitndramatadipika—chap. 4 )

adedavrtu buddbya®

spective

3rikam
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which is a supernatural place. So, the organs exist titl dis-
solution.} t

Regarding the organs of action, it has been stated in the
vedantadipa that they do not accompany an individual soul
in its journey from birth to birth. The organs-of action are
five in number—the organs of speech, hands, feet, the organ
of excretion and the organ of generation.

Serse-object Contact, : -

According to Ramanuja school, the sense-object contact is
of two kinds : Sariyoga (union) and Serjuktasraya. ( Con-
tact of the sense-organs with. substances in which qualities
subsist ), The perception of substance is due to saivoga. ' The
sense-organ comes in contact with the:substance when one’
perceives a jar.  The perception of qualities,” however, is due
to samyuktasraya relation as in this case the sense-ograns
come in contact with substances in which qualities inhere.2 '

According to Naiyayikas, sense-object contact is of six
kinds : saryoga, samyukta-samavaya, samyukta  samaveta
samaviva, samavaya, samaveta samavaya and viSesana-viSesya-
bhava.®

Sammyoga (union) is a contact between the sense-organ
and a substance. Here, the sense and the object can be separa-
ted and sarityoga is a separable union,

Samyukta-samaviya (united inherence ) is used in percei-
ving the qualities of objects. The object in which quality is

1.  Eianindriyanpanuni  parakayaprabele lokantaragamanadisu Iy Jivena
saka indriyaim  Muktidaaydmaprakytades opr oo
haiva yacatpralayam sthitik ( Yafindy dipika—chapt, 4 s
oo Yatind dipika Second edition; Anand Mudra

. nalaya, Ponna, 1924,
2. D han 2 A dhah, d: digrahane samaniyi~
tharas yukiaSrayanash dhah—Yatind fipika—

chapter I—Second  edition, Anand. Mud laya,
Poona, 1934,

3,

Pratyaksa jiiznaheturindriyartha sanmkarsah sadvidhah samyogah
samyukta samavayah satyukta samaveta samaviyah......

Tarkasarograha with Indumatf, Chowkhamba, Page, 19.
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ﬁ:‘ccxv;‘cl 1.5 lf’ sarpoga-sannikarsa with the sense-organ and
: c!ua ity 15 1'n samavaya relation with the object. For exam-
Islae, u"l_percexvx.ng the colour ofa jar, thereis the samyukta-
mmu,.va sannikarga according to Ny7ya system. N
o Samyukt.a-sammeta-sammsza ( united-inherent-inherence )
:b;;vroel]:t:gdm th: pcr.ception of .those things which are insepalr-
o a‘comto tde.thl.ngs perceived by the santyukta-samavaya.
bt ured jar is before us, tflerexis sayoga-sannikarsa
o e serzse-org‘an and the object, samavaya between the
O ur and the jar which is in contact with the eyes and sama-
vaya b?tween the universal of colour and the particular colour
?f t?e]ar. The jar is saryukta with the eyes, the colour of the
J-ar is samaveta with the jar and the universal of the colouris
in samavaya with the colour. -
org:rzgfya. ( Inherence ) :i—According to Naiyayikas, the
saring has akasa as its essential constituent which
fills the cavities of the ears. Sound, therefore, is a quality of
the organ of hearing. So, the contact Between it and its subs-
tance in the form of the organ of hearing is sama aya.
Sumaveta-somavaya ( Inherent inherence ) :—The sanmanya of
SOUn.d is in samavaya relation with a particular sound and the
p.amcular sound heard by the ears is again in samavaya rela-
tion with the organ of hearing. This is called sammeta-sama-
vaya sannikarga.
Visesana-visesyabh
q‘uhﬁed ) :—This form of sammikarsa is in
tion of abhava or non-existence of an object.
Of.an object 1s an adjective that qualifies
object is non-existent. Our perception on
the: perception of the place qualified by th
object not perceived there.
The Ramidnuja-school has ma
by recognizing only two forms o
relation ) and if we take into cons
position of Ramanuja we find that this simplicity (of Rama-
nuja-school ) is justified from the logical point of view.
d 1n all those

Sarityul.tasrava relation is capable of being us¢
cases where the Naiyayikas have used samyukta-saniavaya,

ava ( The relation of qualification and the
volved inthe percep-

The non-existence
the place where the
such an occasion is
e abhava of the

de its position much simpler
¢ sannikarsa s Sense-object
(deration the philosophicnl
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‘samyukmfs'amm'eta samavaya, samaveta-samavilya and samaviya
sannikaraga. 1n other words, four forms of sannikarsa of the
Nyaya sct.\ool can be replaced by one form of sannikarsa of
the viistadvaita philosophy, i. e. sarmpuktafraya-sannikarsa.
According to Raminuja, nobody can have an isolated indeter-
minate Knowledge of the universal (jan). Perception of
quality and action means perception of jutividistaguna and jati~
visistakriya. So, samypuktdiraya sannikarsa, necessary for
perc'eiv'mg colour of an object or action is competent to give
perceptual knowledge of the universal of giality and also of
the universal of action since quality and action are always
perceived as being qualified by their respective universals.
Hence a separate sannikarsa ('sense-object relation) like sar-
yukta-samaveta-samavaya is not necessary from the point of view
of the visistadvaita school.

For visistadvaita, saryuktaSraya sannikarsa can replace
samavaya sannikarsa which according to Nydya, is necessary for
perceiving sound, since it is a quality of the organ of hearing.
According to qualified monism, akdéa possesses form and is
therefore nn object of perception. dkasa is perceived through
sariyoga sannikarsa between itself and the eyes and the organs
of hearing perceive sound which is a quality of @kasa through
samyuktasraya sannikarsa. Samaveta samavaya also is not
necessary from the visistadvaita standpoint because according
to this school whenever sound is perceived by sariyuitasraya
sannikarsa it is perceived as qualified by its nniversal.

'

Lastly, viSesapa-vifesya sannikarsa is not necessary in the
viistadvaita philos?xphy as this school has not recognized any
independent existence of abhiva (Negation) as a category.
Abhava (Negation ) is of the form of adhikarapa (locus). If
that adhikarana is a substance then it can be perceived by
samyoga-sannikarsa and if it is a quality, it can bs perceived by
samyuktasarya sannikarsa,

Thuse, according to the philosophy of visigtadvaita school,
only two forms of sense-object contact are’ sufficient for
explaining the perceptual knowledge of all things.
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Kinds of Perception.

Perception is of three kinds : God's perception, perception
of the yogis and perception of ordinary persons. Ordinary
perception is again of two kinds—Determinate and Indeter~
minate.

Determinate and Indeterminate Perceptions. i t

Division of perception into determinate and mdetermmate
forms is a favourite topic for discussion in Indian systems of
philosophy. Such a discussion satisfies the curiosity of the
Indian mind, which i is always anxious’ to find out what and
how much one can aclually grasp while becoming acquamted
directly with a new object Inferencc, verbal testimony, and’
memory cannot give us knowledge of things which are enti-
rely new. So no division of inference or of 'verbal testimony*
] and indeterminate form' has
been récognized by the 'Indian thinkers. Although almost all
the systems of Indian thought recognize the existence 'of inde~!
terminate perception and determinate perception, they hold
shghtly different views about the nature’of these two types of

perceptual cognition.

or of fmemory into determmat

mediately and not through the media-
is called perceptlou Thls
cted through the use of
A contact between
of perceptual
object

Knowledge gained im
tion of some other kmowledge
direct and immediate experience is effe
the external and internal sense-Organs.
the object and the sense-organ is the pre-condition
knowledge under ordinary conditions. The sense”
contact necessary for perceptual knowledge is of two kinds,
Vviz., sariyoga and samyuktasraya. The perception of substance
is due to sariyoga. The sepse-organ comes into contact with the

substance when one perceives a jar. The perception of.quah-
lation, as 1n this case

ties, however, is due to sariyuktasraya rel nich the
the sense-organs come in contact with substances 1n W
¢
qualities inhere.
d indeter-

assified into determinate an
f view of fullntss and clcarn.ess
we do not percene

Perception can be cl
Minate forms from the point 0
of knowledge. In indeterminate perception,

PR
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a pure and simple object, shorn of all its characteristics, f\s
such an absolutely unqualified object, according to Riminuja,
can ,never become the content of knowlcdgc.. Knowlcdge
alway§ reveals an object as qualified by some of its characteris-
tics.! Discrimination is the most fundamental condition of
knowledge, and so consciousness always involves some sort of
differentiation . and distinction, Whenever we perceive an
object, we perccive the special arrangement of parts. We c‘nn-
not perceive a cow without perceiving its dewlap and the like.
So, indeterminate perception, according to Ramanuja, is the
perception of an individual as a specific instance in the absence,
of any revival in memory of the past impressions of like in-
stances, observed”on previous occasions. As recollection of
other ‘similar instances is not present, the perceiver perceives
the object as the first instance,® and no knowledge of its
common qualities arises in his mind, Here prathamapinda®
has been specially mentioned in order to lay stress on the fact
that, in the absence of the revival of the past traces of similar
instances of that class, the percciver is unable to detect its
common characteristics or to know the class to which that
individual belongs. It seems to him as if he is seeing the
object for the first time ( Prathama grahanam ).

Savikalpaka pratyaksa or determinate perception is thereforc
the perception of the object together with the recollection of
the other instances of the same kind, perceived in the past in
different places and resulting in a thorough understanding of

1. Srdbsgya, 1. 1. 1.—published by Sti T. Srinivasa Sarma,
Bombay, 1916.

Mrvikalpakam nima  kenacid ovifesena  oijuktasya grahapom ; na

sarvavilesarahitas ya; {othabhitasya keddeidapi .grahanadaronat.

2. Yatindrematadipitd, P, 6. ( Sccond edition, Anandesrama Mudra-
nalaya, Poona, 1834 ),
Nirowkalpakarh nama g han1di visista prathama pinda grah

3.

Prathamapinda :—Pindasya prath hanam. In the ab:

of the revival of past impressions, the Perceiver feels that be is
perceiving the object for the first time,

Prathama is an adjective of grahanam & not of Pinda.
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the distinction between common and spscific characteristics of
the object at the time of perception. Thus, when we sec a ‘table’,
we remember the other instances of the ‘table’ perceived on:
other occasions, with the result that we are able to know that ~
itis a Particular ‘table’ belonging to:the class ‘table’ and;
possessing class characteristics along with its specific charac-
teristics. It is because this Perception is fuller, richer, and>
more definite, and is also accompained by the past impressions
roused up in memory, that it is called savikalpaka (accompa-.
nied by revived impressions) as againat nirvikalpaka, where
revival of such impressions does not take place. In both the
forms, the object perceived is a qualified one., The difference
between these two forms therefore lies mainly in their
Ppsychological processes, and it is this difference that causes
difference in the knowledge of the perceiver 'as well; because
in the case of indeterminate perception, even common quali-
ties of the object appear to the perceiver as specific in the
absence of anuvrtti-jigna, The object is perceived as unique,
whereas in the determinate perception, due to anuvrtti-jiidna,
the object appears as 2 member of a particular class and also
as possessing both generic and specific characteristics.
\According to Ramanuja, the generic quality is gra.sped as
a quality of the object even in indeterminate percepu}on; t'he
only thing is that here the quality is perceived only a.s a quality
and not as a generic feature of the object perceived. The
generic feature, however, is not anything diﬂ'erent_ frox'n
samsthana ( arrangement of parts) so when sarflsth?na is
perceived in indeterminate form, the generic qualily 'lS also
grasped. It is only because, in indetermigate perception, all
ql;alities ( both generic and specific ) are pccrc.lvcd that, in }he
subsequent determinate perception, the perceiver, on scc':xflg
the common qualities and on remembering that these qualities
were perceived by him in similar instances On the o!hirl occa-
sions, accepts these qualities as class guah.ucs or :1ut ai';n:
Thus for Ramanuja, nirvikalpaka perception is not mispraxdr
kam janam, but prakarasya anuvpttirahitam jranar. ‘
that indeterminate

The Naiyayikas, however, have stated
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stage is the first stage of the non-refational apprehension of
an object, and that this stage can be known by people under
ordinary circumstances through inference only. In the opi-
nign of the Nyapa'school, weicannot have determinate know-
ledge or visistajAana without a prior perception of the simpler
elements of jati, (universal ) gupa (quality ) akara ( form )
sambandha ( relation ) etc. in a state of dvandva ( separation ).
We are therefore led to infer the existence of nirvikalpaka stage
as preceding every stage of determinate perception. <A prior

perception of vifesana ( adjectives ) is absolutely necessary for
determinate knowledge, ¢ [

A perusal of the trend of discussion which Ramanuja held
on the toplc of perception reveals that, in his opinion, a prior
perception of vifesana ‘is not the caase “of the subsequent
visista-jiiana - ( qualified knowledge) which the Naiyadyikas
seem to have only in the stage of determinate perception.
The ‘real cause for savikalpaka pratyaksa, ~according to
Raminuja, seems to be:a sariiskara (impression ) of visesana,
and so an impression of the attribute, if properly revived, can
give a new determinate‘ knowledge of a previously.-experi~

enced Object even in the absente of a prior indeterminate
stage.

Indeterminate perception, thus, does not seem to be, an
absolutely necessary prior stage in every case of determinate
perception, according to Riminuja. When we perceive"‘an
object and remember immediately the atteibute, we can have
the required anuvrtti-jiana of the attribute even without passing
through \2 stage of indeterminate perception. Where, such
revival of saraskara (impression) is not possible, we shall
have, flrst of all, the apprehension of a qualified object una-
ccompanied by revival of impressions. The apprehension of
Pervasweness of some properties 1 the secopd and third
mstifnces can never be possible unless those properties as pro-
perties of the individual are perceived in the very first instance.

Here, we must be very careful in interpreting the meaning
of the expression * ‘dvitiyadipinda-grahapam’. The word
“‘dvittyads’ does not' merely ,mean beg'mni.ng from the second
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iflstance or the third instance, but it also implies the recogni-
tion of the second instance etc. as such ( i e. as second, third,
and so on ) on the part of the perceiver ( dvitiyaditvena pinda-
grahanam etc. ).

If, on the basis of Ramanuja’s *definition of indeterminate
perception and determinate perception, wé now proceed to
analyse further the steps involved in a perceptual process, we
shall get the following result s ' et

First moment : Nirvikalpaka stage, that is, the perception
of the' qualified object without 'the revival of any previous
impressions and therefore without anuvrti-jiiana. )

Second moment: The perception of the second instance
together with the'revival of past impressions.

B Lt )

Third moment : Recognition of common qualities (as
anuvy tta-dharma ¢ or jati-gupa) with ”the help of the ‘past

impressions.
Fourth moment : Reflection on similarities and dissimi-
larities,
d moment, and it

Determinate perception starts at the secon
becomes full and complete at the fourth moment. Perception
of the second instance, bei'rfg the cause of anuvrtti-jiiana, cannoyt
take place at one and the same moment. Cause is always an
event ‘that is prior to the effect. Since perception of the
second istance and anuyrtti-jiana ( being cause and effect)
cannot occur simaltancedusly, we must place them separately
at two different moments. Moreover, in the original soPrces,
everywhere the expression used is dvitiyadi. From this, we
can infer ]egitixﬁately that, in the second moment, tht? -second
instance is perceived, and that the common qualities are
recognised as anuv;tta-dharmfz onl§v in the third moment. o

1f we compare this process of perception af Ramanuja with

that of the Naiyayikas, the following differences 'will'at once be
detected by us. Firstly, according to Ramanuja, i order to
have determinate perception, we ordinarily need a know]cc:lgc
of quality in quality ( vifesana in visesapd ). Mere perception
of cowness in a cow is not enough for the purpose of deter-
minate knowledge. We are also to possess a knowledge of

i
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the existence of ‘cowness’ in many cows (anekavrttitva).
For the Nyaya system, however, the perception of cowness 1t

a cow is sufficient for the purpose of the determinate percep-
tion of the cow.

Secondly, according to the Nyaya theory, the whole percep-
tual process will be complete at the fifth moment and not at
the fourth moment.

First moment : Nirvikalpaka pratyaksa or non-relational
apprehension of videsya, vifesana etc.

Second moment : Determinate perception or relational
apprehension.

Third moment : Perception of the second instance.

Fourth moment : Recognition' of the jati-gupa or generic
quality, ( Anuvptti-jiiana ).

Fifth moment H

Reflection on similarities and dissimila-
rities.

Thus, according to the Naiydyikas, determinate perception
does not need observation of the second instance; but for
Ramanuja, the perceiver cannot have determinate knowledge
}mless he perceives the second instance and understands it as
such, Further, according to Ramanuja, the difference
between the two kinds of perception arises only when percep-
tiop is viewed from the side of the subject. When viewed
from the side.of the object and its manifestation, such distinc-
sion disappears immediately. Both nirvikalpaka and savikalpaka
bring the same type of qualified object into relation with the
perceiver. In the former, the perceiver 1s not equipped with a
memory ( ‘piirva sarnskdra’ ) whereas in the latter, revival of
past impre.ssions‘ by the, perceiver is the most essential and
necessary condition, According to the Nyaya, however, there

is difference between these two forms of perception from the

point of view of the object as well. In the mirvikalpaka percep-

tion, the perceiver does not‘cogmze a qualfied object, whereas
in the savikalpaka perception, the ob_;ect perceived is a quali-
fied one.

- Regarding the durationof time needed for full and complete
knowledge of an object, -Ramanuja is able to save one
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moment, thereby making his perceptual process a bit simpler
than that of the Naiydyikas. According to the Nydya school,
relatioh between different presented facts takes place after one
moment, whereas Ramdnuja has emphatically stated that
there is no moment in the perceptual process when facts
remain unrelated. Presentation always implies presentation of
a qualified object. So. if we follow Ramanuja, we gain one
moment, 1In the case of the perception of dapdin (a man with
a stick), for instance, a Naiyayika will say that first we
perceive dapda ( stick ) and purusa (man ) and then we per-
ceive the dapdin, whereas a Ramanujist will assert that, if we!
had secen danda on some previous occasions, then in this
case, by simply remembering the impression of danda, we
shall be able to perceive the dandin at the very first moment.

Although, in the texts, Ramanuja has not definitely mentio-
ned about such remembering of samskaras, ( impressions ) stilt
it seems reasonable to hold that this was hts view, as other-
wise, it would be very difficult for a Ramanujist to explain
how perception of a qualified objecf could take place at the

very first moment.

:
1n conclusion, we can say thata c18se study of the percep-
tual processes of these two schools will, however, reveal that
ption

actually the difference between the Nyaya view of perce ;
is shght. Ramanuja

and Ramanuja’s view of perception

differs from the Nyaya school only in holding that the ob_iect
perceived in indetarminate form isa qualified one. Otherwise,
like the Naiyayikas, he_also holds that the stage in which ao
analysis of generic and specific features pased on our know-
ledge of subject-predicate relation takes place is the savikal-

paka one. ) \

Nature of Illusion

The subject of illusion as studie
. differs to a considerable extent fro
Philosophy. In the West lusions
which are mostly Psycho-physiologica
ancient Indian Phiosophy, however en

d in western Pphitosophy
m that of ancient Indian
obtain interpretations
1 and logical; in the
phasis is 1aid on
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metaphysical .consideration and also on cpistcmologicnl. ana-
Jysis.  According to Indian Philosophy, Psy?hology is an
appendage of metaphysics and that man being c-sscnt.lally
*a spirit, 'his body and mind are only artificial and invariable
additions to his spiritual being due to ‘Aidya® (ignorance)
and ‘Karma (actions). He will, however, have to remain
under the influences of body and mind in the ordinary
conditions of worldy existence. The Westerners in their
study of the subject have tried to find out the naturc of
knowledge of our waking life and also of the nature of dream-
knowledge. The' ancicnt Indian ,thinkers, however, have
gone further to an analysis of dreamless sleep as well where
the soul'remains entirely free from'the influences of the body
and the sense-organs, Their main concern was to find out
whether in dreamless sleep, they could discover anything that
might be regarded as the generator of knowledge. Naturally,
therefore, they had recourse to a psychological analysis of
iltusion only so far asitis helpful to anybody for understan-
ding its ontological status. Physiological explanation of
illusion also does not figure prominently in ancient Indian
Philosophy. In Raménuja’s account of illusion, however, we
find treatment from the points of view of ontology, logic,
psychology and physiology. He has also made an attempt

to dustinguish between illusion and dream-hallucination in his
theory of error.

)

According ;to Ramidnuja, illusion means perceiving one
thing as another: for example perceiving a conchshell as
silver, The speciality of «his theory, however, consists in the

fact that for him not only the conchshell but also the silver
perceived in it are reall. His theory is thus a combination of

Satkhyati nnd anyathokhyati, The object of illusory perception
maust be held as real, otherwise we shall have to admit that
there can be perceptual consciousness of ap unreal objecf
which is absurd. The sky-flower, for example, is unreal and

4 Kl
1. Ramanuja holds that an iilusory perception has a real object
(3at) for its objecti b “Yatharthams sarvavijiifnam

itl Vedavidam matam,” { Quoted in Sribbasya ) 1. 1, I
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I

1\;,;":‘; :;::;t::c;r‘u;“zgorobj.:ct' even. of illusory perception,
s objont 1o & oroduct of 1 n); 1. 1s‘ not.be:ca‘use of the fact that
oo i uct of | a:gmatlon; it is illusory because the
: ment perceived in illusion is a subdued one and is not, there-
tgl‘f},ﬁtsl:il:iee:;;:i.:ant ch_aracp?r ?fth.at Particul?r object. Due
‘ <t perceived in illusion also fails to satisfy the
practical,needs of humao +beings. When silver is perceived in
a concl‘l-shell, the silver perceived does exist in the conch-shell;
but as it exists there in.yery small quantity,} the object is not
called silver by anybody. Otherwise “Sarvam Jianam Satyaris
Savisesavisayam.” : »

The basis'for this theory is“the doctrine of Trivrit Karana
as a result of which all elements get mixed up in different pro-
portions in different objects. It, therefore, follows that since
all elements in cafferent proportions are'present in all objects
the diverse objects of the world are not rigidly distinct and
different from one another. On the contrary, each object in
resembles every other object of the Uni-

some respect or other,
rope are the same as

verse, The elements present in a piece of
those present in a snake. Only, quantity is different in these
two cases, Therefore, when a man percetves 2 snake in a piece
of rops, he is actually perceiving the ‘snake-portions of the rope,
* which'are small in quantity,” The rope-pomons‘which are grea-
ter in quantity and more prominent in the object are notyrevea-
led to him due to some unavoidable causes. When those cau-
ses are removed, the rope-portion becomes more prominent and
we say that the man is percewing the object correctly. The
“snake’ which 1s the object of illusory perceptiont is not, there-
it 1s real, it 1s 10 the object, though in a sub-

dued condition. .o
Thas illusory experience may also be described as ‘anyathd-
khyat?,? since in this case, everyone has got to admit that one

thing is always experienced as another.

fore, imagnary.

1. Yatindramatadipita—Second edition, Anandasram? Mudranalaya,

Poona, 1934. Page~12
Rajatamsasya Svalpatvatiatre nd Vyav:
2 Anyatbatva 3 Conchshell  perceive

hara itf tajyfidnam bhramah.

a1
herwiseness }.

4 as slver (ot
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« The supporters of ‘atmakhyziti’ say that all objects are the
products of buddhi and that they are really the ideas of our
minds. From the minds they are projected into the cxtctnz}l
world and viewed as external objects. Their externality is
purely. imaginary. So, all our phenomenal experiences are
ultimately illusory. To say that the internal idea is appearing
as the external object, is equivalent to holding the theory of
‘anyathukhyati’. In the same way when an upholder of the
‘asatkhyati’ says that what is Asat, is appearing as Sat or an up-
holder of the ‘dkhyativada’ says that in the case of illusion, we
do not perceive the difference existing between the perceptual
knowledge of the ‘idam’ and the memory image of silver, they
are also doing nothing but advocating the theory of “anyatha-
khati”, Even Anirvacaniyakhyati is nothing but a form of
‘anyathakhyati’, as here also ‘anirvacaniya’ silver is mistaken for
a real silver. !

If this be the position, then it is wise and economical to
recognise only ‘anyathakhyati’ as it includes within its fold all
other theories of error and illusion. Here of conrse, we must
remember that in illusion the object perceived is as real as the
thing which is the substrate of illusion
Logical Consideration of Ilfusion

According to Raminuja, there seems to be no difference
‘between true knowledge and error, when considered logically.
Truth means agreement of our thoughts with facts accompanied
by a belief in their agreement. In Ramanuja’s theory of illusion,
the object of illusory thinking is in agreement with fact and the
subject in illusion also believes that there is an agreement bet-
ween his idea and the actual fact. Difference arises only when
one proceeds to apply pragmatic test. Pragmatically, the object
of true knowledge is useful but the object of false knowledge
fails to be of any service to human beings.

¢

Psychological Consideration of Illusion 7
‘When considered psychologically, illusory experience is for

of course silver-portions and portions of conchshell are both
present in the object but silver is present in the object in a small
quantity (i, ¢ not in the usual quantity of silver ), ¢
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Raminuja as factual as the so-called true experience. Both the
f"orms of experience are directly received from the real stimuli
in the same process, only with this difference that while the
content of one is practically useful, the content of the other is
not, In illusory experience, the subject does not introduce any-
thing from his imagination which is objectively false. The
thing perceived by him is there. The external stimulus, o'pera-
tive in illusion, is not falsely understood. The object is in the
external world in the same form in which it is perceived. The
silver-portion which is the object of the illusory experience is
in the ‘object and is stimulating the sense-organs of the ‘subject’.
The result js that the subject is perceiving ‘silver’ on the occa-
sion and not the ‘conch-shell’. The question, therefore, arises;
is illusion psychologically on a par with the so-called true
experience ? ! .
The very fact that in illusion the mind of the perceiver
, fails to select the dominant and determinant character of
the object and selects only a subdued one, Pproves t?at
psychologically, there is some difference between jllusion
and true ezperience, The cause for the inability of .the
perceiver to perceive the prominent character of the object
lies in the psychological make-up of the percewer only
and not in thé percept itself. Itis due o the presence ohfi:
~ particular type of vdsand in the mind of the perceiver tha
he perceives a character which is only 2 subdied one1n the
object. A person, who is greedy for silver will have Su?h a
bent of mind that as soon as he will come across a.ny ob)e.ct,
in which though silver is not t yetin r"’_m_‘o“
to other existing elements is more il im-
mdiately catch the silver portion, g
ver. Falsity (doga ) here is due 10 his inabillty to receive the
impression of ‘conch-shell’, and this inability is due to adrista
or vasana or the mental inclinations he has developed due to
s.J So, although illusion is factual, yet there

his past impression

1. Sruta prakuiks Tika ( 1-1-1)
dosah fuktyxrésgrahahetu 2
‘ Adristavaéicea Ra_iatagrahar_mﬁ!

he mbjor element,
prominent, his eyes W
and he will perceive it as sil-

( Vasanz-Dosak )
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is difference between illusion and true experience, so far as
selection of parts of the real object is concerned. While in true
experience, the selection has umversal approval, it is not
so-in illusion.

Ontological Consideration of Illusion

_ Ramanuja believes in the ontological existence of the object
of illusion. 1llusions, for him, are primarily on the same level
as other physical appearances which are considered as true,
The silver we see in a conch-shell, is as much non-mental and
objective \as the conch-shell. Illusion consists simply in the
sclection of the silver-portion of the conch-shell which is very
small in quantity and is not, therefore, of any practical use,
Rimanuja, being a staunch believer in the reality, of both “cit’
and ‘acif’, was eager to prove that whatever object the indivi-
dual soul contemplates, exists independently of it. Even an
object of 1llusion does not depend for its being on the ming of
the subject. ‘The illusory character is as much a part of the
stimulus as the true one; and only experience shows that the
former is not practically useful and has not obtained the neces-
sary approval of everybody’s experience. Since all objects are
composed of the same elements, every thing p(;ssesses the chas
racter of every other thing; the perceiver only selects one or
the other under a particular set of conditions. An illusion is
as much a part of the world as a real fact. Ontological status
of the two (as facts of the world ) is not, therefore, different.
‘What we perceive 1n true experience 1s not more real than what
we percewve in1illusion. Ramanuja has not recognized any dif-
ference 1n the degrees of reality belonging to the objects of true
and false knowledge,
Physiological Considerationr of 1Husion

Ramanuja has also mentioned some forms of illusions with
physiological origin, When a white ‘conch-shell’ is perceived
as yellow by a person suffering from jaundice, the illusion is
purely physiological In the case of the perception of double

1.

Here also, he has mantained s realistic attitude by asserting

that the conch-shell becomes actually yellow with the yellowness
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moon, the cause is however psychophysiological, The percei-
ver desires 1o sce two moons instead of one and accordingly he
presses the retina of the one eye a little downward with his fln-
ger and it does not therefore correspond to the retina of the
other eye.l  As visual light 1n such a case comes out of the two
eyes 1n two parts, two moons are percerved, The phystological
change here 15 produced by the desire of the agent

Dream-hallucinations
planation about hallucina-

Rimanuja has given a queer cX
Objects seen 1 2 dream

tory experience of our dream-life.
are as independent of the perceiver's mind as the objects of our
waking experience. They are also real, although they have
no existence outside of the dream-world. These objects are,
however, created by God at the time of dream, 1n accordance
with accumulated merits and demerits of the dreamer. During
waking-hours, the jnatman enjoys the so-called external objects
which are also ultimately rooted 1 God; and 1n the dream®
state, a new world and new objects are created by God and
these objects can be en joyed by the dreamer alone. The differ-
ence between the two worlds lies only tn this, that the longevity
of the dream-world 1s very short as compared with the relatl-
vely permanent character of the world%of our waking life.
While sllusions are facts of the external world! of our waking
Tife, dream-hallucinations aré facts of the dream-werld only.

rtant obhjections raised
f illusoin .

who represents the advaita post-
d out some defects inherent

‘Khyﬁtnﬁda'.

Consideration of some impo
against Ramanuja’s theory ©

Samkara Caitanyabharats,
tion of $amkardcharyya; hias pointe
m Ramanuja’s theory of error 1 ts book called

of the diseascd eyeball which has been actually transmutted from

the eyeball to the conch shell

1 Here the dosa which 18 causing illusion 13 @ bhnown one as 1t 18
,the desire of the perceiver Thig defect 18 perception  OCCUTS
only when therc 13 a desire for perceiving the double moon
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Although he ‘believes in the doctrine of ‘trivritkarana’, yet he i is
unwilling to accept the interpretation of ¢ trivritkarana’, given by
Ramanuja in his theory of error. If we say that milk contains
wine due to ‘“trivrit-karana’ then a man, should be supposed to
acquire demerit by, drinking milk which is ‘Suratmaka’ ( of the
naturg of wine ). . A Ramanujist may, however, answer that in
milk ‘wine’ exists in a very small' quantity and thercfore by
drinking milk, one will not commit any sin. This also cannot
be accepted as it has not been stated in the Srutl’ that a man’
will commit sin only if he drink$ wine in a large quantity.r If
therefore we accept Ramanuja’s interpretation, we shall have to

give up completely all our drinking and eating. Such 2 smc
of affairs cannot even be conceived.

Again in the ‘Sribhzigya’, it has been stated that the ‘Sruri’®
has prescribed the use of ‘putik@’ in the absence of ‘soma-cree-
per’, simply because the parts of a ‘somascreepsr’ are present
in the ‘putika’. The fact that resemblances are often found-
Between two objects proves that the constituent elements of the
one are also the constituent elements of the other. The author.
of the “Khyativida®, therefore, 'raises the question ¢ can *putika’:
and soma give us the same amount of merit and demerit or the
amount differs in the two cases 2. As they are not identical,

he continues, the quantity of merit and demerit in two cases
cannot be exactly the same.

Now, ifa Rz‘imﬁnujist' says that they can giveus the same
quantity of merit and demerit on the strength of ‘Codana’ (inju-
netion ), then ‘adrists® { desert) will result from the *‘Codana-'
Vakya® and not from the facts that the constituent parts of ‘soma
are present in the ‘putik@’. Further, if ‘Codana-Vakya® is com-
petent enough to generate potency in a thing for creating
‘adrista” then anyhing can be a substitute for the

‘soma-
creeper’. Why has ‘putika’

been mentioned as the substitute

1. Kk "hy“"

aitnya~bhiraty, p. 73, The Prince of
Wales Saraswati Bhawan Texts no, §8..u..s...

o=s vos Suriinapatagya it $rutou, bhuyasyah surdyzh pinenaiva pratyavira
it 18 Srutam,

A
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and not anything else 2 1f it is argued that ‘putik@’ has been
prescribed specially as it contains ‘soma parts’ in the largest
quantity and is therefore very efficacious for producing maxi-
mum merit,then also the difficulty cannot be totally eliminated.
According to Sarkara Caitanyabharati, a question will again be
rawsed; if this be so, then a man, who is by nature eager to get
maximum merit, will normally and naturally seek that substi-
tute in which parts of ‘soma’ exist+in the largest quantity. Why
should then be any mention of the ‘putik@ in the Sruti as the
only substitute for the ‘soma-creeper’ ? So the author of the
‘khyativada® is not ready to accept the example of ‘putik@ in a
manner in which Raménuja has used it to justify his interpre-
tation of the doctrine of “trivritkarana”.

Further, Rimanuja has combined his ‘satkhyati’ with the
‘anyathakhyasi® of the Nyaya school. In the “Vivarana Prameya
Sarmgraha”, the theory of ‘anyathakhyati” has been refuted by
Vidyaranya Muni, In his opinion, ‘anyathatva® ( otherwise-
ness ) cannot belong to knowledge. 1f it is in knowledge, then'
we shall have to admit that knowledge is of the form of silver
and that the conch-shell is only its “glambana” ( support ),
either in the sense that the conch-shell bestows its fom'x on
knowledge or in the sense that it becomes the causal basis of
our knowledge of silver. Nobody can have knowledge of
silver unless his eyes get, related to the conch-shell.

First sense is inadmissible because knowledge is already
of the form of silver and the conch-shell therefore cannot
impart’ its own form to the cognition that a.pprehends
silver ( rajatakaragrastam jidnam ). Second sense is equally
unsound, because if it is admitted that the conch-shell,

j dge
though unrevealed, is stil ap object ?f our 'knfh‘:’iuie
of silver ( being the cause of ‘rajata-yhung ) th?n in y

ad arrows which are made
)

of our knowlede of tiger, bows 2 ;
to kill the tiger, may equally be regar_ded ashthe.;:‘::;!;
of our knowledge of tiger. Again anyfzthuhtf (ot crt“l;:a R
cannot belong to the tesult (i.e. maml‘e'statmn )— e
of manifestation jn_illusion and truth being exactly the .

3 i to the
Anyathatva cannot belong to the object. Ifit belongs
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object, then illusion must mean either an 1dentity between
silver and conch-shell or the transformation’of the conch-shell
in the form of the silver. If identity, then again the question
arises © does identity here exist between two entirely diffefent
things or between two things which are partly similar and
partly different ? If they are entirely different, there cannotbe
any identity between them. If they are partly similar and
partly different, then like the knowledge of ‘sandagay’ the
knowledge of ‘idam rajatam’ will not be false. Further, 1f silver
is a real transformation of the conch-shell, then also it will not
be illusory like the transformation of ! milk into curd. More-
over, when milk is Chhnged into curd, the cird becomes an
object of everybody’s perception. Silver, however, will be
perceived only by him who is in illusion, Vidydranya Muni’s
contention, therefore, is that anpathakhyati cannot be supported.
Again, it has been pointed out by some critics of ‘satkhyati’
that in the case of illusion, different persons may perceive diffe-
rent objects in one and the same substrate.  Thus, a.piegc of
rope may appear as a snake or as a garlaqd or as a, stick or
as a water line to different persons at the, same time. A
satkhyativad: will have to admit that the constiuent parts of
all these objects exist 1n that piece of rope. So the doctrine
of “satkhyati” cannot b]e logically upheld y ,
Now, the question raised by Sackaca Caé{aﬁj’abﬁa"ratr‘ isz
i oulk is really ‘Surftmaka’ ( of the natufe'of wine)' why is
it not also prohibited in the scriptires—like wine? To this,
the wriler would Itke to feply thatin sk, wine-portion and
milk-portion are avyapavtta ( mixed) and that milk-portion is
more pfomxnent. As such, one’does not commit * sin by drin-
king milk. 1In the “dharmasastra”, for example, selling of beef
1s prohibited but not the'éellmg of a cow or a bull, although
the body of an'animal is composed of flesh.s Again, selling of
oil 1s a prohibited action for a person of the Brahmin-class but
he is allowed to sbil linseeds whith contain oil. St
Further, it 15 true that" Ramanuja has accepted “anyathd-
khyats” but, in his opimoh, “anvathatya” does not belong to
knowledge. It belongs to the object and that ‘too, mna very
special sense. Indeed in the ordinary semse, knowledge of
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‘idam rajatam’ is as true as the knowledge of ‘sapdaga’ ( so
far as the object” is concerned ). The former is false only in
the sense that it is not universally recognized as such and
that it is not also practically useful. Perception, here, is of
the ‘vathavasthita’ object, ( object as it actually exists ) but the
object is not suitable for use. ( Here ‘anyathitva’ lies in the
fact that the silver that is perceived in iltusion is different from
the customary silver that is an object of everybody’s experience

and use ).

Objections Met

The above criticisms, nevertheless,
for thought to all serious thinkers. The doctrine of “trivrit-
karapa” holds that the elements of three types form the stuff
of every object. So, when we perceive silver, we actually see
the fiery part of the object and mnot actual silver. I this fiery
part is called silver, then there will be different silvers corres-
ponding to the different elements of which the total sitver is
composed, One type of silver will be composed of the fiery
part, one of the earth and a third of water and so on, This is
an unhappy position. If we say that the whole alone is catled
sitver (and not a mere part), then in the conch-shell only
the fiery part is present and that also in 2 small quantity-
How can we, then, say that «silyer” is present in the conch-
shell 2 The confusion, here, is perhaps due to the fact that
the so-called ‘bhuitas’ ( elements) exist in the subtle forms as
well as in the forms of the gross objects. Fire is subtle as well
. as gross; so also are earth and water. The word ‘ﬁr_e’, there-
fore, can be used to mean the subtle element called fire as well
as the gross object of the same name. We are jusﬁﬁe:d in say-
ing that in “fire’ (in the sense of gross fire ), ‘earth’ is present
as the subtle form of the latter also bears the S
we cannot on that account say that in the conc
Present, as ‘silver” is not the name of ihe 1aijasa-clement,pre
in the object. )
Moreover, when the
once feel that the silver that
was never present in the objec

provide good materials

ame Name; but
h-shell silver is
sent

conch-shell is known as such, we at
we perceived a few minutes b::c.k
if one is

t ( tn'k:‘llmbz?dlxita) s buti

A D D

|
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a follower of satkhydti, then he will have to say that the silver
that he had perceived in the conch-shell sometime ago, was not
non-existent in the past.

Hence, ‘ablava’ ( non-cxistence ) of ‘silver’ in three ‘kalas’
( past, present and future ) which is the common belief of the
man in the case of illusions cannot be reconciled with the doc-
trine of satkhyati, The position, therefore, bzcomes extremely
anomalous and miserably inconsistent with the customary be-
tiefs of our ordinary life. Again, all the factors which are
generally needed for the production of silver are not in the
conch-shell; then how can silver be expected to exist in conche
shell even for a short while ?

Further, it is also very difficult for me to understand why
<silver’ in the conch-shell, which is believed to be real, should
fail to render to the perceiver that service which is generally
obtained from the silver in the silver shop ? Difference in
function results from difference in natures only, and differences
in natures cannot here be logically maintained, since both of
them are called by the same name and are given the same on-
tological status. Itis no good saying that {difference here is
only quantitative and not qualitative as quantitative differences
always lead to qualitative differences in objects.

To defend Ramanuja, it can, however, be said that since he
has admitted that the world is inno sense dependent on the
individual self,he is eager to prove that not a_single object of
knowledge is a creation of anybody’s imagination. The world
is rt?a\, is objective and is rooted only in God. To eliminate
subjective element totally from the object of knowledge isa
very difficult task, and the defects in Ramanuja’s theory of
ill.usion are mainly due to the fact that he is out to prove some-
ihl'ﬂg that goes against the common beliefs of ordinary human
beings. We are persuaded to believe by the evidence of our
fiay.-to-'day experience that our perceptions are sometimes
indicative of the presence of physical objects and sometimes
they .arft not. So,to assert that illusion is not itlusory and
that it is as good a fact as a true experience, needs boldness
and courage of conviction, Indeed, in ancient Indian philo-

N
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£
fOphy it is Ramanuja who alone has givena real place to the
.lllusory objects in the objective world. Even anyathakhyati
adyocated by the realistic Nyaya school, does not recognise the'
object of illusion as fully f: actual and objective. According

to this theory, when a man perceives silver in a conch-shell,
and conch-shell are per-

only the common qualities of silver
ceived by him, while the peculiar qualities of the conch-shell
remain completely unnoticed. The perception of similar
attributes revives the idea of the peculiar qualities of silver in
memory and the memory-image of silver produces the perce-
ption of silver. So, the object of illusory perception is the
memory-image which has been projected in the external world
from the mind of the perceiver at the time of illusion. An
object is apprehended in that in which it does not exist. The
realistic dualism of Samkhya also says that in the illusory
perception of silver the knowledge of “dam” is real and the
knowledge of ‘rajatant’ is unreal.  The Kknowledge of ‘this’,
has for its object, an object present to the eyes of the per-
ceiver. It is, therefore, real; but the knowledge of silver has
for its object ‘sitver’ which is not present to the sense-0rgans
of the person concerned and s0 it is unreal.

In the présem century, much time and cnergy have already
been spent on the problem of error and illusion in the West.
Realists and Neo-realists are trying hard to deny the sub-

vestern realists 100

jectivity of error. Like Ramanuja, the

have declared that a fictitious thing can never be an object
of perception. From the arguments and countcr-argumcms
that crop up in this connection, on¢ can casily understand
the difficulties involved in this problea. 1tis really a great

pioneer work on the part of Raminujt to declare that error
4 of establishing

could not be called subjective. His metho
this proposition may iavite criticisms from his successors bat
cannot lessen the credit

the weaknesses of his arguments
which Ramianuja rightly deseryes fi
and free thinking, dispmycd in his theofy o
that far off ape of the eleventh centuty A.D.

contribution to the theory of Lnowledge is thus wofold (4)

nary geais

or his extraordt
nin

{ esror €¥?
this imporiant
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hus statement that even illusory perception 1§ true!, (2)lus
assertion about the utility of true knowledge  According to
Ramanuja, knowledge 1s not only of cognitive value: 1t has
also a practical aspect which should not be overlooked. True
knowledge reveals reality and also serves the practical purpose
of ife. When both the purposes are not fully served in the
usual manner, hnowledge becomes an illussion. Thus, we
find that both pragmatic and logical values of Laowledge
have found equal prominence m Raminun’s theory of error
and truth

Memory

According to Raminuya, valid knowledge 15 that knowledge
which reveals the true character of the object and 1s at the

same time practically useful This differentinting characteristic

of valid knowledge 1strue of memory But 1f memory 1s

regarded as a form of valid knowledge, then it must have a
suitable karana or 1nstrument through which smrtijnana can
be acqured In order to overcome this difficulty, Piria-
mimamsa has held that valid knowledge must be entirely new
( anadhigata )  Since memory does not give us new knowledge
but 1s only a reproduction of the past knowledge, 1t cannot be
called pramgyiiana  According to Nyaya, however, a knowle- \
dge does not become invalid only because 1t 1s not entirely
new. Memory also, 1n some cases, corresponds to real objects
So memory-knowledge 15 also true and 1s defimtely believed as
true  But pramana according to Nyaya 1s an 1instrument for
giving us vahid ‘anubhava’ of objects which are felt to be given
tous ‘Anubhava’ refers to that cognition only, the object of
which 1s felt to be given to us  Memory being representative
10 character 1s not ‘anubhava’ and so no pramzna or 1wstrument
18 necessary for memory knowledge

The Visistadvarta phalosophy has accepted the validity of
memory-knowledge, but this type of valid knowledge 1s held to
be shightly different from the valid knowledge obtained through
perception, inference or scriptural testimony

1

In the case of

“Yathartham sanavigiitnam ti Vedavidam matam’
Sribhsgya—1 11
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valid knowledge obtained through perception, inference and
verba! testimony, validity does not depend on any condition ;
but the validity of the memory-knowledge depends on the vali-
dity of that presentative knowledge which is its cause and
basis. This-is the reason why a separate pramand is not needed
10 establish the validity of memory. The validity of memory
arises from the validity of the anubhava which is its cause. In
Yatindramatadipika, memory has however been defined as a
form of perception? in the sense that the samskaras ( impres-
sions ) which really cause memory are nothing but traces of
objects and events which were presented as given facts on pre-
vious occasions. Although smyrti ( memory ) has been described
as a form of perception yet it should not be supposed on that
ground that memory-knowledge results from perception only
and not from jnference and scriptural testimony. The prakd-
{atika suggests that memory is valid when it results from valid
knowledge ; it becomes doubtful if it results from doubt and
if it results from an illusion, it becc.{mes illusory.2 This inter-
pretation seems to have been made here with 2 view to making
provision for the formation of memory-knowledge on the basis
of inferential knowledge as well as knowledge from scriptural
testimony.

In conclusion, it can be said that according to Visigtadvaita,
memory can be both valid and jnvalid. 1f memory is based
on valid anubhava, it is valid ; if it is based on anubhava which
is invalid, it also becomes invalid. Memory-knowledge may
be roused up by similarity, by association and also by thou_ght
{ Sadrsadystacintadyth smprti-vijasye yodhakah...adisabdena saha-
caryasyapi érahaprztrenﬁpibhavati—YatindramatadipikE——Chap. L)

- Second
1. Jﬂﬁndmmamﬁpika—AnandaSrama Mudranalaya, Poona,

edution, 1934, et
Samskarasipeksatoatiasysh mt_yak,ramﬁlabhumanmulab’nw prayaks
tarbhavaiti, .-p. 7-

2 jal?nrlrama/ndipx'kn-}’mknfaﬁlm——Chap.
Mudranalaya, Poona, Second cdition, 1

2t

I,p. 7 Anandasrama.

934.
sradhera seayemepi HE

83 ca soak bk

1553 s0ii...
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Pratyabhijfia as a form of Perception.
Pratyabhijia  recognition ) has been brought under percep-

tion due to the fact that it is a combination of dircct perception
and smyti. For example if Isec Devadatta after six months
and recognize him immediately, 1 have that kind of knowledge
which is called prafyabhijia. On analysis, we shall see that
it involves nothing but a direct perception of Devadatta in
combination with the memory of him.

Inference.

The second source of knowledge is inferenze.  As inference
is based on memory and memory is based on perception, infe-
rence is also based on perception. The object of inference
is always qualified like the object of perception. Inference is
the process of knowing some new truth on the basis of some
truths already known tous. As soon as a person perceives
smoke in a hill, he at once remembers the invariable relation
between smoke and fire. This helps him to arrive at a new
knowledge, that is, there is fire in the hill. According to Nyaya
philosophy, linga paramarsa or subsumptive reflection in three
forms must be present in every form of inference as an indis-
pensable antecedent; as such linga paramarsa should be regar-
ded as the cause of anumiti (inferential kno vledge). The
knowledge of the presence of the middle term in the minor
term may be called first lingaparamarsa ( subsumptive refiec-
tion ), the knowledge of the Invariable relation between the
middle term and the major term is the second lingaparamarsa
( subsumptive reflection ) and the complex cognition like ‘van-
hivyﬁ.pyadhﬁma}vﬁn ayam parvatal’ which arises from the two

previous cognitions is the third lingaparamaria ( subsumptive
reflection ). The first kingaparimarsa is known as paksadharmata
( relation between middle term and the minor t‘erm) and
the second as vyapti (universal relation between the middle
term and the major term ). In the opinion of Ramanuja-philo-
sophy, these two ( Paksadharmata and vyapti) constitute the
cause of anumiti. The third lingaparamaria of the Nyaya has
not been recognized by a Ramdnujist. The process of infe-
rencein Visistadwaita philosophy is, therefore, simpler than



CHAPTER 1t 55

the Nyava process Here, anumits Jiiana arises one moment
earlier than what 1s required according to Njaya-system The
third lingaparcmarsa has not been recognized by the school of
Parsammamsa as well

Regarding vyapit, the usistadvaita philosophy holds that 1t
1s an unconditional ( murupadhika) and umversal (niata)
relation betneen the muddle term and the major term. This
umversal relation 1s arrived at by repeated observations of
sahacira and vyabhicara between the middle term and the

major term

;  Regarding the methods of arrving at vyapts the vistsia=
daita philosophy has accepted only amayavyatireis mathod
and hesalamayr method. The anvayavyatireht method seehs
to establish vyapatt on the basis of the obscrvations of two
sets of instances-—one 10 which both the middle term and
the major term are 1nvArt \bly found together such as ““Paria-
10gmmandhﬁmmamm, Yo Yo dhimavansa so’gnmmn)atha
malzinasam and the other 11 which the absence of the major
1s constantly associated with the absence of the middle
term, Yo'nagmhs: nirdhiimo) athi mahahradan . By Rerva-
lamay: method, yaptt 18 dissovered on the basis of the
observation of mere copresence of the middle term and the
major term. Such as « Brahmasabimacs am rastunsadchatmat

According to Nyma philosophys Kenalmyatireki 100 has
method for discovering yyapn or the
umversal relatton between the middle term and the nlajzt{
term Vidigtadvaita, of course, recognises the cxisten o
hevalmyatireka sahacara but does not admat that (h:sbc’:‘a:”:
used as a method for arrving 1t wapti This lS! .n.o. h.:
according to Visistadatd, the object lr;fcrrci m‘is““ ]; ".;
- n previods

entirel . goht to have bren hnow

some )(,nl:\:rwphl:cso ¥ a1k remins enteels

But the \)aﬂrckls
< AV

unknown and so 1t cnnot be 10 oby*ct of nferen ¢

‘pthat 1s pakea, ‘prilnetart

bl ~da’, 7 a and ‘ga= " ";-
1< only

hetu, then 1t 15 cudent that ths $& +

and not anywhere elsc. Fire thit 18

iy e exits 1003
t
smoke in the hll 18 definitelv Lrovnto €W

been recognized 1s

inferred on scming
in so " oth e



i
86 ; PHILOSOPHY OF RAMANUJA . /

places such as malanasa. In the present case (i.c. hill)
the existence of fire is doubtful and so it s to be established
by inference. But Prthvetara-bheda is aprasiddha and so it
cannot be an object of inference.

Kinds of Inference

Inference is of two Xinds: svartha and parartha ot in-
ference for one’s own sake and inference for the sake of others.
Having knowledge of an invariable relation between smoke
and fire, one goesto a hill and finds a cloud of smoke rising
from the hill. He then infers that the hill contains fire.
This is an instance of svarthanumana, Pardrthanumana,
generally consists of five propositions such as pratijia, hetu,
udaharapa, upanaya and nigamana. But sometimes a syllogism
may contain three propositions or ,two propositions. In
other words, vi$igtadvaita philosophy ‘does not attach much
importance to the number of propositions in a syllogism.!

The number of propositions is relative to the intelligence
of the persons who are concerned with inferential knowledge.
The viSistadvaita philosophy has also recognized a distinction
between deductive and inductive forms of reasoning. In the
$ribhasya it has been stated that one form of inference
proceeds from the observation of particular cases wheareas
another form rests on general truths,2

Fallzcies

Fallacy in syllogistic argument occurs when false reason
appears in the guise of a true reason. It is of five kinds

such as asiddha, viruddha, anaikantika, kulatyayapadista, praka-
ragasama® :—

Asmakash & s opos . ) -
1. b, kvecit p ak, kovaeity hoacid:

vayavak—Yatindramatadipika— Chap. 11, p, 21,

Second edition—Anandasrama Mudranalaya, Poona, 1934,
2. Nap P .

7 .
rstam,

drstar vz, ( Sribhasya—
1-1-3—Edited and published by ‘T, Srinivasa Sarma, p. 239,
Bombay, 1916 ).

( &,

prakasike-Doicidh 2 shantyiyading, )
3. Mdyaparisuddhsh~Prathama ankika ( chapter on Anumina ),
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as'ra(y;szdfi;fdha—“- is also of three kinds—swarapasiddha,
and vydpvatvasiddha, Svarupasiddha form refers
EO a fallacy which is committed when one argues that soul
1S‘non-etema1 like the jar since it is perceptible. Here, the
minor term (soul ) by nature rejects the middle term ( perce-
ptibility ). The existence of the middle term in the minor
term being unreal, the minor premise which relates it to the
minor term becomes false. Asrayasiddha fallacy is committed
\‘Vhen one falsely argues that the sky-lotus is fragrant because
it is a lotus like the lotus of a lake. Here the minor term
sky-lotus which is the substratum ( asraya) of the middle term
_lotusness is unreal. In vyapyatvasiddha fallacy, the connection,
between the middle term and the major term cannot be
proved. “That which is real is momentary”. Here, the
universal relation between the real and the momentary cannot
be proved.

(2) Viruddha—This happens when the middle term is
opposed to the major term such as “Matter is eternal because
it is fashioned like time.” (.Nitya prakrtih krtakatvat kalavat ).

- Here, the middle term krtakatva exists only where eternality is
absent,

(3) Anaikantika—Here, the middie texm is related to both
the existence and the non-existence of the major term “Sound
is eternal because it is knowable like time” (fabdanityalx pra-
meyatvit kalavat ). Here, the middle term knowability belongs
to both eternal and non-eternal thingss .

(4) Prakarapasama—When both the major ferm and its
absence are not definitely known the necessity for definite
determination arises. Ifin such a case, 0ne desires to prove
the existence of the major term on the basis of the non-per-
ception of its absence or vice versa, he commits the fallacy
of Prakarapasama. This, therefore, isa cass whrrc' a stronger

argument c;n the other side is also possible. “God is non=<ter”
nal because he is devoid of eternal qunlitics."

(5) Kalatvayzpadista—Here, the midd! .
1o the minor term in which the major term cannot exist.
is cold, because it is a substance like water.”

e term iS related
*Fire
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Upamana

According to Nyiya, upamana is an independent source of
knowledge. Since through this source, one gains knowledge
of a new thing from its similarity to another thing previously
well known. As for example, a man who does not know what
a ‘gavaye’ ( wild ox ) is, may be told by a person, familiar with
the animal, that it is like acow. When next he perceives such
an animal in the forest, he knows that it is the ‘gavaya’. The
Visistadvaita philosophers hold that if we admit that ‘gavayd’ is
clearly understood when it is heard that gavaya is similar to a
cow and if such an understanding of the meaning of gavaya
is believed to help a man to utter “this is a gavaya as soon as
he perceives that cow-hike animal and remembers the anubhava
aroused by previously heard sentence “a gavaya is similar to a
cow,” then upamana becomes nothing but a combination of
memory and direct perception. Therefore, in such a case,
Yike pratyabhijiia, upamina also becomes a form of perception.
Further, from the previously heard sentence, one may arrive
at a universal relation of the form “All cow-like animals are

gavayas.” He may then go to a forest and on seeing a cow-
like animal may argue like this:

“Since it is cow-like, itis
the gavaya”

Such upamana comes under inference. If know-
ledge of “this is gavaya™ is obtained from the previously heard
sentence, then it cotes under $abda. Hence, in the opinion
of this school of philosophers upamana is not an independent
source of knowledge.?

Arthapatti

According to Mimamsa and advaitavedanta, arthapatti is a

separate source of knowledge. But Visistadvaita, like Nyaya
and Saritkhya, has included arthpatti in inference.

Arthapatti is really a kind of deductive reasoning since it

1.

Fatindrama'adipika— Anandastma Mudranalaya-Poona, chap. 11,
Second edition, 1934,

ipatol trolyakse'ntarbhaval
lfﬂplz‘gmhnnﬁptk_mlvldanumam'hmrbhzim[z.

Vakyajanyatviechabdecantarbhavat,
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consists i i
in the deduction of one truth from another. 1t is true

that D i i
evadatta 1vsv fat despite the fact that he does not eat dur-
& therefore infer that he eats at night because

jng day-time.
it is tru
e that all fat persons eat either at day-time or at night.
al at day-time but

fatnle):sv?ijl?iit? as not been seen to take me
the case of Devi::ir;t:: SlllSt from eating only) ¥ perceptible in
he eats at night, E: t.- 0, one cornes to the conclusion that
perception. U . ating at 'mght is not established here by
fatness and n tm;ersal relation too exists between cating and
fatness can prc;ve etvxtcen eating at night .and fatness. Hence
order to establi heatmg only and.not eating at night. S0, in
have aceepted is I_the .fact of ?atmg at night, some schools
Tedge. arthapatti as an independent sOUrce of knowle-
undl:r g,afténdramatadipikﬁ, however, arthapat
shed bﬂwerencc, Herg 2 Um'versal relation
without ﬁen f-a ".less and eating. Justas smoke cannot exist
Inference ;‘?{1 similarly fatness ca.nnot exis-t witho.ut eating.
time is coml dl}elp us to prove .eatmg afld smce' ean.ng at da):—
shed by the:-z:; }cted by perception, eating at night 18 establi-
sidual process.

4 has been brought
has been establi-

Scriptural testimony
Sc‘_OThe third means of knowledge o visistadvaita is
ref;ptural testimony. According t ophy, Sabda
rsto utterances of the apfas. God is an aptapurid and
Therefore the vedas consti-

the vedas are composed by God.
£ knowledge which is called serip-
however, the vedas

These are beginning-
auruseyana of the
n anzinujadnr-

according t
o Nydya philos

:zilﬂ;;:depﬂndent source 0!
are not ﬂ‘]‘“on}'- According to Ramdnuja,
less' So ; utterances of any aptapurusa.
ar as the beginninglessness and ap
find similarity betwee!
y of I’rln'amimmhsﬂ. But while the
does not pelieve in the dissolution and
d, Ramainuja believes in Srsti and
s Brahma the vedas at the
ever composed

. ‘:edas are concerned we
Z:l},la and the philosoph
ﬁe;“)l of I.’Hn-arm'mﬁrhsﬁ

creation of the worl

1";‘;51):. . H? holds that God teache

by eginning of each kalpa. The vedas are T
any being, human or divine.
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According to Purvamimarisa, Br h as a siddhavastu,
( accomplished thing ) cannot be the content of the scriptures.
The main purpose of the scriptures is to make a personiconver-
sant with ritual injunctions, Through the help of the scriptures,
a man comes to realise what he should or should not do. The
scriptures are never meantto give us simply the knowledge
of the real nature of a thing., Praviiti and nivrtti are the two
objectives of the scriptures which are directly connected
with the active-life of human beings. By means of action,
something is brought into being. Brahman, being a siddha-
vastu, (accomplished thing) cannot be brought into being
by any kind of action and so Brohman by jtself can never be
the content of the scriptural testimony. When Brafiman is
referred to in the scriptures it is introduced as an object of
karma in the form of uphsang.

It isthrough use and application alone that the meaning
of a word becomes clearto us. When a word leads to a
particular kind of action, then by perceiving the action and
by hearing the word, one is able to put these two things
together and grasp the meaning, So, this rule has been framed
that a word can be brought into use only when it is related to
some action. Hence the scriptures also cannot convey to us
the meaning of any object which is a ‘siddhavasty’ and is not-
connected with any action.t

But both Sainkara and Ramanuja are of opinion that scrip-
tures too can give us valid knowledge of ‘siddhavasty’, since
the meaning of a word can be understood even if it does not
lead to any action. Suppose a person daes not know Sanskrit,
in such a case when he hears the seatence ““putraste jotah”
uttered for some other person and finds the person concerned
becomes pleased as soon as he hears the sentence, he at once
understands that the seatence uttered contains a happy news
for that person.

Ramanuja, however, differs from Sarukara in holding that
Brahman is associated with uphsand-krya ; and as a supreme

1. T t : latrod

Oriental Institute, Baroda,

¢ Edited by K, S, R, Shastry ¢

s wned alb®
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being to be obtained through upasana, Brahman becomes a con-
tent of the jiana-kanda of the vedas. Saikarais of opinion
that updsana is, also a form of action and if Brahmaprapti
{ Brahma-realisation ) is regarded as an effect of upasand, then
it will also be non-eternal. But Ramanuja does not believe
that the result of an action is always non-eternal. In his opi-
nion, eternality or non-eternality depends on the nature of that
which one obtains by following a particular line of action,
Upasana is of such a type that it brings about total destruction
of all eéo-centric actions. It also helps the worshipper to win
the grace of God. Now destruction of actions caanot be
God, being merciful and perfect will always
tude towards his devotee. Love
s as soon as

destroyed. Further,
maintain an affectionate atti
of an ordinary ego-centric person vanishe:
something happens contrary to his own self-interest. This can
never happen in the case of God.

Lastly, according to vi€i stadvaita, vedas are divided into two
section—one is called karma-kanda or Parvamimariisd which
deals with the sacrificial rites'and the rituals; the otheris
called jhana-kapda or uttara-mimarisa which deals with the
nature of Brahman. Thus Panami i and Uttar 15T
are simply the two divisions of the vedas.

Jiimn
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' CHAPTER 1i1
METAPHYSICS

Section A
Theory of Causation -
Different Views of Causation as Exgounded in the
TFattvakaumudi of Vacaspati Misra,

In India, philosophical inquiry relates mainly to the nature
of the ultimate cause of the world which has always ‘been
viewed as an effect. As cause and effect are relative terms,
one necessarily refers to the other. In the worldly-life, an
jndividual experiences the iron-chain of the causal necessity
dominating the external and the internal phenomena. There is
not a single event which does not point to some other event as
its necessary pre-condition. This experience of causal necessity
felt by usat every moment of our life, naturaily arouses in
our mind a desire to know the cause of the world, The world
as a fact is present before us ; no sane man can deny its erapi-
tical reality. Itis, therefore, both logical and natural for us
to ask what is the cause of the world which alsois factual
like all other factual happenings which we perceive in this
universe. ““What is the source of this world” and “Where do
we come from” have therefore become the major phitosophical
problems in alf systems of Indian philosophy. Moreover, the

! purpose of philosophical enquiry in India, is to find out the
means of liberation from the sorrowful worldly life. The world
is a condition of misery. Absolute cessation of world-feeling,
therefore, is necessary for liberation. Now, world-feeling can
be stopped for ever only by destroying its root cause. From
this goint of view also, the problem of causation occupies a
very important place in Indian philosophy.

Vacaspati Misra’s classification of Causal Relation.

Vicaspati Mi§ra has given us a summary of the principal
forms of the causal theory in his “Tattva Kaumudi”, a Com-

mentary on Samkhya-karika, ‘
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Firstly, we get the theory of the non-existent cause ( Asatka-
-rnumadd’) which holds that the existent comes into being from
the non-existent. This view can be attributed to the Buddhistic
philosophy, according to which all things of the world last
for one moment only. When the effect is produced, its cause,
being momentary, is no longer in existence. The succeeding
moment always comes into being when the preceding moment
is destroyed. .

Secondly, there is the theory of the prior non-existence of
the effect in its material cause ( dsatkaryavada ). This is gene-
rally held by the Nyaya-Vailesika philosophy. ~ For them,
cause and effect are two different substances and the effect-
substance does not exist in the causal substance before its
production. When the effect is produced, something new

comes into existence. The effect is not called “non-existent”
( asat ) because of its falsity or unreality 3 it is called “non-
existent” as it js not existent in the cause prior t0 its produc-
tion. Otherwise, an effect is as real as its cause.

The third theory holds that the effect exists in the cause
prior to its produclion._and for that reason this th.eory I
called Satkaryavada ( the theory that proclaims the prior exis-
tence of the effect in its material cause ). This view 15 held
by Sarkhya and PRrva Minitrist. According lo_s‘_”"kl’)'”' the
effect is existent in the sense that it remains in the f"rrf‘ of
potency in its material cause even before jtsTactual production.

One causal substance can assume different states and features
at different times, under different conditians.  Since the poten
tialities of all these states are inherent in the substance, the
effects are called “existent” (sat ) even before they arc actually
produced in the effect forms.

Pursa Mimarisa too, hold
Potential energy exists in its cause prior 10
seed possessed in it an invisible potency Wi
it can produce the seed-ling.

Lastly, we get the theory of illuso
vada ) of Sarkaracharyya. according w"“'
only an illusory appzarance of the cause.

s that the cffect in the form of
o ils produclion. A
1 the help of which

ry causation ( virerta-
hich “‘the effe.t 15
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The theory of illusory causation is a form ?f Satkﬁry"rfmda,
though it differs essentially from the Satkaryavada of Sanmklya
and Pirva Mimamsa, According to Sarikara, the cause of the
world is illusion or Mayd, justas according to Sanikhya, the
cause is Nature ( Prakpti). Prakrti, however, is regarded as
real whereas illusion or Mayd is regarded as false, Still the
theory of illusory causation is Satkaryavida in the sense that
the substrate of all effects is absolutely real. It is Brahman
and nothing.else,

The list of Vacaspati Mi¢ra, however, is not exhaustive as it
feaves out many subtle differentiations of causality made by
different orthodox and unorthodox systems of Indian philo-
sophy.

Ramanuja’s View

Now, of all these forms of causation, Raménuja has accep-
ted the theory that believes in the prior existence of the effect
in its material cause. According to him, if we sincerely make
an attempt to deduce the real implication of the upanisadic
statement such as “by knowing one” all will be known,? we
cannot deny the identity between the cause and its effect so far
as ‘material’ is concerned. 1f cause and effect are two diffe-
rent and distinct substances, then by knowing the cause, we
could not have known the effect. The pot is regarded as the
effect of the earth, because in the production of the pot, the
substance of the earth is not changed, but different states,
characteristics and features only have arisen in the pot, thereby*
differentiating it from the earth in general. It is *because}
the earthen pot, the earthen jar and the earthen plates are
nothing but different states and features of the same substance

that by knowing the earth, one can know all earthen modi-
fications?,

1. Chand Upanisad~Ekavisiiinena Saroa Vijfanam...

Vedanth Samgraka-p. 59.

( By Dr. J. Prasad, Second edition, 1924, )
Ekomeva Karanabhutar D h

kiryamitzugyate.

2. Vedartha Samgraha—p. 60,
( By Dr. J. Prasad, Second edition. 1024 ) !
Dravyanlaradar§ ika h

J: n Kagyamityueyala. .«

-
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Cause, according to Ra@mianuja philosophy is of three kinds ¢
material cause, efficient cause and assisting cause ( Sahakari
Karana ),

The substance that undergoss changes of states in the form
of effects, is called the material cause, that which causes the
material to undergo changes is the efficient cause and that
which acts as an assisting factor is called the assisting cause.!
The assisting cause may be included in the efficient cause and
$0 cause can also be regarded as of two forms. When the mate-
rial canse, through the functioping of the efficient and assist~
ing causes, produces an effect, we actually feel and observe
that the material cause remains essentially the same. What
happens is this: the particles of material cause are only
knitted together in a new fashion, soas to produce a new
“arrangement” ( sarmasthana ) which is called the effect, If
the identity between ‘cavse’ and ‘effect” is not admxtte'd,
then anything can be legitimately regarded as the material
cause of anything else.

The causal relation generally presents certaln ch:
tics. First of all, we find that the causal relation is irreversa-

ble. Milk will produce curd but curd will not be able to pro-
,duce milk. Secondly, the order of succession between t;le
cause and its effect is regular. The effect always succeedsrft e
cause. Lastly, there is the absenee of fostuitousaess. Anel a:cdt
can be produced only from its approprintf: fnatcrml cau;ereh-
not from anything else. These chz\ractens.ucs ofdcal:s..nc o
tion will be impaired if we do not believe in  the doctrine the
I i in the causc prior to its
speaks of the existence of the effect 10
production.
. It is of course true that W
cause’ and ‘effect.” Knowledge of the €3 e difle
Tent from the Knowledge of 3he effect but a

. and states of the
rences sji indi change in the forms & 3 )
imply indicate a 4 | substancc is concer

_Couse and the effect. So far as the actua
Anandasrama Mudranalay3,

1 Yal?ndmmalaﬁpih—-sccond edition,
Poona, 1934—p. 81, chap. IX. —
Karyarupepa Vikdrayegrom Vostd ypcdzrsm 1_::"7“! i
Nirittem, Karyotpaiyupakararer Vasta Sakalzri.

SP.R.

ain characteris-

e use different words to dcx::ot:
use is always difTe-
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ned there is no difference between the cause and the effect.
The different words and names, used for cause and effect, are
useful for practical purposes. The real meaning of causation
is change in the states and features of a substance and causal
operation is necessary to effect such changes.

Whenever we observe golden car-rings, necklace, cte,, we
always feel that gold is presentin all of them as their one
identical cause. We recognize the inherent gold of an ear-ring
by saying “this ear-ring is made of gold.”” We never experience
the existence of another substance Jike clay in a golden orna-
ment. One and the same universal ( Jati }, (i.e. gold ), possesses
both causal form and effect form under different conditions.?

The critic may raise an objection against such identity
between cause and effect by citing the example of smoke and
fire. We generally believe that smoke is the effect of fire ; yet
in smoke we do not feel the existence of fire. How can we
then say that the substance of the effect is always identical
with its causal substance ?

This objection cannot stand as “fire’ is only the efficient
cause of smoke and not its material cause. Smoke actually
arises when fire is set to wet fuel.?

Those who maintain that cause and effect are two different
substances and that the effect substance is non-existent in the
cause prior to its production, cite in favour of their theory,
the scriptural statements like “In the very beginning there was

only Negation™ ( 4sat).3 ““In the beginning the world was in
the form of non-existence,’24 etc.

1. ST Bhasya—Vol, 1l, Anandasrama Mudranalaya, Poona, 1940.
2-1-16.

Ekameva Hemajatiyam Dravyam Karyokaranebhayaoastham drifyate,
2. Tbid,
Agnernimittak aranamitratoat

Aenisamyukisdrendhanat hi Dhi

o

3. Chand Upanisad : 3-19~1.
Asadevedamagra Asit

4. Taptiriya Aranyake, chap. 3~1.
Asade,a Idamagra Asit



CHAPTER I1I 67

According to Ramainuja, however, all these statements
simply express the truth that before production the effect does
not exist in the cause in the form in which it appears after-
ward as the effect.r Its existence in the cause in a form other
than the one it assumes, when it comes into being as an effect
and becomes practically useful in this world, is what is asser-
ted by these scriptural statements quoted by the upholders of
“Asatkaryavada.” ’

"All effects of a particular cause should, therefore, be regar-
ded as the possible states which the cause can assume although
they are not actually existent in the forms in which they are
to be produced as effects.  Since the causal substance remains
identical through all changes of its states and features, it is not
wrong to hold that the effect exists in the causal substance
even before the operation of the causal instruments. The forms
and arrangements are no doubt new ; still as they have no
independent being of their own and as they are the possible
forms which can be produced froma particular causal subs-
tance, their new emergence does not invalidate the theory of
Satkaryavada according to which the éffect exists in the cause
prior to its production. Production, is really nothing but.

assuming such a state or arrangement of parts by the cause
as is practicaily useful.? Destruction, on the other hand,
means destruction of the previous state of a substance when it

produces a new one. S5The designation of the effect as asat

$r1 Bhasya~Vol. 1II. Anandasrama Mudranalaya, Poona, 1940,
2~1-18.

Sa Khalu asadgyapadesastasyaioa Karyadravyasya Pirva Kale Dharman-
tarena—Samsthanintarena 2 Na  bhavadabhipretenatucehatvena... ..
ihubudhnodarataryayogo Ghato'stiti kara hetuh,

L.

/Ahildmn_;-a:jn P
Tasyaiva Tadvirodhyavasthantarayogo Ghato Nustiti Vyavaharafetuh,
ha—p. B9. published by Dr, J. Prasad, Seccond

2. Vedartha S
edition, 1924,
Yatha Mrida Utpannam Ghagadikarn Arid:
Vyavakaraciiesaketu BhElovasthaviiesaragak.
3, Vedanta Saira ¢ Chowkbamba Sanskrit Series, Bcnam:, 1954,
2-1-18,
Sthtl, iredhi Stk

kam  Sata Utp

Tharmintara Yopdd i
P tara ¥ f }
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(in Tait. Br. 11, 2. 8.) is due to the fact that the thing was Wit}l
a different affribute, namely “with a subtle state which is
opposed to a gross state,” For Raminuja, causation means
production ( utpatti ) of a new state and not the manifestation
( ablivpakti) of the latent energy in the form of an effect.

The supporters of the Vivartavada ( theory of illusory causa-
tion ) say that the cause and the effect are identical because
the cause alone is real and the effect is mothing buta false
appearance of the cause. This theory is not justifiable accor-
ding to Ramanuja. If the cause is real and the effect is false
then there cannot be any identity between cause and its effects.
No identity between truth and falsity is logically justifiable.!

Relation between God and the World.

Thus defining the nature of the relation between cause and
effect 1n general, Raminuja proceeds to analyse the relation
between God and the world ¢ because in his opinion omniscient
and omnipotent narayapa or God is the sole cause of the uni-
verse, Spirtt and matter are the states or modes of brahman.?

Substance-attribute relation between God and the world—
( Visesya-visesana sambandha )

In the first place Ramaouja has described the relation
between God and the world as sumilar to the relation between

1, $n Bhasya—Vol, 11, 2~1~16. English translation by Thibaut,
““Those on the other hand who blish the non-diff

of
Cause & effect on the basts of the theoty of the effect’s non-
reality are unable (0 prove what they wish to prove; for the
true & the false cannot be one,”

2 (a) Brakman 13 cause or effect as His modes of matter and soul are
either mn therr subtle or in thetr gross phases. pradhanapumso=
raypok karanam karyabhmayoh. { He 1s the causs of unborn prakrti
and purusa which are effects } Visnu purana 1. 9, 37,

(b) Brahmana has the mode of being of cause when his body 13 cons~
tituted by prakrt: and purusa in thewr subtle phase and Brahman
has the mode of being of effect when his body 1s constituted by
the sum total of spiritual and non-spiritual entities i their gross

phase-Vedartha Samgraka ¢ translation by J. A. B, Vanbuttenen,
page 234,
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a substance and 1ts attribute  Conscious bzings and uncons-
cious things, which we find in this world may be concerved
as attributes of God. 1In his real nature, God 1s one, infinite,
omniscient and omntpotent super-personality with 4ll the excel-
lent quahties eternally present 1n.Him. Now, conscious and
unconscious betngs and things which are regarded as His
attributes are different from His esseatial nature, although
eternally belong to and qualfy Him. Thus, He 1s eternally
the qualified God. These attributes of spirtt { ¢zt ) and matter
( gcst ) in a subtle and undivided form remam unified with His
true nature 1n the state of non-manifestation, but become
manifest 1n a variety of forms at the tume of creation. In both
the states, spirit and matter are inseparable! from Brahman.
As attributes, they are really different from God—the subs-
tance . but as they always remain united with Brahman, the
doctrine of ‘Non-dualism’ { Advaita ) 1s established and the two
attributes can 1n this sense of Inseparableness be regarded as
non-different from Him #

This type of advaita, Ramanuja has tried to establish on the
evidence of our worldly experience Inseparably related things
are not treated as different, when they are actually used 1n
life. We look upon them or handle them 1n a manner as if
they constitute one object. A jar, for example, consists of
substance, qaality, unversal etc which though really different
are 1nseparably anited to form one object Theoretically con-
sidered, the substance 1s regarded as totally different from 1ts
but practically considered, 1tis always

d 1s also given a single name (1 e jar).
d, being umted with Him
different from Him, and,

quahty and umversal,

1ooked upon as one an
Simuilarly, the two attributes of Go

1nseparably are also resarded as non-

1 Apnthak Sddhh Vedartha samgraha, Decan College Monograph
series—16  Introduction critical edition a annotated translation
B J A B Van Buiteren Page 114, No 76

9 Sn Bhagya 3-2-28
Fivara pnl/zaknddh;anarha-V; 3

2ad, Bhed, 7o Lhoak D3 cyayok

7, brak

Visisla

bhava bhedena

svarth
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thus, we have been mduced to beheve that th~e primary cause
of the world 15 only one—1. e, Brafman. It has, therefore,
been held by Raménuja that aithough 1 His essential nature
God 15 different from conscious souls and unconscilous nature
( Prakotr), yet from the practical pont of view, we areto
recognize both difference and non-difference between God and
His attributes.  In other words, we can say that from the
practical pomnt of view, the relation between God and the
world 1s bhedablieda. lu character and form God 1s really
different from attributes but as conscious souls and uncons-
cious nature always Temain associated with Him as His quale
fying attributes, the impression of non-difference which 15
normally created in codnection with the qualified objects of
the worldly-life, also holds true with regard to Brahman and
His qualities,

Soul-Body Relation ( S'ariri-S'arira Sambandha )

Rimanu)a has also interpreted the relation between God
and the world in another way. In his opimon, the relation
between God and the world can be conceived on the analogy
of the relation between body and soul. God 1s the soul of the
universe and the universe 1s His body It 1s because of the
presence of God as soul 1n all these finite beings and changing
things, that in spite of thewr apparent diversities, they are
related together and organically united with one another.
Allthings and beings of the world have evolved out of the
nature of God ; they are guided and controlled by Him. They
serve the purpose and 1deal which are inherent in God and so
they are said to constitute the body of God ! In practical hife
the body of a man 1s regarded as both different and non diffe-
rent from His Soul.  Accordingly, the world of diversities may
also be regarded as both different and non-different from God.
The feeling of non difference 1s always due to inseparable
assocration between God and His qualitzes,  In support of this
theory Rimanujr has given quotations from the scripture,

1. 8 Bhasya—11-1-9,

©arvam paramapurusena sarodlmand  svarthe nyytimyam dhagyar tacche=
jotarka scarcpamiy sarvam eetandcetond® tasya Sarivam,
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such as “the body of whom is composed of soul”......*whose
body is this earth,” etc. Everywhere conscious souls apnd
unconscious nature have been supposed to constitute the body
cf God.

Now, in the case of the mind-body relation of an ordinary
human being, we find that physical imperfections do not
~affect the soul; aman may be physically invalid, yet his
spicit may remain fresh and lively, In the case of God and
the world also, the impurities of the world do not vitiate the
ever pure nature of the soul. Thereis natural distinction
between Brahman and the soul. So, Brahman can never be
supposed to be tainted by the impurities of the soul in any
sense. When non-difference is spoken of, it is meant to refer
simply to inseparable relation due to which the world always
+ remains associated with God. Otherwsse, there is difference
between Brahman and its body composed of couscious souls
and nature from the point of view of both form and character.

Motive Behind Creation.

Now, the question arises: why should God create this
world ? It has been asserted by the critic that God should not
be regarded as the creator of the world as He has no need to
be fulfilled by such creation. A thing is generally produced
to satisfy some needs of the producer. TWecessity creates
things. Since God is perfect and is without any feeling of
want, he caonot be regarded as the creator of this world.
No interest of God will be fulfilled by means of this creation.
1t cannot be maintained that God has created this universe
for the benefit of its inhabitants. Had it been so, then He
would not have created a world in  which living beings always
undergo various forms of sufferings. Thus in the absence of
“any kind of interest ( either for Himself or for others ) God
“ cannot be regarded as the creator of the world.

Ramanpuija has tried to meet this objection by asserting that
the world was created by God out of a sportive motive.?

1. Sr1 Bhasya—11-1-33.
Lilaiva kevalapraygjanari.
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Sport is the only motive that can be ascribed to a Perfect
Being. Although it is a fact that the world is passing ttllrough
various types of pains and miseries, yet these sufferings do
not display an unkind nature of God. Living beings are made
to suffer or to rejoice due to their own past deeds.! The objec-
tion that there was no individual soul or no action prior to the
first cycle of creation cannot stand as both ‘Soul’ and the
flow of action are regarded as beginningle’ss.

So, it can be finally concluded that God who is different
from all the things and beings of the world in character and
form is the first and the only cause and that He has created
this diverse world according to merits and demerits of the
individual souls simply from a sportive motive.

Objections Considered.

The first and the most obvious defect which the critic may
find relates to the conception of Brahiman as qualified by the
two attributes of soul and Nature. Soul being identical in
nature with Brahman, may be regarded as His quality : Nature
on the other hand is radically different from Brahman as it is
both material and unconscious. In actual life, we never find
that an adjective differs radically in character from -its noun.
The fact that every adjective cannot be predicated of every

noun reveals that there is some sort of affinity between a noun
and an adjective that is predicated of it.

Secondly, if adjective is given an independent reality of its
own, then in spite of its being externally related to the noun,
it will not merge in the noun to become really one. If green
colour is given a reality other than that of the tree, then in
spite of its inseparable association and apparent presentation
as one, we shall always be'able to distinguish and separate
them intellectually.

Again Raméanuja has not even recognized soul and nature
as essential attributes of God. Had they been so recognized,
then it could have been said that these attributes being the

1, S Bhigya—11-1-24.

Devtdinam kgetrajnantm devidi farira yogam

£ Leath d. .
peks i g rtayah,
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‘cons?it_utive characteristics of Brahman are eternally present
in Him : and therefore to think of them as non-separable from
God is logically justifiable. Ramanuja has not accepted this
view because it is not in accordance with his theory of real
distinction and difference between God and His attributes (ie
soul and nature ).

In order to establish non-dualism ( advaita ), Ramanuja has

introduced the relation of inseparable union with the help of
which he has tried to formulate a unity of three different enti-
ties. If things are really distinct, then the mere fact that one
is always associated with the other, does not establish their
real identity which must be both contentual and numerical.
Colour and shape of a flower are always seen together, but
they are never regarded as one. Rédmanuja himself has admitted
that Brahman differs from soul and nature both in form and
character. If difference is real, then nothing on earth orin
heaven will be able to establish “non-dualism,” needless to
speak of inseparable relation. In fact, inseparable relation
seeks to establish a sort of external connéction between two
actually different things, having separate existence : as such it
establishes distinction and difference and not real identity or
non-dualism. It is only the relation of identity in difference
( Tadatmya ) holding between two essentially identical things
that can establish non-dualism or true monism.

Lastly, R@ménuja has accepted two principal forms of cause-
material cause and efficient cause. God, however, can only be
an efficient cause of the world and not a material cause, al-
though it has been recognized assuch by Raminuja. The
material cause is either the substance that undergoes changes
or the substratum in which the effect exists. Brahman cannot

e the material cause in the first sense as Radmnnuja has defined

1t as changeless. Itis the unconscious nature ( which isan

attribute of Brahman ) that changes in the form of the world.
As the substratum of the unconscious Nature also (i. e. the
second sense ) Brahman cannot be regarded as the material
cause, because Nature ( being conditioned } will become non-
eternal. So, in neither sense, we can regard Brahman as the
material cause. He can only be the efficient cause of the world.
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!

Objections Met

The possible objections which the critic might raise against
Ramanuja have been stated above These while providing
matersals for thought to all serious students of ancient Indian
phulosophy, reveal that the objections are not 1rrefutable.  As
against the first objection, 1t can be said that an adjective which
1s not different from the noun it qualifies, 1s no adjective at
all, Onejar can never be an adjective of another jar. The
Nayaytkas have admitted complete difference between subs-
tance and quality . 1t 1s the qualty that serves as an adjective
to a particular substance. Therelation that exists between a
quality and us substance 15 called “samavaya” or the relation
of inherence, Rimanuja too, has not recognized identity
between substance and quality and in the place of the relation
of mherence he has recognized the relation of inseparable asso-
ciation or aprithaksiddhi.  Moreover acit ( matter ) 15 not
wholly different from Brah Like Brah
metaphysically real and eternal,

, acit also 15

With regard to second point, 1t can be said that according
to Ramianuja Brahman 1s never a differenceless being. He has
emphasized in all his writings that soul and matter or cit and
acit are really different from God. These pérmanent and real
altnbutes ( soul and matter ) are incapable of existing alone.
They find their real existence only 1n association with God
and 5o they do not 1nterfere with the non-duality of Brahman.

Comung to the third objection, we can say that the relation
of inseparable associatton does mot hold between essential
quilities only. Even non essential qualities may remain 10se~
parably associated withits substance. The date of birth1s
not an essential characteristic of a particular person ¢ still all
through his hife he will have to bear this adjective as something
mseparable from him  Truly speaking, the relation of
inseparable associition means that soul and matter can have
no other substratum but Brahman.

Regarding the fourth point, 1t can be said that Ramanujt
has never used the word “advaita” or non-duahism to stand for
a single and differenceless principle of the world as apparently
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in his opinion, a single differenceless principle 1s unable to
account for so much diversities of the world Even m the
philosophy of Samkaracharyya the principle of Maya ( the prin-
ciple of objectivity ) has been recogmized 1n addition to pure
differenceless Brahman 1t 1s true that Samkara has not admi-
tted the principle of objectivity ( maya) as ultlmatg]y real like
Ridmanuja’s nature: but he has not been able to regard it as
unreal either, not even as both real and unreal He has comed
anew word, 1 e anmrvacanlya, to describe the nature and
status of the constitutive principle of the world The word
‘non-dualism,” therefore, has been used by Ramanujaina
sense different from that of the advaitaedanta He has never
asserted that Brahman alone 1s true and that everything else 1s
false  For, his advaita really means that the type of Brahman,
(3 e Brahman in union with soul and nature ) he has accepted
1s only one without a second

Further, Ramanuja has net accepted “non dualtsm” or
adiaita in every sphere Only 1n the sphere of causality, advaita
has been held up by him  Brahman united with soul and nature
1n subtle forms 1s the cause and Brahman umnited with soul and
nature 1n gross forms 1s the effect and there 1s advaita between
the two Here a question may be asked : whether a difference
1n attributes can create difference 1n the qualified things  1fat
1s proved that difference in attributes always means a diffe-
rence in the quahfied objects, then Brahman i union with
soul and nature in subtle forms will not be identical with
Brahman 1n union with soul and nature 1n gross forms, and the
philosophy of Ramanuja will have to be characterised as a
form of dualism ( Dvaita~ada)

According to Navya-Ny@ya, pure being and being qualified
by attributes and action are 1dentical and Sanmikara too has
regarded pure Brahman as being 1denticnl with Brahman qualt-
fied by the principle of illusion (Maya) ldentity of one
qualified thing with another qualified thing does not seem to
have been advocated by any other philosophical system In
such cases, of the two qualties that which 1s present in the
object of the moment under consideration 1s called an attrs-
bute (1idesana ) and that which was present 1n the past s called
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upalaksana, i. e. an adjective of the past. For example, if
anybody says “hereisa ' professor who was my class-fellow
ten years back” then according to the view stated above, pro-
fessorship of the person will be called an attribute and his
previous station of life as the speaker’s class-mate will be
calfed an upalaksana, i. e. an adjective of the past which serves
as a mark or characteristic.
Ramanuja of course has not accepted such a distinction
“between a present adjective and an wupalaksapa or adjective of
the past. For him both are adjectives of the same 1ype quali-
fying one and the same subject under different circumstances.
As two attributes, they are different from each other and they
are also different from the substance they qualify. Since it is
the same substance that acquires two different states due to two
different adjectives, the object should be viewed as one in
practical life : and in practical life," an individual is believed
to retain his identity even though he is qualified by different
adjectives either simultaneously or at different periods of time.
As for example, in our ordinary conversation, we always
maintain that the professor of to-day and the class-mate of the
past are identical and one, although one of these two states
belonged to him only in the past. When both these adjectives
belong to a person or a thing at the same moment, then non-
dualism between qualified and qualified is very easily recogni-
zed. TFatherhood and sonship can exist in one and the same’
person at the same time. 1If in a similar manner we can con-
ceive of cause-Brahman ( Bralman in union with soul and nature
in subtle forms ) simultaneonsly with effect-Brahman ( Brahman
in union with soul and nature in gross forms ) then there will
be no difficulty in understanding the two as identical. Lastly
as for the recognition of God as the material cause, it can be
said that Ramanuja has followed in the footsteps of the Upa-
nisadic thinkers. The Upanisads have repeatedly described
Brahman as the substratum of everytning that constitutes the
world. Further dependence or supportedness ( a$ritatva ) does
not always lead to non-eternality. The soul is eternal and all-
pervasive according to many systems. All-pervasiveness, there-
fore, asan essence of the soul is dependent on jt. Though _
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soul is the substratum of its all-pervasiveness yet the latter is

regarded as eternal. }

According to Raminuja, the Sanskrit word “Nasti”? does
not mean non-existence. On the other hand, this word is
applicable to anything that changes its nature. Since praksti
undergoes changes of nature, the word “Nasti” can be applied
to it ; as such although not really non-eternal, it appears to
be so due to its constant changes of nature.

In the end, it can be said that Raminuja’s endeavour here
is to effect a synthesis among the different kinds of Upanisadic
statements in such a manner as to arrive at a conception of the
highest Reality which will be satisfying to human miod from
the points of view of both philosophy and religion. There
are texts in the Upanisads which describe Brahman as quality-
less ; there are also many texts which speak of the different
qualities of Brahman. Again, texts teaching non-difference
between Brahman and soul are as abundant as the texts speak-
ing of difference Between God and soul. In the opinjon of
Raminuja, all these apparently inconsistent texts can be har-
monised, if the philosophical position of “Vifistadvaita” is
accepted. The Upanisadic statements which seem to deny
qualities of God deny only bad qualities of Him. The statements
which speak of ‘‘non-difference” simply state that soul and
matter cannot exist without being unified with God. Lastly,
the Upanisadic texts which advocate “difference” simply
suggest that soul and matter are not unreal and false : they
are as eternal as God, although they do not exist outside
of Him. Thus in his opinion, rational synthesis of the scatte-
red teachings of the Upanisadsis sure to produce only the
philosophy of qualified monism.

Section B.
The Nature of Acit in the Philosophy of
RAMANUJA

According to Ramanuja, the ultimate reality can never be
an unqualified principle. Absolute unqualifiedness is incon-

1. Sef Bhasya—1~1—1.
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cewable and can never be proved by any means This 1s be-
cause 1f anything 1s consrious, thenits being, as qualified at
Jeast by consciousness, must be supposed to exist  Conscious-
ness 15 the property { dharma ) and the bemng utself 15 the subs-
tratum ( dharnmu Y, and these two necessanly stand 1n the subs-
tance attribute relation  Hence, a conscious being 1s always a
quahfied being,—~qualified at least by one quality (1. e cons-
crousness ) One Brahman, in fict, has revealed itself into the
form of the world and all the souls together with all physical
objects, being its attributes, are at once one with Brahman
and yet have real existence as parts or modes of that one
Ultimate Reality  Since God or the Highest Reality 1s imma-
nent i all forms of the universe, both soul and matter, or cit
and acit are real and permanent, though subject throughout to
the control of God ! Both soul and matter find their real exis-
tence 1n and through their 1nseparnble association with God

Meaning of Acit

According to Lokacharya acit refers to that aspect of
Brafiman which 1s not the substratum of consciousness It 1s
the objective principle of all changes and modifications which
are visible 1n this world.2 Bewng dynamic 1t does not remaain
wdentical in 1ts form and nature, hike the principle of cons-
crousness  Acit 1s of three forms, Suddhasattva, Misrasattva and
Sattva siinya, of these, the second and the third are described

1 Here, we should remember that although j:0a 13 a Visesana of God

and 13 also dependent on Him, sull the soul ss cternal, All atin-
butes of God, though dependent on Him are eternal  This is
because the relation that exists between the support { asraya } and
the supported (asrsta) 1s aprthakssddhs according to Ramanuja and
not Samavdys  Further et and aert 1n gross forms are effects
in subtle forms they are not effects  God 1s the 1nner controller
of spirit and matter 1n both forms
2  Tatwatrgya~—published by the Chawkhamba Sanskrt Series
Benaras 1338 gest prakaranam, p 34
Aeyynanattnyam vikaraspadam
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as Jada (inert )' whercas the first one ( i. e. Suddha-sattva )is
described as ajada ( non-inert or immaterial ). Since dharma-
bhmtajiana, soul and God are also reckoned as ajada, the
difference between gjadarra ( immateriality ) of Swddha-sattva
and that of dkarmabhntajiiana etc. should be made clear and
explicit.

Ajadatva of Suddha-sattva.

1t has been stated in the commentary on the Yatindramato-
dipika that the immateriality of Suddha-sattva is admitted here
by following the lines of the Tantric religion.* Philosophical
considerations always inspire us to recognize Suddha-sattva as
aform of Jada-vastu (inert object). Tanfra, however, has
described Swddha-sattva as ajada ( immaterial ); this recogni-
tion is due to the fact that according to Tantric religion com-
plete destruction of avidyd is possible only on the awakening
of this pure and unmixed sattva. According to visistadvaita
philos‘ophy also, “Nirupadhika-jiiana,” which is suitable for
liberation, arises only when Suddha-sattva flashes on the mind
of the worshipper. Hence, Suddha-sattva is regarded as the
substratum of true knowledge. During the state of bondage,
the individual soul, though conscious by nature, does not
seem to realise.this truth and behaves like an unconscious
material object due to avidya. Assoon as Suddha-saitvais
roused up, the essentially conscious nature of the individual
soul is fully manifested asa resultof which it realises completely
its essentially sclf-revealing character. Hence, Suddha-sattva,

1. I’aﬁndmmamd?pl'ka-Caluﬂhu’valam.
( a ) AmiSrasattvarahitam jadam,

T. Prakyti

'I'aﬁndmmampipilczi—}’aﬁmma’mmm.
( b ) Kalenoma gunatrayarahito
Fadadrasyavilesih.
9. ZYatindramataaipika chapter-6 Prokatarika : Nene Pragiddhasastresu
tavadajedatoar suddhasya sattvasya na pagpamah. Athorahasyagama:
ipi  tasyestanyal

vakys videsaistadisyeta, Tarki  gimgun

Taths ea celanatvaprasamgoh.
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being the instrument that heips the individual soul to realise iEs
gjadanature, is itself described as ajada. Ghee, for instance, is
called Ayn as it increases the life-span of a man, Further
Suddha sattva is not identical with the guna-sattva of Prak;ti.}

1o the Yatindramatadipika, ajadatva (immateriality ) has,
been explained as Savyamprakasattva ;  self-revealing capacity ).
Soul is Svayamprakasa in the sense that it shows itself and also
knows itself. Suddha-sattva, however, does not possess such
powers. Still it is also called self-revealing since it is the only
means that helps the spirit to know and realise its true nature
fully. 1ts self-revealing power consists in being the medium
through which true knowledge emerges and helps the soul to
attain liberation from this sorrow-stricken worldly-life, This
inclusion of Suddha-sattva among ajeda ( immaterial ) subs-
tances by the Srivaisnava school evidently proves that the bhakti-
religion of India has, by that time, accepted many concepts
of the tantra-cult. Further, visistadvaifa, being the religion of
a personal God like Vispu, must give us a soul-enchanting
description of the abode of that Supreme Personality w}xere
the devotees of Nirayana will be able to serve their beloved
God through eternity. The abode of God cannot be made of
the three gunas which form the matrix of this imperfect world.
The stuff, out of which the abode of God, His body, and the
bodies of the liberated souls are made, should, therefore, be
different from Prakrti—the mother of this empirical world.

Since Suddha-sattva is devoid of rajas and famas, the ideal
world, which is made of it, is not subject to destruction and
imperfection.

Although in the original texts of Ramanuja, the word
$uddha-sattva has not been used, still in Vedartha Samgraha, it
has been clearly mentioned that the abode of Vishnu is made

1 Yatind d7pika—Second edition, A d Mud:
Poona, 1934,
Prakalatika~paticamo vatara *
Svassiiabhasakan sotioon
gunasaiioideilaksanam.

laya,
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of some such substance which lies beyond the region of misra
sattva or prakyti,t

The term $uddha-sattva has been used in panchadashi, an
advaita text and some scholars think that Suddha-saftva of
Ramanuja school is similar to $§uddha-sattva mentioned in pan-
chadashi. Even a scholar like Dr, D. M. Datta ‘seems to hold
such a view. This view is not acceptable because Suddha-sattya
of panchadashi is purs gupa-sattva. Pure guna-sattva means that
form of trigupa in which sattva is predominant and operative
and rajas and tamas are fully subdued and ineffective,? Suddha-
sattva of Ramanuja school is only sattva ( kevala sattvarn ).3

Suddha-sativa, however, is not an object of perception or of
inference in the empirical state ( i.e., in the stage of bondage ).
It can be known only through the Sastrast The effects of

1. Ksayantamasya rajasah parak iti rajahSabdens trigunatmika Prakyti-

rugyale Kevalasya rajaso’s kanat. Imiz trigundemikanm Prokyti
Krampa sthite sthane K sayantam ityarthak. Anena %
Ksetrajfiaspa b bhuad: h pa deig tor ki itig

{ Since the abode of Vishnu has been described as non-natural
( aprakrta ) its substance ought to be of a nature which is not
of misra sattva type ). The word rajas denotes Prakrti for rajas
has no existence alone isolated from the other gunas
' ( Vedarth samgraha— Sec. 131.)
Edited by J. A. B. Van Buitenen Page—161
2. According to Paficadasi Prakgti is of two forms— Suddha sattca pra-
li pradhani avidya. “Yaccidanandarcpam

dhana AMaya and

Brahma tasyapraticimb ita sativaraj. sAndm k2
»1 si2 Prakgtirugyate, 82 ca deividha bharati,

3.  Tatra Suddh it nima 165 'misra Keval h nityam jiints
nandgjanakar Karmaza Vind Kevalabh dice’ayy Vil ure
dapa prasadadirupepa parizator eniraradhikatea paris nit krairisearerns
ea pariech £ dbhetan: Vastu.

: ( Tetteatreya oeittapralararam )
Tattcatraya—Tikd—~—Page-37.

(a) Tatha Suddh soTtmal
tratidbaddha bhavati, Tasmdt $uddhasativar boddhinZm na frakziate.

(b) Tatindramatadipits Chapt. 6 TH2 ( Prokija ) BandheAlle tu

Suddhasativars na Prakaiote Sugsptau éhermatluigjilnssat,

»

kafcrajaltifea toddhadaizrdc

6P. R.
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Prakrti as well as of Time are perceptible in this world; but
ot so are the effects of Suddha-sattva. In the case of Suddha-
sattva, the effects themselves are known through the scriptures.
Hence, it 1s not pos§ib&e for usto comprehend the nature of
Suddha-sativa by any other worldly means except the means
of scriptures. Despite this, Suddha-sattva has found a place in
the philasophy of Visistadvaita. In the first place, the followers
of this school have tri=d to arouse devotion in the minds of
men towards nitya-vibhuti etc. described in the Purapas.
Further, in order to make these things intelligible t6 human
beings, this school has introduced the category of Suddha-
sattva perhaps with the hope that this theory will help men
understand the nature of nifyawvibifities cte.,—the important
concepts of the Vaisnava religion.

The nature of Prakrti

The matrix of the phenomenal world is Misra-sattva or
Prakrti. The author of the Yatindramatadipika has defined
Prakyti as the substratum of the three qualities of sattva, rajas
aufl tamas. It is because this Mifra-sattva is constantly under-
going changes of forms that it is called Prakiti. A bound
soul s.uff.ers from want of knowledge and bliss because of its
asfoc}atlon with Prakyti. Hence, Prakrti is called avidya or the
prmcx;ﬂe that prevents the soul from realising ils essentially
conscious nature, Further, as diversities andv differcnces of
the world are the results of the activities of ﬁa!ure, it is also
calle:d Maya. Praksti is not a stable principle. It is essentially
a prm(fiple of change and becoming—a perpetually flecting
flux without staticity. Changes ( both subtle and gross ) are
constm'\tly taking place in the vast and expansive bosom of
Prakg'tl: In Varavaramuni’s commentary on Tattva-traya, three
successive stages of MNature are beautifully distinguished) The
first stage is called Tamo'vastha of Prakyti which again is .of two
forms : vibhaktatamol and avibhakintamah. Avibhalctatamah.is thc’
ﬁneft of all the stages. In this stage, Natu.re being ex&remcf); sub~
tle, is not suitable for bearing any definite name or form. It is an
absolutely homogeneous state and this does not admit of any
kind of distinction or differentiation. This state is so subtle
that even as the body of God, it cannot be differentiated from
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Him, justas a lump of salt completely dissolved in water,’
cannot be dlﬁ‘crcmmzcd from water.

The second form is called vibhaktatamal: which means that
the prior homogeneous state of Prakrti has changed in such
a manner that its differentiation into various forms and shapes,
now seems to be possible. In other words, the tension of
differentiation bzcomes visible in this stage and Prakrti is now
in the stage of passing into a more developed condition which
is called aksaravasthd. The second stage or the stage of dksara,
therefore refers to that condition of Mature in which different
{attvas are on the way of emergence ; but they still remain in a
unified and closely knitted condition. Gupas have -been dis-
turbed but this disturbance is not visible. When the distur-
bance of the gunas becomes explicit, Prakrti becomes ready
to create different constitutive principles of this universe, The
condition of Nature which is just prior to the emergence of
different effects in the graduated series is called the state of
avyakta. These are simply the different states through which
Prakyti passes in order to create the world. As Tastva,

Prakrti is one.

Prakrti and Maya

Like Maya of Saritkara, Prakiti has been regarded as the
material cause of the world and in many respects, one can
easily detect similarities between the two. Still, the ontologi-
cal status of Ramianuja’s Prakrti is wholly different from that
of Maya, According to Samkara, AMayi is bhavabhava-vilaksana
{ different from both positive and négative } and is not meta-
physically real. There is no aprithaksiddhi relation between
Brakman and Maya. Maya is destroyed by knowledge of the
ultimate reality. It, therefore, exists only so long as the nature
of Truth is not realised by an individual soul. Prakyti, o_n
the other hand, 1s metaphysically real, and as such, it is
beginningless and endless. It is also inseparably associated
with Brahman as one of its attributes. Prakytiis described
in the Srutias asat because of its inherent dynamic nature.
The elements of the world uadergo a change of nature at th.c
time of creation and so they are termed either asat or nasti.
These elements are not illusory and are not subject to absolute
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decay or total annihilation. The souls, on the other hand, do_
not undergo any change of essential nature. They are always
the knowers and hence they are called asti, nitya, etc.l All
physical objects, being the products of a real Prakrti, are also
real under all circumstances, They constitute together the body
of God. The sentence ‘Jagatcasa® also implies the reality of
Prakiti and its creation. Had the world been illusory then
God would not have been described as the Lord of the world.
1t is non-sensical to describe Brahman as the protector of the
universe that does not exist at all. The world, being the body
of God, cannot be separated from Him. He is described as
the ruler of the world. 'Thus, according to Ramdnuja, the
Sruti and the Puronas have never described the world as non-
existent or lusory. The distinction between knower and the
known is not a fabrication of imagination. The knower can _
never be reduced to a form of knowledge and Praksti, too,
can never be viewed as an adjunct or upadhi of Pure diffe-
renceless Consciousness. It is as real as Brahman and is not
the cause of super-imposition. The world is not projected by
Prakrtiin the manner of a magic world. Itis evolved from
Nature through the instrumentality of Divine Will.

Reality of the World '

Just as Samkara has deduced the illusory mature of the
world from the illusory nature of Mayni—its material cause,
in the same manner, Ramanuja has derived the real character
of the world from the reality of its material cause (i.e. Prakrti).
In the Chand-upanisad, it has been stated that even before
creation, the world was real.? The whole world has origina-
ted from the real, is grounded on the real and is merged in
the real. Before creation, the world was in Prak;#i in a very
subtle and unmanifested form and that form was not suitable
for practical purposes. Hence it is stated that before creation,
the world was asat, Asat here really means unsuitability for.
bearing names and forms due to extreme subtlety,® The world,

1. Sribkagya—1-1-1.
2. Ghand Upanisad-6,~8.~6. Sanmulap,
3. Sribhagya—2-1-18,

Asattadharmastn tadvirodhint suksmavastha.
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gzl:i:r;eall modification of a rea}l cause,. is real. It is called
al (anltya ) because of its essentially mutable nature.
‘What exists cannot be unreal or false. Things enter into-diffe-
Tent states successively. The previous state of a substance passes
:awa'y and a subsequent state comes into being without bring-
ng Into existence an entirely new substance. Things in space
«:md time change and disappear in quick succession. Prakrti
15 not merely what it is but what becomes and this becomiﬁg
of f’rakgii in diverse directions gives rise to different worldly
objects. Matter is eternally unstable. Bvery physical object
of this world is essentially fugitive and flows into different
states without pause. It is because of these fugitiveness,
instability and perpetually fleeting nature of Prakrti and also
of the world that both are often described in the Sruti as nasti.
Nisti, in no context, means false or fuccha. In the causal state,
Prakyti is subtle and undifferentiated; but in the effect state, it
evolves itself into numerous varieties of names and forms
constituting the empirical world.

Evolution of the World

According to Riménuja, the evolution of the world from
prakrti takes place through the instrumentality of thought
and will power of God.! Whena commotion is caused in
the three gunas, the subtle Prakyti gradually becomes more
and more gross so as to become more and more suitable for
creating this world. Creation is gradual throughout the
whole course (1. e. from the initial stage tifl its final result ).
From the account of evolution given in the Tattvatraya, it
appears that this system believes in the existence of a con-
dition of Prakyti in between its avyakta form and the form
of makat. This intermediate form is termed Propagd Prakrti
by Lokacharyya.? During bondage, the soul remains in close
contact with this Pranaga Prakiti in which the fictitious

L. (a) $rishagys 2-1~25.
(b) Taittiriya ups 6-2.
(c) Chand 6-2-3.
(d) Girz 9-10.
2. Tattoa-traya=  acit Prakaranam )
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notion of self-hood is generated. This Prapaga Prakrti then
evolves into mahat with the threc states of sattia, rajas and
tomas. ‘The introduction of the Pranaga Prakrti in the evolu-
tionary scheme and the upholding of the veiw that this
Pranaga Prakyti. produces gradually 24 principles, seem to
offer some justification for the evolution of mahat with a pre-
ponderance of sattvagima in it. Against the Philosophy of
classical Sarkhya, it has been held that Sarikhya has failed to
answer why the first category in the evolutionary process
should be one in which saftva-guna should predominate when
Nature in the subtle state does not show any tendency towards
the predomination of sattva over rajas and tamas. Here, it
has been shown that even before the evolution of mahat, Prakrti
undergoes a change in such a manner that a subtle state of
it with a tendency towards transperance comes into being i
the form of Pranagd Prakrti in which the false notion of
self-hood is produced. In the state of Pranaga-Prakyti, rajas and
tamas too exist but the tendency is towards the excess of sattva
over rajas and tamas. From Pranaga-Prakrti, by a further
process “of change, mahat comes into being. Mahat then
changes into aharhkara with the three states of sattva, rajas and
tamas. According to the predominance of a particular gupa,
ahamkara is called vaikarika, taijasa and blmtadi. From sattvika
ahakara originate vaikarika organs.! These are included
in the psychical aspect of evolution. Organs are eleven in
number and they are again of two kinds : organs of know-
ledge and the organs of action. Organs of knowledge help
the self to know and understand the world and they are classi-
fied into mind, ears, eyes, nose, tongue and skin. Manas or
mind is the inner sense-organ and is the instrument for recollec-
tion and coordination of knowledge. Heart is the seat of manas.
Mind functions as aharitkara,citta, buddhi etc, 1t is also the cause

1. ZYafindramatadipika-Caturtha *vatars’.
(a) Sattvikaharnik Tinatad d P iy

s ba "
(b) Taijasadraiasadabamkaradekadasendss o javamta  in paramata-

Al art LA adoaibaril

P indriy2ni jdyenta iti soamatam
usyate [ View of Paraara quoted in the Vedartha Samgraka | no. (67)

Edited by J, A, B. Van Buitnen.



-CHAPTER It 87

of bondage and liberation.! In the Bhagavadgita also, mind has
beezj described as the cause of bondage and liberation. In
Samkhya-yoga, however, bondage and liberation are spoken
of as being due to the functioning of buddhi-tattva, Manas is
only an organ derived from sattvika ahamkara which againisa
product of buddhi. Thus, apparently speaking, there seems to be
a difference made between buddhi and manas by the philosophy
of the classical Sartkhya, But if we go deeper into the philoso-
phical subtleties of this school, we will find that this distinction
between buddhi and manas is not very rigid or absolutely
non-flexibls. Saritkalpa is the function of mind and the function
of buddhi is adhyavasiya. Both Sarikalpa and adhyavasgya are
needed jointly in every form of human action. So, both manas
and buddhi work together and both of them are very subtle.
When manifested, both remain so closely intermingled that it
is very difficult for us to detect whether one organ or more than
one is functioning at the root, Hence it does not make much
difference whether mind and intellect are differentiated as two
or recognized asone organ performing different functions on
different occasions.? According to Ramanuja manas is called
ahamkara when due to mind’s activity the self is falsely
identified with the bedy. It is called citta when it desires a
thing. When fnanas discriminates bstween what is true and
what is false, it is regarded as buddhi.
In the Nyaya-system also, buddhi and aharkara as internal
organs of knowledge have not been recognized. Co-ordinating
function of the buddhi has been ascribed to the soul through
the instrumentality of the mind. According to the Naiyayikas
I’ consciousness ( knowledge of aharm) is generated in the
soul when it gets associated with the mind-body system. S0,
egohood or aharikara as a separate tattya has not been accepted.
1o the Bhagavata-Purana too, the importance of buddhi has
been minimised. It hasbeen reduced toa form or aspect of manas.
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According to Ramanujaphiloshphy all sense-organs together
with the atomic soul are located in the heart. This sccms to
be fully justified when the soul is atomic in nature. Conscious-
ness belongs to the soul and is manifested in experience only
througe the actions of the sense-organs. Hence, there must be
a very close and intimate-connection between the soul and the
sense-organs. Since the soul is atomic in nature, it can main-
tain an intimate relation with the sense-organs if it exists in a
place where sense-organs are located. Moreover, regarding
the place of buddhi and aharitkdra, the general belief is that
they are located in the heart. Now the sense-organs are the
modifications of aharitkara and according to Paripamavada,
cause and effect cannot remain separate in two different places.
Hence, the sense-organs also should reside in the heart which
is the seat of ahamikara and buddhi. Thus, we find that visigfa-
dvaita is not dogmatic and uncritical in locating the soul as
well as the sense-organs in the heart. It is therefore obvious
that the views expressed by Ramanuja-school in this regard
are in harmony with its fundamental position.

Of the different sense-organs, the eye is the organ that per-
ceives colour, the ear is the organ that hears sound, the nose
is the organ that smells odour, the tongue is the organ that
tastes objects and the skin is the organ that givesa man the
sensation of touch. The five organs of action are spssch,
movement, grasping, excretion and generation. From the
tamasa ahatkara, called Bhutadi, arise the five subtle elements
(tanmatras ) from which by successive evolutions, the five
gross elements come into being. The five subtie elemznts are
ether, air, fire, water and earth. Now, regarding the evolution
of tanmdtras and mahabliitas (rom the tamasa-aham’ara, two
different views are found in the Tattvatraya.

According to one interpretation, Sabdatanmatra, first of all,
arises from tamasa-ahmikara; and from Sabdatanmatra, kasa
and spariatanmatra come into being. From spariatanmatra
arise air and ripatanmstra ; from ripatanniatra, fire and rasa-
tanmatra are produced. From rasatanmitra, water and gandha-

tanmatra emerge and from gandhatanmatra arises the earth.
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The other view is as follows :

Sabdatanmitra arises from bhutadi, akasa arises from Sabda-
tanmatra, Spar$atanmatra again arises from akasa and arr
arises from spar$atanmiatra. Air further produces ripatan
matra and rapatanmatra brings fire into existence. Rasatan-
mitra then arises from fire and water is produced from rasa-
tanmatra. Lastly, gandhatanmatra arises from water and the
earth comes into being from gandhatanmatra.

Of these two interpretations, the first one appears to be
better than the second, as in the second theory, tanmatras are
supposed to be produced from the bhmtas Generally, evolu-
tionary changes proceed from the subtle to the gross and this
direction has been reversed to a certain extent in the second

interpretation.

2 therefore, is a product of Prakiti, being an

Space or akas
it is not

evolute from sabdatanmatra. Since it is a product,

eternal ; and as it does not pervade aharikara, it is not all-
is not the absence of

pervasive. Space or akala, however,

On the contrary, it is something positive. Since
space-feeling is mnever contradicted, it has 10 be regar-
ded as positive like all other positive entities, such as.earth,
air, etc, Space can never be viewed as the mere negation of
posttive entities like the earth, air, water, €tc. Had space
been prior or posterior negation of earth, air, etc. then so
long as these objects, constituting the world exist there
should not have been any experience of space.t  This,
however, is mot the case. Moreover, space cannot be .the
absolute negation of the earth, etc. because absolute negation
of things like the earth, air, etc. 1s unthikable. Hence, space
should be admitted as a real entity.

.

Time js also a form of acif. Since it is devoid of satha,

covering.
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it is called saftva-Sunya. Rajas and tamas are present in Kala}
Time is the cause of the modifications of . Prakrti and also of -
ail created objects. Time is real;it is not outside Bralman
though it does not merge in Brakman. Tt is not independent
like the time of the Nyaya-vaifesika system. It is also not
an aspect of Praksti as is held by the Samkhya-yoga philo-
sophy. It is independent of Prakpti and everything in this
world is subject to it. In reality, Time is etermal, one and
all-pervasive ; but in practice, Time is divided into hours,
moments, second, etc. and is used in such a manner as to
suggest that it is non-eternal. Non-eternity of Time is due
to upadhi or limiting adjunct. At the time of creation, God
too arranges things of the world in accordance with the law
of Time. In the case of nifyavibhuti Time exists but does
not exist as an independent principle. As changes are percei-
ved everywhere, the reality of time cannot be denied. The
scriptures also speak of the reality of Time.

It has already been stated that Time has been described as
sattva-$uinya. The question that naturally disturbs our mind is:
what does this sattva-sunyata really imply 7 Does it mean
that sattva is wholly absent in Time ? Or does it mean that
sattva becomes so much over-powered by rajas and tamas that
it becomes totally ineffective 7 According to Samkhya, there
cennot be any objectin which three gipas are not presemt.
This, in visisfadvaita philosophy, is true only with regard to
those objects which are the products of Praksti (i. e. mibra-
sattva ). Time is not a product of Praksti and so it is not abso-
lutely neccessary that all the three gunas should exist in it. Just
as there is pure sattva, in the same manner there is time con-
sisting only of rajas and tamas. In fact, the presence of
saltva becomes absolutely necessary in the sphere of knowledge.
In the case of time, po knowledge-giving property is needed.
So, vitistadvaita philosophy has spoken of Time as devoid of

1. 1t has been admitted in the Tattvatraya that time can be modi-

fied into hours, moments etc. So,rajo guna can be supposed to
exist in time, Time is devoid of knowledge, So, tamoguna too
may be supposed to exist in time.
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sattva, 1tisa form of acit different from Prakyti and Suddha-
sativd.

From the acceptance of these two forms of acit, namely
Suddha-sattva and sattva-sinya, it follows that unlike Sam-
khya, vi$istadvaita believes that rajas and tamas can exist with-
out sattva and sattva too can exist without being mixed up with
rajas and tamas. Acit is, thus, aterm that includes within
itself two jada ( inert ) substances and one ajada ( non-inert )
substance. Since both Prakti and Kala are regarded as the
causes of this empirical world, the philosophy of visistadvaita
asserts the existence of more than one cause of the world even
if Brahman is excluded.

The principle of evolutionary process of Nature mainly
implies the inclusion of all qualities in alt the bhutas. The
empirical world isa world of change and mutations ; but all
these changes take placein a substratum that is permanent.
According to Buddhism, however, the world is a ceaseless
flow of changes, but these changes simply hang in the air, as
there is no permanent principle underlying this process 'of
becoming. Ramanuja holds’ that unless we recognize the exis-
tence of a permanent substance which continuously undergoes
changes of states, we shall not be able to explain the fact of

recognition. If the objects to be recognized are newly crea.ted
at every moment, then recognition becomes an nbsurdx.ty.
ve this difficulty by saying

Buddhism, however, seeks to-remo f y §
that recognition means recognition of an object as snmlla'r to
This, too, is not possible,

the prior one which no longer exists. t ;
since the person who experienced the prior object and the

person who is experiencing the posterior, are entire_ly L:Iiﬁ'erent
according to the doctrine of momentariness. Ramanuja holds
that if the knower and the known aré supposed to be momen=
tary, then the phenomenon of recognition can never be

1. $rishagyn-2-2-24.
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This universe, according to Rimanuja, is not a chance-
creation, mnor is it a mere superfluous manifestation of Divine
energy. It is meaningful asitis the place where bound souls
can achieve emancipation which is their due., Raminuja seeks
to explain the universe in terms of Sarira-Sariri relation, Under
all circumstances, souls and matter constitute the body of God.
When they are subtle, Brahman is in the causal condition and
when they are in the gross state, Brahman is in the state of
the effect and is called the world. The world as the body of
God or s the adjective of God is inseparably associated with
Him. It is becanse as the innermost soul of the entire world
of cit and acit, paramatman ( the supreme soul ) pervades, sup-
ports, regulates and protects all things and beings, that He is
called I$vara. Due to inseparable relationship, both conscious
soul and unconscious physical world are regarded as parts, or
body or power of God. Cit ( spirit ), acit ( matters ) and God
are naturally distinct and different : but as they always remain
together due to aprithaksiddhi relation, ( relation of insepara-
rableness ), the triune unity is regarded as one. Adjectives

which are inseparably associated with a particular noun do not
merely express their own meanings but they also refer to the
noun which is their common substratum. In the case of the
blue lotus, blueness and lotusness not only convey their own
meanings but they also refer to the substance of which they are
inseparably related qualities. Separable adjectives, however,
in the case of Samunadhikaranya, needs the help of ‘matup-
arthiya pratya’ =1 to referto their substrates, Kupdala, for
instance, willbe changed into kundali to refer to the person
who wears it.  Cit and acit, therefore, being inseparable adjec-
tives of God, naturally refer to God while conveying their
own meaning. 1In fact, inseparably related adjectives become
meaningful from the practical point of view in and throush
the meaning of the noun that they qualify. The practically
useful meaning of blue is not intelligible unless it gets associa-
ted with the noun lotus or the noun jar or any other noun. In
the same manner, Cit and acit also become meapingful and
effective by being associated with Brahman. It has been stated
in the Sruti that God, through His will power, changed the
subtle acit ( matter ) into gross acit, bearing different forms
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and names ; then He made cit ( spirit ) enter into acif as their
indwelling spirit thereby manifesting Himself in the form of
this meaningful world. So, it is clear that cit, acit and Brahman
are three different tattvas ; but as both soul and matter remain
always in union with God, we get only one substance qualified
by two adjectives. .

The identity propositions of the upanisads do not imply
identity between God, Soul and matter or between soul and
matter. On the other hand, all these propositions express
emphatically the identity between Karana Brahman ( causal
Brahman ) and Karya Brahman ( effect Brahman ).

Causation according to Ramanuja.

According to Ramanuja, causation does not mean creation
of a mew substance; it simply means ‘avastha-paripama’ or
change of states, The same substance assumes different states
without losing its substantiality and identity. Before creation
and also during dissolution, the manifold of cit and acit
remain in such a subtle form that it can very well be treated
as non-existent. At the time of creation, the manifold as the
infinity of living beings and non living things is fully evolved
The same Brahman exists with its modes
explicit or implicit in creation or dissolution. Cause and eﬂ:eCt
are, therefore, not different in substance, and by kn‘owmg
the cause, the effect can be fully understood. It is this non-
difference in substantiality of the cause and the effect that
has been explained in the Chand-upanisad by the well-know'n
story of Uddalaka and Syetaketu. It is because an effect is
nothing but a changed state of the cause that even a soul can
be regarded as an effect. Although the soul does not qndcrgo
a change of its essential nature, yet its cousciousn?sslxs capa-
ble of expansion and contraction. When the soul in 1}5 subtle
form remains associated with Brahman, its consciousness
remains fully contracted and it exists there as the cause of the
soulin the gross form, the consciousness of which exPn-m‘is
in accordance with the law of karma and becomc_s explicit in
and through the course of evolution. The soul in thhc grg::
form, thus, becomes the effect as there is a.chnngc in | e.; :
of its knowledge from implicit to explicit. Thus, both ci

and made explicit.
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( spirit ) and acit ( matter ) undergo changes of states, and with
them as the modes ( Prakairas ) Brahman—the Prakari also
changes from causal state to effect state,l

Samkhya Cansality and Causality according to Ramanuja

Though Ramanuja has recognized causation as modifica-
tion of states { ovosthaparipama ) thereby holding a view
similar to a certain extent to that of the Samkhya, still in ohe
important point, Raminuja seems to differ fundamentally
from the philosophical position of the Samkhya school. The
classical Samkhya school holds that the ultimate cause of
the world is an unconscious Prak:ti wholly independent of
Purusa and is not even guided or controlled in her evolutio-
nary course by God. Tt is the nature of Prakrti to change
jn the form of this world and itis doing so quite automati-
cally like the spontaneous flow of milk from the udders of a
cow. 1n fact, Prakyti is so much endowed with inner creati-
vity that it can explain the whole universe even without
receiving any influence from Purusa. Prakiti alone can
carry on the processes of evolution and dissolution as creati-
vity seems to be in its very nature and being. The way in
which Prakrti has been equipped with all forces and laws,
necessary for creating the umverse, logically suggests a mate-
rialistic and mechamstic interpretation of the world. The
concept of unconscious teleology, introduced to emphasise
the fact that the evolutionary process is moving towards a
final goal (i.e. the goal of the Spirit) does not make an
appreciable improvement in the Sarikhya position. Teleologi-
cal movement inherent in an unconscious but absolutely inde-
pendent principle is inconceivable. All stock examples, given
by Saritkhya, to prove uaconscious teleology, have been
severely criticised by both Samkara and Riméanuja. Some-
times in favour of the Sarikhya concept of unconscious teleo-
logy, it is stated that such a phenomenon we do perceive in
our everyday hife. Water, for instance, sometines flows down
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the ground in a zigzag fashion, thereby creating some letters
of the alphabet. A small boy may, by chance, be benefitted
by those letters while taking his first lesson in English. Here,
water is flowing unconsciously, but by means of its flow, it
is benefitting a conscious being. This also is not a very satisfac-
tory exampla to explain the unconscious teleology inherent in
Prak;ti. Here too, the flow of water is out and out mechanical.
It isan accident thatata particular point of timeand in a
particular place, water flows in that particular manner there-
by serving the purpose of the boy ; but water will not always
flow in that particular fashion and boys will not be benefitted
all th time by means of the flow of water. Praksti, on the
other hand, will always evolve in that particular manner and
selves will always be benefitted by this process of creation.
1f it is further said, that it is not a wholly unconscious Prakrt!
“but a cetanavista Prakrti (Nature, intelligised by Consciousness)
‘that creates the world for the benefit of the selves, then also
the teleological movement of Prak;ti wilt have to be explained
as the result of the infusion of consciousness in it. Moreover,
if the cause is fully unconscious and wholly independent of a
spiritual principle, then the effect of such a cause will never
be the result of an inner growth of the causc planned and
witled by a conscious being to fit into the scheme of this world
of living beings. Under such circumstances, the effect will
-simply be a sequential condition appearing after the appearance
of its invariable and unconditional causal-state. \}/c.shall
‘therefore be left with the three gunas, moving according to
their own laws of motion almost in a mechanical way and
making the world a disenchanted world oi: the modern- mecha-
nical science of physics. The hypothesis o.l' co'nscwusness
actively influsncing the unconscious naturc.wnl dlsnp[.?:;xr cr?-
tirely, no appeal to God’s will and act \’\'l“ be possible, :z
willin truth be a world robbed of all its charms and fasci-
n .
ntl'(lzgi;e difficulties have been fully oversome by Ramdinujs
For Raminuja, causal relation
itual development. Pratrt s
different products by God whe
beings and non-lving thirge.

in his theory of evolution.
means inner growth and Spir
controlled and made to yeild
is the inner self of all living
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The umwerse 15 rooted n God and pulsates with His Life.
Changes and duversities of Nature are so created as to adopt
themselves to the spiritual progress of the jnas Perfection
of individual souls as the sesa (accesory ) of God ( prnincr=
pal )1s the real purpose of the process of evolution * The
will of God 1s the primary cause that produces chingesin
nature and progress wm wndividual souls. It 1s by knowing
Him as the mner self of both et (spint) and acit ( matter )
that everything else 1s known Causaly, therefore, 1s the
Divine urge that creates a universe, the goal and the found 1~
tion of which are Brahman uself. Thisis real teleology as it
refers to God as the final cause of all things and beings of
the world,

Objections.

It has already been stated that for Ramidnuya, Prakrit 1s
wholly controlled by God since 1t constitutes the body of God
Just as the body, though different from the soul, 1s under the
supervision of the soul, inthe same manner, at and acit,
which constitute the body of God, are under Divine gmdance
and control The author of the Satabhmsam?® has raised an
objection regarding the nature of difference between God
and Prakiti. This difference must be, 1n hus opinion, erther
siatantra or paratantra He bas not expounded fully what he
has meant by svatantra-bheda and paratantra-bheda  Neverthe-~
less, he has asserted that 1if this bheda ( difference ) 15 svatantra
then the body-soul relation cannot be held ( Here of course he
has not gtven any reason for this assertion )  If the difference
1s paratantra, then 1t amounts to abkeda or non difference If

1. Although $esa sest relation exists eternally between God and soul,

in the stage of bondage, due to veilling of Consciousness by
Tamas the soul looks hike aninert object ( Jada—kalpa ) When

Consciousness 15 punifued through knowledge and dovotion,
its simlanty with Divine C

1s fully fested

Perfe of an tndividual soul, theref

hesin ng the
stmilarity of soul—Consciousness with Divine

through Purification
2 Somabburani~part 111, pp 122~123

Consctousness
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Nature is non-different from Brahman, then the modification
of nature is sure to mean modification of Bralman also, So
the theory of causation as the real modification of real Nature,
lands us into a metaphysically deplorable state.

Further, it has been pointed out by acritic that according
to Ramianuja, God is the underlying substratum of matter and
soul which are regarded as His attributes. But if they are
attributes, how can they be as real as God 7!

This critic further says that Ramanuja has made an attempt
to bring about a reconciliation between advaita ( monism ) and
Pluralism which can never go tagether, If there are real diffe-
rences between one attribute and another and also between the

- adjectives and the noun, then advaita can never be introduced.
“Absolutism precludes divided loyalties.”

Objections Met :

I concede that these are obvious difficulties in the philo-
sophy of Ramianuja, which appear like apparent riddles.
These apparent riddles can, however, bz solved by more

* careful reflection on his real philosophical position.

Earlier, 1 have referred to the objection raised by the
author of the ‘Satabhusani.’ This objection can be met easily
without twisting in any manner the philosophy of Ramanuja.
Svatantra bheda ( intrinsic ), (if I have understood it correctly )
means natural and real difference between God and Prakrti,
whereas paratantra ( extrinsic ) bheda refers to such a difference
which is perceptible in the effect-state only and notin the
causal-state. In other words, paratantra-bheda means a diffe-
rence created by karya or effect and as such it exists also in the
sphere of effects. Now, if we follow carefully the line of
thinking adopted by Ramdnuja, we shall find that he has
recognized svatantra-bhieda between God and Praketi and it is
because of this recognition that the relation of aprithak-siddhi,
holding between two naturally different 1atnas, has been intro-
duced. According to Nyaya, therc is svatantra-bheda between
substance and quality, jati (universal ) and vyakti (particular)
and still they are related together by the relation of samavya.

1. Indian Philosophy=by Dr. C, D, Sbarma, p. 627,
7P.R.
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Similarly, in the philosophy of Ramanuja, God 'c}nd Prakrti
are really and naturally different; yet they are inseparably
related by the retation of aprithaksiddhi. 1In fact, all systems,
except Carvaka haye admitted svatantra-bheda between body
and soul and have also agreed to accept the Sarira-gariri rela-
tion between them. '

Regarding the second objection raised by Dr. C.D. Sharma,
it is necessary to understand what he really means by ‘as real
as God.! If reality means ‘beinghood or szittz‘z,’ then this
belongs to God as well as to soul and matter. God is sat and
50 also are cit and acit, Sat or reality does not admit of any
kind of qualitative or quantitative discrimination. Further, if
knowahility (jfieyatva ) is regarded as the sign of sat, then the
knowability that belongs to cit and acit does not differ in any
way from knowability that belongs to God. God is knowable
like cit and acit. Only, the sources or the methods of knowledge
are different. Again, if we say that saf (real) means causal
efficiency, then this belongs both to the noun and the adjec-
tives. If we say that only the noun is real and not the adjec-
tive, that also is not true. 1In the case of Dandipurusah ( man
with a stick ) both the stick and the man are equally real,
Lastly, if by sat, we mean that which is never contradicted,
then this type of non-contradiction belongs to Gad, soul and
matter in the same way. Hence, how can we say thatitis
anomalous to hold that cit and acit are as real as God ?
Ramanuja has defined Brahman as ‘satyasya satyam® (Real
of the reals ). This statement seems to imply that the uncons-
cious matter and the conscious soul become meaningful only
in and through their inseparable association with God. God
is the vitimate substratum and is also the inner principle of

the whole creation, Ttis in this sense of ‘“‘ultimate” and

“fundamental” that the expression ‘real of reals” is used,
Here, we can also mark an important point of difference
between the Sarmkhya conception of Prakrti and Ramanuja’s
conception of acit. Safnkhya assumes that Natare possesses
causal efficiency independently, but Ramanuja holds that an
unconscions substance can act causally only when it is inspi-
red and vitalised by some conscious principle,
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Lastly, the word ‘advaita’ has nowhere been used in the
sense of absolute non-difference. Though body and soul are
different, still in empirical life they are spoken of in a manner
that suggests ‘advaita’ or non-duality between them. *“I am fact,”
“Iam fait™ etc. are the expressions of the identity-feeling between
the body and the soul that generally peeps through all oury
worldly dealings. In philosophy too, we find that advaita is
generally supposed to exist between two things which are not
wholly identical. In the Samkhya Philosophy, the relation of
Tadatmya has been supposed to exist between the cause and
the effect which are partly like and partly unlike. Inthe case
of advaita-vedanta, advaita or non-duality has been established
between Braliman and the world which are two and not one.
Had these two been wholly identical, then the distinction
~between ‘adhisthan’ and ‘adhistheya’ (support and the supported)
wouald not have arisen at all. This division proves that Brah-
an and the world are distinct and different to a certain extent,
The oaly thing is that in the opinion of Samkara, this diffe-
rence is mithya ( false ).

In conclusion, it can be said that by introducing the con-
ception of the Absolute as the all-inclusive reality, Riamanuja
has tried to reduce all experience to a unity in terms of such
relations as amsa-amsi, substance-attribute, cause-cffect, etc.
Brahman is the universal that pervades all and gives thema
meaning., All things of the world depend upon and derive
their substantiality from Brahman. So, Brahman is regarded
as adyaita that persists in and through differences. Differences
are, no doubt, real; but they are so related to their sovrce of
sustenance that the whole of expzrience has been reduced to
a Single Unity which has been described as advaita.

Section C.
Soul in the Philosopby of Raminuja

The three fundamental categories of the philosophy of
Ramanuja arc God, Nature and Soul. Of these, Nature and
Soul constitute the body of God who is the supreme indwelling
spirit of the whole universe. Visistadvaita Philosophy of Rim3-

. nuja school has described soul in two ways: namely, positive and



100 PHILOSOPHY OF RAMANUJA

differentiative. In trying to explain the characteristics ‘_vhich
“Jiva” (soul) possesses, Vis:iggadvaita has made a smcf:re
attempt to distinguish soul from all possible things with which
it may get identified through confused thinking.

Let us first of all try to follow how Jiva or soul has been
differentiated from its natural accompanimsnts which are not
identical with it.

Atman Different from Body:

According to tattvatraya, Jiva cannot be identified with the
body, the sense-organs, the mind or the vital airs which are
the constituent parts of a psycho-physical organism. The soul
is different from the body, because while making a reference °
to body, we usually say : “itis my body: it is the body,”
etc.r Body is a whole of many parts. When it is said that
the body is identical with soul, the question will arise : does
consciousness belong to all parts of the body or to some parts
thereof 7 1f it is said that consciousness belongs to all parts
of the body, then at one and the same moment, the conscious-
ness is expected to carry with it a feeling of multiplicity which
certainly is not guaranteed by experience. Again if conscious-.
ness bejongs to one part only, then due to the absence or

invalidity of that particular organ, there will be no memory
of the past.experience.

Even in the case of the present experience, consciousness
being limited to one part only, the feelings of pleasure ar{d
pain will not pervade the whole body. As such things do not
happen, itis held that consciousness must belong to some
entity which is different from the body and its-parts.

Jiva and the External Sense-organs :

Jiva cannot be identified with the sense-organs ; because in
that case the commonly-felt identity between the “I” that is

1. Tattoatraya—published by

Penares, 1928, p. 6,
b

the Chowkhamba Sanskrit Series,”
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-perceiving the object and the ““I” that is touching the object
will be inexplicable. If the soul is identified with the visual
organ, then the blind man will not be able to remember his
past experiences as he haslost his soul or consciousness,
Similar is the case with every other sense-organ. Truly speaking,
the soul js the one identical knower in a particular body and
all sense organs are the “karapas™ or the instruments of the
knower. The knower is wholly different from the psycho-
physical organism.? '

Soul and Artahkarana :

The soul cannot be identified with the antafikarapa. Antal-
karana is only the instrument through which the soul is able
to perform internal actions like remembering, recognizing, etc.
If antalkarapa is regarded as soul, then performance of internal
actions will become impossible.

* Jiva and Vital Airs.?

Jiva is also different from vital airs. Vital airs are five in
number and, therefore, 1n each body, we shall have to admit
-the existence of the five souls which is absurd.

Jiva and the Whole of the Psycho-physical Organism :
Thus, Jiva is different from the whole body and also from
each one of its parts such as sense-organs, antalkarapa, vital
airs etc. The soul is always referred to as “ahari,” whereas
the word “‘mama® is generally used in connection with the
body and its organs. Of course, on certain occasions, the
‘aharv’ is also used in regard to body as “aharh sthulafi,” but
such use is occasional and not universal. Moreover, the
feeling of body does’ not exist constantly and uniformly for
all times. Tn deep sleep, the body-feeling of man ceases to

1. Yetirdramitadipikd—Second edition—A ya,
Poona, 1934, p. 67-68, ch‘ap. VIILL.
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exist, but the feeling of soul persists in all for‘ms.o.f physio-
logical and psycho\og'\cal states. When an individual gets
up from deep sleep he says: ‘1 was not able to know my
own body during that period.” This show.s t!xat the body-
feeling of an individual does not exist while in deep sleep.
Of course the fecling of “ahart” persists.

Body is subject to birth and death. At the time of birth
a new body is formed and one can experience the feeling of
this particular body up {o the last day of his life. After death
there will be no more fecling of that particular body. Since
the soul has to reap the fruits of actions of his previous life, it
does not dic with the death of a particular body. The soul is
eternal and indestructible and as such it is wholly different from
the body which is destructible and dissolvable. In the case of
sense-organs also, we find that they can be felt so long as they |
are intact. A blind man whose eygs are totally destroyed, will
never have such a feeling as “I am a caksusman person’”
(1 possess visual organs ). The presence of mind also will not
befeltin a state of total imbecility ( madavastha ). In the
case of “atman,” however, the feeling of self will always be
present. When a man is recovered from a state of fainting fit,
he gets the feeling that it was he who remained in a state of
fit sometime back and has got back his consciousness just now.
Thus by distinguishing the self from the body, sense-organs,
vital airs and antakkarana, Visistadvaita philosophy has been

able to keep its theory free from the influences of materialism,
vitalism, Buddhism etc.

Positive Characteristics of the Soul:

Of the positive characteristics of the soul described by Rama-
nuja and his followers some belong to God as well and these
are, therefore, the common characteristics of both God and
ZAtman. Besides these common characteristics, the soul also
possesses some other characteristics which are peculiar to itself
and which are not, therefore, applicable to God.

The characteristics, commonly shared by God and Jiva
are pratyaktva  inwardliness ), cetanatva ( consciousness ), atma-
tva( spirilualily) and kartrtva (agency ). The peculiar chara-
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cteristics are anutva, $esatva ( as accessory ), adheyatva ( suppor-
tedness ), Vidheyatva ( dependence), paradhinakartrtva, para-
tantratva etc.)(a,b) ’ ‘

Like God soul is also pratvak or internal principl;’. in the
sense tha.t it dwellsin a body. The soul possesses conscious-
nefs ‘zts its essence. As it is the indwelling and cortrolling
principle of the body, it is called “Atma.”

Jiva is the agent or karta like God as it moves the body
and the organs to various types of intellectual and non-intel-
lectual activities. It is also the substratum of knowledge. The
soul is also eternal in the sense that it exists in past,, present
and future, Tts birth means assosiation with the body and its
death means dissociation from the body.

Peculiar Characteristics of Jiva:

The soul is atomic in nature as otherwise we shall not be
able to explain its “utkramana”® which has been upheld by ths
“¢ruti” Here we should remember that the atomic nature of
the soul does not preveat it from being the experiencer of plea-
sures and pains which may occur in any part of the body.
The soul feels and knows all that is happening in any part of
the body with the help of its “dharma-bhutajiiana’ { attributive
knowledge ) which spreads itself everywhere like the glow of a
precious stone.

1(a), ZTatindramatediy ita~—published by Anandasrama Mudranalaya,
Poona, 1934, p. 67.
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The soul has also been described as the “Sega” (accessory,
God being the principle Tattva) of God. This is because the soul
is fully supported, controlled and employed by God and .has no
real independence of its own.! Since, house, land, wife and
children of a man, being wholly under his control, are regax:-
ded as his properties, these things, too, can be called “Sesas”
of the owner. There is, however, an important point in which
jivaas the “$esa” of God differs from land, house, wife and
children which are the possessions of a man of the world.
Land, house, etc. have separate existence of their own but

Jjiva can never exist without being connected with God. The
relation between God and soul is inseparable.

“adheyatva, vidhepatva, paradhinakatrtva and paratantratva

belong to Jiva simply because it is controlled and supported
( dharya) fully by Gog.”

The “Sruti” also says : “Ya atmanitisthan atmanamantaro
yamayati sa te atma antaryami amrta.” This implies that God,
being the indwelling principle of the soul whichis His body,
is the true regulator and -controller of all knowledge and
actions of the Jiva. The controlling authority always rests
on God and for that reason the Jiva is regarded as “Niyamya”
(controlled ) and God as “Nipamaka” ( controller ). In the
case of a living being, although all external activities are done
by the body, still the real ruler of all such activities is buddhi
or the internal intellectual principle. In the same manner
although the activities of a Jiva are done by it, still God is the
real ruler as He is the soul of the Jiva. Further, as all
things rest on Him, He is the mainstay of all the Jivas.

Though Ramanuja has described soul as the Niyamya(contro-
lled mode) of God, he has also made provision for the spiritual
freedom of the Jivas. The Jiva is allowed to have desires in his
mind according to His own free-will but those desires will not

1. Varavara Muni's commentary on Tativa~Traya—Published by

the Chowkhamba Sanskrit Series, Benares, 1938, p 22.
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find expressions 1n actual actions unless they are approved of
by God. Actual action 18 possible only through the approval by
God of the desires of the Jivas.t Here also God’s wterference
1s not detrimental to the freedom of the souls. If an individual
destres to do bad actions, God will allow him to act according
to his own desires. He will not prevent the 1ndividual from
doimng the acton he likes best by creating any hind of obstacles:
the 1ndividual 1s trying to go far off from God because of his
vittated personality and God, too, will help um to have such
desires which wul tead him farther away from Tus Lord

On the other hand, those who are specially attached to Him
will have through His grace such desires only that will bring
them very close to God. The choice of desires will be deter-
mined by the character of the iadividual soul but these desires
will be effective only through the grace of God. This s how
Raminuja has tried to make a happy compromise between the
soul’s dependence on God and 1t> spiritual freedom.

Ini the philosophy of Raminuja, God apears as the giver
of the fraits of actions 10 accordance with the “adrista”
( desert) of the sndividual’s character, and consequently the

desires of the individuals are determuned by their past karmas
»» 1s unconscious, it cannot do 1ts

or adristas but as “adristd
service without bewng controlled by a conscious agent. So,
»  An mmdvidual has freedom

God 1s the controlter of “adrista
for choosing his own line of action, but when such actions are
performed and consequently the’ “adrigta” of the Jiva s formed
he has got to reap the fruits of Ius harmas. In this process of
reaping the harvests of his past deeds, God will be his controller
( being the controller of the mdwvidual’s adrigta)- God 1s the
supporter of all actions because the actions being (NCONSCIOUS,
need a conscrousand powerful guide. Man 1s both the master and
the slave of his actions. He 1s the master of the Ariyamana-harmas
( acaons hess doing 1n the present Iife ) and a slave of the
Prarabdha-karmas ( past actions which have started bearing
1. Srithagra—2, 3, 41.
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fruits ). Sancita-karmas 21so can be destroyed by the indivi-
dual’s own will and future ‘action. Since Prarabdha-karmas
bear fruits under the supervision and control of God, the kind
of pleasures and pains that an individual will go through ( due
to his Prarabdha-karmas ) will be determined by T$vara. Prof.
S. N. Das Gupta has described this theory of Riminuja as a
sort of ozcasionalism. His statement runs thus : “This is a sort
of occasionalism which holds that in every action which I am
performing, Tam dependent on God’s will. Tcan move my
limb because He wishes it.”1 h

Here the statement “I can move my limb because He wishes
it” needs clarification as it may also be interpreted in the sense
of full determinism which is contrary to the view of Rimanuja.
For the performance of every action, God indeed is necessary
as the common cause of the whole universe, but the special
cause (asadhirapa-karapa)is the individual himself who is
performing the action. An action is done when both the
causes are present. So, in the act of movinga limb the will
of God must be present, as the common cause, but together
with the will of God, the desire of the Jiva too will be needed
as the asadharapa-karana of that particular action. God can
work only with the help of the Jiva’s body, mind and sense-
organs. If Jiva’s “adrigta” does not determine its present
actions, if all actions performed by an individual self are
mere actualisations of God’s wishes, then Jiva will be relieved
of its responsibility, and, therefore, there will be no reason
why an individual soul should receive punishment for such
actions which are really the wishes of God, In the Sitra
“Vaisamya naighripye......” it has been clearly stated that the
diversities of experiences undergone by different souls are
due to their own past deeds. One’s desires and wills are the
results of one’s own past actions. ,When a particular desire
arises in the mind of a particular individual, God who con-
trols Jiva’s adrigta (desert ) gives his consent and thereby
makes it possible for that particular soul to fulfil the desire
which has been chosen by the soul itself. So, a Jiva is both

1. History of Indian Philesophy, Vol, 111, p, 159,
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free and dependent on the will of God. That is why the author
of the Yatindramatadipika has used the word “paradhina
kartitva? to denote this free and also dependent nature of
the soul.

Atman has been described as ajada (immaterial ), This is
because the soul is self-revealing. That which can reveal itself
independently without receiving help from any quarter is called
ajada. Just as one lamp does not need the help of another
lamp to make itself known to us, in the same manner atman
also can show itself and reveal itself and is called “syapam-
Jyeti” ot “svayamprakasa’  self revealing ).

The soul also is of the nature of bliss. During the state
of deep sleep, an individual experiences no object of the
external world. Subject-object consciousness remams fully
suspended during this stage ; but as soon as the individual gets
up from deep sleep, he at once remembers that he had a peace-
ful and blissful experience during the state of “susupti” ( deep
sleep J. As no object was present at that ume, this happioess
must be supposed to have sprung forth from the self itself.

‘When the soul is described as *‘avyakta,”’ it means simply
that it is incapable of being known by any of our sense-
organs. 1t can be knowa by manasa-jiina.?

The soul has been described as “acintya” ( unthinkable ).
This epithet has been applied to the Jivas due to the fact that
it cannot be grasped by discursive intellectual thinking. It
can be realised only through “sravapa, manana™ and “nididhya-
sana’ etc.,

The soul is the substrate of knowledge or consciousness.
Consciousness is both the essence and the property of the soul.

1, Tatweatrgya—published by the Chowkhamba  Sansknt Series,

Benares, 1938, p. 9.
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This point has been clarified by Ramanuja with the help of
the example of the light of a lamp. Light constitutes the
essence of a lamp andis alsoa quality inhering in the lamp.
Like light, consciousness is also both a substance and a pro-
perty. It is substance as it constitutes the essence of the Jivas
( soul } and T§vara (God ). In this sense, Jiva is of the nature
of jina and is not the asraya ( substratum ) of knowledge :
but knowledge in the shape of “Dharma-bhmtajiiang” exists as
a property of the dtmap and since there is the rélation of apri-
thaksiddhi ( inseparableness ) between substance and its pro-
perty, the soul is regarded as the substratum of “caitanya”

(consciouness )1 Since it is ever qualified by dharmabhta-
Jjiana ( attributive knowledge ) the soul is always the knower
and is not merely the knowledge. We never have an experience

like “T am knowledge” ; on the contrary, every individual hag

feelings like “I am knowing, 1am imagining etc.” Souls also

are many in number and each body has a separate soul as its
inner controller.

Thus while according to Safakhya, the soul is drasta (seer),
bhokta ( enjoyer Y in a subtle sense? and akarta ( non-doer ),
according to RAminuja-philosophy it possesses all the
three characteristics of drastritva, bhoktritva and kartritva, but.
bhoktrtva (power of enjoyment) and kaptrtva {agency ) of
various activities of the empirical life belong to it in a special
sense. Its natural essence does not permit us to ascribe to it
these two adjectives of kartytva and bhoktrtva which arise in
the soul only when it is associated with a body-mind system,
Kartriva or agency of the soul refers to all its efforts directed
towards various types of activities of the worldly life and
bhoktrtva refers to diverse forms of its enjoyment of worldly

1. Tattvalrgya—published by the Chowkhamba Sanskrit Series,

Denares, 1938, p. 14,  Vari Vara’s commentary,
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pleasures and pains. Bhoktstva, therefore, follows as a nece-
ssary consequence of kartitva and as agency is due to the soul’s
association with the body, bhoktrtva too is not a natural
charactéristic of the Jiva. Regarding agency, it has bzen stated
ig the Tattvatraya : “samsarika pravrittisu kartritvam na svarfip-
prajuktamapi tu gunasarnsargakritam.”*  Since agency and en-
joyment are two characteristics that belong to the Jiva only in
this worldly life, these properties are, therefore, non-sternal,
destructible and changeable. These properties are generated
in the soul during waking and dream states and disappear
from the soul in deep sleep, fainting fit and also in liberation.
So, it is just and proper to hold that the Jiva in its real eternal
and transcendental form is not an agent or enjover of worldly
pleasures and pains.

The difference between the sirmkhya view and the view of
Riamanuja school lies in this that according to the former,
consciousness of purusa is reflected through buddhi as a result
of which buddhi appears as conscious ¢ agency belongs to this
intelligised buddhi only and not to the real self. But according
to Raminuja school, agency of various worldly actions and
for reason of that enjoyment of pleasures and pains are the
non-eternal properties! of the self which qualify it only when
the self becomes associated with the three gupas and appears
as a citizen of this world. Qualified Monism also holds that
the essence of Jiva never gets coloured by such agency and its
necessary consequence in the form of enjoyment of pleasures
énd pains arising from attachment to worldly objects. The
sifakhya copception which ascribes agency to buddhi and not
to the self in its empirical life is going against the teaching of
the scriptures. According to $astra, bhoktrtva of the sout has
been admitted because of its agency and action. The soul is
the doer of actions and therefore it is just and proper to think

that the fruits of its actions should also be enjoyed by the

—
*  The soul by nature isnot the docr of worldly action, it becomes

an agent due to its association with the gumas.
1. JFaana-Kriya-Kartritea alonc Is a natural property of the soul.
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Jiva. 1f agency is denied of the soul then bhoktitva ( enjoy-
ment ) should aiso be denied of it.?

Further, according to Qualified Monism agency and enyoy-
ment of the self are also effected under the supervision of God.,
No action can be performed by an individual unless it is sanc-
tioned by God. God allows a Jiva (soul) to perform actions
in accordance with its own “adrigfa.”

The fact that the self is a knower does not imply any kind
of change in the individual. “Jitatstva” really means “Asraya-
tva” of the attributive knowledge. Although knowledge in
essence is eternal and infinite, yet it can undergo contraction
and expansion due to “adrista” of the individual self. The
contraction of knowledge of an individval self is effected
through the use of the sense-organs. So, the appearance and
disappearance of “indriya-vrtti” is falsely spoken of as the
origin and decay of knowledge. The agency of the soul that
is involved in the expansion of knowledge is not naturnal to
it; butis due only to its past actions and is non-eternal.
Hence, as the nature of the soul does not change, the soul
remains immutable in spite of the expansion and contraction
of its “dharma-bhutajiiana.”

Raminuja refers to three classes of souls. The first cate-
gory consists of eternal souls who are never bound. They
always remain free from karma and “acit” and live in Vaikun-
tha in the constant presence of God. Al the time, they are
rendering services to God. *“Sesa,”” ““garuda” etc. are examples
of such eternal souls. The second category consists of libera-
ted souls who were once in bondage but who obtained release
through their knowledge, action and devotion. The third
category consists of “bound soul” who are still steeped in

1. Taivatrgga—published by the Chowkhamba Sanskrit Serics,
Benares, 1938, p. 16. (Tikz)
Yadiprak }artytoam
dhikritaya tad ihitanigddhak

d8’sa vidinigedharopa Sastra-

khaduhih

1
prayuit Tpa

phalabloktytoarn ea na syadityarthak... ““Sastraphalass prayoktari™ kar-

t a1 it Svar, Esu brak :

it5 spargamokg3diphalabhokea ki k

Sastrens niyuirate,



CHAPTER 111 111

. i
ignorance and impure actions, asa result of which they are
moving round the cycles of births and deaths.

Objections Considered.

Dr. C. D. Sharma has raised the following objections!
against Rimﬁnuja’s theory of souls :

1. “Ramianuja on the one hand identifies the soul with,
}hc individual Jiva, the “I” consciousness ( aham) the object of
introspection : the substratum of knowledge ; the empirical
€go ; the finite object; the subject of empirical knowledge
whose individuality nobody denies and yet, on the other hand,
he identifies the soul with the self-luminous and self-conscious
subject which preserves its identity through all s births and
deaths and is essentially changeless.” In the opinion of Dr.
Sharma, this is a grave inconsistency.

2. “The souls are essentially alike, but numerically diffe-
rent. There is strict monism regarding the nature of the souls :
there is pluralism only in regard to the number of the Jiva
(souls ). But quantitative pluralsm is no real pluralism. The
difference which makes no difference is no difference.”

In regard to the first objection, it is true that like Vedanta
and Samkhya, Ramanuja has not recognised a new phenome-
nal-category in the form of a Jiva or intelligised buddhi and
that according to him, the soul itself is appearing as Jiva due
to “adrista’” or pastactions. la this respect, the theory of
Ramanuja bears similarity with the theory of the Nyaya.
While for samkhya and advaita vedinta, the soul is of the

nature of consciousness and there is no distinction between
“‘cetana” and “caitanya,” itis not so for Ramanuja and the
Nyaya-system. Both Ramdnuja and the author of the Nyaya-
system have described the soul as possessor of knowledge or the
substrate of knowledge : but while the Nydya has accepted the
soul simply as the possessor of non-eternal knowledge Rima-
nuja has described it both as possessor of cternal knmowledge

and of the nature of knowledge.
Knowledge that arises in the soul becomes contracted due

to bad actions, and the soul is dislocated from the place of its
trapscendental glory and appears as an empirical self,-posses-

1. Indian Philosophy—by Dr. C. D, Sharma, p. 320-330.
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sing agency and power of enjoying worldly pleasures and
pains. The characteristics of ‘kartytva” and “bhokt;tva” are
real in the sense that these belong to the,soul itself during its
worldly life. These are not the attributes of a “muayika-antal-
karana® ( false internal or gan ) or “‘prakritika buddhi” (intel-
lect resulting from Nature ) which are falsely ascribed to the
atman, * Though real, “kartytva” and “bhoktytva” are not how- |
ever eternal qualities of the soul. The root cause of agency
and power of enjoying worldly objects is soul’s association
with the psycho-physical organism.! Hence, although empiri-
cal egohood belongs to the soul itself, yet it is not a natural
characteristic of the soul and as such the pure soul is different
from the bound soul which is in association with the empirical
ego due to “avidva” and ‘karma.” Riamianuja has simply
made it clear that the empirical self is not a fictitious category
as is held by the samkhya and the vedinta : it is the soul itself
which has been dislodged from its glorious position due to
influences of its own bad actions and Has appeared on the
world-stage, being united with “aharmkara”® or egohood. Soul in
its pure form is self-luminous, of the essence of consciousness
which is infinite and unlimited : but when the same self gets
associated with egohood, it appears as a Jiva and becomes the
agent of empirical actions and enjoyer of worldly objects due
to its contact with the gimas. These two attributes of agency and
enjoyment together with attachment and aversion—their neces-
sary accompaniments—do not texist in the state of liberation
or in the state of deep sleep. Hence, the soul though becomes
::-“150"12‘.1” (attached ) due to its mind-body adjunct, is in itself
asamga” ( non-attached ) according to Ramanuja. Its descri-
ption as knower simply means thatin the real form, the soul
is not only of the nature of consciousness but is also the
substratum—the holder and the possessor of consciousness.
Pure “aham” is fundamentally different from the “ahamkarika
aham’ (a product of Nature ) that limits the soul by identifying
it with the body and thereby creating its narrow individuality

d
1. Tauoatrgpa—published by the Chowkbamba Sanskrit Seres,
Benares, 1938, p, 17.
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that remains confined to its own mind-body system only. Pure
“aham” doss not put any kind of limitation on the soul : on
the other hand, it simply implies that the soul is not the chara-
cterless consciousness but the “cetana” ( conscious )} or the
“Jhanavan” principle which is the eternal subject of all our
knowledge. The individuality of pure “aham” is not condi-
tioned and particular but unconditioned and universal in the
sense that this uncoloured individuality can be ascribed
indifferently to any one of these souls. Self-realisation
mezns realisation of this “pure aham” and it is the immutable
principle that remains present in the same form in all states
of the individual existence.

Further, in the opinion of Dr. C. D. Sharma, quantitative
pluralism without qualitative differences is no plaralism at
all. This also canaot be upheld as it goes against the
evidence of experience. In the ordinary life, numerical
pluralism is also admitted as pluralism. If a potter makes
one hundred earthen jars, exactly alike in all respects, the
jars will be regarded as many in spite of their total agree-
ment in kind. When all the jars will be sold, the potter will
remark : “I have sold one hundred jars of the same quality.”
Qualitative indentity in fact can exist only between terms
which are numerically different.

Morcover, according to Riminuja, one can never become
many. So from the very beginning, he has got to admit the
existence of many souls; otherwise multiplicity of real
individual souls cannot be explained.

Conclusion

It is because Radmanuja has accepted “Dharmabhiita.jiana’
as an eternal quality of the self that he ha$to admit “soul”
as the cternal possessor of this attributive knowledge. So,
the soul is always the knower or “jaar”, being the substra-
tum of knowledge. Quality without a substratum is unthin-
kable and substance without quality is absurd. Dharmablnita-
Jjiana possesses the power of revelation and this rcvcla.'lian or
manifestation  becomes meaninglul  when something s
revealed to a subject. Knowledge can reveal itself and can also

8§P.R.
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reveal other objects but it cannot know itself asan object.
Knowledge is different from reality : knowing is not identical
with being. The characteristic of knowing cannot belong
to knowledge : it must belong to a spiritual substance that
knows. Revelation of objects should always be made to a
perceiver who must be different from perceptual knowledge
which is a quality. Dharmabhiita-jigna, being the quality of
the Jiva (soul ) cannot be identified with it. The quality of
knowing, however, is inseparable from the self.

Rimdnuja has throughout maintained a distinction between
“caitanya” and “‘cetana”—consciousness and the possessor of
consciousness, knowledge and the knowing reality. 46ma or soul
is the possessor’ of consciousness because it is the substratum
in which “caitanya” or knowledge is generated. Knowledge is
always the knowledge of an object and that object is always
revealed to a “subject” who appears as the cognizer of that cog-
nition, Pure differenceless knowledge, unrelated to any subject
and object, cannot be proved by any ‘ pramapa”, It is because
knowledge always reveals itself and an object to the knower
that it is called “Samvedana”.! Self-revelation, on the other
hand, means that knowledge stands revealed to the soul
which is its substrate. The most important function of
knowledge, therefore, is to manifest objects to the individual
souls. Knowledge, thus, has a referential transcendence.
It always refers beyond itself to objects and subjects and is
never revealed in the absence of objects. It never exists in
the absence of the knower. Even in the state of liberation
when the world-feeling will be fully uprooted, the liberated
person will constantly experience the real nature of God.
In the absence of worldly objects, the real nature of God
will then become the object of the hberated person’s know-
fedge.> In the state of “susupti” ( deep sleep ) when external

1. $ﬁbhas]a—edhcd and published by T, Srinivasa Sarma, Bombay,

1016,—~1~1-1,
2. Sibhagya—vol. 11 — Anondarama Mudranalaya, Poona, 1940, 4—4-19
A dh SEbilars LA s HEYI S T Lt Lot >
a pratyanika i
niratifayinandars param  brakme bibhntikann kalakal)

anubhavati muktah,
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f)bjects are not manifested, the soul becomes the knower of
its own “pure ahum” which is its true character. *‘Pure
aham’ being the soul’s nature is always present. It is not
the quality of the soul ; and in dreamless sleep in the absence
of external objects, it is manifested as its own object.

It is because knowledge constitutes the essential quality
of the “atman” and is also the distinguishing characteristic
of the soul that the soul 1s also described as consciousness
or jidna. In reality “atman” and “jhana” are logicaly
distinguishable as substance and attribute—though physically

inseparable.

It may seem difficult for us to understand why Ramanuja
has not remained satisfied merely by recognizing dharmabhnta-
JjAana as an attribute of the soul. It may be asked why the
soul also has been spoken of to be of the nature of know-
ledge. This Raminuja has done most probably with a view
to keeping his philosophy in tune with the Upanisads.

The Upanisads have always described the soul as “jidna-
svarfipa” and this has been kept unimpaired in Rimiinuja’s
system. To account for the manifestation of the external
objects, however, he has admitted ‘‘dharmabhnta-jfiana” which
is capable of expansion and contraction, It is due to this
elastic nature of knowledge that the \diverse things can
become the objects of our phenomenal consciousness on
different occasions. Hence both the forms of knowledge are
necessary for a rational explanation of human experience
from the point of view of qualified monism.

Section D
Avidyi in the Philosophy of Rimanuja
The word midyli has been used by Riminuja in two
different senses: metaphysical and ethical. Avidy3 appears
in almost all the systems of Indian Philosophy, although
there is o great divergence of opinions regarding its specific
pature. In Samkhya, avidyd has been termed asireha which
js intellectual in the sense that it is a failure to discriminate
between the self and the not self, The NyBya-daricna, 100, gives
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an intellectual interpretation of avidya or ajiiana. Sarnkara-
vedanta, on the other hand, has recognized may@ or avidya
as the objective matrix of the world and has described it as
bhavaripa (?ositive) anirviicya { indescribable ) and illusory
from the transcendental point of view. This avidy@ theory
of Sarmkaraciryya has been severely criticised by Raminuja
who does not believe in the existence anywhere of anything
bearing resemblance with the avidya of Sarikara.

Metaphysical Meaning of Avidyi in Ramanuja’s Philosophy

In the metaphysics of Ramumuja-darana, Prakiti itself
has been called avidya since “acit’ is the principle that prevents
the soul from realising its essentially conscious nature.
Prakiti, being unconscious, is naturally opposed to vidy@ or
knowledge ( navidya ). It is the material cause of the world
and is frigunatmika ( Possessor of the three gunas) like the
avidya of Sarkara, but as a category, Prakrti of Ramanuja
possesses a status wholly different from the status of the
avidya of Safmkara, In the Philosophy of  Advaita
avidya is a terminable principle and is not the ultimate truth.
It possesses freedom to put forth appearances only and not
to create a real world. The knowledge of Brahman not only
reveals the falsity of the given world but it also implies the
falsity of Mayaor aiidya as mothing else can remain before
the ‘advaita-Brahman’, But Prakyi of Ramiaouja, though
called avidydin a particular sense, is real and as such it is
beginningless and endless. The only speciality about its
reality is thatit isreal asa mods of God from ‘whom alone
it derives its substantiality and meaning. Like the avidya of
Safukara, Prakiti is mnot “namadheyatvamztram”. On the
contrary, it is the metaphysically real cause of all modifica-
tions of the world,

In the opinion of Raminvja, the world that we always
see, feel and touch as real must be admitted by us as true;
so it is improper to hold that a substantial world like ours
has as its primary stuffl a wholly illusory principle. Rama-
nuja has therefore raised sevenfold objections against the
midytitheory of the advaita school which are known as
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saptavidhanupapattif, These seven charges against the ilfusion
producing avidva are asrayanupapattif, tiradlzam‘mupapattil_;,
svarfipanupapattih,  anirvacantyanupapattih, pramananupapattif,
nivartakanupapattih  and  nivettyanupapattih, Let us now
explain these anupapattiks ( objections ) one by one :
Asrayanupapattih

The first objection is that there can be no substratum
( asraya ) for avidya. Neither the individual soul nor Brahman
can serve as a basis for the principle of illusion. The indi-
vidual soul or Jiva, being itself a creation of avidya ( igno-
rance ) cannot be regarded as jts substratum, To trace the
Tocus of the individual soul is to commit the fallacy of
mutual dependence. Brahman also cannot be the locus of
avidyd as it is supposed to be self-luminous. Self-luminosity
cannot be supposed to be enveloped under any condition.
If self-luminosity 1s believed to be covered, there will be the
cessation of the true form of Brahman since Brahman is
nothing but this self-lurminosity. Thus, as there is no locus
for avidya, it is absolutely meaningless.!
Tirodhanapupapattih

The second objection is that if we believe in avidya,
then we have to believe also in the obscuration of Pure
Consciousness which is really absurd. Brafman has been
admitted as  self-revealing consciousness. Being svayari-
prakata, it can never be subject to any kind of obscuration.
Obscuration means two things : firstly, counteraction of a
barrier preventing origination of knowledge and secondly,
destruction of knowledge. But pure knowledge is not a
product and so 1t is,mot also liable to destruction. It is
eternal and persisting. How or why self-revealing pure
consciousness makes itself obscure by avidya 1s an insoluble
riddle of the Sarkara-vedanta.
Svarupanupzpattih

The third charge is : midya itsell is obscured by mature.
Avidpa cannot be admitted as real : bacausc in that case, the
Philosophy of Sasmkara will cease to be 2 philosophy of

1. flibhlya-l -1-1.
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non-dualism. Neither can avidyg be regarded as the unreal
cause of an unreal world, since such an admission will result
in committing the fallacy of infinite regress ( anavastha ).
If the false knowledge of the false world is caused by &
false avidya, then this knowledge of the false avidya must
be due to another principle of falsity and that too, to another
and so on.! If itis held that avidyais revealed by Brahman,
even then the situation does not improve. Brahman is
eternal and so avidya will always be eternal and as such
will always be known by the individual souls. Since avidya
will never terminate, there will be no liberation for the
suffering souls of the world.
Anirvacaniyanupapattih

The fourth charge is’ brought against the anirvacaniya
theory of indefinability. Things of the world are always
experienced either as sat or as asat. A thing which is
sadasadvilaksana ( different from both real and unreal) can
never be an object of experience. It is no use describing
any category as anirvacaniya when such a category can
never be logically established on the ground of any kind of
evidence. To assert that an indefinable category can be an
object of knowledge is equivalent to courting the absurd

Position that all things can be the objects of all knowledge.
Pramananupapattih

The fifth objection against avidya theory is that it is not
supported by any pramapa. Since avidya is sadasadvilaksana
it cannot be known by perception which iz only capable of
giving us the knowledge of an entity or of a non-entity and
never of any which is anirvacaniya. Since there is mothing
to serve as the linga ( sign or reason for conclusion ) of this
anindcya avidy@, it cannot be known through inference
either. Finally, it cannot be known through scriptural
testimony, for the scriptures describe maya as the real world-
producing power of God.

1(a). Vedariha Samgroh-printed and published by Lazarus and Co.
Benares, p. 76 ( Tika—Sudarfana Suri } ’

(b), Vedartha Samgrah~-( English Translation by J. A, B. Van
Bultenem, ) Page 216 Deccan College Monograph Series-16.
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Nivartakdnupapattih

According to advaita school, nothing short of the
knpwledge of an undifferentiated attributeless Brahman can
root up avidya totally and finally. But such knowledge is
Impossible, Knowledge always involves discrimination and
determination.  So, avidya can never be removed.

Nivrttyanupapattih

This is a charge against the advaita theory of liberation.
Brahmajﬁ?na is not (according to advaita school) the
knowledge of Brahman, but it is knowledge that is Brahman.
This is pure knowledge and it is different from the knowledge
of identity, which is called the Nivartaka-jiana. According
to Ramdnuja, this nivartaka-jiigna, being different from
Brahman, must be regarded as a form of avidys since anything
different from Bralman falls in the realm of avidyd. In the
view of the advaita-school, this nivartaka-jaana destroys
avidya and then destroys itself like a blazing fire which after
destroying a forest destroys itself. This however is mnot
sound and admissible according to Ramdnuja. This is
because we find that in the case of fire burning a forest,
ashes remain when fire is extinguished., Here too, if we hold
that avidyd can be burnt, we must also admit necessarily that
avidyii will continue to exist in the form of its ashes, '
Absolute liberation, therefore, is wholly unattainable.

Further Elucidation of the Unjustifiability of S'amkara’s
avidya

In fact, the category of avidyd as expounded by Satukara,
baffles our attempts to understand it. All of us know and
firmly believe that a positive entity is that which becomes
an object of some form of knowledge. Since anirvacaniyatra
( indescribability ) can never be experienced in any form,
it is an absurd hypothesis. If it is held that the knowledge
of an entity or of a non-entity can also yicld to us the
knowledge of something which is neither an enlity nor a
nom-entity, then all things will become the objects of afl
knowledge. This is, no doubt, a very anomalous philoso-

phical position.
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Ramanuja further holds that it is the pure knowledge
that should be regarded as being opposed to avidyd al:nd 50
Brahman as pure knowledge ought to stand as a contradictory
to avidya. The positive experience of avidya should therefore
be followed by the negation of Brahman, for two contra-
dictory principles cannot be felt as positive at the sum.e
time. In fact, to hold that Brahman is hidden by avidyd is
to admit that the nature of. Brahman as self-revealing cons-
ciousness is destroyed, Pure self-revelation is never a product
and its concealment means simply that it is destroyed.
Further, if concealment means partial covering up of Brahman,
then Brahman will ceasé to be partless and that will go
against the fundamental position of advaita-vedanta. Nor
can it be maitained that being hidden by avidya, Brahman is
only indistinctly manifested : because revelation itself cannot
be described as distinct or indistinct. The question of

distinctness and indistinctness arises with regard to the
object of revelation.

Further the use of the negative prefix ‘a’ in avidya or ajiana
undoubtedly implies that it can be understood only by a
reference to the cogpition of the nature of knowledge or to
state briefly, ajiigna ( Non-knoweldge or ignorance) presup-
poses jitana (knowledge ) and is relative to knowledge ( jhitna-
,sapeksa ). If darkness is considered as being opposed to
light, then darkness cannot be understood without presup<
posing the knowledge of light. Cognition of non-existence
of a jar presupposes the knowledge of the exisfence of the

jar. One who knows the jar is alone capable of having a
cognition of the non-existence of the jar,

Moreover, if the adiaitins hold that avidya
be removed by the knowledge of the falsity
other than Brahman, then ignorance will simply mean
knowledge of the reality of the world; and in this sense
alone ajiiana or ignorance can be held as contradictory to
knowledge. So, it is not the non-knowledge of the true
nature of Brahman that will be removed'by the knowledge of
the falsity of the wotld, asthese two do not have the same
object and cannot therefore be treated as contradictory to

or ajfiina can
of everything
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€ach other. If they are non-contradictory, one cannot be
the destroyer of the other, So, the assertion that a know-
ledge of the true nature of Brahman invariably leads to the
destruction of ignorance is not logically justifiable,

Lastly, it has been held by Samkara school that avidya or
ajfiana can be perceived directly ; and as evidence, this school
has'referred to such perceptions as ‘I am ignorant,” “I do not
knowmyself or any other”. In the opinion of Rimanuja, how-
ever, such perceptions do not prove the immediate and direct
-experience of ajfiana. On the other hand, they simply refer
to the pragabhava ( prior non-existence ) of the knowledge
of an object. To be directly perceptible, ajigna must refer
to some specific object of which there is ignorance ; and this
cannot be, since in that case, giiana itself will disappear
because of the knowledge of the object. If no specific object
is referred to by ajftana, then it cannot be perceived, for like
pure contentless knowledge, pure contentless ignorance, too,
can never be directly apprehended. The experience of “I
did not know anything during deep sleep” is an inference
grounded on the absence of memory of any knowledge
during susupti ( deep sleep). It is not a proof of the direct
apprehension of ajiigna. Hence, avidyd or ajidna, in the
sense of a positive but false and illusion producing entity
cannot be upheld. For Ramanuja, therefore, Prakrti is the
only real and positive fattra that can very well be called
avidys and can also be regarded as the real cause of a real

world,

Ethical Meaning of avidya

In the ethical realm of his philosophy, Riminuja l'ms
used the word avidpa in the sense of varpsrama karmas? which
bring about the expansion and contraction ol: the dhammbh.ma-
Jjiana of the individual soul. Avidya, in ”“s,““ff too,b is a
positive entity possessing the power of obscuring dharmablinta-
Jjnana (attributive knowledge ) and creating thereby 'xh? .fa!sc
sense of agency in the Jiva. The attitude of the individual

1.  Vedzstha=Sarmgrah=p. 150, ( Lazans & Company )
Atra aridyd fobdena ridyerad ram3fran2rzdi gorrelies Lorrackyrsre,
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soul towards the world, therefére, becomes distorted, The
mdividual thinks himself to be the lord of the world and
the main purpose of the world seems to him to be simply to
cater to his various needs and comforts Avidya mn the form
of karma, thus becomes the generating cause only of the
bhoga ( experienee ) of the indvidual souls and not of the
bhogya which 15 Prakiti. Due to the 1nadequate expansion
of the dharmabliuta jiana, the mdividual develops a false
attitude towards the universe and 1nstead of admitting God
as the ultimate source of everything, he considers himself
to be the controller of the world. 1n the sense of karma,
therefore, avidydis a principle of obscuration. Inthis sense
andya can be treated as a third power besides ksetrajiia-Sakts
and Prakiti-sakts.

Now, all these deliberations on the meaning of audyad
lead usto beheve that 1n the wsistadvarta philosophy, avidya
has not been used 1n any rigid and fixed sense Anything
that stands in the way of self-realisation and God realisation
or anything that develops in the soul a strong yearning for
the ordinary pleasures of life, may be called anidya *

Objections against Ramanuja’s refutation of avidya

Mahamahopadhyaya Sr1 Apantakrishna Shastri has raised
some objections against Ramanua’s refutation of awdya 1
his valuable book “Satabliisam™® We have already noticed
that in the opimon of Ramanuja, knowledge 1s opposed to
1gnorance and as such ignorance 15 never revealed by 1t On
the contrary, knowledge always destroys 1gnorance

The author of Satabhfisam has refuted this charge by
asserting that pure objectless consciousness 15 not opposed to

1 Prakrt may help the bound soul to a certamn extent by

providing 1t with the internal organ, but at the time of
Iiberation the soul realis=s fully the infertor and obstructive

character of Prakru. In the imnal stage, Naturc may be

of some help but ultumately Nature proves itself an obstacle
n the path of hiberation. Prakrii should be realiscd as Aeya

and not as updeya by one who seeks to attain Iiberation,
2, Sarabhreni Page-92-101. -
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ﬂj:i?fma. It is only the Vitticaitanya which is contradictory to
f_}n;zansyznc:n’?ot theref_orti exlsi_thh it. The experience of
w” teveals saminya-jiiana of the soul and this is
not opposed to gjina, On the other hand, ignoramcc is
revealed by this sort of awareness.
] It has been pointed out by the same author that ignorance
1S not a negative category according to advoitavada. The
prefix ‘2’ here does not imply nos-existence of knowledge
prior to the apprehension of an object. This particular
prefix is used here to denote that avidyd is opposed to
phenomenal knowledge obtained through the wuse of
Ppramanas. .

The third charge brought against Ramanuja by Shri
Shastri is that according to Ramanuja-darsana, it is the
dharmabhnta.jiina that is centracted and expanded by the
karmas of the Jivas. Dharmiblitajiigna is self-revealing
and is not revealed by dharmabhuta-jiana. Since contraction
of dharmabhiita-jigna cannot bring about a corresponding
contraction of the dharmibhfita:jiiana, something else besides
karma has got to be accepted with a view to explaining the
obscuration of the dharmibhnita-jiana.

Lastly, it has been stated by the author of Satabliisani
that in the philosophy of Ramanuja, karma has been regarded

the cause of the expansion and contraction of the

as
Being an

dharmabkiitajiisne which are simply the effects.
effect, expansion of the dharmabhuta-jizna will not be able

to destroy karma. Unless avidya-karma is destroyed,

liberation cannot be attained,

Objections Met
The alove objections are no doubt grave, but they are

not insoluble, )

In the first place, it may be pointed out that Raminuja
has understood and explained knowledge in a manner which
is altogether different from the standpoint of Saritkarasedanta.
According to Ramaunja, knowledge always refers beyond itself
to objects and subjects and is never revealed in the absence

of objects. It has a referential transcendence. It always
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reveals an object besides its own nature. Sar'nkarz.l ha’s
admitted as ultimate and pure that consciousness .WhICh.lS
wholly differenceless and contentless ; but Raménuja denies
altogether the existence of such knowledge. Even the
knowledge of a liberated soul is not contentless. God
himself becomes the content of knowledge of an emanciPated
spirit. There is, therefore, no such thing as pure Nirvisaya-
caitanya serving as the substratum of ignorance. Ajigna of
a particular object is always contrary to the knowledge of
that particular object. As such, it is alsoa destroyer of that
knowledge. Now, as knowledge and ignorance are incom-

patible, knowledge can ngver be the revealer or substratum
of ignorance.

Morever, Rimanuja has never admitted the existence
of a jAana-svarupa @tman, (self as consciousness) totally
devoid of the attitude of objective knowing, Whether bound
or liberated, awake or asleep, the soul is always revealed as
the knower, though the contents of knowledge are relative
to different psychological states or stages through which an
individual soul passes. Unless the self is admitted as a
form of knowledge only andmot as a knower, the existence
of pure differenceless contentless consciousness cannot be

established; and if such a consciousness is not established,
there cannot be any lacus for ajiiana,

In fact, by following the advaita line of thinking, we
shall not be able to have a glimpse even of any differenceless
consciousness at any stage of our life. Brahman itself is
known through the witti of antahkarana ( mode of internal
organ ) and as such in Brahman-jiana, Brahman will become
the object of that specifiz vitti of antahkarapa. How can we
then believe in the exitence of a knowledge which does not
involve a reference to any object ? Secondly, it “a’ in avidya
or ajiiana implies that it is contrary to knowledge obtained
through praménas, then it is evident that ajiidna cannot be
submitted to any proof. As such, gjiiana, as expounded by
the advaita philosophy, is unestablished by any pramana.

Thirdly, in the opinion of Ramanuja, the experience of
“I did not know myself” does not imply a perception of
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ajiana during deep sleep, 1In deep sleep, pure ‘cham’ becomes
the object of knowledge of an individua] soul. Since
Antalikarana remains inoperative during deep sleep, there is
no memory, and in the absence of memory of our knowledge
of pure aham during sugupti, ( deep sleep ) each ope of us
feels asif he did not know even himselfin that stage. The
knowledge of *{ am' persists uninterruptedly in deep sleep and
so dharmibhnta-jrigna is never veiled. The presence of the
dharmabhiita-jiigna (attributive knowledge) only remains uamani-
fested because of the absence of the specific objects of our
phenomenal knowledge, and the question of assuming the
existence of a separate principle of obscuration for dharmi-
bhuta-jigna does not arise.

Lastly, Ra&manuja does not seem to have felt the need for
assuming the existence of a separate principle to serve as
the destroyer of karmas (actions). Karmas (actions) will
be automatically destroyed as soon as their effects will be
produced. In brief, it can be said that actions will be
destroyed by their results. The performance of the Jyotistoma
sacrifice results in the attainment of heaven. As soon as
heaven is attained, that particular sacrifice comes to an end.

Moreover, when expaasion of dharmabhtita-jiiana is complete,
all attachment to worldly pleasures and pains ceases imme-
diately, The fire of knowledge destroys completely all
sancita karmas and kjiyamapa karmas. Nityanaimittik karmas
( daily and occasional duties) too, when directed towards
God or towards the expansion of dharmabliitajiona are
automatically destroyed when the effects sought for are

produced.

Conclusion ) )

To conclude, we can say that the use of avidra in the
sense of karma ( action })is not an innovation brought about
by Ramanuja. Samkara too, in his commenfar}flo.n the
verse 9 of the I$a Upanisad, has interpreted avidyal in the

1. Tig-verse 9.
Vidsaya anys avidyd, tem karmetyarthah.
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Truly speaking, avidya in some form or other has been recog-
nized in other systems of Indian philosophy and everywhere
we find that avidya assisted by karma*® has been accepted as the
cause of this diversified universe. '

In Samkhya, for example, avidya has been called aviveka
and it has been viewed as a double-edged category. On the
one hand aviveka has been treated as the operative power
of an independent Prakrti which impels it to evolve and
dissolve whenever necessary ; and on the other hand, it has
been held as the cause of the self’s attachment to the world.
Aviveki-prakyti, however, needs the help of the law of karma
to produce diversities of this world of experience.

In the advaita-vedanta too, maya, avidya or ajiigna has been
viewed as the principle of objectivity and creativity ; but it
has been made dependent on God who is its master. This
changeable matrix of the world in the form of maya or
avidya is regulated and shaped by the Lord of Maya ( Isvara )
in accordance with the law of karma,

Raméanuja perhaps has felt that since creation and disso-
lution cannot take place unless assisted by karma, it is
therefore proper and simpler to identify avidya with karma
and to hold that karma is the cause that brings about diver-
sities in the experiences of the individual souls,

- < . - .
Avidya assisted by Karma® is not the view of RImanuja. This

is to be found in other systems of Indian Ph)los(yphy as has been
shown in the subsequent paragraph,
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ETHICS
Section A
Liberation as expounded by Ramanuja in his
Philosophy

Meaning of Liberation

In almost all the systems of Indian phllosophy, the
process of birth and death is called bondage and its
absolute cessation is described as liberation. Birth aad
rebirth after death are certain limitations imposed on the
soul on account of the beginningless ignorance. When
through fattva-jiiana (knowledge of trutk) and tattvabhyasa
( Practice of truth ) the individual soul regains its original
divine nature, free from all sorrows and sufferings, it is
liberated forever from the whirlpool of the worldly existence,
Ramanuja agrees with all these philosophical schools in
holding that worldly pleasures are but transitory and that
these are all fraught with pain. A wise man is therefore
not charmed by the colourful worldly-life which conceals in
its bosom the seeds of rebirth and transmigration. Individual
souls are moving round the cycle of births and deaths under
the spell of beginningless ignorance and karma ( action)
which in their turn produce automatically the threefold
miseries of life. According to Raminuja, a man will not be
able to attain hiberation even by having recourse to vedic rituals
only ; for these elaborate rites may lead an individual to
heavenly pleasures which are more permanent than the
pleasures of the world, still these will not be able to liberate
him permenently from sorrows and sufferings of the world.
When the effects of his vedic karma ( ritualistic performances )
will be exhausted, he will have to return to this world from
the much coveted Paradise of gods and angels. Vedic rituals,
therefore, like ordinary interested actions of the world are
causes of rebirth and pain whereas emancipation in the true
sense means complete stopage of this process.
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Means of Liberation according to Ramanuja

The upanisads have suggested vedana ( Knowledge ) dhyana
( Medutation ) and upasand ( Divine Service ) as means to the
attainment of salvation. The various Sruti texts like
“Bralmavid apnoti param’ ( Taittirlya A-1-1 ), “tvameva viditva-
timptyumeti” ( Sveta 3-8), "“Jiatva devaiir sarvapusupalinili’
(Sveta 1-8 ), “Atma va are drastavyah mantavyal, nidhidhyisi-
tavpaly’ ( Brhad 4-5-6 ), “Tatastu tam pasyate niskalam, dhyaya-
manal” ( Mundaka 3-1-8 ), “Sah hi asramail sada uplsya
samastail eka evaca, anu me etam bhagavo devatam siddhi, yam
devatam upasasva” ( Chand 4-2-2), etc., were quoted by
Ramanuja in support of the view stated above. As the
upanisadic .statements are indubitable, these three,  namely
vedana, dhyana and uptisana should be taken to have identical
meaning as means of liberation. In other words, a thorough
knowledge of the ultimate reality as taught in the upanisads
followed by an intense and uninterrupted meditation on the
nature of God will help one to attain salvation. God being
the most beloved object, His thoughts are very sweet and
pleasing to the devotee and it is bscause of this sweetness
of the divine thought that the mind of the devotee remains
continuously occupied with this. This is what is bhakti or
devotion. According to Ramainuja, therefere, bhakti or
devotion constitutes the principal means and knowledge and
action are its two essential and non-separable auxiliaries. If
an ‘individual is eager to attain salvation, he should first of
all seek to attain a true knowledge of his pure aharii which
consists in his realising the fact that as a mode of God, his
pure ahar is wholly dependent on Him. Naturally, therefore,
he feels an intense affection and longing for God in whom
he lives and moves. This feeling of dependence on God as
his sole support and refuge gradually produces in him an
attitude of self-surrender to Divinity. This attitude of self-
surrender then succeeds in winning God’s compassion and love
which actually help him to attain emancipation from all evils.?

1. Manmand bhava madbhakto madyljT mam namaskury

igyasi  yuktoa i parzyanal { Giia~9-34 )
( published by the Gita Press, Gorakhapur, )
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] .Rémﬁnuja differs from advaita-vedanta in holding that
disinterested performance of action proﬁxotes devotion and
so actions should be performed in an unselfish manner till
salvation is not attained.! According to advaita-vedanta, true
knowledge is the real means of liberation since the veil of
ignorance can be removed only by tattvajizra and not by
anything else. Disinterested action as a prior condition
purifies the mind and makes it fit for gaining true knowledge.
Thus, jtis a remote condition and not the immediate antecedent
of liberation. In fact, when knowledge is acquired, the wise
man loses completely body sense and ego-feeling which are
necessary for worldly actions. Hence like a lion and a
deer, action and knowledge cannot exist together.? Since
action possesses purifying capacity, its performance in a
proper spirit leads one to Pitriloka and Satyaloka respectively,
but cannot release him permanently from the sufferings of
life and the aggnies of worldly existence® Devotion too,
according to advaita-vedanta cannot lead us to the supreme
goal, Devotion is directed towards a lower Brahman and
hence it, too, cannot bring about that eternal bliss which
results solely from a feeling of identity with the supreme and
unqualified Brahman. Action and Devotion cannot therefore
be direct means of emancipation which can be brought dbout
by trae kaowledge alore. i

Ramannja’s ethical position, howeves differs fundamentally

from that of the advaita-vedanta. According to advaita-vedanta

agency and capacity for enjoyment are not real qualities of
_the soul. These are only fictitiously supposed to belong to

1. Faananisthasya opi  dhrivamigasariragye ya £ pti maka-
avafyam kapam (Gid 3-8~

Y
yajaadinityanaimittikam
Rz ja Bhagyam-—p

karma
blished by the Gita Press, Gorakhapur, }

9. Brdhyabadhakabk paicno

ta tayeh. { Nuiskarmpasiddhik }—

Fraded
Chap, 1~66 }...Udbodhana Karyalaya, Calcutta.

PR ‘

3. Nityonaimittikayoru}
pitriloka—satyaloka=praptif cedintastrah—13—by Sadananda )

9P.R.
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the soul due to the operation of avidya ( Ignorance ). So,
the true knowledge of the soul at once removes the false
feelings of kartrtva (agency ) and bhoktrtva ( power of enjoy-
ment ) which are the products of ignorance. Hence in the
eyes of an advaita-philosopher, knowledge and action are
opposed to each other. But in the opinion of Raminuja,
kartrtva and bhoktrtva are real but non-eternal qualities of the
soul and so there cannot be any opposition between know-
ledge and action. Since agency and capacity for enjoyment
are not erroneously ascribed to the soul, the negation of
these two in the self is not necessary for the attaiment of
liberation. According to Raminuja, salvation means disso-
ciation of the self from all influences of Prakrti and also
of selfish actions, because the latter remain operative in
the empirical life and prevent the self from having a true
knowledge of its free nature. In short, for Raminuja,
liberation means permanent removal of all these obstacles
which cause contraction in the dharmablifita-jfiana. This is
the reason why Ramanuja has attached importance to the
performance of the vedic rites also, because vedic actions too
help a man to realise the distinction between the immortal
soul and the perishable body. This is

also tattvajiiana,
although this is of a lower order.

Higher type of tattvajiiana
means full knowledge of the true nature of« the eternally free
se}f and this is attained through bhakti and updsanz. So,
Ramanuja holds that devotion in cooperation with knowledge

and action constitutes the means to_reach the

) summum
bonum of life,

Bhakti or Devotion consists of knowledge
of the object of adoration and intense affection and respect
for the same. Complete self-surrender, which is the-essence
of devotion, becomes possible only when the individual
realises his own nature, the nature of God and also the nature
of his own relation to God. Not only knowledge, but
karma ( action ) performed in a proper spirit is also necessary
for the awakening of devotion in the heart of a man. It is
the disinterested performance of nityanamittika karma ( daily
and occasional duties ) that purifies the mind of an individual
and makes him fit for grasping the ultimate truth. Both
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knowledge and action are necessary forerunners of bhakti and
4as such they are regarded as doors to bhakti.)

Map’s perfection and liberation can come only through
devotion involvig self-surrender and grace. When the
devotee of God realises fully that freedom from ills of life
can be achieved only by divine grace, he at once gives up
upayabudhi and seeks to have recourse to knowledge, action
and devotion only in the sense of services rendered to God.
‘When all scriptural duties are performed in the [spirit of
a servant of God or kainkarya only, he reaches the supreme
goal without any difficulty. Ramanuja thus holds that duties
related to various varnas and asramas are to be discharged
even by a wise man because karma contributes to vidy@ which
means meditation on and selfless devotion to God. In.fact,
regular discharge of duties in an attitude devoid of egoism,
pride and arrogance is itself the worship of God.? Hence
Samkara is wrong in holding that those who follow the
path of action or of devotion are living in the darkness of
avidya.

Jivanmukti and Videhamukti

When devout meditation succeeds in winning the grace
of God which results in a direct experience of Divinity, the
devotee is liberated from the shackles of the body and
becomes similar to God ( Brahmaprakara). The liberated
one is not actually lost in identity with God, but he enjoys
perpetually a bliss of communion with God. This gon} is
reached only after death and so Ramanuja has not recognised
jlvanmukti as true liberation. Moreover, according . to
Ramanuja, there is no adhyasikatadatmya ( erroneous identity )
between body and soul. There is simply the aprithaksiddhi
relatwn between the two really distinct objects. Body and
soul are really distinct but they are treated as identical in
language because of inseparable association. Just as in the
case of a white cloth the knowledge of white colour in

1. Yafindramatadipita—second cdition AnandasraWa  Mudranalaya
Poona, 1034, chapter 7 pp, 61-62.
2. $ribkasza Vol, 11, 4~4-2,
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association with a piece of cloth is real, in the same manner in
the case of *I am fair” the knowledge of the body in
inseparable association with the embodicd soul is real. Since
this body-soul relation is real and not erroneous, it cannot
disappear in the living state. According to damkara body-
sense is false and so it can be removed by knowledge even
when one is alive. Hence, he believes in the possibility of
Jjivanmukti after the awakening of true knowledge. But Rami-
puja says that soO fong as the soul remains embodied, its
relation with the body is real and so it can never have the
feeling of bodilessness without which release from worldly
sufferings is impossible, 1t is an absurdity to hold that the
body-feeling has been negated but still it occurs like the
defective perception of the double moon by a man even when
he has realised fully that the moon is one. Avidya "and
karma are the causes that produce objects and also the body
that encases a particular soul. 1f avidva and karma are
annihilated by the Badhakajigna® then all objects including
the body must be simultaneously effaced and so there cannot
be any such thing as liberation in life ( jivanmukti ).

. Mukti. always means videhmukti. Scriptural texts like
tattvamas?’, when understood fully, give an indirect knowledge
of.the state of liberation but cannot destroy avidya.® This
being so, vﬁkﬂyarthajﬁana can never produce a direct realisation
of the bliss of emancipation in this life and in this world.
Had scriptural knowledge resulted in real liberation, then wise
men would not have tasted the bitterness of worldly-life. The
Chandogya upanisad says that in order to attain liberation one
has to wait till his body is destroyed® This statement of the

1, Knowledge that is capable of annulling.

2. Yato vakyadaparoksyafiniasmbhaoadoak

tha jianena avidyd na nivdr
tate tata eva yioanmukiirapidvretsarita.—

Sribhasya—1-1—4. { Edited and published by T. Srinivasacari
Bombay, 1916,

3, Tasya tavadeva ciram yavanna vimoks. ye'thasampatsye
( Chand—6-14~2),
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Chandogya upanisad has clearly disfavoured the idea of Jivan-
mukti, -

In fact, it ig never possible for a living person to attain
that knowledge which is completely free from any feeling of
difference. Miad is purified by dhyana-niyoga and it is by
such a mind that an individual soul is able to have a direct
realisation of a qualified Brahman which leads to his emanci-

pation.

The Staée of Sthitaprajna

A man who has acquired pure wisdom regarding his real
nature is not liberated. He, then, becomes possessed of equa~
nimity ( Sthitaprajiia). This stage is the highest one thatan
individual can attain in this life by following the path of
knowledge.r Although heis an embodied soul, yet through
purification of his intellect and will, heis able to withdraw
his senses completely from the worldly objects, His mind is
not troubled by sorrows and sufferings of life, He is free from
desires and passions, aversion and hatred. His mind always
remains fixed on God who then becomes the only object of his
love and attachment. This stage is not a stage of real libera-
tion. It is simply a stage in which the individual soul is able
to feel confident about his own liberation at the end of his life’s
journey. Gita too has not described this stage as Jivanmukti.

In fact, if it is held that avidya-karma is the root cause of
bondage, and liberation is attained only when karma is des-
troyed, then logically we caonot believe in jivanmukti, This
is because in the jivanmukti stage, the soul is not free from
the influences of prarabdha-karma. Only sancita karma and
krivamana Larma are destroyed through knowledge. Since
prarabdha karma remains operative even in the Jivanmukti stage
there cannot be an absolute freedom from all karmic influences
which is the real characteristic of the liberated state. The

Srikidn sarodt raneg:

1. dtmaikzoslameanena tugfak tena togepe
kaman yoda prakargena jahati tadd gyam sthiteprofid $ii  wgyate.
Fitnanisthakastha fyam ( Gita—2-65— RamInyjebhagyem )
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fecling of pleasure and pain is preseat even in the mind of a
wise man, although this is negligible from the practical point
of view as this feeling will never disturb the stability of his
mind. Moreover, Riminuja does not believe that a know-
ledge of the meaning of the mahaviikyas possesses the capacity
of giving a direct realisation of truth which is as immediate
as perception.

The Nature of a Liberated Soul

When an individual soul is liberated through devotion
and Divine grace, he loses his natural body! and appears in
its own divine form. The liberated soul, on the eve of its
departure from the world, passes through agniloka, vapuloka,
varunaloka, adityaloka, indraloka, prajapatiloka, Brahmaloka, etc.
and then reaches the eternal abode of Vaikrpthal It is in
the state of real emancipation that a liberated wise man
becomes completely free from the influences of ail his
virtuous and vicious deeds and becomes similar to Braliman in
respect of its nature as pure consciousness,®
. The word “svena” here implies that as soon as liberation
Js attained, the soul at once regains its true nature and
becomes dissociated from the matural body with which it
remains identified in the state of bondage. On regaining its
true nature in the form of pure consciousness, it also gains
back its other qualities like sarvajnatva, satpasamkalpatva etc.
which remain covered by ignorance in worldiy-life.* The

1. Etebhyo bhuteblyah  samutthiya  ianyeva ‘vina$yati— Brhadardn yaka
upanisad,
2. Sv etam d % panthanamapadyagnilok hati, sa vayulohasm,

sa oarupalokarh, sa @dityalokarn, sa  indraloka, sa prajapatilokarh, so
brahmalokar etc.—Kausitaki upanigad ; quoted 1n the $ribhasya
. 4-3-3,

3. Tada vidodn punyapape vidhuya niranjanars paramar: sampam upaiti—
Mur_vilnku 3—1-1—cvamevaisa samprasade’asamdceharivat samutthiya
pararis jyotirapasampadya svenargpena abhinigpadyata—Chand, 8—3-4.
$ribhagya 4-4—2, Vol I Anandasram Mudranalaya, FPoona
1940,

\
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liberated soul can attain everything he wishes for merely by
willing. it.1 Liberation, therefore, does not mean emergence
of any new quality. The soul being free from the defects
of ignorance gains back its natural luminosity and shines
forth in its own divine glory.?

Again due to the presence of the quality of satyasamkalpatva
in a liberated soul, it can be embodied and disembodied
according to its own sweet will.® The liberated soul can also
assume the forms of diverse upakarapas which are used in the
service of God. Bed, sleepers, umbrella, steps etc are the
things generally used in divine service and the mukta atma
assumes the form of any one of these things of daily use.

1t has already been stated that a liberated soul, by regaining
its nature as form of consciousness becomes similar to God,
but this similarity should not be confused with total identity.
The soul is not identical with God as it differs from God in
God is the creator of the universe
he potency of creating the
to God in the sense that

a very important quality.
but the soul never possesses U
world. The liberated soul is similar
in the state of emancipation it becomes endowed with
qualities like sarvajiiatva, satyasarikalpatva  etc. which are
present in God and. it also acquires the power of enjoying
eternally the bliss that results from a full realization of the
nature of Brahman* Thus, the sounl, whether eternally free
or liberated is always ontologically different from God.
This difference has been emphatically declared by the Sruti

texts also :—
1. Chind. 8-12-6. Sasarodmealokinpnoiisarodifea Ramdn. c--
2. Vispudharmattara 103-65-7.
3. S$rbhasya 4—4-12. Vol. T1. -
4. k bk pablogamatre muktaya B h ipratiptda”
(  nacea lingdjje (¢ so ‘as’mute saroan kimin
ST ¥ .
saha Brahmana vipaieitd. Ato muktage paramapum_mmnyam satya
nkal n e ik khilf 1) $rutydna
'3 ¥ ¥ o e

gunyena uaqxan?;amx‘li Ji J:
( Srithagye—a-4-21)
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“Tadyisno paramam pwdam sadapasyanti stira) ah’
Here, eternally free souls perceive God as an object —

*Esahi anandayin1 * ¥

Here, God 1s the bestower of bliss and the eternally free
souls are recipients The Brahma siitras 1-3-2 ( muktopasripya
vyapadesacea ), 4~4-21 { bhogamatrasamy a hngiicea ) and 4-4~-17
{ jagatvyaparavarjom ) too proclaim  difference between God
and soul which are two ontological prirciples
Thus, while 1n the adimtasedanta the hiberated soul 18
lost 1n Brahman, in the philosophy of Ramanuja, it sunply
becomes similar to God 1 some qualites, The soul possesses
the undesireble susceptibility to come under the jnfluence of
andya butthis defect1s totally absent mn God  In fact, God
15 wholly devoid of all bad qualities and 15 always the reposi-
tory of values of the highest order The soul 1s sunply the
worshipper of God who 1s 1ts ruler and controller , and as
such the soul-can never be totally 1dentified with God :—
Dasabhiitah svatah sarve hyatmanah parama ;
nanyathi laksanam tesam bandhe mokse ca vidyate,”

( Tévara-Samhuta )

Objections

Defending the advaita position, Sri Ananta Krishoa Shastri
has stated that Raminuja 1s not justified m refuting jrvanmvkts,
simce 1t 1s recogmzed 1n other systems also In fact, 1n the
state of jivanmuki: an individunl becomes free only from the
vething power of avidya The projecting power of andya still
Temains operative as prarabdha karma* has not been fully exhau-
sted Since the veiling power of avidya comes to «n end as soon
as true knowledge dawus, the individual cannot be held to be 1n
bondage As he is personally free from body feeling, he 1s
bodiless from s own powt of view , but from the point of
view of other persons, he1s embodied! In this stage, tncre

Past actions wh ¢h have started bearing fruits
Y dwvantataitvs Suddhsh—by Ananta Krishna Sastn—chap on Sabda
bramana—p 95
Sadrsiya'bhimanabhavadasartrah

paradrsty2 tu sasarira sts hs tadarthah
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is no feeling of identity between the body and the spirit.
Their unified use is only for practical convenience.

Secondly, it is nota defect to hold that in the Jivanmukti
stage, the individual soul is liberated only from the influences
of sancita karma and kriyamingd karma whereas the influences
of the prarabdha karma still act on him. In Sribhdsya t00,
Riminuja has admitted that amrfatva means freedom from
the past and the future aghas ( sins) and not from the present
ones. Hence, in Ramanuja’s philosophy t0o, the sease of
mukti is thus contracted and parrowed to 2 certain extent.
Both advaita and visistadvaita therefore stand on a par 0 far
as the use of the word mukti in 2 narrow sense is concerned.

Lastly, it has been pointed out by some critics that the
description of Vaikuntha where free souls serve God by assum-
ing the forms of various things like umbrella, sleepers, steps
etc. seems to be Olympian assurances without any firm footing
in reality, No scientific mind can be satisfied by such a des-
cription of the abode of God which is saturated with immortal
bliss and nectar-like happiness.

Objections Met
ara’s defence aré not

Shri Shastri’s arguments used in Saritk
very convincing. 1€ in the mukti-state, avidya is still present
with its power of projection, then how can we sa¥ that Badhaka-
jrana* is capable of destroying fully avidy@ of ignorance 7
And if avidya is not totally uprooted, there cannot be salvation
in the true sense of the term. Liberation really means total
destruction of all worldly experiences. Further, if true know-
ledge of Brahman is incapable of destroying the influenc’es
of prarabdha-karma and if worldly-feeling, due to operative
forces of such actions, still persists, then the assertion that
liberation is attained as soon as one acquires «Badhakajitng’
cannot be held as true. [

1. $ribhagramate’pyamiatavam camansatah prastutamatiar puro3ghacislese”

taya-Katham Samkugyate ?

{ Advaitatattos Suddhin—bY

Sabdapramina, PP 05-96 ).
* Budhakqiﬁzm—-xnmvledgct

Ananta Krisbna Shastri—chap. on

bat is capable of annulling.
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In fact, according to Ramanuja, vakyarthajiiina really arouses
in the heart of an individual a living faith and hope for libera-
tion, but liberation in the true sense can be attained only after
death, Then only the soulisin a position to enjoy eternal
blissin communion with God, It is s@jujya or divine commu-
nion which is the proper form of salvation. Hence, itis only
when the individual soul enters into the abode of God and
becomes saturated through and through with the infinite and
jmmeasurable bliss of Divine Life, that he can be regarded as
emancipated from the evils of the mundane existence, This
stage is, however, reached gradually and the stage of sthitap-
rajiia  stable in mind ) is the highest stage that a soul can
reach in this world.

Further, it is not proper to say that according to Raminuja,
amjtatva ( immortality ) can be attained in this life on the
destruction of the past and the future aghas (sins). He has
simply stated that a wise man by virtue of his true knowledge
becomes free from the influences of past and future aghas.!
But freedom from past and future aghas does not lead to
amptatva or total destruction of bondage. True immortality,
a wise man can taste only when his body is dissolved. The
Sruti text Yike ‘atha martvomyto bhavatyatra bralma samunute’®
simply implies that a wise man while living in his body, can
have a taste of the nectar-like bliss of immortality or can have
a communion with God only at the time of wpasana { worship ),

It does not suggest attainment of amgtatva and destruction of
bondage.

Hence, according to Ramanuja, destruction of past and
future aghas should be supposed to occur only in the stage of
sthitaprajiia which has not been described by him as a form of
.salvatiou. This stage is only a door to immortality ; and it
is because this stage is a door and not the real state of

1. Vidyapraptau purusasye vidyamsh ds . ”

'
papadyate—( $ribhasya—4—1-13, Conclusion ).
2. Atha martyomyto bh brahma $

it na bandho
pamardenamstatoam vadat ﬁﬁbhn,:_n—4-2—l() ).
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salvation that aghas ( sins) cannot be totally destroyed here.
Had this stage been wholly free from all influences of actions,
then there would not have been any distinction between this
stage and the stage of salvation. So, visistadvaita has not
parrowed the sense of liberation which cah be attained only
after the soul has been freed from the yoke of the body.
The influences of the present aghas persist only in the sthita-
prajiia stage and not in the stage of salvation. But advaita-
vedanta, by admitting this door-stage as a form of liberation
( jivanmukti ) has used the term moksain a narrow sense and
so this is a defect.

Regarding the description of vaikuntha and the presence
therein of eternal and free souls as servants of God, it can
be stated that these are the effects of vaispava tantras on the
one hand and also of the mystic religion of Alars on the
other. The hymns of Alyars were simply the outpourings of
lovers’ hearts saturated with an intense and enveloping attach-
ment for God. They did not care for rational arguments
or intellectual deliberations. Their philosophy was 2 philo-
sophy of heart with an exclusive stress on devotion. Since
they were mad with love for God, they wished to assume
the forms at even inanimate things like steps,t sleepers, etc.
so as to be of daily service to their only beloved Person-
In their opinion, realisation of the proximity of G?d fvas
much more covetable than the attainment of emancipation.
Moksa, therefore, meant for them the attainment of the
posit'ion of God’s servant. The Alvars fourished in South
, India up to S§th of oth century A. D- and the influence of‘
the Alvar movement crept into the religio—phi!osophy of Sl:l.
Ramanuja-through Nathamuni and Yamunz‘xcﬁr)’)”ﬂ;but it
was Ramanuja who first of all brought into a unity the WO
streams of advaita and bhakti which formed 2 wonderful
blend in the philosophico-religion of vis’ig{ﬁdvaitﬂ.

Further, if we believe .jn the powers of a liberated
soul, we have got to believe that if they desire, thgy
can assume the forms of inanimate things used 10

dh pasydmi —Sathkopa Arvar.

L ibhuton tova P
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Divine Service. The liberated soul is a lover of God whom
it looks upon as its only refuge and so it is naturalfor a
liberated soulto havea desire to assume the forms of things
50 as to be of the greatest service to God. Since the desires
of the emancipated soul are fulfilied as a matter of course,
logically there is no absurdity in believing that the liberated
souls can transform their bodies made of Sudhasattva into
inanimate things like umbrelta, steps, etc.!

To conclude, we can say that the Bodhayana vritl of
Brahma Satra which contained criticisms against absolute
advaitavada was on the line of bhakti. Ramanuja was
specially inspired by Bodliyana vrtti to formulate an inter-
pretation of Brahma Stitra on the line of bhakti. Bodhayana
viiti was briefly and non-claborately reproduced by acaryas
like Dramida, Tarika, etc.> Ramanuja, by means of his purity
of heart and head produced an elaborate philosophy on
Bodha.yana‘s devotional Yine. Semkaracaryya paid  special
attention to Vedas and Upanisads and neglected wholly
Poiicardtra and Puranas. Al these litératures were paid due
Tespect by Ramanuja and all of them found their respective

pl:xlces1 and positions in t%ze bhaktidarsana of the vifistadvaita
school, -

The Vaigpava philosophers attach great value to divine service.
Tt is their belief that with a viewe to serving God, a liberated
soul does not  besitate to assume the form of a stair case. The
fact thar the liberated soul can assume any form with a view

!: serving Ged is supported by Fafindre matadipika, ( AMfuktandm
Sari; 1 forah i sap -S Py . inah Aaim=
wa farirad nastiti 2 [m karmakgta®
himself has said thatsa liberated

soul has the choice to reamain either embodied oriother wise.

Lay aneen AMuk

Sarirabhavap ). Ra

Ataeoa sarmkalpadubkayavidharm safariramaariram ¢a muktas Bhagavin
Badarayane manyate, Evash cobhayo Srutirupapadyate.(Sribbagyam).4.4.12

Bhagavadbedhiyana kytam vistimam brohmhasutra opitis purodearyaih
neiksipuh. Tanmalinusdrena Suirak i oyakh

sardy — Sridhasya
( chap. 1, p. b, )—edited and published by T. Srinivasacari,
Bombay, 1916,
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Section B
Meaning of Bhakti in the Philosophy of Ramanuja

Bhakti as described in the S§'ribhasya and the
Vedarthasamgraha '

According to Vedartha Sarixgrah[z, bhakti has been described ’
as a knowledge which consists in excessive adoration and
attachment to the ultimate reality as a result of which the
devotee becomes absolutely disinterested in all other obj'ec(s
of the world.l 1t is further said that God is the highest
being and as such He naturally becomes the dearest treasure
of a human heart. Meditation on God or a full knowledge
of the nature of God generates love and transforms dhyana
itself into a form of love and affection.? Bhakti, according
to Ramaouja, is not merely an emotion of love and respect
devoid of knowledge : it is a special form of knowledge that
fills the heart of an individual witha deep feeling of attach-
ment for the Supreme Divinity. He has thus equalled biakti
with dhyana and upasand, emphasising thereby the importance
of the rational aspect in it. Bhakti always presupposes 2
thorough knowledge of the ultimate reality as taught in the
Upanigads : but it is pot mere knowledge devoid of feeling.
It has been stated in the Sribhasya that bhakti is a form of
loving meditation on the nature of God.3 Here too, Rama-
nuja has stated that dhyana which is identical with bhakti is
also synonymous with ypasand and vedana. Upfsand means
concentration of mind wholly o1 God,? as described by Fhe
Upanisads and no other thought should disturb the mind
during Updsana or dhyana.®

1. Vedartha Sangraha ¥ Second Edition ¥ publishcd by Dr.J. Prasad,
Benares 1624. p. 162,

2, 1bid, Comentary by Sudarfana Surl.

3. § Bhagya ¢ $ruta prokasikd 1ika on Sutra 171712

1 k nbh L!ifx

4. Sibhagya Vol. 11 4-1-1.
1bid, 4-1-1.

) roduction.
6. Bhagavad GTia ( RImMA

nujabhagyam ) Chap. 4 int
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God being the most beloved object, His thoughts also
are very dear and pleasing 10 the devotee and naturally,
therefore, these pleasant thoughts kecp his mind continuously
occupied, This is bhakti.

Relation between Bhakti, Jadna and Karma

From what is stated above, it is clear that Rimidnuja has
recognized a very close connection between bhakti and jiana
or devotion and knowledge. In fact, it appears to us that in
the opinion of Raminuja, knowledge may be regarded as
the cause of bhakti, Knowledge is the very foundation of
bhakti and it isjiuna that produces bhakti and also nourishes
and enriches it. In the process of attaining liberation, an
individual should first of all try to acquire a true knowledge
of his self thereby distinguishing the soul from all its
necessary accompaniments and also from all other inanimate
objects of the world. When he will acquire a true knowledge
of his pure aham and will also understand that this pure aham
is only a mode of the Supreme Personality on which it fully
depends, he will succeed in realising his true being in relation
to the ultimate Source of the world. Naturally, therefore,
he will feel intense love and affection and reverence for God
in whom he lives, moves and has his being. This is bhakt?
and this bhakti can remain fixed in the mind only through
constant meditation, thinking and reflection on the nature
of the Supreme Being.! Bhakti, therefore, consists of know-
ledge, intense affection and respect. The essence of bhakti
lies in complete self-surrender to the Highest Being who is
the Lord and Protector of the whole universe and such a
surrender takes place only when the indi;/idual self realizes
his own nature, the nature of God and also the nature of his
relation to the Supreme Reality. Love cannot spring forth
in the heart of a man unless he knows the nature of the

object he is going to love. So, knowledge is necessaay for

.S"r?bha;ya—-edxtcd and published by T. Srinivasacari, Bombay,
1916,—1-1-1,

Tuailadharavadviechinna Smyiti-santanaraps Dhruva Smritih.

.
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the emergence of bhakti ( devotion) in the heart of an

worshipper.

Not only Jiiana-yoga, but also Karma-yoga is necessary
for the awakening of bhakti ( devotion ) in the heart of man.
It is the disinterested performance of nitya-naimittika karmas
( daily duties and duties obligatory on occasions ) that purifies
the mind of an individual! and makes him fit for grasping the
Ultimate Truth, Karma, according to Ramanuja, is such a
thing that should not be abandoned at any stage of life. The
importance of disinterested action or karma-yoga for the
purpose of self-knowledge and self-realisation has been

emphasized by Raminuja in his commentary on the Gita,
chapter 3, sloka I, “jignanisthaeva atmavalokana sadhanan,

karmanistha tu tasyal nispadika”. In his opinityon knowledge
is indeed an important part of disinterested action? and as

such both are mutually inclusive.

The most important requir
disinterested” action is the complete
from the ego-consciousness Of aharikara which is a
Prak;ti, 1t js because of the indentification of an individual’s
self with the ego consciousness {bat he thinks of himself as the

doer of actions and enjoyer of all sorts of worldly experiences. «
One is able to practise karmayoga by dissociating his self wholly
from the egocentric desires, and this happens to him onl.y
when the light of self-knowledge, illuminates and. purifies his
heart (. e. when he feels and realizes that the soul is essentially
diffreent from the bodymind systemt ). The disin_terested
~ action has, therefore, been described as action 1llumined by

the light of self-knowledge ¢ '
matatie pmbakyyﬁmi yat jiatva

meopt ‘for the performance of

dissociation of the soul
product of

Evamantargatajfianan yat kar yani 3
Anusthaya asubhat samsz‘:mbandlxutmok.;yase ,,,,,,
o Gitabhusya 4-16.
1, Yatindri mnhndipx‘la——chap. 7, p. 62
kalma g1 doara tpadya  Taddoira

haktutpadato Bhavati.
3—chap. 4 ( Raminujazbhisyam ) Int
P e

eva pradhagy ate.

Aya
:ak.xa:lm B
9. Bhagavadgit
Karmayoge. jiidnamsard
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In commenting upon the verse 18 of the fourth chapter of
the Bhagavadgltd, Riminuja has interpreted the word ‘dkarma’
in the sense of afmajiina and has stated that action itlumined
by self-knowledge assumes the form of knowledge and
knowledge purified by disinterested performance of action
assumes the form of action.?

Knowledge, therefore, is not alien to ' bhakti and karma;
on the other hand, it is an important ingredient of both
devotion and disinterested action. In the first stage, know-
ledge is needed to purify all actions of the devotee. In this
stage, the devotee realises that his soul is different from the
body and the sense-organs which are the vehicles- of action
and that his sole purpose of life is to'please God. He under-
stands that Prak:ti is not his substratum and that the
bodily self associated with all the organs is an object to be
shunned. This true kaowledge of the soul helps him to give
up the sense of agency of all worldly activities and also to

, make his mind completely free from the desire to enjoy the
fruits of such actions. In the second stage, the true know-
ledge of self and also the knowledge of its non-relation to
Prakyti as the substratum ripens into a firm faith in God as
the individual's sole source and support : his mind is now
illumined with the light of the knowledge of this true relation
to God. Here, all philosophical interpretations of the
relation such as “Sarira-Soriri Bhava” ( body-soul feeling ),
“Prakara-Prakari Bhava” ( mode substance feeling), “Sesa-
Sesi Bhava" ( Principal-accessory feeling ), etc. are directly
experienced by him and naturally, therefore, this knowledge
of Amsa-Amsi generates in his mind a deep devotion and love
for God as He is now looked upon as the individual’s only
refuge. 1In this stage, knowledge becomes the cause of bhakti.
In the last stage when knowledge deepens into highest form

2. KriyamzZnam eva ‘karma k dha; jiianakaras 36k
palyet tat ca jiianar karmani 2 karmik ah pagedifi
uktarn bhavati krivaranehi karmagi kartribh hatmy anusandha~

nena iadubhayarn sampannuiz bhavati ...Gitabhagya—4-18
( Ramiznuja ).

.
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of bhakti, it assumes the form of constant meditation, thin-
king and reflection on the svariipa of God. Thus, when a man
attains a full knowledge of his absolute dependence on God
he at once shifts his attention from worldly objects to God,
gives up his egoism totally. performs action with complete
vairagya ( detachment) and meditates constantly on the
nature of God. A question may be asked here, what form of
God is constantly contemplated upon by the devotee in this
stage of Paramabhakti ?

Regarding this point, it is really very difficult to make
any clear and definite suggestion : still by following the phi-
losophical trend of Ramdnuja, we may say that the devotee
visualises God first of all, as One possessing infinite
auspicious qualities, devoid of all faults, blissful and merciful
and by repeated meditation on God, the devotee gradually
loses all sense of difference. There remain neither the
feeling of ‘Grahita’ nor the feeling of ‘Grahana’. The devotee
becomes fully immersed in the Grahya-ripa. Different qualities
of God get merged into His One Form; and though qualities
are present, yet there is no fecling of any distinction between
the substance and its attributes. All differences are totally

lost in this state. This is the last and the final state of lzhaktiyoga
when the worshipper feels no difference between himself and
al characteristics of his Ideal

God, acquires all the fundament dez
and finally realises Him as his own self. The non-d‘uahsnc
consciousness of the liberated soul is expressed .m the
feeling “I am Brahman without any division™® This non-
duality however does not mean svarnpa aikya but visista aikya
in which the self is realised as an inseparable mode of. Evod
who isits only support and substratum. B;.r _!hc ncquxsmlon
of equality of attributes with God the individual 'soul ;hs‘o
becomes as pure as Brahman ( Brahmasamiina f{lfl'(‘”” ). h ‘5,
stage of mukti reminds us of the stage of "'Samapatii

described in the Yogashtra of Pataijali :

‘ 5 r:tn:y:m::i!'n:;r‘.i e

1. Sribhagya—4[4[4 -—pamxmvdbmhm:-"f'

bhavati Muktahieseor

saratle
Acishgena Ahert Brs’ el

i 620 €53

10P. R,
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“Cetesograhifri grahanagrahyesu...Yattatsthaladanjanata
tesusthitasya tadakarapattil sa  samapattiritiucyate”.

Here, also, the devotee places himself wholly in God and
théreby gets merged in God and there is no other object for
him except God. Psychologically considered, this stage is
a stage of advaita, Bhakti ( devotion) in this stage is upeya
bhakti and there. exists an experienced unity between the
devotee and God. Difference exists only ontologically as
the self is naturally different from God.

Seven-fold Limbs of Bhakti

The seven-fold sadhanas leading to Bhakti are enumerated
by Ramanuja as follows :

(1) Viveka—viveka means purification of body by taking
only such food which has not been spoilt by Jati and déraya.
In other words, in order to keep oné’s body pure and spotless,
one should take only sattrika food.

(2) Vimoka—means freedom from passion and anger as
these two are two great obstacles in the path of bhakti.

(3) Abhyasa—Continuous remembrance of the presence

of God as the indwelling principle with a pure body and a
purified mind,

(4) Kriya—The mumuksu has got to perform five-fold
duties according to his ability.

('S)Kalyﬁgxa—refers to virtue or innerside of duty. It
consists of satya or truth, arjaba or purity of thought, word

and action, daya or kindness, dana or benvoleelence and ahimsi
or non-violence.

(6) Anavasada—means freedom from all sorts of despair,
dejection, ete.

(7) Anudharsa—is the absence of too much excitation on
account of pleasure and too much depression on account
of pain.

The seven-fold sadhanas of bhakti lead to that state of

auubhava ( experience ) which is just prior to the final reali-
sation of Brakman and which possesses, fulness, vividness and
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liveliness of perception.! When such a vivid experience of
God takes place, naturally the heart of devetee becomes full
to the brim with intense love, respsct and yearning for thap
supremely beloved object. This is Parabhakti ( Primary love
of God ) which blossoms into paramabhakti when the dovotee
succeeds in winning the grace of God. When the object of
his love fully responds to his call, he forgets everything,
gives up all dharmas and  seeks refuge in the loving heart of
his beloved God.

Different Forms of Bhakti

From the above description, it would seem that bhakti can
be classified into Sadhana bhakti or Upaya bhakti ( devotion
as means ) parabhakti and paramabhakti,

Sadhana bhakti is more of the nature of knowledge than
of love and longing. This is the stage, when the mumuksu
seeks to clean his mind by practising Samadama etc. with a
view to attaining a true knowledge, regarding his own self,
regarding God and also regarding the nature of his relation
to God. This is the stage of @muvalokana which necessarily
results in a true realisation of the nature of God. In thi.s
stage, bhakti is a firm faith in the existence of God as the reposi-
tory of eternal values and this faith is generated in the n}lnd
of the mumuksu after seeing the transitoriness of all lhmg‘s
including the effects of the vedic sacrifices. :S'ﬁdhfma bhakti,
though primarily of the form of knowledge is still termed
bhakti and not jiana as the mumuksu here doss not seek God
as a means to the realisation of the true nature of self as the
ultimate reality as is done by a jhana-yogi. To the followers
of bhaktiyoga, God, in all stages, is believed to be the supreme
reality and self-knowledge is supposed to” be re-lated to ‘GOd'
knowledge, as its necessary means. As God is \vorsl!ufpcd
here as Bhagavan, his worship, whether in the f'orm of disinte-
rested action or in the form of a search for Divine Knowledge

1. Yatindramatadipiki— second edition—Anandasrama Mudranalaya,

Poona, 1934, p. 63.

Ih, t

trirdars k2r3ntimapratyaye

Evam p
Zradkika ea brarati.
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is always termed bhakti, as the word ‘bhakti® is derived from
the root “Bhaj” meaning worship of God.! 1f search for God
knowledge or self-knowledge is viewed as a means to the
attainment of the Supreme Being, then this is also nothing but
bhakti. When, as a result of continucd practice of Samadama
etc. the mind of the devotee is purified and with a pure mind,
he remains wholly absorbed in the continuous meditation on
God, then a very vivid and lively mental visualisation of God
takes place. The devotee gets a glimpse of divinity which’
acquires the clearness and liveliness of perception and this
results in the realisation of the Divine as his own inner self.
This is the stagein which his faith in God is strengthened
and brightened by the glow of love, respect-and admiration.
Devotion, in this stage, is called parabhakti and this, in due
course, through the stage of Pargjnana or union deepens into
Paramubhakti, when the devotee, being united with God,
becomes mad with love and longing for Him, and does not
care for anything else except the grace of his beloved master
and is always anxious to maintain his intimacy with Him.
In the Gita, Srikrishna has advised Arjuna bysaying :
* Cetasa Sarvakarmini Mayi Samnasya Mat parth
Buddhiyogamupasritya Maccittah Satatarbhava.”

In the stage of Paramabhakti, the devotee places his heart
in the heart of God and dedicates all his actions to God.
Paramabhakti is the finest flower of devotion and in essence
seems to be identical with Prapatti—a path prescribed for
those persons who are incapable of going through the
different stages of bhakti-yoga. 1In the state of Paramabhakti,
God is looked upon as the only centre and source of the life
of the devotee. Bhagavad-Raga ( love for God ) then becomes
the sole music of his life, as he is then completely immersed
in the enjoyment of the bliss of Paramatman.

Meaning of Prapatti

Prapatti literally means seeking the protection of God after

1. Sanskrit English Dictionary. By Apte ( Published under the
Auspices of Government of India ) Page—398,
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realising that He is the only Saviour of this sorrow-stricken
world. In thethird adiyaya of the Sribhasya, Raminuja has
stated that different forms of vidyas are the alterpative means
to God-realisation.! Prapatii or Nyasavidyd, being one of the
forms of idya, is therefore a means to moksa or liberation.
In the Yatindramatadipika, it has been stated that Prapatti
which is synonymous with Nydsa-vidya consists of the follow-
ing five limbs :—

(1) Anukulyasya Sarkalpah (i.e. will of the jiva should
be attuned in such a manner that it will always be in hormony
with the Divine Will ).

(2) Pratikzlasya varjianam .( i.e. repunciation
thing that will incur disfavour of God ).

(3) Raksisyatiti vivasa (i.e. firm faith in God as. the
Saviour of all ).

( 4) Goptritvavaranamtatha ( i.e. accepteace of God asthe
only hope for liberation ).

(5) (a) Karpanyam ( feeling of humility and utter ipability
to follow the difficult path of bhaktx-yOga- )

(b) Atmaniksepa (complete self-surrender to God and
dedication of everything to Him ).

In the opinion of Yatindramatadipika,
are synonymous and these terms also st
form of knowledge.2 :

In the ‘Gadya-traye’, Ramanuja has said that t:izhgrgl x::

sins an
state also involves a CDnSClOUSﬂCSS of On;esehng that the devotee

ings and is therefore associated with the tremly
is a worthless and helpless servant of God and s ex

of every-

Nyasa, Sarapagati, etc.
and for a particular

dlyanadikumau'dﬂm'mmm Mukhena
Iparera™

$e7bhayya=3. 3. 67¢
a Mudranalaya,

1. Sorogiea vidyah Brahranublavavire
Brakmapratiphala ujavmx!aphalarnﬁ.v:urn:ﬁm cikai

2. ZTatindramatadipika—second cdition-Anandasram

Foona, 1034—chap, 7. p. 64 iadi
FEtaddehavascne Mokgapradd sakritkartotyd Nydsah Saras3garinity
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eager to attain salvation through his grace alone. The devotee
here feels like a dry leaf at the mercy of the wind, He has no
purpose or will of his own; he is simply carrying out God's
purpose in this world. This is the attitude of the Bhagavad-
$arapagata and such a devotee is delivered from all sins and
sorrows by God Himself  Sarvasya Laukikasya vaidikasya ca
Karmanah Kartrttaris, Bloktritvari, Aradhyary ca Yatha Mayi
Sarvarh Samarpitaris Bhavati, Tatha Kuru, ...(Rdminuja’s com=
mentary on sloka 27, chap. 9, Bhagavadgita ).

God is the ‘Sesi® and Jiva is the ‘Sesa’ ( Subservient ) and
true Sesatva consists in the realisation of the fact that the
individual soul has nothing, does nothing and desires nothing
but Divine-service and Divine-bliss. The feelings of 1, my and
mine are totally lost and the indiviuual soul subsists wholly in
God and exists for His satisfaction only. 1t is this attitude
that enables the devotee to act always in harmony with the
Divine will and to give up everything that displeases God. A
complete surrender of indlviduality and egoistic impulses is
what is called Prapatti, and this, when effected, eliminates all
sense of difference. The worshipper becomes wholly immersed
in l.he luxuriant manifestations of his Divine Lord; he takes
delight in placing himself entirely in the hands of God just as

achild clings wholeheartedly to his mother for safety and
proper nourishment.

Thus, when Prapatti sanctifles the heart of a devotee, he at
once surrenders his whole nature to God and consequently
frt?edom from selfish desires, equal-mindedness and love for all
2'11'158 in his mind as logical consequences. Devotion is perfect
in this stage and forces of attraction and repulsion, friendship
ax:nd enmity, pleasure and pain cease to have any influence on
him, The closing $loka of the Biagavadgua (chapter 12) says ¢

§e tu dharmamritamidarir yathoktam paryupasate
raddadhana matparama bhaktaste ativa me priyah.

Those devo}ess are very dear to me, who clinging firmly
to me follow this immortal Wisdom with faith and respect,
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Prapatti and Paramabhakti

From the above considerations it is clear that so far as
essential ingredients are concerned, there is no difference bet-
ween prapatti and paramabhakti which is the highest culmina-
tion of the path of bhaktiyoga. The difference lies in this that
while bhaktiyoga is a syathetic process that combines with
itself both jaanayoga and karmayaga, Prapatti or Sarapagati is
a simple and direct approach to God through self-surrender,
love and humility, The absolute self-surrendering attitude,
dedication of everything to God, complete elimination of ego-
sense and supreme love for God are present in both the forms;
but while as a method, bhaktiyoga is a long and, laborious pro-
cess, Prapatti method is simple in the sense that here the devotee
is not in need of any external “sadhana” to purify his outer
organs. A single moment of serious and sincere offering of
oneself to God is considered enough; and as it is immediate and
non-laborious, it is regarded as superior to bhaktiyoga. In his
commentary on the Bhagavadgltd, Raminuja has stated expli-
citly that Prapatti is actoally the final culmination of the
method of bhaktiyoga and bhaktiyoga will not be complete
unless it results in pious resignation.’! In the Yatindramatadi-
Ppika, prapatti has been described asa form of knowledge and
thus, it is not in essence different from Parmabhakti which the
devotee attains by following bhakti-marga’. This prapatfi ot
» (amritasvaripa ) which the
God and by sacrificing his
ult in the emergence
t as if his personality

paramabhaxti is “immortal bliss
devotee acquires by the grace of
ego. Both Prapatti and Paramabhakti res
of an attifude which makes one feel and ac
does not exist.

Conclusion

arding bhaktiyoga and
hem are regarded by
or the attainment of

, From what has been stated above reg
Prapattiyoga, it follows that both of t
Raminuja as commendable methods f

ja” entary. hed
1. Bhagavadgita—chap. 18-66. Ramfinuja’s commentary {Publishe

by the GIX Press, Gorakbpur ).
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Mukti; and that both of them are identical so far as essential
ingredients arc concerned. Mention of Bhaktiyoga and Prapatti
as two, in spite of their very close affinity, unfolds before our
eyes a picture of the social conditions of our country at that
age. Vaispavism grew on the soil of India to fight Buddhism
on the ground of bhakfi. The liberal spirit of Buddhism
and its non-obscrvation of caste-distinctions and  sex
distinctions in the sphere of religion were the two
pillars on which the wide popularity of Buddhism rested at
that time. In the eleventh century, therefore, Rimanuja, the
great Vaisyava philosopher, in his fight against Lord Buddha’s
creed, became anxious to open the gate of salvation evento
the lowest classes and also to remain faithful to the spirit of
Brahmanical religion. Only the three higher castes were allowed
to study the vedas and practise vaidika rites. With a view to
keeping harmony with the traditional religion of the age,
Ramanuja opened the path of bhaktiyoga to the three higher
castes. The lower castes, who were debarred from vaidika
Jhana and vaidika karma, could not adopt the path of bhaktiyoga.
So the path of Prapatti was introduced for all low caste people
so'as to enable them to adopt vaisnava customs and manners
Wlt'h?ut in any way violating the principles of the Brahmanic
‘:‘ﬂlglon. The goal is the same, the essential ingredients are
1de'ntical; but while bhaktiyoga is an approach through philoso-
phical knowledge, action, love and respect, Prapatti is an
approach to God through faith and selfless love accompanied
by an attitude of self-surrender and resignation.

) Further, if philosophy is to be a science of liberation, then
:tfmust be able to give full satisfaction to the religious instinct
ol man, In other words, True Philosophy should aim at bring-

ing about a happy and effective reconciliation between know-
ledge and devotion,

Buddhism, in spite of its broad outlook and catholic spirit,
could‘nm serve as a perennial source of inspiration to the
suffering h_umanity due to the fact that the ‘Sadhana marga’ of
the Buddhists was a path of cold, strenuous self-culture and



~“CHAPTER IV 153

not a process of blissful union or identification with the
Supreme Reality. The concept of God was totally banished
from the early Buddhistic philosophy; and in the absence of a
loving God, bhakti cannot ripen into its finest form. In “The
Buddhistic Way of Virtue”, K. J. Sanders has remarked that
when we go through Dhammapada, we find ourselves “ina
moonlit world, beautiful yet cold,............our hearts are not
stirred by any assurance of the reality of the “Unseen”. In
this respect, the position of Sarkara also is not better than
that of Lord Buddha. In Samkara’s philosophical scheme,
religious worship and devotion to God have found a position
inferior to the meditation on Nirgupa-Brahman. Truly speaking
Sarikara has deprived God of His Godliness by reducing Him
10 a mere phenomenal category. God, caught in the snare of
Maya, is no God at all.  Such a ‘mapika Isvara’ cannot arouse
that deep love and respect in the heart of a devotee which in
due course can shape into paramabhakti, Nirgupa-Brahman, on
the other hand, is devoid of mental modifications; as such, like
an unconscious object, it cannot know itself. This ?rahmlm
also cannot warm up the heart of a devotee and devotion can-
not spring forth in a torrential flow in the presence of sucha
characterless absolute. Ramanuja, on the other hand, hz}s
admitted Sagupa-Brahman as the highest category of both reli-
pion and philosophy and as such in his hands, the gulf between
philosophy and religion has been comp . .
" Moreover, Ramanuja has also made provision for liberation
of those persons who have committed great sins and have there-
by forfeited their right to vaidike actions. Such persons can
have recourse to Prapatti method. If a man succeed's in offer-
ing himself sincerely to God, the sins of his past criminal and
immoral actions will be wiped out at once. Vairagya (r.wn-
attached attitude ) and sincere faith in God are the t\V'O things
that bring man very close to Him. The soul of man IS.CSSCH'
tially pure, and is linked with God; itis because _°f this fact
that even a hard criminal, in the midst of his various cnm_cs.'
suddenly catches the glow of God and realises the ullcx: v1c(xi-
ousness of all his deeds by performing which he has sinne

tetely bridged over.
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against his true self and also against God. He suddenly gets
up from hts sinful slumber and falls sincerely at the feet of
God who is rich in mercy and whose very essence is ‘daya’
( kindness ) and love. Instances of such sioners turning great
devotees of God are not rare in the history of Indian philoso-
phy and religion. ‘Sincerity’ is the best offering that one can
make unto God, and God also draws erring men to Himself
only if they approach Him with sincerity and faith. Ramanuja
allowed salvation to all persons #she had permitted everybody
to enter into the fold of Vaisnava religion. His was the work
of areformer and not of a revolutionary. He was eager to
keep his theory in tune with the Vaidika religion and at the
same time he tried to open the door of religion to all persons

without exception. It was because of the non-recognition of
any kind of distinction or restriction in the sphere of religion
that we could find even Mohamedans and outcastes among the

followers of the Vaignava cult, This liberal spirit of Vaisnavism

enhanced the-prestige of this religion to a very great extent

and it continued to be a powerful and popular religion of India
til the middle of the eighteenth century.



CHAPTER V
THEOLOGY

God in the Philosophy of Raminuja

According to Samkara, the world, the individual soul and
God are all phenomenal creations of Brakman who alone is
real in its pure and differenceless form. The Highest Reality
is not a creator God but an unchangeable, static and pure
consciousness which surpasses all sorts of intellectual
apprehension.

Ramanuja holds that it is absurd to believe in the reality of
a differenceless contentless pure consciousness shining in a
transempirical sphere of transcendental glory. His philosophy
therefore asserts the Ultimate Reality of Bhagavan Vispu or
Sriman Narayaga who is the support, substratum, controller and
preserver of the whole universe. In fact, the phitosophy of
Ramanuja is a philosophy of realistic theism assigning the
highest place to a suprapersonal God.

Nature of God as viewed by Ramanuja

Ramanuja holds that God is the inner self of the Evhol.e
universe of being and non-being. Individual .sel-ves and inani-
mate acit are regarded as the body of God existing §olely fodr
His purpose and deriving sustenance only from H_lm. Go
exists in His threefold forms as acit, ¢if and antaryami : matter
and soul, being the body of God, are wholly dependent on
Him, '

In the Yatindramatadipika, God has been described as the
Lotd of all, fesi or the Principal of all. the support of "‘;:_
karmas, the gw::r of all fruits of actions, the Substratux:
everything, the agency that produces all effects, and possessor
of all ( excepting His svarfipajiiana) as His body. ) )

He is infinite, eternal and the indwelling principle arg 1;
beyond all sorts of impurities of the world. Infimty Ofb'ot
"means that He is not limited by space, time or any other objec

~



156 PHILOSOPHY OF RAMANUJA

of the same status. As He is all pervading, He is not limited
by space; as He is eternal, He is above all temporal changes.
Again, as there is no other object of the same type (all things
besides God are attributes of Him. ) He is not limited by any
object either. As He is the inner principle of all, all becO}ne
meaningful only through Him. Although He is the indwelling
principle of the whole universe of souls and matter, He is not
in any way affected by worldly impurities. Just as the soul c.)f
amanis not affected by the changing states of His body, in
the same manner, God ( being the innermost soul of all beings )
is not affected by sins and sorrows of life.

As of Supreme Value, God is endowed with infinite auspi-
cious. qualities of which truthfulness, knowledge, bliss and
purity determine His svaripa, whereas all knowingness, all-
powerfulness, ctc. are the qualities that adorn Him as the
creator of the world. Since He is the refuge of all jivas, He
possesses viitsalya ( tenderness ), sauilya ( gentleness ) saula-
bhhya ( easiness of acquisition )ete. Karupya ( compassion ) is
the quality due to which God is regarded as the preserver of
the whole world. He is ever ready to help everyone to reach
Him. His compassionate and gracious nature inspires Him to
overlook all the defects ofan erring soul whenever the latter
approaches Him in a spirit of self-surrender and absolute sub-

mission. In other words, God is viewed here as the sole and
the supreme redeemer of the whole world.

The immutable and mutable aspects of God.

If God is to be regarde
all sorts of -impurities,
then He ought to be
support standing as the
and variegated universe,
have been sprung forth f,
then some sort of dynam

d as the eternal principle, free from
“caused by change and impermanence,
admitted as the static and immutable
permanent background of a changing
Again, if the world is supposed to
rom God who is the primary cause,
ic activity has got to be ascribed to
Him. Al systems of philosophy face this difficult problem of
effecting a  reconciliation besween these two apparently
contradictory features that are 1o be attributed to the
Prime Cause, Samkara has endowed maya with dynamism so
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that his Brabman or the ultimate reality has remaned unaffec-
ted by change and mutation. Further as maya has been called
mithya or anirvicyd, his non-dualism has remained totally
unaffected by dvaitavada. But the world in his philosophy has
ceased to be metaphysically real. Raménuja, on the other hand,
agrees with the Saritkhya and the NyayavaiSesika in admitting
the metaphysical reality of the world. In his opinion, the quali-
fied Brahman is static in its essential nature but dynamic in its
attributive aspects. God does not undergo any form of change
or transformation so far as its svarfipa is concerned. Constant
mutations or modifications of various forms take place only in
the acit aspect of God which constitutes His body. So, there
are modal changes only and no modification in the essential
nature of God. The auspicious qualities of Israra mever get
tarnished by the incessant moral upheavals of the phenomenal
world. He is the Supremely Divine Person whose wishes are
all eternally satisfied and who is the sole cause of the whole
universe.

God as the Upadana Karana and Nimitta Karana.
According to Nyaya-system, God is only the efficient cause
of the world whereas the material cause of the world consfsts
of eternal and indestructible atoms. Since God gives motmfx
to the atoms by dint of which the atoms form d.ltfercnt combi-
nations, God is regarded as the creator of the universe. Atoms
also become disintegrated through Divine agency anfi 50 (?oq
is also a destroyer of the world. Adrista ( desert ) is apriort
and unconscious and so it can be operative only throug'h ﬂ}e
intervention of a Supreme Spirit. The whole of c‘rea:on ﬂlis
therefore sustained by the will of God. Henf:e'God is the ;
cient cause of creation and dissolution as it is onlfi _ﬂ;;';xi !
His guidance and under His supervision l?lat all pakarmas o
the world integrate and disintegrate according to the kar
the individual souls. 1y tates
The ity ofGod (35 oulined sbove) L L
away much of the charm and fascination ofa lh‘eli' i o
If God is not the material cause of the world, ‘lf 0‘1; I:]hen Hc'
He has to depend upon something other than Himsel,



158 PHILOSOPHY OF RAMANUJA

will be a limited and finite God holding a position, not better
than that of an ordinary potter who is also the efficient cause
of his creation.

Theism of the yoga system too, is no better than that of the
Nyaya-vaisesika philosophy. Generally, the conception of God
carries with it the sense that He is also the material cause of
the world, as otherwise, it ceases to be the essential condition
for the existence of the world, Upadana karanatva is the most
important characteristic of a creator God without which God
will be called a creator by courtesy only. If upadana-karanatva
is taken away from God, He loses all strength and significance;
this is the case with Him in the yoga-system, According to this
system also, the creation of the world is due to the contact of
Prak;ti with Purusa and therefore, from the point of view of
yoga-physics too, God does not seem to occupy a very impor
tant place. Here too, He exists simply as the efficient Cause as He
is supposed to bring about the association and dissociation of
Purusa and Prakti for creation and dissolution of the universe.
He also removes the obstacles in the path of His devotee by pla-
cing him under conditions most suitable for attainment of God.

Ramanuja, however, offers usa form of theism which is
more satisfactory than the theism of the nyﬁya—syslem and also
oftl.le system of yoga, In his opinion, God is not only the
eﬂic.:xe'nt cause but He is also the material cause and the
assisting cause of this universe,

Cause, according to Rimanuja, is of three kinds : wpadana-
karapa (material cause ) nimitta-karana ( efficient cause ) and
sahakari-karana ( assisting cause ). The substance that under-
goes changes of states in the form of effect is called the
upadana, that which causes the upadana to undergo changes is
the efficient cause and that which acts as the assisting factor is
called sahakari karans.? God, in association with cit ( soul)

1.

Most svitable for gaining the grace { anugraha ) of God with the
help of which knowledge of the distinction between Purugs and
Prakti can be acquired,

Yatindramatadipita — Second edition—Anandasrama Mudranalaya,
Poona, 1934-—Namma'varamh—p. 18,
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and acit ( matter ) in subtle forms, is the upadana-karana of tho
world, God with the resolution of “I shall be many” is the
efficient cause, Gpd endowed with the qualities of knowledge,
power, etc,, is the assisting cause. Hence it is no exaggeration
10 hold that God is the sole and sufficient cause of the world.

While ascribing upadanatva “or material causality to Ifvara,
Rimanuja has ad.vitted a distinction between the visesymirsa
{ nounpart ) and visesaparma ( adjective part) of God. The
vifegyarsa or svarfipmitia of God does not suffer any kind of
change; changes take place only within the modes or vifesana-
1iisa of God and that change is only a change of states. Both
cit and acit change from a subtle form to a gross form.
Change in spirit and matter, however, does not take place in
the same manner. While unconscious matter undergoes a
change of its essential nature, there is no such modiflcation of
svarfpa in the case of souls. It is the ‘dharmabhitajiiana’ of
the individual souls that undergoes modification and passes
from a state of absolute contraction to a state of expsnsion, the
extent of which is determined by the law of karma. .The modes
of God are supposed to form the body of God. It is therfafore
the body that undergoes change of states. God who is the
indwelling self of both ¢if and acit remains unaffected by such
modifications, 1In this world of ours, we do find that a change
in the body does not necessarily create
which is its central core. The body passes t
childhood, boyhood, etc. but the soul remains the same. )
will help us to understand how God remains pure ﬂl.’ld m_lmu-
table although cit and acit suffer changes and modifications,

imperfections and impurities. In other words, we c.an sayhth:f
the Prak;ti aspect of God is affected by transform.atxons w. .er
ffected by moral imperfections

as the puruga aspect of God is a N

of the world. Jévara—the Supreme Reality—always remains un
affected and immutable in essence under all conditions. At
the time of creation God impels Prakrti to evolve and Cha"ﬁ:
in accordance with the merits and demerits of the Jivas. )
the time of dissolution again, the evolutionary mOVC{“e"‘ '::c
Prakiti is fully stopped and its various transformations 1

suspended through the will of God.

a change in the self
hrough infancy,
This
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In like manner, souls also undergo a change from the un-
manifest state of subtlety to a manifest state of grossness and
vice versa during creation and dissolution through the expan-
sion and contraction of the dharmablimta-jiana, Thus, by re-
cognizing God as ‘cidacitisistali and also by admitting that
changes take place in His modes only and not in His essence,
Raminuja has made his God both immutable and mutable.
Such a God can become both the material causc and the effi-
cient cause of the world, God cannot be an immanent principle
of the world unless He is the material cause. Such a world
which is not wholly permeated by the Divinc Presence fails to
satisfy the religious cravings of a devoted soul, Samkara too
has felt this necessity and has made provision for a creator
God in his philosophy; but as he has declared God as pheno-
menal, he has taken away by one hand what he has given to
religion by the other.

In the philosophy of Raminuja, no distinction has beea
made between Nirgupa Brohman and Sagupa Braliman. To him
Visnu or Narayana is the Highest Reality and is Sagupa by nature.
It is from Him, that the world has emerged.! At the time of
creation, Sriman Vignu projects the whole world in a colourful
manner and at the time of dissolution He again withdraws
everything in His own tamo-aspect thereby suspending creative
activities of Prakrti for a period of time, To prove that the
ultimate reality is Lord Visnu, Ramanuja hss quoted a number
of passages from different ddstras such as the upanisads, the
Gira, the Bhigavata, the Mahabharata, Vispupurana, etc. :

Eko ha vai Narayanah asid, na brahma nesano.

{ Mahopantsad-1]1 )-

Tasya Prithivi $arirav, Tasyatma sarirar,
Tasyavyaktath Sariram, Tasyaksaraiy Sariram
esa sanvantaratma divya devo eko Narayanah.
( Subala upanisad-7 ).

1. Vigwpurana—1, 1, 31,
Vignosakasad uddhiitarh jagat.
Bhagavadgita—14~3,

Mama yonirmahadbrahma tasmin® grabbar dadamyaharh i
Sambhavah sarvabhitingm tato Bhavati bharata,
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Sarveveda yat Padamamananti )
So'dhvanah Paramapnoti Yadiisno paramaripadam
) ( Katha-1/3/3 ).
Tattvam Jijaasamanam hetubhih sarvatomukhail
Tattvameko mahinyogi Harih Narayanah Parah.
‘ ( Mahabharata-347/33 ).
Aham krtsnasya jagatah prabhavali pralayastatha,
( Giig-1/6 ).
Mattahpardtarari nanyat kincidasti Dhananjaya.
( Gia-1/7 ).
All these scriptural utterances have been admitted by Rams-
nuja as proofs for the admissibility of Nardyana as the Ultimate
Reality posse&sing the characteristics of asthulatva, ( Non-gross-
ness ) anandamayatva ( blissfulness ) etc. He is therefore the
only goal to be attained by the pursuit of all forms of “vidyd'.

Super-personality of God and Hfs a-prakrta Form

Since vidistadvaita is a monotheistic philosophy, it does not
believe in the existence of a formless impersonal reality as the
Supreme Category. God is, here, supposed to possess Super-
personality coupled witha supernatural form. The different

Sruti texts too lend support to this theory. ‘na tasya prakrta
miurtily ; ‘vedahametam purusarin maha
Pparastaf’; ete.,

tam adityavarpam tamasak

The supernatural . form and beauty of God cannot be seen
through our external sense-organs which are fit only to catch
the glimpses of the worldly sights and sounds. It is only the

mind in its pure state that can have a direct visualization of
this exquisite beauty (
neiva vaca

pali bhurapah na caksusa grihyate,
...... mandst tu visuddhena etc. ). It was only due to
this fact that Arjuna was given a pair of supernatural eyes to
see the cosmic form of Lord Narayapa, The apparently con-
tradictory statements of the upanisads describing the Highest
Reality in one breath as “adrisya”, etc, and in apother as ‘dras-
tavya, manfavya”, ete. can be reconciled from the u'ifi.;gad)'ai;a

point of view, The texts describing Brahman as adrisya, agrohya
PR )
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etc. lay stress on the fact that the divine form cannot be per-
ceived in the ordinary manner by the use of the natural powers
of the eyes, etc. while the texts describing Brahman as drastavya
mantavya, etc. simply lay bare the fact that a pure mind and the
eyes of wisdom alone are capable of comprehending this
Supreme Reality. Nityamukta jivas residing in vaiknntha are in
a position to perceive constantly this supernatural and extre-
mely charming beauty of Sriman Narayapa ( Tadvisno paramari
padaris sada pasyanti stirayal, Praina upanisad, vaikunthe tu pare
Ioke nityatvena vyavasthita pasyanti ca sada devari netrairjiitinena
camarah, visvakasena-samhita ).

Vyuhas of God

This Divine Personality assumes different forms or mani-
fests Himself in different ways to carry on successfully the
creation, sustenance and dissolution of this empirical world.
These different manifestations or emanations of God which are
divine in nature are known as wwhas and these are four in
number-Vasudeva, Sarkarsana, Pradyumna and  Aniruddha.
Srivasudeyais endowed with all the six qualities. He is the
Supreme God in a state of emanation, Sarikarsana possesses
only knowledge and power whereas Pmdyumr;a is endowed

witl} aisvarya and virya, Sakti and teja are the two qualities that
belong to dniruddha,

But the manifestation of God in the form of a Vygha should
not be understood to mean production of an effect deity from
a Causal God. Sarikarsana, Pradyumna and Aniruddha are the
th.ree forms which God assumes according to His own sweet
will 5o as to rule over soul, mind and ego. Just as an actorin
a drama assumes the role of a king to govern the characters of
tl’}e dra‘ma without entering into a relation of causality with the
kn')gshxp, in the same manner, there is no caunse-effect relation-
ship between God and his vyahas or between one vyaha and
another: fhe one Supreme Being presents Itself in the v 7ha
forms simply out of Its eagerness to control and direct the
process of creation and dissolution in a very effective manner;
in Himself God is always one and never many. So, Saritkara’s
criticism that according to Paficaratra, Sarmkaryapa is born of
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Vasudeva, Pradyumna of Smitkarsana and Aniruddha of Pradyumna
is unjust and baseless, Like the upanisads, Paficaratra litera~
tures also do not believe in the non-eternality of the individual
souls. There is no object in this world which is devoid of the
three gunas of prakrti and the three forms of Vasudeva already
mentioned as S‘aﬁxkar._mm, Pradyumna and Aniruddha rule over
these three gunas and are consequently associated with the crea-
tion, sustenance and dissoiution of the universe respectively.’

Avatdras

The word avatdra has been derived from the Sanskrit word
avataragam meaning descent. An avatara of God therefore
refers to that particular form of God which He assumes in
order to come down to this empirical world which is full of
strifes and strugglss, miseries and frustrations, The creation of
the world and also its destruction are sports of God, and indi-
vidual souls together with unconscious Prakrti and Time are the
active participants of this unique play.

The form that God assumes in all His
aprakrta ( Mahabharatepyavatara-raipasyapyaprakritatvamucyate,
nabhiitasamghasamsthiino dehasya paramatmana{z-s‘n'bhﬁsya 1-1-21
Asyadevadi-rupepdvataresu api na praketi dehal ( Vedartha-

Samgraha )—
Janma Karma ca me diyyameva yo vetti tattvatah—

descents 1is

Gita 4/8.)

His birth in the world is also non-natural in the sense that
it is not an effect of past karmas. God is above all karmiic in-
fiuences. Even when He comes down to this world, His divine
nature remains unimpaired.! God comes here of His own
accord,? because there is no other force ( more powerful than
God ) to compel Him to manifest Himself in a finite form. 1t
is because God preserves His Divinity even in the stage of in-
carnation that Krispa was able fo show His cosmic form to

prakeeif s0abhlosl, svarks eta seabiaram adhisthips svepa o3

rEpepa svtcehayd sambhaoimi.
2. Tada oh hkalpena uktaprokireps atminah srijami (Gl

4/7 —Ramawja brasyim )
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Arjura who was given divine eyes for that purp.ose. Peopl’e
with natural eyes are incapable of having any vision of God's
supernatural form. So in His avatara-form Gc.)d, generally
remains enveloped in His own yogamaya with a view to appear-
ing to ordinary human beings as human and mortal.

The primary purpose of God’s incarnation 'is to come with-
in easy access of His worshipper who has been suffering from
an iotense pang of separation from his beloved God.

( Sadhava uktalaksana dharmasila vaisnavagresara matsamas-
rayana pravitta amakarmasvarfipinam avantmanasago cara
taya maddarsanad rte svatmadharapadisukham alabhamana anuma
trakalamapi kalpa sahasram manvanah prasithilasarvagatra bhave
yuh iti matsvarapacestitavalokanalapudi danena tesim paritr-
anoya.........e1C. Gita 4/8 }

This is the prime motive behind God’s descent to this
world from His Eternal Abode of Vaikuntha.

The secondary purpose is to punish the wicked with a view
to saving vedic dharma and social stability which depend mainly
on the preservation of the traditional creeds and laws of diffe-
rent varpas and a§ramas.?  Thus we find that although God as
the Supreme Reality is birthless, deathless and the Lord of all
beings and things of the world, still in order to wipe out sin,
disorder, and ugliness from the face of the earth, He comes
down to this world in various forms out of His own sweet will.
Any one who can acquire a thorough knowledge of God's

descent, is in a position to attain Iitberation and also to enjoy
communion with Him.2

Arcavataras

. These are the forms in which God manifests Himself with a
view to satisfying the desires and inclinations of His different
1.

Yada yoda bi dharmas;a  glansrbhavati  bharata abhyutthanamadarmasys
taditminam syjampaham...( Gz 4/7 )
2. Madiyadioygf i k i

aj a vijfa iddh

Ara

§
yagavired) ipapm1 asmin eva janmani Yathoditatrakarena mam aSrtya

mradekaprive madekacitte mam eva brapnoti.. { Ci1a 419 Ramanyia
bhagzam },
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devotees. Different devotees conceive of God Jin different
ways and make idols of Sn‘vignu accordingly. These vigrahas
are placed in different temples and mathas and are worshipped
daily by the upasakas, God in the forms of arcavataras is wholly
dependent on His devotees for His maintenance and protection.
Omnipotent God, here, becomes helpless like a child in order to
satisfy the intense desires of His devotees to serve Him in alt
possible ways,

Proofs for the existence of God

According to Nyaya philosophy, the existence of God can
‘be proved both by inference and scriptural testimony : because
in its opinion valid knowledge is the knowledge of a thing as
it really is and not the knowledge that has not been acquired
by any other sousce.  In the opinion of Satnkara too, God can
be known by direct realisation, by inference and also by verbal
testimony, because according to him a “siddha vastu” ( accom-~
plished thing ) can be known through more than one source.
Raminuja, however, holds that the existence of God can be
proved by the zgamas only and not by any other source. In
his commentary on the third satra of the Sribhasya he has made
this point clear and has shown that other proofs which seem to
-establish the existence of God, finally fail to do so.

Furst of all God cannot be known through Perception. Per-
ception is either externally carried by the five senseorgans or
internally carried by the mind. External senseorgans can con-
vey to us knowledge of those objects only which are present
before us whereas God who is the maker of all the objects is
never present before the external sense-organs. Mind too is
incapable of giving us knowledge of God as mind can make
known to us directly only our feelings of pleasures and paips
etc. External objects can be revealed to us by the mind only
with the assistance of the outer semse-organs. Yogic Pratyaksa
too, cannot prove the existence of God because this is only of

the nature of memory.

God cannot be known through inference either; this is be-
cause inference is based on yyaptijina and no yydpti is possible
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in respect of supersensuous objccts. Of course, it is held by many
thinkers that here from the presence of the world as an effect we
can legitimately infer the presence of God as the cause: but this
does not standritical considerations. It is held thatlike a humaa
body, the world too is a composite object consisting of parts.
The human body is ruled and controlled by the conscious soul.
The worldtoo should therefore be ruled and controfied by God.
Thisis an example of a bad analogy as the two cases differ ina
very important respect. The soul isnot the sole maker of a human
body but God is the maker of the whole world. The produc-
tion of the human body of a person is the combined effect of
his own past actions as well as of the past actions of all those
persons who are related to him. The creation of the world, on
the other hand, is wholly due to the sportive motive of God. -

Moreover, if we rely on inference, we can very well prove
by this method that individual souls are the makers of the
world. In our ordinary life, we find that the potters or the
cloth makers possess a general knowledge of the materials
Yvhich they need for their purpose and have also direct acqua-
mtance. withthem. Itis not nscessary that a potter should
haYe du:ect knowledge of all the powers existing in the materials
he is going to use to produce earthen jars. 1f this be the case
:;‘e“ wecan very well infer that the world too has been pro-
d;!:;(: :: On_e or more. individual souls having a general and
tead of qual‘ntance th'h the materials of the world, Thus, ins-

proving the existence of God by inference we can very

well prove the existe
nce of one or more indivi
e of st individual souls as the

e}dsltr:deed there are some who would still insist on proving the:
cxis an;:e of God by the cosmological argument on the ground
ast thing hke the universe can be produced by a being

:;u]‘;“hmited powers only and not by the finite and limited

ak/;gamst Jhis argument Ramanuja has held that nobody can
make any categorical and definite assertion about the simulta-

r‘lveon;is Znil,nition of all parts of the world from a single persotn.
¢ lni al many earthen jars of various shapes and sizes.

’
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exist in this world; they are however not made at one time and
by one person. 1t is, therefore, quite fegitimate for us to suppose
that various parts of the world have been gradually created by
different persons, So instead of having one creator, we shall
have to admit the existence of many creators through whose
activities, the world has been gradually brought into being.

Thus, from the above discussion, it is evident that inferential
truths arrived at by one person may bs refuted by another per-
son.} Since God can never be proved by perception and infe-
rence, His existence has to b: established on the evidence of the
scriptural texts alone,

Objections Considered

Dr. C. D. Sharma has raised certain objections against Ra-
minuja’s theory of God.2

Firstly. in his opinion, “If God is the immanent soul of the
universe, fiow can He at the same time be a transcendent person
living in Vaikuntha with His consort Lakshmi and attended upon
by the nitya and the mukta souls 7’

Secondiy, if the body of God is made up of Praksti and
souls, what is the necessity of assuming Suddhasattva as the
stuff which constitutes the body of God ?

Lastly, Dr. C. D. Sharma has remarked that “Raminuja’s
Absolute is Samkara’s Brahman bound to this world, while
Samkara’s Absolute is Ramanuja’s I$vara hberated from this

world.

Objections Met

If we ponder over these objections raised by Dr. Sharma
against the philosophy of Ramidnuja, we feel lbat: these are
not really insoluble inherent riddles of isistadiaita.

As a reply to the first objection we, can say that the sky,

buddhimulatarkaik sya tathaiva desa kalzitaresw

1. Pumg
dadhik kusalap urugotpreksitetarkadus

bha tar-

. kapratisthanadogadanirmokso durniofra...Sribhagyam.

2. “Indtan Philosophy” —Dr. C. D. Sharma, po, §31--32.
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which is all pervasive, is both immanent and transcendent in
relation to the objects which arc associated with it. Some portion
of space will be limited by buildings, trees etc. and a vast por-
tion will still lie outside of them. In vidistidvaita philosophy
too, God is not immanent (anfarydmi ) in things and beings of
the world in the sense of being identical with them. Though
God pervades both cit and acit, He is not wholly exhausted
by them ( ekamécena sthltah jagat). Even that part of God
which is the substratum of cit and acit is not identical with
them. He can never be overpowered by spirit and matter; on
the other hand both spirit and matter derive sustenance from
Him. Hence, there is no contradiction in supposing God both
immanent and transcendent in relation to spirit and matter.
Since God is not identical with cif and acit though immanent
in*them, He can have a form of His own and can be supposed
to dwell as a transcendent person in Vaikugtha.

The second charge too can be met by saying that God has
not one body only formed of cit ( spirt) and Prakyti. Besides
the body of cit and Prakyti, God also appears in other bodies
in the form of vyfihas, avataras, eic. so as to perform the acti-
vities of creation, preservation, destruction, etc. of the world.
These bodies are formed of Suddhasattva.

Regarding the last point, we can say that according to
Réamiunuja, there can be no Brahman that is absolutely unquali-
fied. To him a conscious entity is that which knows itself. If
there is anything which, though a principle of illumination,
is yet unable to know itself then itis no better than ah inert
substance. For that reason, the Supreme Reality must not only
be a conscious being, it must also be a knower. Though, we
can detect certain similarity between the lower Brahman of
Samkara and God of Ramanuja, the higher Brahman of Sam-
kam_is only a figment of imagination according to Ramanuja.
Even in the case of Samkara’s “Saguna Brahman’, we find that
it is a combination of maya and cit. This cit is devoid of
“jiatritva-dakti” ( power of knowing ). Power of Knowing isa
vetti of maya which is falsely ascribed to Pure Knowledge as a
result of its being Jimited by upadhi ( adjunct). God of Ra-
manuja however is a knower by nature. Cit devoid of the
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power of knowing is inert and maya too is inert. A combina-
tion of these two inert principles gives us a phenomenal cate-
gory in the form of Samkara’s I$vara, Thus Ramauuja’s Tévara
differs fundamentally from Samkara's I$évasa and also from
Samkara's Absolute as He always exists as the Knower and
never as Purc Knowledge, Hence it is not proper to say that
if Ramanuja's Tévara is liberated from the world. He will be-

-come the Absolute of Samkara,

Truly speakirg, the visistadvaita philosophy of Ramanuja is
a compromise between philosophy and religion resuiting in a
harmonious blending of warm yearnings of the heart with the
cold criticisms of reason. Man posscsses reason together
with sentiments and emotions, Just as reason inspires a man
to test and verify all that he assumes to be true on the touch-
stone of reason, in the same way his emotional nature goads
him to accept that principle as true and real which will give
satisfaction to his loving heart. Theolog} of visistadvaita is a
synthesis of head and heart, knowledge and emotion. A diffe-
Tenccless, qualitiless Absolute may be a glorious achievement of
human inteliect, but it fails to give satisfaction to the emotio-
nal nature of man. It is only through self-surrender to an all-
knowing, all-good and exquisitely beautiful God that a man

- can find solace for his heart coupld with peace and tranguility
for his suffering. )

The fact that devotion 1o a qualified and creator God is
necessary for man on the path of his spiritual march has been
Tecognised by Samkara also, For that reason he has introduced
a qualified Brahman to serve the purpose of religion and this
gualified Brahman has been endawed with all-knowingness, om-
mipotence ctc. as its attributes. Even then, this qualified Brah-
man has failed to arouse human respect and adoration, asit
has bsen described as illusory and phenomenal. An illusory
objezt can satisfy a man’s heart only so long as he remains
under the spell of illusion. As soon as the illusory spell is bro-
ken, the illusory object ceases to exist for him with the result
that his loving heart loses its support and sustenance for ever.

The soul of man cannot rest in peace, if heart is kept in starva-
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tion. Sarakara's advaitavada is, no doubt, a remarkable intellec~
tual achievement but nowhere do we find any outpouring of the:
heart or overflowing of love in his philosophical system,

The history of Indian philosophy is really a history of’
rivalry between these twofold tendencies of human mind. These
have brought about various changes and innovations in the
sphere of philosophical thought. In the upanisads, a qualified
Tévara has been glorified along with a qualitiless absolute where-
as in the Hipayana Buddhism there was no sanction for the
acceptance of soul or God. The cotd and rigid moral practices of
this form of early Buddhism therefore failed to satisfy the heart
of man and as a natural course, it caused the emergence of the
Mahayana Buddhism with its broad outlock and deep sympathy
for the suffering beings. Thus Mahayana Buddhism which was
brought about by the demands of human heart succeeded in

giving a humanitarian tone to Buddhistic philosophy. As Maha~
yanism made provision for rituals and imageworship and
accepted the hierarchy of deities whom devotees could love and

parts of the world, In Jainism oo, we
find that though there is no place for God, yet firthamkaras are

worshipped like Gods and loved and respected by the Jaina
devotees.

To sum up, it can be said that the motive of philosophy is
to produce calmness and tranquility of mind ; in that case it
mu.st assume as uitimate such a principle which will not only
satisfy a man’s reason, but will also bring for him fulness of
heart and richness of spirit resulting in peace, gentleness and
sefenity of human soul. ViSistadvaitavada is a philosophy of
this kind and its special merit lies in the fact that it is a upique

reconciliation of bhakti with the traditional Vedanta philosophy
of his age.,



CONCLUSION

We have already made a detailed and eritical survey of the
philosophy of Ramadnuja in the previous chapters. In view of
what we have discovered so far in the Visigfadvaita philosophy
of Ramanuja, we may suggest logically that the qualified moni-
sm of Raminuja is not an entirely new innovation to us; on the
contrary it is a grand fusion of the upanissads, the Bhagavaagita,
the Purdnas, the Itihtsas and the other systems of Indian
philosophy.

The concept of Qualifled Braiiman as expounded in the philo-
sophy of Raménuja is the best philosophic concept to synthe~
sise the different trends of dualism, monism and monotheism
of the devotional schools and also to bring about a harmony
between Philosophy and Religion.

The Dualism of Saritkhya presents Purusa or the conscious
principle and Prakiti or the unconscious principle of change
and mitations as two mutually exclusive entities, both eternally
self-existent. Although both of them maintain separate exis-
tence, still Prak:fi is supposed to act not blindly by freaks and
pranks but in an orderly way—ultimately to satisfy the pyruga,
This naturally brings in the question of teleology without mak-
ing the world a play of some Supreme Conscious Being. The
critics of Sarkhya, however, pointed out the difficulty of this
dnalistic position by asserting that no motive can be ascribed
logically to Prakyrti which is absolutely unconscious and blind.
Agency too, cannot be ascribed to Purusn as that will mean a
deviation from the fundamental position of the Sarmikhya itself.
Now, the Qualified Bralman of Raminuja, conceived on
the pattern of the Purusottamaof the Bhagavalgltd, offers a very
satisfactory solution in this respect. The idea of Purusottame
as developed in the Gifa represents an nll-.absorbiqg wholcncss.
comprising within it both mutability and rmmu.ta!nlny. Prakpti
and Purusa are not independent principles existing by them-
selves. On the other hand, both of them are parts or aspects
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of an all-inclusive God. Prakyti is the lower nature, since it
is the mutable material stuff of the whole universe. Higher
than Prakrti is God's superior nature which consists of the liv-
ing souls. This superior nature is the principle by which this
insentient Prakrti is sustained and animated. These two natures
of God ( aparai and parsi ) constitute the cause of the creation
and dissolution of the universe. Since Purvsa and Prakyti re
present different phases of God's nature, He is the real support
of the universe, like the string of gems on a necklace. Prakrti,
no doubt, creates the universe; but it is only an instrument of
God, having no independent existence of its own. Hence, the
Gita says that the purusottama is the ultimate cause of the whole
world of beings and things. . The three gupas and all their
products are also grounded in Him. THe Lord exists in all
beings as their essential quality. But this Lord is not wholly
immanent in this world, His true nature is transcendent and
‘beyond the range of human comprehension, Only a portion of
Him (i e. His apara and parsi prakyti ) is revealed in the uni-
verse. The lower nature of God entangles the spmt in this
world and being entangled, the spirit resides in all beings as
their sustaining principle.

The principles of Prakyti ane Purnsa which are self-existent
and independent according to dualistic Saritkhya have been des-
cribed in the Gita as ksetra and ksefrajiia and both of them have
been viewed as aspects of one Divine Personality. Kgetrajiia is
the conscious principle that works through the medium of the
blind forces of Nature and since these two are nothing but the
two aspects in which the divine energy works, they are not
incapable of getting related together for the purpose of creation.
Hence, inthe light of this interpretation of the Bhagavadgitd,
there arises no difficulty in explaining the teleology even in
the working of an unconscious Praksti and also in explaining
why Prakiti should work for the benefit of the purusa,

Now, the Brahman of Raminuja is non-dual no doubt, but
It is qualified inasmuch as 1t has both cit and acit as Its inse-
parable attributes, Aeit has not been called the nature of God
as is done in the Bhagavadgita, since in that case, there will be
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difficulty in conceiving God as purely spiritual and fully con-
scious. Acit is radically different from God asit is both materia]
and unconscious, Hence, Ramanuja has described both cif and
acit as inseparable attributes of God or as constituting the body
of God. As adjectives, they are different from God although
they always remain related to Him. Since the universe consti-
tuted of both cit and acit, is only adjectively related to Gad,
His non-dual and purely spiritual nature remains unaffected by
chafiges of the world. The world as an attribute of God exists
not for itself but for Him who is its main support and the ulti-
mate goal. Tt is because God isthe Soul of the world that
every object of the world bears a reference to Him. Thus,
although with Bhagavadgita, Ramanuja holds that God perva-
des both Soul and Nature yet he emphatically declares that
spirit and matter do not constitute the svarfipa of God. 1 God
is quite different from both of them. They form His body in
the sense that, though animated, sustained and controlled by
Him for His own ends, their change and impetfections do not
in any way affect His own essential nature?, Immanence for
Ramanuja does not mean perfect identity, So, although God
appears to be identical with individual souls, He is not so in

reality.

Thus the conception of Brafiman as qualified by cit and acit

in subtle forms is an improvement upon the Gifa conception of
Purusottama possessing a higher and a lower nature. The

antagonism between action ( karma } and knowledge ( jaana ),

dualism { dvaita ) and monism ( advaita ) which is sought to be

reconciled with reference to the ideal of Purusottma of the

Bhagavadgita, is also best solved in the conception of a Quali-

fied Brahman as cxpounded in the philosophy of St1 Raminuja.

The cosmic form of the Lord which was seen by Arjuna has

In the Gif2, matter has been deicribed as ‘aparX Prakri” ( fower
nature } of God.  So, onc may think wrongly that mauter con=
situtes the Seargpa of God. There 33 no scope for such cenfusion

1.

in the philosophy of RimiInujs.
2. B, Kumarappa—"‘Hindu Conception of the Deity”, p. 327,
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been introduced in the Gita in order to lay bare the fact that
even the gross forms of the worldly objects are nothing but the
diverse manifestations of the One Supreme Divinity, The whole
universe with its manifold divisions is gathered together in one
body which is the body of the Supreme Lord.

( ihaikastham jagatkrsnam pasyadya sacaracaram,
mamadehe gudakesa yaccanyaddrastumicchasi.
Gita chap, X1,n0. 7)

In the body of God, Arjuna beholds all beings and things of
the earth and heaven but still he cannot visualise the beginning,
the middle or the end of the Lord whois both immanent and
transcenient 3

Pasyami devarstava devadehe
sarvamstatha bhutavisesa samghan
Brahmepamisarit kamalasanasthamysisca
sarva nuragaméca diptan,
aneka vahudara vakira netrans
pasyami tvam sarvato ‘nantarupam
nantarit na madhyarit na punastavadin
pasyami visve$vara vi$vartipa.

( The Gita, chap. X11, no. 15 and 16 )

That the world is a body of God has thus been suggested
in the Bhagavadgita : but it has not beee clearly worked out. In
the philosophy of Ramanuja, we get a full and clear account of
this body-soul relation between God and the universe. Cit and
acit in the gross forms are clearly declared as constituting the
body of God who is the indwelling soul of both of them. Since
in practice, body and soul are not differentiated, the spirit of
advaita remains intact. 1t has also been clearly shown that the
whole universe, both moving and unmoving, are unified in the
body of God. Nothing can exist without Him who is the sole
support of the entire universe. Not only spirit and matter in
subtle forms constitute the body of God, but in the gross forms
also, both of them form the Divine Body which was revealed to
Arjuna by God Himself ( Divyart dadami te caksuh pasya me
yogamaisvaram ).
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The conception of this Qualified Brahman has helped Rima-
nuja to harmonize different forms of wuplsana ( worship ) as
‘well.  Since the body of God is constituted of both Spirit and
Matter and since in ordinary life, e find that the soul enjoys
‘happiness when the body is nursed, even Prakyti-upisang ( wor-
ship of Nature ) can be regarded as the worship of God. By
worshipping Prakyti, one is able to please the Lord who resides
in Nature as its indwelling soul. Thus all forms of upasanii 1
made unto God, parents, preceptors, etc. can be legitimately re-
garded as worship of the One Supreme Divinity in the light of
the Qualified Brahnan of the Vifistadaita philosophy.

The fact that both spirit and matter actively cooperate to
create the universe which has been hinted atin the Gifg has
found a clear expression in the philosophy of Ramanujaasa
result of which the teleolosy inherent in the process of the
evolutionary flow has been explained in the Visistadvaita
philosophy in a logically justifiable manner. In the Gifg, it
has been stated that Purusottama or the Supreme Person is the
possessor of both spiritual and non-spiritual energy which
works in two different ways in order to create this multicolo-
ured universe. The world of physical things is as much an
expression of Divine energy as the world of animated beings
{ Mayadhyaksena Prakti syfiyate ca carficaram etc. ).  Both
Purusa and Prakrti may be taken to be independent in relation
to each other—the one excluding the other in its nature, but
both of them represent two aspects of the Supreme Being in
whom both have their ultimate support and by whom both of
them are controlled and regulated for the purposes of creation
aud dissolution of the universe. This teaching of the Gua has
found a more claborate and a more justifiable expression in
TRamanuja’s writings when he recognizes a nataral distinction
between God and cidacit ( attributes or modes ) which, accord-
ing to him, are His vifesapas or prakiras. At the same time, he
admits also that both spirit and matter are controtled and repu-

Jated by God who is the soul of both of then.
Relative merit of ali these forms of worship will however, b

1.
determined secording to scriptures.
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In the opinion of Ramdnuja, the evolution of the world
from Prakrti takes place through the instrumentality of thought
and will-power of God. So, this world is not a chance-creation,
noris it a mere superfluous manifestation of Divine Energy.
1t is meaningful as this world is the place where bound souls
can attain liberation which is their due, Under all circums-
tances, souls and matter constitute the body of God. The
world as the body of God or as the adjective of God is insepar-
ably associated with Him. Itis because as the innermost soul
of the entire world of spirit and matter, God pervades, supports
and regulates all things and beings that He is called Tsvara.
Due to inseparable relationship, both conscious soul and un-
conscious physical world are regarded as parts or body or
modes of God. Soul, matter and God are naturally distinct
and different, but as they always remain together, the triune

unity is regared as one. Prakiti is controlled and made to
yield different products by God. The universe is rooted in God
and pulsates with His life. Changes and diversities of Nature
are so created as to adopt themselves to the spiritual progress
of the jivas. Perfection of individual souls as the §esa ( acces=-
sory ) of God is the real purpose of the process of .evolution,
The will of God is the primary cause that produces changes in
Naturt.a z'md progress in human souls. Causality, therefore, is
e B e o et
ficial in the dualistic Smhki‘lya and’ looeﬂtle e{;(,o‘gy c;"}.“‘:h . am'.
has been firmly and logically eXpou;a:]d i:lttt}f I;nﬂi; Gita
philosophy of Ramanuja. Teleol d o mggf: -m:m
o ) ogy developed in the Visistad-
vaita is real in the i y
- sense that it refers to God as the final cause
of alf things and beings of the world.
In the seventh chapter 47 %
(hat oo ot acquireI; tn‘x)i tl}clsol‘iflz;gim:dgx_tu 1t] has been stated
\v?rld as a form of God. He sees Gi(; ;I,tsu;;s:;ithe WZOIIT
things in God (Vasudeva Sarvamiti), Thi e
o ! is teaching of the
Gita can be loglcally explained only in the light of ﬂ% hil
sophy of Ramaauja because according to him, dova 15

identical with the Qualifled Brahman, Vasudeva is

Both matter and spirit
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being the body of God, all physical and psychical phenomena
naturally refer to Vasudeva who is their indwelling Lord. He
is the cause of the psychophysical universe as well as its final
goal. Prakrti of the Yoga system is the material cause of the
world but it is not identical with God. So *“alf” ( sarvam )
which refers to the products of Prakrti cannot be viewed as
Vasudeva, According to advaita-vedanta, whatever is visible is
false and that which is real is imperceptible, 1 So, the universe
which is visible and false cannot be viewed as one with the
Ultimate Reality. In the philosophy of Raminuja, the universe
is the body of Vasudeva and as body is regarded as non-different
from the soul in actual practice, the universe can very well be
called “Vasudeva®.

Argain, the opposition between action and knowledge can
be fully removed if we look at them from the Visistadraitic point
of view. This solution too has been attempted at in the Bha-
gavadgita but it has found its final and logical expression in the
philosophy of Raminuja. Action and kaowledge are ordinarily
taken as repressnting two different paths. The path of action
is called Pravrttimarga and the path of knowledge is called
Nivrttimarga. Both of them are generally taken as antagonistic
to each other. Pravrtti leads to a process of change and as
snch it js the mutable aspect of Reality whereas Nivrtti repre~
sents the unchangeable aspect of Reality. Since these two are
the positive and negative aspacts of one and the same Reality
according to the Gita, they are not contradictory to each other.
In the truth of the Supreme Reality, the contradictories appear

s complementaries. Knowledge of the Highest Reality breaks
open the shell of egoism and purifles action while the know-
ledge of the highest truth finds its best expression in the service
of the whole of creation. The dignity of an active life has,
thus been recognised by Ramanuja.

This fact that both action and knowledge are necessary as
means to the realisation of the Divine bliss lias been very log:-

The empirzeal world which is visible is false. Nirupsdhika Brokes

1.
man is not vrits tilayata or phalagyaptivisaraka,

12 P. R.
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cally discussed 1n the philosophy of Rimanuya,  For Raminuja
action does not refer to phyaical actions only ( kaysha karma )
Upasana or meditation on God 15 also a form of action and
this particular form of action ts an tndispensible condion for
the attanment of fattyayiiana  As such, thus type of action
ought to be performed by the devotee 1n all stages of devotion.
In the advaita-sedanta, performance of mtya-naimittiha actions
1s necessary 1n the stage of mental punification only and karma
sannytsa ( gwving up of all actions ) has been suggested for those
who have acquired true knowledge. So, in the philosophy of
advaita-edanta, one and the sime munmwhsu cannot practisc
simultaneously karma and Aarma-sannyasa towards the attain-
ment of one and the same goal Ths has, however, been solved
1n the philosophy of Raminuy:.  According to hum, a mumuhst
should give up all actions except action in the form of wupasand
which he should do till the end of Ius hfe with a view to attain-
g Divine Communion and Divine Bliss. Both jiianayoga
and Karma-yoga are regarded as doors to bhakfi by Ramanuja
and as such these two have been reconciled with each other.
Disinterested and continuous performance of mitya naumittiha
harmas removes all impunities from the heart of an ndividual
and thereby prepares the way for the emergence of such know-
ledge as 1s needed for the ripeming of devotion The impor-
tance of disinterested performance of actions or karma-) aga for
the purpose of self-knowledge and self-realisation has been
repeatedly emphasized by;Ramanuja 1n his philosophical writ-
ngs  In his opinion, knowledge 1s indeed an 1mportant part of
dlsmterfsied action and both are mutually inclusive { Karma~
thge f"an}l:mi;wsya eva pradhany am uncyate, Ramanuja’s Commen
ary on the Gita
ctlze karma—yogt; li:ag,xs:o)cmt'xl;hls;\s PeciSe one Is avle 1o pror
g his self wholly from the ego-
centric desires only when the glow of self Fnowledge 1liuminates
and purifies his heart  The disinterested action bas, therefore,
been described as action 1llumined by the Iight of self know-
ledge Knowledge i1s not antagomistic to action, on the other
‘_Band, 1t 15 an 1mportant 1ngredient of disintrested action.
Knowledge 1s needed to punify all actions of the devotee The
devotee must realise that hts soul 1s different from the body-
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mind system and that Prak)fi is not his real support. It is this
form of true knowledge that helps an individual to give up the
sense of agency of all worldly activities and also to make his
mind completely free from the desire to enjoy the merits of his
own actions.

The synthesis of jiana and bhakti too has been made in a
more perfect manner in the philosophy of Ramanuja than in
the Bhagavadgita. 1Inthe Bhagavadgita, teachings like “Bhajate
mam” etc. lay stress on the importance of devotion. If devo-
tion is not regarded as means to the realisation of the ultimate
goal, then thc Gifa will have to face the criticism that it has
attached too much importance to bhakti which is not really the
‘means to the highest end of life. Again, if bhakti in the Gifa is
regarded as the sole means to liberation then the Gita will be in
a difficult position to reconcile its teaching with the Sruti text
“Rte jianat na muktif”- Raminuja, however, has admitted
different forms of bhakti and by describing bhakti as knowledge
which elicits excessive adoration aod attachment to ultimate
reality, he has completely bridged the disquieting chasm bet-

ween knowledge and devotion. Devotion is not simply an
emotion of love and sentiment devoid of knowledge. Itisa
special kind of knowledge that fills the heart of the mumuksu
with a deep longing for Divine Communion and Divine Grace.
Bhakti, dhyana, updsani are synonymous terms and ‘each one
of them refers to a loving meditation on the nature of God.
Knowledge is the very foundation of bhakti and it is knowledge
again that feeds and nourishes bkakti. Devotion can remain
fixed in the mind of a devotee only through constant medita-
tion, thinking and reflection on the nature of the Supreme
Being. The essence of bhakti lies in full self-surrender to God.
Such a surrender takes place only when the individual self
realises his own nature, the nature of God and also the nature
of His relationship to the Supreme Reality., The heart of a
man cannot be flooded over with love and affection ualess he
knows the nature of the object he is going to love. So, know-
ledge is necessary for the emergence of devotion in the heart of

the worshipper.
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Moreover, Ramanuja has classified bhakti into sadhan-bhakti
para-bhakti and parama-bhakti and by elucidating the nature of
each one of these three forms, he has sought to establish a
harmony between devotion and knowledge.

Sadhana-bhakti, for example, represents the stage when the
devotee purifies his mind by practising Sama, dama, etc. restraint
of mind, restraint of sense organs etc. ) with a view to attain-
ing a true knowledge regarding his own self, regarding God
and regarding the nature of his relation to God. This is the
stage of atmavalokana ( beholding the self ) which necessarily
results in a true knowledge of God. Thus, sadhana-bhakti is
more of the nature of knowledge than of love and longing. It
is of the nature of a firm faith in the existence of God as the
abode of all eternal values and this faith is aroused in the mind
of the devotee after secing the transitoriness of all things inclu-
ding the effect of the Vedic sacrifices, In fact, sadhana-bhakti is
called bhakti and not knowledge due to the fact that up to this
stage Knowledge of God is only mediate and not immediate.t
Higher than the stage of sadhana-bhakti is the stage of pora—
Jiina and in this stagc, the devotee gets a glimpse of divinity
which acquires the clearness and liveliness of pzrception and
this results in the realisation of God as’his own inner self,

This pard-bhakti, then ripens into parama-bhakti when the devo-
tee becomes mad with love and longing for God.

Regarding the origin of the world, the philosophy of Rama-
nuja may be regarded as a better synthesis between ksanikavada®
of the Buddhist philosophy and sthiravada 3 of the Nyaya-vaié-
esika school than the philosaphy of the Sarikfya school.
According to Nyayavaisesika school, atoms are the permanent
elements of the world. All objects of the world are newly

created and destroyed by the integration and disintegration of

these atoms. _ The atoms in themselves are static. There is no

inner dynamism in these ultimate constituents of the world.

1, Sadhana-bhakti is not knowledge becauwe it is not nearest to

immediate and full realisation ( Saksatkzrartpa ) of sclf.
2. The doctrinc of Momentariness.

3. The doctrine of permanence,
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According to the older school, adrigta, { dharma ( merit ) and
adharma ( demerit ) ) was supposed to provide these otherwise
static atoms with motion as a resalt of which different atoms
could come together and form different combinations thereby
bringing into being different types of worldly objects. But the
latter school holds that God’s will generates motion in atoms
with the help of adristaas anassisting cause as a result of which
the atoms come together and produce different objects. When
God wishes to dissolve the world, the work of adrista is stopped
and the whole world is then automatically dissolved. Thus, on
the one hand, there exists the eternal stuff’ in the form of static
atoms and on the other hand, there is God with the weapon of
adrista in His hand with the help of which He creates and dis~
solves the worid according to His own will,
Buddhism, on the other hand, does not believe in the
existence of any eternal and static stuff of the world. Accord-
ing to it, nothing is permanent, nothing eodures even for two
moments together. There are only diverse series of changes;
things do not exist with any static and permanent essence in
them, They exist only as causal relatives. There being certain
phenomena, there happen to be some others. Creation of all
things and beings of the world takes place in a continuous
causal series in the past, present and future. There is a ceases
less flow of elements and incessant becomings. The whole
world is a flux and everything is being continually renewed.
Nothing stands, nothing abides. There is no substance, either
spiritual or material, that is not a particle of the ever-changing
and ever-flowing stream. One moment bursts forth, vanishes
and is immediately replaced by the next one which also dis-
appears and makes room for the emergence, of the subsequent
one. In other words. there is only a series of moments and no
permanent or eternal stuff of the world, There is only the way
of becoming and there is no being that becomes.

Indeed the dynamism of the world is so real and forceful
that it cannot be denied by any sane man, The world, we live
in, is not a static world. It is out and out dynamic. Perpetual
changes, vibrating cnrrents of life and constant movements a.re
the keynotes of this phenomenal universe. But if we believe in
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changes only and do not admit the existence of any being thf\c
changes. then the changes will have to be supposed to hang in
the air without any support or substratum. On the other hand
if we do not believe that changes are happening in the world
due to an inner push and inner mobility of the ultimate stuff,
then also we land in an unhappy and artificial situation. We
cannot also hold that adrista ( past actions ) provides the static
atoms with mobility and dynamism, since adrista is Jada (inert)-
and as such it is incapable of injecting dynamism either f‘rom
jtself or from some other source into the atoms, Introduction
of God as the Prime Mover of the essentially static atoms does
not jmprove the situation. “Movement then becomes wholly
artificial and there ceases to be the growthjof a world through
successive stages in a continuous evolution of the ultimate stuff.
These defects, the dualistic Sarmkhya has sought to remove by
making the matrix of the world an essentially dynamic princi-
ple. -Prakiti of the Sgrmkhya school is Paripami-nitya. ( chang-
eable eternal ). The gunas which are the ultimate constituents
of Prakyrti undergo constant changes ceaselessly and as such
they constitute the ever-changing dynamic energy of the

world. !

The way in which Nature has been equipped with all forces
and laws necessary for creation by a rigidly dualistic sarmkhya
logically suggests only a materialistic and mechanistic interpre-
tation of the world. To improve the situation, it has been held
by ?ome followers of the Sarikhya that it is not a wholly unco-
nscious Prakyii but a Cetanavista prakrti ( Nature, permeated
by consciousness ) that creates the world for the benefit of the
selves. Even then this avesa ( Penetration ) of consciousness
cannot be clearly and distinctly *comprehended by us. More-
over in that case, the teleological movement of Prakrfi will
cease to be its own inherent movement. :

" It will then be the
result of the function of consciousness in it.

The inseparable relation between conscious principle and
matter and the consequent emergence of a teleological flow from
Prakrti has been satisfactorily explained by Ramanuja by means
of body-soul relation. Every school ,of Indian philosophy
excepting the Cirvikas, admits that the movements of the body
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are-generated by the principle of conscionsness ghat dwells in
the body as its inner soul. According to Ramanuja, Nature js
controlled and made to yield different products by God who is
the inner self of all living beings and things which constitute
His body. The universe is grounded in God and pulsates with
His life. He causes Praksti to change ina manner which is
beneficial to the individual souls in their spiritual progress.
Perfection of individual souls as Visesapas or Prakaras ( attri-
butes or modes } of God is the real purpose of evolution.

A definite hint about the body-soul relation between God
and the ultimate stuff of the universe can be discovered in the
Nyzyakusumanjali of Sri Udayanicharyya (984 A.D.).1 He
has stated that activities in atoms take place in a manner simi-
lar to that according to which activities in a body take place
through functioning of its indwelling principle of consciousness.
This has been interpreted by his opponeat as suggesting a body-
soul relation between God and the atoms. In replying to this
criticism of his opponent, Udayanachdryya has emphatically
stated that if by body one is to understand that in which acti-
vities are generated through the efforts of the conscious princi-
ple which resides in it, then there is no harm in admitting the
atoms as the body of God. In fact, unless such a relation is
admitted to exist between God and the atomns, divine inspira-
tion cannot be supposed to arouse activities in the material stuff
which is distinct and different from Him. This suggestion of
‘the body - soul relation between God and cidacit ( spirit
and matter ) has been folly developed in the philosophy of

Ramanuja.

Réamanuja’s theory of creation is also a reconciliation bet-
ween the Nyaya-vaiSesika atomism and the illusionism of the
advaita-vedanta.

According to Nyara-vaitesika philosophy, the world s real
and is the product of the eternally real and self-cxistent atoms
which are qualitatively distinct from one another. The atoms
of one particular type can give rise to the products of that type

1. Udr:]ana-—-".,\_‘ﬁ;alunm:vjali". Pafearaiieeata Korila=2
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only. The human body, for example, is the result principally
of the earth atoms, although atoms of other elements like water
may be found in its structure. The process of creation as des-
cribed by Prasastapada in his commentary on the Vaisesika-
sttras is as follows @

When the creative desire of the Supreme Lord in the shape
of an active potency moves towards creation, the Karmic tenden-
cies of the bound souls gain back their active pature and bring
about different combinations of atoms, In the first place, asa
result of the conjunction of air atoms with souls, brought about
by jivadristas (Past actions merit and desmerits etc, ofthe
soul ) vibrations in the air atoms are generated. In the emer-
gence of the activity in the air atoms, the air atoms are the
material causes ; the contact ( samyoga ) of the atoms with the
souls whose adristas have become operative is the immaterial
cause and the Karmic tendency is the instrumental cause. All
these causal forces produce mutual conjunction of the air atoms
till the gross air that vibrates in the sky is produced. Then by
the same process, the gross water is produced in the air after
which the solid earth is produced out of the earthatoms through

the processes of diad. triad, etc.

When the four maehabliitas are thus produced, the atoms of
fire get mixed up with the atoms of earth and the Great Egg is
produced. Inthat Egg, the Supreme Lord produces the god
Brahma who is then directed to do the rest of the work of
creation. I$vara does not create the world with a view to
realising some selfish end. This creation is entirely for the
good of all living beings. Sorrows and pains exist in this
world as necessary forces to turn jivas from worldly attachment
which causes spiritunl degradation and loss of real velues
of life. Further, God makes arrangement for enjoyment
of pleasures and pains in this world in accordance with
merits and demerits of the actions of individual souls. The
will of God not only brings about creation and dissolution of
the universe but it also acts in the world as the sadharapa karana
(common cause) of all forms of actions. Thus, for the
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]‘V aiyayikas angd the Vaisesikas, the material causes of the world
in the forms of ever-existing atoms are as eternal as God and
God is only the efficient cause of the world, whereas the upa-
nisads have clearly described God as both the materiafl and the
efficient cause of the world, So, the atomistic theory of the
Nyaya-vaisesika does not seem to be in harmony with what is
taught in the upanisads.

This atomism of the Nyaya-vaisesikaschool has been severely
criticised by Samkara in his commentary on the Brahma-Satra,
Since atoms in themselves are static and motionless, how could
the first vibration ( without which contact of one atom with
another could -not have been possible j start 7 Action is the
effect of some cause and as the cavse of the first action in the
atoms, we have got to assume the existence of a Cause. In
the absence of the physical body, the quality of prayatna (effort)
could not be generated in the soul. Again, Adrista ( desert )
cannot bs supposed to be the cause of the first activity of the
atoms, as in the absence of creation, adristais logically inad-
missible. Moreover, adristais unconscious and since know-
Tledge could not be generated in ,the soul prior to creation,
adrista could not be guided by the individual soul. Adrista
{ desert } exists in the d@tman ( soul ) and not anyswhere else. So,
there is no natural connection between adrista and the atoms.
“Hence, there is no factor which can be logically supposed to
act as the guiding principle of the static atoms at the time of
first creation. Just as creation, on this view, is impossible, in
the same manner, dissolution too cannot be explained on the
basis of the Nyaya-vaifesika atomism. Dharma ( merit) and
adharma ( demerit ) are capable of producing pleasures and
phins in the state of creation; they ave potent enough to -bring
about the dissolution of this world.

As opposed to this theory we get the Vedanta theory of illu
sion according to which the world is an illusory mantlestation
of one Ultimate Reality called Brakman ov Atman. The phito-
sophy of Sarhkara may be summed up in the oftquoted saying
<Brahma Satyam Jagat Mithyn”, Brakman, according to him,
35 that which exists in itself and is conceived through itself. It
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only. The human body, for example, is the result principally
of the earth atoms, although atoms of other elements like water
may be found in its structure. The process of creation as des-
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gence of the activity in the air atoms, the air atoms are the
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the same process, the gross water is produced in the air after

which the solid earth is produced out of the earthatoms through
the processes of diad. triad, etc.
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produced. Inthat Egg, the Supreme Lord produces the god
Brahma who is then directed to do the rest of the work of
creation. Isvara does not create the world with a view to
realising some selfish end. This creation is entirely for the
good of all living beings. Sorrows and pains exist in this
world as necessary forces to turn jivas from worldly attachment
which causes spiritunl degradation and loss of real velues
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merits and demerits of the actions of individual souls. The
will of God not only brings about creation and dissolution of
the universe but it also acts in the world as the sadharapa karana

(common cause) of all forms of actions. Thus, for the
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is that Brahman is not merely the transcendental but also the
immanental cause and lies concesled in the central core of
all things and beings as their jonermost soul. This Brafman
for Ramanuja is however a triune unity of Iévara, cit and acit
which are distinguishable but not separable from one another.
The world isa modification of acif which is a 1ifesapa (adjective)
of God and it is therefore, real. God possesses acintyasskti which
finds its expression in the evolution of the world. The world
being a real modification of a real cause cannot be described as
illusory. It is called non-eternal because of its essentially
mutable nature. What exists cannot be unreal or false. Things
enter into different states successively. The prior state of a
substance disappears and a subsequent state emerges without
briaging into existence an entirely new substance. Nature is not
merely what it is but what becomes and this bacoming of Prakrti
in diverse directions gives rise to different worldly objects.
Matter is eternally unstable, It is because of these instability
and constant changes of Nature and also of the world that both
of them are often described in the Srufi as nasri. Nasti does
not prove the illusory nature of the world and Praketi. It
simply refers to their mutable character. With Nyaya-vaisesika,
Raminuja agrees to hold the reality of a pluralistic world and
with Safokara he agrees in accepting Bralman as the Ultimate
. Cause.

Further in the upanisads, Brahman has been described both
as Saguna and Nirgupa. Saikara relies on the Nirguna Sruté
and holds that these are of primary importance whereas Sagunz
Sruti ave applicable only to a lower Brahman or I$vara, The
ultimate reality is according to Samkara one without a sccond
and it is nirvisesa that transcends the limits of inteliectual com-
prehension.  In the intetlectual sphere, one thing is related to
another thing and is also limited by it. Al determinations
whether qualitative or quantitative deny logically the absolute
unity of Reality. Every determination fs negation and the
moment Brahman thinks I shall bz many™, negation enters into
it and Bralman becomes finite-infinite.  Limitation mzans im-
perlection and contradiction and the Absolute of the upaniga fs
is nbove oll limitations and subject-objzct distinctions, Sagims
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is indefinable, though it can be experiencd by supra-intellectual
intuition. 1t is a vast ocean of pure existence, objectless con-
sciousness and immeasurable bliss without any distinction of
names and forms. Whatever is known intellectually is false
and ‘Brahman is the bimma (the Great) that can never be
measured by logical thinking and is devoid of all qualities.
Brahman is eternal and immutable and as such it does not get.
modified into the effect ( i. e. the world ) though the world has
no substratum without Brahman. The effect, according to
Safnkara, is a vivarta or appearance of an unchangeable ground
and this appearance is due to a cosmic illusion ( Maya) which
conceals Brahman like a piece of cloud covering the sun and
creates many out of the one. Maya is thus the basis of this
baseless world. This Maya is bhavahhavavilaksana and is not
metaphysically real. Itis existent because it is destroyed by
Brahmajnana. 1t is neither real, nor unreal, nor is it both. It
is mithya or anirvacaniva. Though it has no beginning, it
vanishes in the state of emancipation.

The illusory nature of the world in Sarikara-edanta, thus,
follows from the illusory nature of Maya—its material cause.
According to Sarnkara, the evolution of the world is metaphysi-
cally based on vivartavada which holds Ihat creation is the pro-
jection of name and form on Brahman. The world is not real
like the Samkhya-Prak;ti, not unreal as the madhyamikas hold;
it has relative or conditional reality which disappears in the
state of liberation.

This cosmology of Safikar which ends in illusionism is
iHC?mprehensib]e to most of us, as we cannot whole-heartedly
believe that we are living in a world of magic and illusion.
The pluralism of the Nyaya-vaisesika has, no doubt, admitted
th? existence of a real world founded on real causes; but as
this theory fails to give a satisfactory explanation of the first
atomic vibration, it cannot be accepted as logically sound.
Further, it has not admitted God as the material cause of the
world and its cosmology is not in harmony with the upanisadic
texts, Ramanuja, therefore, holds that the pluralistic world is
not an illusion but the pluralistic theory of N-V. is false and
contrary to Sruti-texts. The central teaching of the upantsads

13



,

CHAPTER 1v 189

His {mpf)rtance has not been minimised jn the Nyaya-ph ilosophy
The individual souls are incapable of attaining true knowledg;
except through the grace of God. God possesses infinite know-
ledge anc? is all merciful. Like a loving father, He is always
Cf{gaged in doing good to all living beings. It is through the
will of God that the world is created and preserved. But when
ever God feels that there is an excess of vice over virtue, He at
once dissolves that sinfyl world with a view to creating a better
one. In and through this process of creation, an ethical and
spiritual purpose of God is being continuously realised, God
is the sole giver of the fruits of actions in accordance with the
law of Karma. No man is wholly free as he performs his action
under Divine guidance and protection. In the performance of
an action, man is only the nimittakdrana ( instrumental causs )
while the prayajaka-karta or the true inspirer is God Himself.
Thus, God is the moral ruler of human action, the giver of re~
wards and punishments and also the controller of human
sorrows and pleasures. It is only by remaining under His pro-
tection that an individual is capable of realising the supreme
goal of his own life. Thus according to Nyadya, the qualified
and the Personal God is the highest category of both Metaphy-
sics and Religion.

Riamanuja attaches equal importance and value to both
Sagunpa Sruti and Nirguna Sruti and seeks to reconcile them in 2
harmonious manner in his conception of the Qualified Brahman.
Like the Nyaya system, he admits the existence of a qualified
God as the highest category of both Religion and Philosophy.
Sagupa Brahman is not a glorified Spirit caught up in the
contradiction of the finite-infinite, having reality in the empiri-
cal sphere onfy. God limits Himself by love and intense affec-
tion and such a limitation js never an imperfection. Onthe
other hand this sort of limitation brings out the bliss of infinite
Jove and cternal life. Ramdnuja, however, does not agree with
the Nyaya in admitting God merely as the eflicient Cavse. This
is becanse the idea of God as efficient Causality o.nly makes
Him extra-cosmic. He, thus, ceases to have an intimate and
immanent presence in the world. .Thc. Saguzxa‘ff:tts of thF
upanisads suggest that God possesses infinite auspicious quali-
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Brahman is subject-object and is less than the Absolute. Itisa
product of illusion and is not the highest reality. Sainkara,
however, recognizes the needs of religious consciousness on the
empirical level and concedes the empirical reality of Sagupa
Brahman or personal God. Though Bralman in reality, is
Nirguna, it assumes a shape formed of maya to satisfy the devo-
tee. The infinite Brahman, beyond space and time, is thus
tocalised and limited as the object of ignorance and the devotee
1oves and meditates upon the personal God and thereby secures
his prrusartha. Brahman in reality is illimitable and unlocalis-
able but due to ignorance, it is supposed to reside in the hcart
of man. The Absolute of the upanisads, in reality, is free from
the limiting conditions of the subject-obect relation and is the
one without a second; but under the spell of ignorance, the
Absolute appears as I§vara or Saguna Brahman who is the high-
est in the realm of the finite existence only. In the phenomenal
sphere, He is the general controller of everything including the
action of the jivas. He is the God of Religious Cousciousness
and worship. So far as we are in the empirical region or the
region of the dvaita, the highest category is this determinate
T$vara who is the creator and controller of this world of nama-
ripa;* (name and form ) but above and beyond this sphere of
dvaita, ( duality ) shines forth the indeterminate nature of Bral-
man, devoid of change and mutation, creation and destruction.
Since the indeterminate Brahman, when reflected in maya,
appears as determinate and personal, I$vara of Satnkara is not
false; His Iévaratva (i.e. determinateness, personality, etc. )
only is false. This is how Samkara has sought to reconcile the
Saguna texts with the Nirguna—texts of the upanisads. Saguna-

texts are true only in the empirical sphere and not in the sphere
of the Indeterminate Absolute,

The Nyszn—-sys_tem, on the other hand, believes in the exis-
tence of a Saguna I$vara or Personal God as the efficient Cause
of the world, Though God is not the material Cause still

1. Sadkara’s Commentary on the Brahma~Siitrat 3, 2. 28.
Tasyaiva brak

VrikyamtrTitam avibh .
gravakirikyamits 2 %

svabkzvo varnyate,
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of the world. The threads issue forth from the body of the
spider and production of the threads from the body is controll-
ed by the soul of the spider. From the body of a dead spider,
no thread can be extracted. Thus material causality is ascribed
to the soul of the spider due to its inseparable relation with the
body from which the threads emerge.

Regarding the nature of knowledge also, we find that Rama-
nuja’s theory lies midway between the Nyaya theory of know-
Tedge and the theory of knowledge of the Sarikhya and the
advait-vedanta, Knowledge has been viewed by Gautam as a
product, 1t is produced when the sense-organs are in opezrative
contact with the real objects of aan external universe, Thus,
Gantam believes in the productive theory in regardto know-
ledge which has been described as the quality of the soul.
The Samkhya and the Vedanta on the other hand, believes in
the eternality of pure consciousness and by following thelupani-
sadic tradition, they have described the soul as jian-svarfipa
( of the nature of consciousness ). Pure consciousness is static,
unproductive and substantive and it can never be viewed as a
quality of the soul, The knowledge which is produced asa
quality of the antahkarapa is non-eternal and phenomenal, It
is this non-eternal and changeable knowledge which is capable
of directly manifesting diverse objects on different occasions.
Pure and static consciousness simply forms the stable back-
ground of these unstable and flickering cognitions. It is because
the Nyaya-vaisesika philosophers have not fraokly admitted the
existence of this pure consciousness as the essence of the soul
that they hold the view that one consciousness is always dis-
covered by another consciousness. Samkfiya and advaita-vedanta,
on the other hand, recognise the existence of pure conscious-
ness which incorporate all changing mental states which arc
enjoyed by the self and this enjoyment of the mental states by
the self is what is called self-revealing character of the atman,
“The changing mental states, on the other hand, are t.hc effects
of antalikarana and are thercfore pon-cternal qualitics not of
the sen‘.but of the anfalkarapa. The pure consciousness and
the consciousness reflected through mental states which directly
discovers the object arc numerically onc. Just as the watery
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ties and the Nirguna texts imply that He is devoid of all bad and
undesirable qualities, Ramanuja agrees with Sarnkara when he
declares that Brahman is both the material and the efficient
cause of the world but he does not admit any distinction bet-
ween the Higher Braliman and the Lower Braiman, According
to him, the Supreme Reality is one and itls both saguna and
airgipa. Al auspicious qualities constitute the essence of God
and the conception of God as endowed with qualitics is essen-
fial to all forms of meditation. Just as we cannot think of fire
without heat and light, in the same manner, we cannot think of
God without His essential qualitics. The Sruti definition of
Brahman as the ruler of the world in the three aspects of erea-
tion, preservation and destruction is not to affirm it first as
saguna and then deny it as a figment of imagioation in favour
of an indeterminate Brahman, The illusion theory that ignores
the reality of religious consciousness is itself false and absurd.

Truly speaking, Ramanuja, by admitting the material Cause
of the world as the body of God and also by holding that there
is identity between body and soul from the practical point of
view is in a better position than Satmkara in declaring Brahman
both as the material cause and the efficient cause of the world.
The Nydya, however, has admitted that the atoms may be re-
garded as constituting the body of God but as the Naiyayikas
have not declared an aprithaksiddhi relation ( inseparable rela-
tion ) between atoms and God, material Causality of God has
not been.established ( In fact, Ny@ya has not admitted God as
the material cause of the world ), In the opinion of Sarnkara
maya is the material stuff of the world but as maya has not
been described as the body of God, here also, the material
Causality of God is not logically comprehensible. Moreover
‘the upanisadic text “yatha urnanabhi ete.” 1 can be consistently
explained in the light of Ramanuja’s conception of the body-
soul relation between God and the stuff of the world. Just as
the spider is the material and efficient cause of the web, in the
same manner God is also the efficient and the mzlteriai Cause

1. Mundaka upa, 1-1-7,

Yatha urnonabhi syjate grhncaste ou. ...
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There is another important *point in respect of which the
Nyaya theory of knowledge differs from that of Raminuja,
This refers to the relation between knowledge and its object,
According to Ramanuja, both knowledge and its object are
substances. So, the relation that exists between them may be
described as a form of saioga. According to Nyaya, it is a
form of svarfipa~sambandha known as visaya-visayi relation in
which knowledge is looked upon ag a connecting link between
jtself and the object. The object ie related to knowledge by
knowledge. No other relation is necessary to act as a connect-
ing bond between the two. Knowledge is a quality ( visesana )
and the object is a noun ( viszsya ). No third thing exists bet-
ween them in the form of a relation,

According to Samkhya and advaita, the relation between
knowledge and its object is of the nature of vimba-prativimba.
Here the image and not the abject that is directly manifested in
knowledge. When sense-organs come in contact with an
object in perception, intellect at once assumes the form of the
object and this image is then cast on the reflected conscious-
ness of the spirit ( upahitacaitanya } as a result of which vrttifa-
ana ( Phenomenal Knowledge ) is generated, What is directly
connected with knowledge is not the object assuch butan
image of the object.

t

Both Ramanuja and Gautama have declined to regard phe-
nomenal knowledge as a modiflcation of the unconscious in-
tellect as is done by the Sariklya and the advaita-vedanta. But
while the Nyaya believes in the nonp-cternality of knowledge
which exists for three moments only, Riminuja has upheld the
eternal view of knowledge. - In the opinion of Raminuja,
knowledge itself is eternal but the relation between knowledge
and its object is non-cternal. Knowledge becomes expanded or
contracted due to the adristas ( desert ) of the jivas; as a result
of such cxpansion and contraction of knowledge, there is more
or less of the glow of knowledge and this glow is subject to

. change. Knowledge of the form of Buddhivetti has been rccf?-
goized neither by the followers of the NyZya, nor by Raminyja.
Changeable knowledge as a quality of the dharmabkntajiara

I3P.R.
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waves caused by an external factor like air are not different
from the water of the sea which makes 1tself perceptible and
enjoyable 1n and through the waves, 1n the same manner, mobile
bits of phenomenal consciousness are not different from the set
of consciousness which constitutes the ultimate basis
Ramanuya’s theory of knowledge lies midway between the
theory of hnowledge of the Nyaya-asestka and that of the:
Samkhya and advaitavedanta  Like the Nydya, the epistemoto
gical enquiry of Raminuja proceeds on the assumption that
expertence m all its levels 1s real  Pramanas ( Sources of vald
Knowledge ) are not false or illusory They are real and what
they reveal 1s also real The world 1s not rooted 1n 1llusion
and contradiction, 1t 1s a permanent and 1nterconnected system
of experience and there 1s no tnner 1oheient contradictlon 1n 1t
In Raminuja’s epistemology, even dreams and 1illusions are
perceptive reality and their subjectivity 1s due to the predomi-
nance of one element over others Both Ramanuja and Gutam
believe that knowledge 1s 2 quality of the soul, but Ramanuja
proceeds further and describes knowledge as the essence of the
self. For him, knowledge 1s both a substance and a quality.
Since 1t constltutes the essence of selves and God, 1t 1s a sub-

stance, it 1 also a quality as 1t exists as an attribute of God and
atman  This attributive knowledge existing 1n God and soul 1s-
called dharmabhmtapnana 1t 1s this dharmabhitagnana that mani-
fests an object to the subject to which it belongs, Dharmabliita~
Jnana too 1s substantive as 1t becomes the substratum of expan-
sion and contraction 1n knowledge When Dharmabhatainana
functions, 1t not only reveals an object to the subject but also
shows itself 1n and through its act of object revelation. Here,
therefore, Rimanuja agrees with Samkhya and advaita-vedante
in holding that knowledge 1s self-revealing and differs from
Nyaya, according to which knowledge 1s not self-revealing but
15 known only through another knowledge Even 1n that case
the Ny@ a holds that the object 15 known before the subject and
knowledge are mamifested Both subject and konowledge are
known together when there 15 reflection upon experience
(amnyaasaya) There 15 no simultaneous revelation of the

subject, object #nd knowledge according to Nyaya/ P
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-of smell is made up of earth and apprehends smell which is ths
characteristic quality of the earth element. The organ of taste
is made up of water andis the receiver of taste which is its
peculiar quality. The visual organ is made up of light and per-
ceives colour which is its characteristic quality. The organ of
hearing is nothing but zkasa and it perceives sound which is tho
special quality of the earth-element. Each sense-organ is, thus,
-capable of receiving the distinctive quality of that substance o
which it is constituted.

According to Ramanuja, the sense-organs are primarily
ahamkarika in nature. They are bhautika only in a secondary
sease, 1. e. in the sense that their powers are nursed and fed by
1the bhautika objects.

Lastly, in the philosophy of Ramanuja, we find a very
dogical synthesis between the karmakanda and the jiznakapda of
the Vedas. According to Piirvamimamsa, the main purpose of
the scriptures is to make a person conversant with ritualistic
actions. The concept of ritual performance rests wholly on the
assumption of gods to whom sacrifices are offered and perma-

nent souls who reap the fruits of the sacrifices performed. The
individual soul is the doer of the vedic sacrifices and devas
{( gods ) are the objects of worship, Hence a thorough know-
ledge of the relation between the jiva and its ypusya, as describ-
-ed in the upanisads has become a necessary limb of the whole
body of the sacrificial religion. So, karmakapda is the most
important part of the vedas and the upanisads simply form an
auxiliary part. The Mimamsa does not admit the existence of
any God as the creator, preserver and destroyer of the world.
It also does not believe in the creation and dissolution of the
,world. The world is permanently present in the usuajomi=J
and order without any new creation or pralaya.
In the opinion of the advaitasedanta the rcsultf of ritualistic
performances can never be treated as eternal sinzt they are
produced. A thing that has a beginning is sure to have an end

as well. The effects of all types of actions which come int’o
being as a result of their pesformances are non-cternal ; there is
1o logic in making a distinction between the effects of nittyara
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resulting from the relation of the object with knowledge has
taken the place of vyitijiana in the philosophy of Ramanuja.
The fact that Ramanuja has not remained satisfied merely
by recognizing knowledge asa quality of soul, but has gone
further to admit knowledge as an eternal substance also reveals
1o us the essentially synthetic character of Ramanuja’s approach.
‘The upani.gads have always described the soul as jAana-svaripad
and this has been kept unimpaired in his philosophy. But
with the Nyaya-system he has felt the need for recognizing an
attributive knowledge as well capable of manifesting diverse
objects on different occasions. Itis dueto the elastic nature
of this attributive knowledge that the different things of the
world become the objects of our changeable phenomenal con-
sciousness. Our inner percepions always take the forms of I
know”, “I am sorry”, etc. and in all of them, the soul is always
revealed as the substratum of knowledge and is never identified
with any form of experience. The self as knower is always the
substance that is characterised by different bits of knowledge.
Hence the fact that knowledge is also a quality of the soul-sub-
stance, cannot be denied.

Again, regarding the nature of the sense-organs which form
1he. basi§ of the psychology of perception, we find that Rama-
nuja’s view 1s a happy reconciliation between the Samkhya-view
and the view of the Naiyayikas.

According to the Sarikhya, Prakjti is the ultimate ground of
allSphysical and psychical existence. Buddhi evolves out of
Prakrti when the equilibrium of the three gupas are disturbed
by a transcendental influence of the self for t{le sake of which

?11 evolution takes place. Buddhi is the cosmic matter of exper
ience. From buddhi arises aharmkara which gives rise to the
eleven sense-f)rgans and the five fanmatras under the influenc
Z; :,[;,l]l(‘;:, :-:i‘z- z::\S: ttamas, The preponderance of sattva if

o the five sense-organs and the preponder
ance of tamas in aharmkara gives rise to the five subtle elements
According to Samkhya, therefore, the five sense-organs af
ahamkdrika in nature.

The Naiyayikas, on the other hand, hold that the five sens!
organs have their origin in five material e¢lements. The orga
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Z:;reai:a?: r:::tca; ;m;l re;ligious pro;%ression .in the apprehension
s e ra, man.. Action by itself cannot be the
! .ot e highest goal as is supposed by the Mimamsakas,
No‘r Is it right to hold with the advaitins that knowledge and
action are opposad to each other like light and darkness and
t?lat all actions can be traced to avidya, The real sadhana con-
sists of jiana-yoga, karmayoga and bhaktiyaga and a harmoni- .
ous integration of these three constitute the real method of
Vedantic culture. The self has its being in Brafman and belongs
10.3"1’1"!0": but due to avidyz-karma the self forgets its real
being, identifies itself with the body and subjects itself to the
hardships of worldiy-life- In the process of frecing oneself
from the influences of avidya-karma, the preformance of the
vedic rites forms the preliminary step. It is through the per-
formancc of the vedic rites that an individual soul is able to
realise the distinction between the immortal soul and the peri-
shable body. The pearishable body doss not enjoy the fruits of
?edic actions, as it is being continuously renewed. The endur-
ing soul alone reaps the results of the sacrifices performed
according to vedic vidfis (injunctions J. The highest form of
‘action is niskima karma which frees the mind of all subjective
inclinations and objective ideas of utility. The practice of
nigkama karma together with a full knowledge of the true nature
of the eternally free self feads the mumuksu to bhaktiyoga or
Brahmopisant that finally results in God-consciousness or God-
realisation. The upanisads, therefore, are not independent of
the karmakanda of the vedas; on the other hand, they constitute
1he final stage of the spiritual quest that started fnitially in the

hymas of the Rgvedas.

The philosophy of Ramanuja establishes a harmony between
these two views. He agrees with the school of Pfrvamimamsa
in holding that karmakanda of the vedas is mainly ritualistic and
that alf other vedarvakyas are the necessary parts of the redic
+vidhis ( injunctions ) discussed in the karmckipda. He, how-
ever, diffiers from the school of Pirvamimams by emphatizally
asserting that updsana ( worship or Divine service) too is a form
of action and that the upanitads are solely concerned with the
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imittika karmas and kamyakarmas so far as non-eternality of
their effects is concerned. Moksa, being a permanent state,
can never be the effect of even nittyanaimittika karmas, 1 whichk
are not done from selfish motives. The results of work, however
good, fall within the range of perishable existence and work
even if combined with meditation, can never lead to liberation.
In fact, liberation is not a result produced from some thing, It
always exists as a permanent stage though not known and felt
by the bound souls living under the spell of avidya. Tattvajiona
or Brahmajiina destroys the illusory distinction between the
self and Brahman and moksa-state or the state of advaifa imme-
diately shines forth in all its glory. The attainment of libera-
tion is, therfore, compared by the advaita-vedﬁnta_ to the disco-
very of the necklace on the neck of a 'person who forgot its
existence on the neck and looked for it here and there. Hence,
in the opinion of Saritkara, moksa can never be the effect of
karma and therefore the upanisads form an independent part of
the vedas, being concerned mainly with Brafma-jigna which

alone can help one to reach the highest goal of life, i.e.
liberation.

Rimanuja however is of opinion that the vedas are divided
into two sections—one is called karmakanda or Parvaminiamsa
which deals with the sacrificial rites and sbe osber js called
Jjianakanda or uttaramimamsa which *deals with the nature of
Brahman. 1In the karmakanda, the sacrificial rites and their non-
eternal results are first of all discussed and then in the Jjhana-
kaypda, upasana-vidhi which is the highest form of action and
-its result in the form of Brahma-realization are fully treated.
‘When the mumulksu realises fully the non-eternal and unsteady
effects of the sacrifices he becomes eager to practise that kind of
action which will lead him to reach Brahman—the highest goal
of life. Hence, the upanisads constitute the second division of
the vedas. The Parvamimamsa and the Uttaramimamsa are inte-
grally connected and they are complementary to each other.

1. Naimittikesu karmasu na molgaphalam kalpyate, ‘Tathx nityd.
nimapi na k§aphalm,——Brhad igad  Sarnl
Introduction 3-3,

a's Ty ¢
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that it loses its” existence totally in Bralman, The world of
plurality, therefore, is an illusion; the only thing real is advaita
Brahman. Ramidnuja, on the other hand, admits the reality of
the pluralistic world and postulates as the cause of the world
the three real entities of God, soul and matter which are dis-
tinguishable but not separable and God is the ruling self with
an infinity of perfections. Matter with its evolutionary changes
and individual souls limited by avidya-karma are the prakaras of
God. From Him as their immanent source, they derive their
being and function. As both spirit and matter which are the
constitutive principles of the world are real, the world of multi-
plicity and change is also real. In the Nyaya-vaisesika philosophy
God, being external to the material cause of .the world ceases
to be its immanent ruler. He also ceases to have the charac-
teristic of all-ness which is His legitimate due. In fact, the
conception of God generally carries with it the sense that He
is also the material cause of the world, as otherwise He ceases
to be the essential condition for the existence of the world and
loses all charm and significance. The Sarikhya dualism also that
admits the existence of two independent principles only, fails
to give us any satisfactory explanation regarding the contact
between Purusa and Prakiti in the absence of God and hence,
although this system professes to give us a teleological theory
of the world, it cannot really do so. Rimanuja agrees with
the pluralistic Nyaya vaisesika and the dualistic Samkhya in
admitting the pluralistic world as real but he differs from
them vitally, as he does not accept a theory of creation of
which God 1s not the material cause. He agrees with the
monism of Satikara in holding that Bralman is the material
and efficient cause of the world but he differs from an advai-
tavadin when he refuses to admit that this world is a figment
of imagination.

Materialism, subjective idealism and absolute idealism too
have been beautifully harmonised in the philosophy of Ram-
anuja. The materialist identifies reality with matter only and
givesusa paturalistic and atheistic philosophy which is one~
sided and abstract in the sense that the importance of cons-
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upasand vidhis and not with the vidhis ( injunctions) of pur.ely
kayikakarmas. In updsand which is a form of mental action,
the object of worship is Brahman or I$vara who is the creator,
preserver and destroyer of the whole universe.® Safpkara is
right in holding that the upanisads are wholly and solely com-
cerned with Brahmasjiiana but he is not right in saying that
Brahman is never the upasya of any kind of action. It is also
not true to hold that the result of an action is always non-
eternal. In the opinion of Rdmanuja, eternality and non-eter-
nality depend on the nature of the result which one obtains by
following a particular line of action. Upasana is such an action
that it brings about total destruction of all egocentric actions.
It also helps the worshipper to win the grace of God. Now,
the destruction of actions caunot be destroyed and as such it
is eternal. Further, God, being merciful, all-good and perfect,
will always remain well disposed towards His devotee, Love
of an ordinary self-centred person vanishes as soon as some-
thing contrary to what he desires happens. Divine love, how-
ever, is never withdrawn on selfish ground.

Truly speaking, Raménuja’s system is neither strictly monis-
tic, nor strictly pluralistic; nor can we call it strictly dualistic
in character. 1Itis, in fact, a sanctified confluence of all the
three types of philosophical thought. Monism is admitted by
the idea that there is only one cidacidvisista Brahman and that
both cit and acit constitute the body of this Brahman which
exists in them as their indwelling spirit. According to strict
monism of Samkara, Brahman is the Absolute devoid of all
differences and distinctions and the world of matter and mind
isa false appearance of Brahman, caused by Ignorance or
Maya, Brahman, joined wi\th Maya, projects the appearance of
the world which is only a creation of imagination. So long as
an individual remains under the influence of avidya, he views
himself as different from Brahman and also perceives a world
standing as an other and offering him both cooperation and
resistance under different conditions. When the knowledge of
an absolute identity between jiva (soul ) and I$vara ( God)is
attained, maya is destroyed and the soul is released in the sense
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Indeed this synthetic character of Qualified Monism has been
maintained throughout by Ramanuja and it can be safely asser-
1ed that the philosophy-of Rdmanuja is a grand attempt at syn-
thesising the current religious and philosophical systems of
India in an ideal unity which does justice to jagat, jiva and
Isvara.
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ciousnass as a_constitutive principle of the ‘world has been
totally denied in it. Subjective idealism, on the othar h.and,
regards spirit or mind alone as reality and thus lands 1t.self
in solipsism in the absence of a universal spiritual princl[.)lc
‘of unity. The absolute idealiam of Samkara totally denies
the values of matter and spirit and postulates Nirguna Brahman
as the only reality. God and the individual soul are ‘nothing
but ‘solidified masses of Mayd which differ from each other
only in degrees of reality (God being more real than the
jndividual soul ), Both of them vanish ultimately in the pre-
sence of aparoksajiiana, The advaita theory of Sarmkara, thus,
becomes a mere abstract absolutistic theory. For Ramanuja,
however, matter, spirit and God are equally real. They form
an inseparable unity and can only be distinguished and not
divided. None of them is an isolated system external to the
other. They are all vitally connected as a result of which
our experiences of all levels of life are eternally ireal, concrete
and living. Ramanuja’s Principles of satkhyati, aprithaksiddhi,
samanadhikaranya, Sarira-sariri-bhava etc, act’ as cementing
forces and reconcile realism, Pluralism, absolutism etc. in the
philosophy of visistadvaita.

In the closing chapter of Sribhasya, Ramanuja himself has,
sald that his endeavour is to effect a synthesis among the
different upanisadic texts which seem to advocate different
theories such as advaitavida and dvaitavada, bhedavada and

bhed , nirgupayada and sagupavada, ett. 1n the opinion of
Ramanuja, all the apparently inconsistent upanisadic texts can
bo harmonised, if the philosophical position of visigradvaita
is accepted. The wupanisadic statements which seem to deny
qualities of God, deny only bad qualities of Him. The state-
ments which apeak of ablieda simply state that soul and matter
cannot exist without being unified with God. The Sruti texts,
which advocate bheda simply suggest that soul and matter
are not unreal and false; they are as eternal ag God, although
they do not exist outside of Him. Thus, in his opinion a
rational synthesis of the scattered teachings of the wpanigads
is sure to give us only the philosophy of Qualified Monism.
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i
into existence will be useless, If the jar is already existent
in its cause, then why should there be the operation of the
efficient cause 1o bring the jar into existence ? It is not proper
also to say that the jar has been produced by the operation
of the wheel and the stick. The Sarmkhya, of course,’ seeks to
defend its position by asserting that the causal operation is
necessary to manifest the effect which was potemia'lly exis-
ting in the cause. But this also is unacceptable due to some

important reasons,
In the first place, manifestation and production are two

different words having different meanings. Production means
production of a single effect by the whole of a Karaka
(active cause ) whereas in the case of manifestation, the
manifesting agent can reveal many things existing in the same
place and perceivable by the same sense with the help of
other assisting factors ( karakam samagramapyekam utpadayati;
vyanjakam fu sahakarisampannamh samanendriyagrahyani sama-
nadesasthanani sqrvani api vyanaktl ). A lamp, for example,
can manifest many other things -besides a jar. 1f the Saikhya
says that the manifestation of a specific object can be effected
only by a special manifesting agent with regard to a particular
sense-organ and at a particular place where the mapifesting
agent exists, then this also is not tenable; because the Samkhya
has to prove, first, that only the potential energy is manifested
jn the form of the effect and that no new thing is thereby
produced. Only then, it can be allowed to amend its statement
in the manner stated above. When manifestation itself is not an
established fact, any attempt to explain either the specific nature
or conditions of manifestation is simply futile and uncalled for.
It may be urged in favour of Samkhya that the instances
available in our daily-life invariably prove that causation
means manifestation of what is latent in the cause. The clod
of clay can manifest a jar simply because the jar is an implicit
state in its causal stuff. There is no instance in whicha
non~ekistent thing comes in to being as a result of the causal
operation. But venkatandth says that this contention of the
Samkhya-school is true only in respect of that which is
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Venkatanith’s Refutation of the Samkhya
Theory of Satkaryavada

Venkatanith is not willing to accept the Samkhya view that
the cause is that wherein the effect already exists in an
unmanifested state. Causation, in his opinion, is production
and not the menifestation of what is already existent in a
latent manner. In his book entitled Tattvamuktakalapa
venkatandth has made a thorough examination of the Sarmkhya
theory of Causation with a view to making explicit the
inconsistencies involved in the Sarmlhya arguments.

According to Samkhya, what is non-existent can never
be made existent. Itis only the sat which can be brought
into bejng by causal means. The sky-flower which is non-~
existent, is not related to any cause. If the non-existent can
be brought in to existence, then Pramaps also can be changed
into apramapa. So, the effect must be assumed to exist in the
cause prior to the causal operation. The cause is potent to
produce the effect. A particular cause can produce that
effect only the potency of which is already existent in it. If
a non-existent and aprapta effect can emerge from a cause,
then why should there be emergence of oil from oil seeds
alone and not from the dust or the sand ? Tailagarbhatva
( being filled with oil ) exists in oil seeds only and notin
anything else. The non-difference between the cause and
the effect exists from the very beginning. Had the effect been a
substance different from the cause, then there would have been
the relation of contact between them. There is however no
such contact and there is no separation as well since the
effect is never outside the cause.

Venkatanith has criticised this Samlkhya-interpretation of
Satkaryavada mainly on the ground that the effect can never
be supposed to pre-exist in the cause. If itis so supposed,
then the causal operation necessary for bringing the effect
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covered ty the Szrikhya-definition mentioned above. Hence
the definition under consideration canrot claim universa}
applicability. Further, nifyarripti cannot be a reason for
establishing the relation of upedana and wpadeya, There is
nityaprapli  tetween purwsa and prakiti, but there is no
wpadana-rpidea relation between them. The Scrikhyist may
say that itis rot nitya-prapti ( Constant compie:sence ) alope
that proves causationrthis nitya-prapti ought to bea case of
ubhaya-prapti as well, This too will not save the position of
the Sarikhpa because in the philosophy of Samkhya, the union
of purusa and Prakrti has been compared with that ofa blind
man and a lame man which is a case of ubhaya-prapti.

Again, in the opinion of the Sanikhya school, the cause is
the potential effect. But this description is applicable only to
the material cause and not to the efficient cause and other
assisting factors although they too contribute a good deal
towards the production of the effect. If the Samkhya holds
that the efficient cause too possesses the potency of producing
the effect, then the Samkhya will have to admit that the world
exists ina potential state in the Purusa as well and that

" Purusa, therefore, is a part of Prakjti ( Anyathd Prakrteriva-
tmano ‘pi prapaicagarbhatvena Prakititva prasamgat-Sarvirthe
Siddbib, p. 296 . This is because the Samkiva holds that
< purusa becomes the efficient cause by means of Sannidhi.
Moreover, if Mthe effect exists in a potential state in the
efficient cause as well, then there can remain no difference
between the material cause and the efficient cause ( Tatha
sati  nimittopadanavaisamyabilayat  ca-Sarvartha  Siddhif-

p. 296 Orjental Research Institute Mysore. )

The Samkhya is not in a position to assert that the upadeya
( Product ) is always non-different from upadana ( material
cause ) because it has not been able to state clearly what should
be the real function of the material cause. Upadeyatya ( mate-
rial causality ) of the upadana ( Cauae) kiirapa (materialcanse )
cannot mean tajjanyatva (i e. dueto the functioning of the
material cause ). So, the effect will be non~different form the
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absolutely non—existent. 1t is only a sky~flwer or a hare’s horn
that can never be prought into being by the operation of any
causal agent. The so-called effect, hiowever, is not non-existent
in this absolute sense. Itis in relation to time ounly thatan
effect becomes existent or non-existent. None can dispute the
fact that the prior existence of the effect in the cause takes
away from the causal operation ail its importance and pecessity
for existence, Moreover, if a thing is Praksat ( existent before
production) it cannot at the same time be kriyamana *
( Api ca asadakarayndi tatra karyasya Prakasatve kriyomunatvadi-
tyeva hetussyattatha ca pratijnahetuvirodhah Sarvarthasiddhil )
~-—The assertion of the Saritkhya in respect of the prior existence
of the prior effect in the cause contradicts our perceptual
experience as well, Had the effeet been already existent in the
cause, we could have perceived it. But the effect is never
perceived unless it is produced. If this opposition to perceptual
experience is not accepted as an evidence for the denial of the
prior existence of the effect in the cause, then even the
existence of the sky flower can be proved by means of some
arguments of a like nature { Bhavatvena tu praksattvam
sadhayama il cet; tada ‘pi pratyaksa virodhah anyatha; nityasato
‘pi kutascinnityasattvasadhane nivarakabhavat ). In fact, if on the
ground that a non-existent thing canmnot be produced, we
make the hypothesis that whatever is produced is already in
existence, then we involve ourselves in to contradictions. The
cause is really the unconditional and invariable antecedent of
the effect and this definition is quits competent to explain

the production of an effect which was non-existent previously
in the cause,

Again, according to Saritkhya, there is aiways the relation of
constant compresence ( nifyaprapti ) between the upadana and
the upadeya and so the causal rule runs as follows : that which
always remains in a non-separable relation with the effect
is to be regarded as the material cause, This relation of non~
separableness is true only with regard to the material cause.
The efficient cause is also a cause and this has not been

1. That which is being produced,
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With regard to manifestation, again, it may be asked
whether this is eternal or itself an effect. 1f manifestation is
eternal, then objects are eternally manifested and no causal
operation is necessay to bring anything into existence. If
manifestation is itself @ product, then in order to bring it into
being, another manifestation will be necessary and that being
a product will need 2 third manifestation and thus there will be
the fallacy of infinite regress. Moreover, if manifestation is
regarded a5 a non-eternal effect that was non-existent prior to
jts production, then the original satkaryavada of the Samkhya
school will have to be given up.

1t may be urged on behalf of the Sarikhya that the produc-
tion of an effect is not of the nature of the effect itself for"one
always speaks of an effect as being produced. { karyart
Lriyate or ghatalt kriyate ). Had production and effect been
4dentical, then there would not thave been the simultaneous
use of two words ( ghata and kriyate ). Production, therfore,
s different from the effect. If this difference is admitted then
regarding production also, it may be asked whether the
production is produced or eternally manifested. If production
is supposed to be produced, then there will be the fallacy of
jnfinite regress; and if produ}:tion is ctermally manifested, then
the causal operation will be un-necessary. When manifesta-
tion and production present difficulties of the same type,

-there is no harm in accepting the view that the effect may

be manifested.
To refute this, Venkatapath has pointed out that production
ijs the same as operation of the causal conditions; and this

operation is caused by the operation of its own causal condi-

tions. There is no doubt an infinite regress but this infinite

Regress ( Vijaritkuravat ) is admitted by all.

The opponent may pose a question; krti means productive
ffort or yatna and that is a quality of the soul. How can such
a k,rti(Productive effort) be supposed to exist in the effect? This
i.s possible by upacara or Jakgand ( secondary sense ). The krti of
the potter is for the jar and it is because this productive effort

s directed towards the jar that it is attributed to the jar in a
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efficient cause as well, Again, the effect cannot be ragarded
as a mere modification of the material cause ( tadvikaratva )
because in that case, there will be perfect identity between
the cause and the effect as the Sarikhiya has not admitted any
distinction between a quality and the possessor of the quality.
Some amount of difference ought to exist between the cause
and the effect from the Safmkhya point of view since the effect
is said to exist in the cause. In the case of perfect identity, there
cannot be any distinction between vriti ( mode ) and vptfiman
( that which possesses the mode ) adhara (Support) and adheya.
( Supported ). Upadeyatva cannot be tatsambandhitva either;
because if thereis perfect identity between the cause and the
effect, then there can be no question of relation as relation
always relates two relata together. Moreover, the relation
of Samaviya (inherence ) which is generally supposed to exist
between the quality and the possessor of the quality is not
admitted in the philosophy of Samkhya.

The Sarkhya view that the relation of identity is to be
inferred in all cases where the relation of contact is non—
existent is also inadmissible. The relation of contact exists in
those cases whore both terms denote substanecs. If one of
the objects related is not a substance, then there cannot be any
sariyoga, The denial of sarityoga, however, does not establish
the existence of the relation of non-difference. It is, of course,
true that the effect is not a substance different form the cause.
It is only a state of the causal substance but there is distinction
between the state and the possessor of the state which are
related together by the relation of aprithaksiddhi ( Relation of
inseparbleness ) There is no sariyoga and there is no identity
cither. .

The Saritkhya view that production and manifestation are
synonymous terms is also not correct. Although in dhatupatha,
the root ‘jan’ is used to mean pradurbhava, still the meaning
of Pradurbhuva is not manifestation. This word. on the other
hand, is largely used to mean production. Upadeya ( Product )

is that thing which originates; and before origination, it was
non-existent.
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sadatmata in respect of that characteristic which exists ina
speaific time and asadatmaka in respect of its past and future
states, If we go beyond the age of Samklzya—kanka and take
into consideration the description of the cause given by Vijiiana--
bhiksu in his Vijaanamrta~bhasya, we find tha Bhiksu too-
has admitted the sadasadatmaka nature of the cause in the
practical sphere. When a particular state is existent in the
cause, the latter is saditamaka in respect of that state; but in
respect of the past state which is no more and the future state-
which is yet to be, the substance is asadatmaka ( Sada-sadripat-
vamevaca vyavahirika  sattyamt........ceee,..  nanu vienddhars
sadasattvarit  kathamektro® papadyateti cenna, ekadharmena
sattvadasayimparinamivastungmatitanagata dharmenasattvat
( vijnanamrta Bhasya-1-1-4 ). Of course, the transcendenta)
reality according to Bhiksu is not sedasadatmaka.

Secondly, Venkatanath seemsto differ from the Samkhya—
view due to the fact that while the Sarikfiya has concentrated
its whole attention on the explication of the conception of the.
material” cause, Venkata has given equal importance to both
the material cause and the efficient cause and has considered
them together under the conception of causation, He has
described causation in such a manner as to include the
efficient cause as well, But even if we coin a definition by
stating invariability, unconditionality, etc. as the marks of
causation, still the distinction between the efficient cause
and the material cause cannot be overlooked. In fact, in all
the systems of philosophy, the efficient cause has been defined.
separately by different characteristics. The efficient cause
can become the cause by remaining present up to the moment
just prior to the production of the effect but the material:
cause must be present even at the moment of production. Since
the efficient cause does not enter into the effect, it can be
destroyed without doing any harm to the effect; but the effect
will not exist If its material cause is destroyed. The efficient.
cause is the power that helps the material cause to produce the
effect whereas the material cause is the substance out of which
the effect is produced. It is because the purpose of;the Samkhya

14 P. R.
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secondary sense as a result of which we say that the jar has
been produced. At the very first moment, when thercisa
specific movement of the clay involving the jar-state of the
clay, we say thata jaris produced. This production has no
further production. It is because the jar-state was non-existent
prior to its production, that the word ‘Production’ is used
to imply the appearance of a new state in the substance.

If we compare the view of Venkatanith with the Samkhya~
view of causation very minutely and critically, we feel that
there is no such gulf of difference between the two views whlch
cannot be satisfactorily overcome.

An important distinction between the the two viewe can
be detected in respect of the use of the word “cas’ in two
different senses. According to Venkatanith, ‘saf’ is that which
exists at any time. It is non-existent with reference to the
present time, it may be existent in future. Ifit js existent in
regard to the present moment, it may become non-existent
in future. According to Samkhya, however, a sat object must
be eternally existent. 1t can only swing between potentiality
and actuality, manifestation and non-manifestation. It can
never be totally destroyed.r Causation is a repetitive movement
and is not a process of the emergence of an entirely new
principle, Since the effectis sat { real)itis always existent,
For venkatanith, the effect isa state of the causal substance.
When this state is produced, itis existent ‘in the cause and

when it is destroyed oris not produced, it is non-existent.
Sarikhya has used sat to mean eternal exisence involving no
time reference whereas venkata seems to have used the word safr
in the sense of existence in time only and not in the sense of
eternity which is not punctuated by time. Hence in his opinion,
a causal substance can be described as sadasadatmalka. 1t is

1. Here “sa’ refers to Praksti that swings between potentiality to
actuality, ( Perindmisat ) In addition to this, szmkhyas bas admitted thc
existence of unchangeable eternal principle in the from of Pum;&
( Kutasthasat ). In adeaita oedanta the changeable matrix of the world is
not real. It is not sat but anirvacaniya.
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sadatmala in respect of that characteristic which exists na
specific tme and asaddtmaka 1n respect of its past and future
states, If we go beyond the age of Samkhya-horka and take
wnto consideration the description of the cause given by Vijiiana—
bluksu i s Vijaanamrta-bliitisya, we find that Bhiksu too
has admutted the sadasadatmaka nature of the cause 1 the
practical sphere When a particular state 15 existent 1n the
cuuse, the Itter 1s sadatamaka 1n respect of that state, but 1n
respect of the past state which 15 no more and the future state
which 15 yet to be, the substance 15 asadatmaka { Sada-sadripat-

samesaca vyavaharika  satham ... .. nanu  viruddham
sadasattvam  kathamektro' papadyatett cenna, ekadharmena
sattsadasayimparinzin as dhar tvat

( wyianamrta Bhasya-1-1-4 ) Of' course, the transcendental
reality according to Bhiksu 1s not sadasadatmaka

Secondly, Venkatandth seemsto differ from the Samkhya—
view aue to the fact that while the Samkhya has concentrated
1ts wholc' attention on the explication of the conception of the
material cause, Venkata has given equal importance to both
the material cause and the efficient cause and has considered
them together wunder the conception of causation He has
described causatton 1n such a manner as to rclude the
efficient cause as well But even if we coin a defimtion by
stating 1nvariability, unconditionality, etc as the marks of
causation, still the distinction between the efficient cause
and the material cause cannot be overlooked In fact, 10 all
the systems of philosophy, the efficient ciuse has been defined
separately by different characteristics The efficient cause
can become the canse by remaining present up to the moment
just prior to the production of the effect but the materials
cause must be present even at the moment of production Since
the efticient cause does not enter 1nto the effect, 1t can be
destroyed without doing any harm to the effect, but the effect
will not ewst I 1ts material cause is destroyed  The efficient
cause 15 the power that helps the matertal cause to produce the
effect whereas the material cause 15 the substance out of which
the effect 1s produced It 1s because the purpose of‘(he Samthya

4P R.
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ds to prove that there is no production of an entirely new
thing out of Prokrii but just the manifestation of what is
already potentially existing in Nature that this school has given
arguments like asadakaranat, upadanagrahapat, ete, 1 with a
view to making clear to us the fact of the potential existence
of an effect in its material substratum even prior to manifesta-
tion. Since the effect is not produced out of the potency of
the efficient cause which works on the material-stuff from
.outside only, the Sarikhya has not taken the trouble of includ-
ing it into its definition of the material cause. All the argu-
-ments of the Karikd no. 9 have been directed to prove simply
<he truth that the material cause always possesses the potency
of bringing into existence certain specific effects which are its
own states, Had Venkatanith himself made an attempt to
-separate the efficient cause from the material cause by explain-
ing their distinctive churacteristics, he, too, would have come
~very close to the Smkhya in respect of his definition of the
material cluse. In fact, he has agreed to join hands with the
Samkhyists if they accept the view that the aspect in which an
-effect differs from the cause is not existent in the causal state
Jprior to its manifestation or that the effect is a new state of
ithe causal substance which remains identical in and through
all changes of states taking place at different moments of time.
Since the Sa{hlchya believes that an effect in its fullfledged
-effect-form possesses grossness which is a characteristic of its
manifested state only, it may be said that this grossness is
,sometl}ing which was non-existent in the undeveloped form of
the effect, thereby eliminating the apparent difference between
the Sarikhya view and the view of Venkatanath. The real
-difficulty with Venkatandth seems to have arisen due to the
fact that unless we believe in the production of a npew state,
the operation of the causal agents becomes a meaningless
supposition. 1n order to keep the effectiveness of the operation
of the causal agents unimpaired, he has asserted repeatedly
that the effect-state is a newly produced state and that it was
non-existent in the substance prior to production. {For Venkata-

1, Samkhya—karika no, 9
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nﬂth,. the effect state is the state in which the ayayavas are
COmblfled together, (i. e. the state of avayava-saryoga). The
cloth is nothing but the threads joined together, The conjunce
tion of threads is not the asamavayi karapa (non-inherent cause)
of the cloth as is supposed by the Nyidya. On the other hand,
itis the cloth-state of the threads which is regarded by us as
cloth, So, the cloth as an effect is not an independent subs-
.tance besides the threads and there is no contact ( sariyoga )
between the two. Since the cloth is nothing but the conjunc-
tion of threads ( tantu-sariiyoga ), it is a quality of the material
cause. - Although there is difference between the quality and
the possessor of the quality, still by the aprithaksiddhi relation,
they are unified as one. According to Nyaya, three stages can
be detected in the process of the production of a piece of cloth
from the threads : (1) the threads, (2) the conjunction of
the threads and (3)the cloth. According to Venkatanith,
the third stage i5 non-existent. The conjuaction of the threads
js what is described in the practical life as cioth, The Saritkhya,
thowever, will admit the existence of the threads only. The
cloth is only a developed state of the threads and as such it is
called the effect and the threads are the undeveloped state of
the cloth and so it is called the cause. In fact, accordingto
the Samkhya, both the cause and the effect are the potential
and actnal forms of the same matter and energy constituting
the substantiality of the world. This identity between the cause
and the effect admitted in the Samkhya school is what Venkata-
nath has refused to accept. So, he has introduced a new-state
tike avayava-sariyoga to distinguish it from the causal state in
which conjunction is absent and has described this state as the
effect thereby making a distinction between the cause and the
effect. He has also asserted that since the samyoga of the
agvayavas ( which is the effect ) is brought about fmly
( non-exstent before production ) by the causal operation, it is
Pragasat. Hence the Sirikihiya is wrong in supposing that the
effect pre-exists in the cause.
Now, when the Szrikhya says that the effect is a gross state
of the cause, it surely means by grossness some such form
which was non~existent prior to the emergence of the effect.
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That is why the Sarkhya has described the effect as "Pra.k_rti
svartipam, virfipam ca”. It is because Sarikhya has not recognised
any distinction between avastha-( state ) and ava.srlxarana ( posse-
ssor of the state ) that it has notadmitted any difference between
the material cause and the effect-state which as its state does
not exist outside of it. Threads as the substance and the
conjunction of the threads as the quality are not different
according to Samkhya and hence in its opinion there is no harm
in establishing an identity between the material cause and the
effect although the effect-state has something ( at least in the
form of its grossness) which was not present in its causal condi-
tion. When the Samkhya says “‘asad akaranat”, it does not
mean to suggest that the effect exists in its gross state in the mate-
rial cause prior to its production, Venkatandth, too, has said
that an absolutely non-existent thing { atyantaasat ) like “sky-
flower” cannot be brought into existence. If the effect is not
absolutely non-existent in the cause, then it must be supposed
to be existent in the material eause at least in some form other-~
wise he will have to admit that anything can come out of any-
thing. 1n the Sribkagya too, Ramanuja has accepted the non-
difference of the effect from the cause and has also described
the emergence of the gross world bearing name and form ,
from a subtle causal state devoid of any characteristic.
“ Ataly karyabhave ca tadevedamityupalaledherbuddhis abdanta-
radayo vasthiabhedamatranibandhana ityavagamyate,
nadananyatkaryam”...( 2. 1. 16 )

Tasmatkara-

“Idams abdanirdistasya  jagatassattvadharmo nama rupe ;
asattvadharmastu tadvirodhini suksmavastha. Ato jagato nama
rapayuktasya tadvirohdhisuksmadasapattirasattvam™, (2.1.18)

The passages quotéd above clearly prove that, according to
Raminuja, the asat upadeia of the upanisads refers to the
subtlé non-manifested state of the world and not its absolute
non-existence. Even if we admit that the states or forms which
were noo-existent in the past are coming into being in'the
present, still as these states are developing gradually from the
same causal substance, and are deriving their being from it,
they are to be regarded as somehow existent in the substance

\



APPENDIX-A 213

even before thelr actual development in the somewhat new
forms. Their appearance in the effect-forms or more fully
developed forms cannot, therefore, invalidate the doctrine that
the effects are already existent in the cause. In fact, the theory
of caus.:\tion as cxpounded by Raminuja comes very close to
the Santkhya theory of causation, Itis Venkatanith who has
introduced stuch differentiating eoncepts like conjunction of
threads as the effect, the difference between the cause and the
effect, etc, most probably witha view to distinguishing very
clearly the theory of causation of his own religious sect from
that of the Sarmkfiya school.

In the Sribkagypa 2, 1. 16 Raminuja has also stated “ato bala
yubadivat karapa bliitameva dravyam avasthantargpannaris karyamiti
giyvate : ekameva hemajatiyaris dravyam karyakaranobhay han
drsyate...... ..tasmatkaranadananyat karyam.”

It is because boyhood, adulthood etc. exist as possibilities
in the physiological make-up of Devadatta, that we find the
gradual emergence of these states in his body. The existence
of these possibilities in the wpaddna has been described by the
Sarkhya as the prior existence of the effect in its subtle state.
The two schools really differ in the use of words only as
Veakatanith too has not admitted the effect as atyantasat.

Further, just as in the opinion of Venkatanith, the efficient
cause must be related to the material cause and there must be the

causal operation in the upadana in order to bring the effect
into being, in the same way, the Sarikhya philosophy too feels
the need for the relation of the efficient cause to the material
cause so as to bring about the manifestation of the subtle seed
ina gross and perceptible form. That Venkatandth differs
from Samkhya in the matter of accepting an identity between
the avastha and the avasthayan is perhaps due to the fact that
the main position of the former is different from that Sarikhya
school. According to Sarikfya, the root cause of the world is
an unconscious Praksrti which is independent and self-existent.
Since Praksti carries on the work of creation by its own power
and energy, it has to be identical with its own power. But
the visistadvaita philosophy has admitted the existence of a cons~
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Inferential Proof for the Existence of Prakyti
Venkatanath’s Criticism of the Samkhya View

The philosophy of Sakiya has sought to prove the exis-
.tence of‘I.’mkrti on the basis of inference, The reasons given
in the Sarikhya-karika for proving the existence of Prakrii by
inference are as follows :—

Bhedanaw:  Parimanat,
. Samanvayit, Saktitah Provritesca
Karana karya-bhibhagad
avibhagad-vaisvariipasya.

In the opinion of Venkatandth, however, the existence of &
unigue principle like Prakrti can never be established by means.
of inference. He has, therefore, taken mutch pain -to show
that alf the arguments advanced by Samkhya to prove the
existence of Prak;ti are based on a false logic and a fictitious. |

foundation.

. The first argument “vedanam parimzuat” seeks to prove the
existence of Prakrti on the ground that since all things includ-
ing mahat are finite and limited, none of them can be accepted:

as the uncaused cause of the universe. This uncaused cause

of the universe must therefore be an avyakfa prakrti as other-
wise the evolution of the world from a single cause cannot be
explained. Spirit, being static in nature, cannot be the cause-
of the world. But in the opinion of Venkatanath, the limited
vature of mahat etc. can serve as a middle term to prove the
existence of an unlimited cause only; it cannot be the reason
for inferving the existence of an avyakta prakpti,t Further, in
the Srufi, avyahta has begen described as *parichhinna’® The
Sarikhva sﬁpposilion that the cause must be larger in quantity

Eamiee

na fu n

41 sat tami!
tamityeoing

1. Tatra parickh

( Anandadayinifika J.
2. Tamasak parastanmyiyum binatti { Saroirihasiddhiy P
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‘than the effect is also not sound. A big cloth is found to be
mmade out of a comparatively small bundle of threads. In
-the case of a tree also we find that huge effect is produced from
 cause that is very insignificant in quantity.

The second argument “‘samanvayat” is equally invalid. The -
Sarikhya holds that the gunpas which are inherent in all pleasu-
rable, painful and indifferent things must be the cause of the
whole world. In the opinion of Venkatanath, “Na hi yat yesu
-anugatam tattesam karapamiti niyamal” ( Sarvarthasiddil ). The
-qualities of whiteness, cowness, etc. inherein a large number
-of objects but they are never regarded asthe causes of those
things and beings ( sauklyagotvaderanekanugatasya tatkarana-
.bhwvar ). Inthe case of earthen jars, plates, etc. the quality of
-earthiness which is transmitted to jars, plates, etc. is not the
cause; but it is what, in fact, inberes in the effect. The causal
substance is never inherent in the effect ( Ghatadisu anugatasya

myttasya tatkaranatvasiddhif. Mrtdravyasya tu ghatadyatmana
~vibhaktasya vibhaktasya va tesu anugatatvadpsiel,......Sarvartha-
siddhift). Nor can it be said that the cause and the effect are
of the same upadana ( material cause ) as they have the same
form; because in that case, there will be no distinction between
the cause and the effect.) Further, if the three gupas are
regarded as the cause of the world due to the fact that these
three are present in all worldly-objects, then the Sarkhya will
not be able to establish the existence of a single cause in the
form of avyakta prakrti2 Even in the equilibriated state, the
three gunas cannot be looked and thought of as one because
they will still be having their different contributions in produ-
cing their different types of effects ( Samyavasthanarm sattvaraja-

stamasar samghatah prokptih, atak karapaikatyamasyat Tenna;

«citrapatarambhaka  Suklakrsna  rakta  tantu-samghtanya yena

suksmadrsion karyapor yathosvemkaranabhedasyaivangikarat, ... ...

sarvarthsiddhil ). (P.133)

1. Tadapisvap irdharath sarspyak bhedabh prasongit...
Saroarthasiddhih, Page 126
2, Gup karh ea kZranamichk i ikopad. n

Seorrarthasiddhih, Page 132
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; The.argument “‘faktitalx Pravrttesca”, too, cannot prove
inferentially the cxistence of an avyakta prakyti as' the root
cause of the world. The word “aksi® implies the subtle condi-
tion or the energy-form of the effect, The subtle or the energy-
form of the oil is the oil-seed. In the example of oil and oil
seed, the oilseed is the substratum of the oil. If avyakta imp-
lies energy, then like oil-energy, it too must have a substra~
tum as otherwise, the example of oil and oilseed will be an
unsuitable one.  Now, if a substratum of avyakea is admitted,
then there will be more principles than what has actually been
accepted by Saritkttya ( Yadi tailascayatilavadayyaktavasthiasra-
yasvi karah, tada purvavatévestatateasarkhya virodhah, Atha na;

visamastiladrstantal ).
Lastly, the argument “korapa-karyavibligutavibhagadin’” is
also faulty and unacceptable. The argument of Saritkhya runs as
follows: The jar and the golden ornament produced from thecled
of clay and the lump of gold get merped in their causes and be-
come indistinguishable from them. When the effects emerge out
of the causes at the time of evolution they become distinguished
from the causes; but during dissolution, the groduct merges into
its source and thus disappears. The gross elements emerge out
of the subtle elements and become distinguished from them.
The subtle elements are produced from ahanitkara and as manifest
products, they are separated from their cause. Ahamkara, emer-
ging from the mahat, becomes distinguished from it and mahat,
emerging from the Great Unmanifest is separated from the
latter. At the time of dissolution again, the gross elements
merge into the subtle elements, the subtle clements into aharit-
kara, charkare into mahat and mahat into praketi—the Great
Unmanifest. From these processes of evolution and dissolu-
tion, it follows that the effect is only a form of the cause which
becomes manifest and unmanifest under appropriate conditions.
As the Great Unmanifest cannot get merged into any other
cause, it is to be accepted as the root material cause of the
whole universe ( Prakrtestu na kkacinnivesa iti sa sarvakirya
namovyaktameva ), According to Venkatanath, this ‘“ribhiga-
viblaga” reason of the Samkhya establishes both the material
and the efficient cause of the world although the latter has not
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been covered by the Saritkhya definition of causation. { Yatra
karyanam vibhagavibhagad; stih natatrasarvatropadanatvam, nimi-
tepikkacittadysteh na hi kasthe parthivamso vanhertipadanaii, na
cavanhyaméo dhimasya ). Tne Sarikhya definition of cause is
therefore incomplete since 1t leaves out the efficient cause.

Again, according to the Samkhya, the qualities of the cause
are ordimartly found to exist 1n the effect. Hence avydpti can very
well be made 1o this effect that in all cases, the effect has the
same qualities as the cause.?

1f we analyse fully the nature of the worldly objects, we
find that each one of them is pleasurable to some, painful to
others, and dull to a third group of persons. The whole
world, being an efect, it must have such a cause possessed of”
these three quahties of pleasure, painand indifference.

Now, 'since the Sarkhya view is that the qualities of the
effect are the same as the cause, we are to find out the nature
of relation between the effect and the causal qualities. In the
fuust place, the effect as a substance 1s not identical with the
causal qualities ( Na Ahalu tantvadigunail suktadibhih patasya-
tadatmyamd, starir. Sarvarthasiddhil ). There can be no oneness
between two distinct categories like substance and qualty.
( Na dravyasya gupatadatmyarin ), The Samkhya supposition
that the simultaneous experience of the quality and the effect~
substance favours the acceptance of the two as identical is
false; because in that case the sumultaneous experience of the
formof a thing with its taste will lead us to believe that the
form of a thing is identical with its taste Dvayoh pjthagjanma-
nanubhavasva abhedasadhakate ruparasaderaikya  prasarmgaly
sphutaitibhavat,...Bhavaprakaselr ). The effect cannot be identical
with all causal qualities, because in that case there will be
no difference between the cause and the effect.

Further, the followers of Samkhya hold that the effect is

1. Sarvarthasiddhi, Page 145

2. ( Kawatoesati ycddharmasattoarh 3a'ra tatra  karapagatataddharmatmaka~

trariiti eydptih sueyate, Karanagumsivabhlviivat karyasya ikaloke yodaimakem.

}2razart taddtmakemera kryamapi bhara'iti; Bhasatprakaiat ).
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apradhiing and cannot exist apart from the cause,. So, they are
regarded as one, An effect has no other essence than ;ts cause.
It is entirely dependent on the material cause from the being
of which it derives its own being, The cause and the effect
are identical only as wpndana ( material cause } and upadeya
(prod.uct ). Itis because the effect as upadeya exists in its
material cause as the upndana that the quality of the material
cause colours the effect as well,

In the opinion of Venkataunith, this view of the Samkhya
is also inconsistent with its theory of manifestation. The
relation that can exist between the upadana and the upadeya
is the relation of inherence ( sammviiya ) and this relation has
not been accepted by the Sarmkhya school.

The Sarkiiya may defend itself by saying that by all these
means it has tried to prove simply that the effect existsina
cause and since the world is an effect, it must exist in a cause
which is potent enongh to produceit. That cause is prakrti.

Even this assertion will be of no help as it will be capable of
proving simply that there is a cause of the universe. But it will
not help Saritkhiya to assert that the cause of the universe is of
the nature of sattva, rajas and famas ( Karyavasthanam karapa-
dravymsrttittvamntra sadhanapatteh.  Totha ca na karaptvasthasya
sukkadi atmakat asiddhily ).

If the Sarikhya further holds that only the essential qualites.
of the canse are transmitted to the effect and that the effect
therefore is related to the cause only in respect of the essential
qualities, then this also is not correct; because in that case, we
shall not be able to explain the emergence of the living fiies

from cowdung,

The Sruti has described Purusnas asamgs. So, Purusa can
pot have an inherent inclination towards the enjoyment of-
worldly objects. Had Purusa been supposed to be naturally
inclined towards the enjoyment of wordly objects, then it could
never have succeeded to become asamga after the description

of the Sruti. Though asariga by nature, Purusa gets associated
with pleasures and pains of life. How is this effected ? In
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order to explain the natural asarigatvh of Puriisa and also its
association with worldly experiences which constitute its
bondage, we have got to suppose some other category posse-
ssing the power of producing pleasures and pains and getting
connected with Purusa due to ignorance. This category cannot
be any one of the senses because in dreams, the senses remain
inoperative and still one is capable of feeling pleasure and
pain. Aharmkara also can pever be the cause of the experience
because jn deep sleep, aharikara is suspended and still there is
the functioning of breathing, This may lead us to assume
that manas is the category which serves as the intermediate link
“ietween the self and the worldly-life ; but this assumption too is
o be given up since this has a limited function, Limited things
ire always products and as such they always imply the pre-
ence of a cause other than themselves. Samkhya, therefore,
nfers that there is some unlimited and uncaused subtle prin-
>iple of the nature of these characteristics which we find mani-
fested in the world as its effect and with which the self enters
into a false contact through beginningless ignorance. Accor-
ding to Venkatanath, the association of sclf with the worldly
objects is brought about by karma. The world has, indeed,
ev?lved from Prakyti which is only a mode of God; but the
existence of Prak;ti as a mode of God is to be established on
the basis of the scriptural authority only and not through infe-
Fence or perception.
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Meaning of *“That thon art”

One of the most important upanisadic statements which the
non-dualists regard as the very foundation of the admita-—theory
is the proposition “That Thou Arf” ( Tattvamasi } which occurs
in the Chandogya U panisad. The followers of the advaita school
attach great importance to this npanisadic text because in their
opinion this is the text that clearly and empbhatically suggests

the Oneness of the Ultimate Reality.
Brahman alone exists as the Highest Reality from all points
of view. To teach this central truth ( the identity of the sout
and Brahman ) is the aim of all upanisads. The text “That
Thou art” expresses in a nutshell the whole teachings of the
upanisads. In and through this statement the sages of the
upanisads affirm that each one of us is Brahman and that there
is no other truth besides Brakman, The advaitic interpretation
of this important upanisadic text has, however, aroused opposi-
tion from the non-advaita quarters and both qualified monists
and dvalists have tried to ioferpret this text differently from
their different points of view. Here L will try to make a compa-
rative appraisal of the interpretation of “That Thou Art” given

by Satnkara and Ramanuja.
Meaning of Tattvamasi according to S'amkara

In the opinion of Sarikara, this statement of the Chandog)a
upanisad asserts the absolute identity between Brahman and the
individual self. The individual soul, in Samkara’s opinion,
is nothing but the pure consciousness of Brahman which appears
not by itself butin association with the psychical apparatus
known as anfafkarapa and encased in a particular physical
body. This association of pure consciousness with the mind-
body system is doe to ignorance { asidya ). In “That Thou Art”
if “That® refers to Pure Consciousness or Brahman and ‘Thou’
refers to Pure Consciousness in association with psycho-physi-
cal organism, then both of them cannot be absotutely identical.
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Samkara, therefore, says that ‘Thou’ refers to Pure Conscious-
ness only apart from the mind-body system of which pure
consciousness is the substratum. By ‘That’ also is not meant
here the Pure Consciousness which is remote ( Paroksa) and
which appears as oniscient, omnipotent etc. “That’ in the sente-
nce really refers to Pure Consciousness only which is direct,
immediate and devoid of all qualities, natural or supernatural.
So, Safakara says that the sentence under consideration expresses
apposition ( samanadhikarana ) between the two, Brahman and
the individual soul as both of them are pure consciousness.
Pure Consciousness is the reality underlying a particular mind-
body system. Mind and body are products of Nescience
( avidya ) and as such they are all false. The self, viewed
apart from the psycho-physical system is identical with Brahman
devoid of qualities like remoteness,

omniscience, omnipo~
tence, etc.

- When we remain under the influence of ignorance, the self
appears as identical with the body, limited like the body and
soon. The text like ‘Tattvamasi’ reminds us of the great truth
that what we illusorily accept as different are really one.

The notion of ego, according to Sar‘nkara, consists of pure
<consciousness on the one hand, and body, interna) organs,
impressions etc, on the other. Of these, pure consciousness
is the only reality whereas other associates are only false
imposition on that real foundational principle. This blend of
the unreal with the real, the false with the true constitutes our
notion of the ego. The internal organs or the false elements
only are affected by sorrows and sufferings, materiality and
changefulness whereas the real element in the form of pure
<consciousness is unichangeable, This unchangeable part of

the ego, if viewed apart from the unreal internal organs, is
absolutely identical with Brahman.

‘That Thou Art’ is not a Tautologus Pproposition
According to Advaita.vedanta, the text under consideration

{ i e. ‘That Thou Art’) does not involve tautology, It stands

ona par with sucha sentence as “This is that Deyadatta™.
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When 1 perceive Devadatta for the second time and at once
recognize .him as the person whom Isaw on some other
-occasion, I report this matter to another person by using such
a sentence as “This is that Devadatta.” OF course 1 do not mean
to suggest that two places and two periods of time are identi-
cal. Indeed, two Devadastas seen under different conditions
are different in certain respects, When I saw Devadatta for
the first time, he was in Dethi and at that time he was healthy
and happy. When 1 perceive him now, he is in Calcutta and
he has become very lean and thin. He is also looking very
depressed.  So, when1say “This is that Devadatta” 1do not
mean to say that there is identity between the past healthy and
happy condition of Devadatta and his present lean and depre-
ssed condition, Identity that is asserted here is the jdentity
of the personality of Devadatta devoid of all such accidental
<characteristics as health and happiness or depression and thi-
nness, Similurly, Sarikara says that when the individual self
is declared to be identical with Brafunan, the individual self
characterised by egoism, agency etc. is not declared to be
indentical with Brahman. It is the self or pure consciousness,
viewed apart from all false conditions, thatis identical with
Brahman. Thus in the case of both “That” and “Thou” part of
the usual meaning is left out and part is retained. This is called
bhagatyagalaksand (partial retention of the meaning of a word ).

( In the case of ““That” remoteness, omniscience etc. are left
out and in the case of “Thou” egoism characterised by agency
and enjoyment of worldly experience etc. are left out ),

This upanisadic statement like recognition does not reveal to
us any new knowledge. Its immeasurable value, however, lies
in the fact that it removes the false notion of difference between
the individual self and Bralman, Sometimes it may happen to
me that due to weakness of the retentive power of my mind I
fail to cognize that the person who is standing in front of me
is jdentical with the person whom I saw two yeare back. It
seems to me as if I am perceiving two different persons. Such

2 case of failure of memory Is caused by some defect in our

jntellect. If in sucha case, a third person comes forward
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and says to me thatthe person under ?onsideratiou .is n(l)ta
stranger, 1saw him on some other occ'asmn at a certain ;?daci
two years back, then this statement will help me: to get ri ho
my mistaken view. 1 shall reflect on what the third person has
told me and through continuous efforts, Ishall be able to
realise the identity of the two apparently d‘iﬂ"er‘ent persons.
Similarly due to ignorance, we are ordinarily incapable of
understanding the identity of the individnal self and Brahman
and we take themas different. This upanisadic text remos{es
this false notion of difference and helps an individual to realise
that he is the Truth and there is nothing besides the Ultimate
Truth or Brahman. Thus this sentence is neither tautologus
nor is it superfluous in any sense.

Ramanuja on Tattvamasi

~Ramanuja, however, docs not believe that this statement
asserts absolute identity between the individual soul and Brahman.
In his opinion thereds no such absolute identity between soul
and God. 1t is unthinkable that an individual soul which lives
in God and which derives sustenance from God can be identi-
cal with God in every respect. Had there been absolute iden-
tity between soul and God then the Chandogya Upanisad would
not have made this assertion “That Thou art”. This is because
it is meaningless to assert identity between two exactly alike
terms. Judgment or proposition is always a unity of differents.
An identity judgment like *“This is that Devadatta” simply
implies that Devadatta qualified by one set of conditions is
identical with Devadatta qualified by a different set of condh
tions. In *“That Thou art”, the two parts ‘That’ and ‘Thou’
are not unified in the form of a proposition to express simply
the absolute oneness of one differenceless substance. No diffe-
renceless substance can ever become the object of any form of
knowledge. All sources of knowledge estabish the existence
of some qualificd substance and for that reason, experience,
inall its levels, has a qualified substance for its object. The
identity proposition “This is that Devadatta” actually refers to
one and the same person petceived twice at two different
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periods of time, Such propositions do not imply the idcn!it)"
of one substance leaving out the attributes. The upanisadic
sentence “That Thou art” actually implies ‘qualified identity”
which means that God, as the cause of the universe is identical
with God as the inner self of the individual soul ( Jiva ). “That’
signifies God as the cause of the universe and ‘Thou’ signifies.
God as the inner controller of the individual soul and both.
refer to the same substance. The identity, here, is asserted
between two forms of the same substance ( ie. God ). God is
self-dependent and individual soul is God-dependent. So, to-
predicate their absolute identity is nothing but a perversion of
thought. The individual soul is a mode ( Prikara ) of God and
as such it is peither a distinct reality external to Him, noris
it a vanishing being produced by the Principle of Ilusion
(Maya). As a spiritual mode of God, the individval soul
derives its being and function from God with whom it stands
in body-soul relation. So, the judgment ‘That Thou art’jimplies
the personal idestity of God under different conditions.
Brahman as the Cause of the world and as the possessor of
infinite auspicious qualities is identical with Brahman that
resides in the individual soul in inseparable association with
the material body ( acitvisista~jiva ) as such a soul constitutes
the body of God in which He resides as the inoer controller.?
The central core of the visistadvaita system is a form of organic
upity brought about by body-soul relation ( Sarira-Sariri~
Sambandha ) in  which the soul as the body of Bralman
remains inseparably related to it and every movement of the soul
15 directed by God 1o the fulfilment of the Divine purpose.
Meaning of apposition ( Simanadhikarana )
according to Ramanuja:

In the opinion of Raminuja, apposition really signifies that

different attributive words are predicated of one and the same

1, Vedartha-Samgraka published by Dr. Jagannath  Prasad, sccond

edn, 1024, p. 35,
Tatpadam jagatktrazabittan sakzla=kalyIzaguragandlorar:
rirazadyam rircikaram3caste toamitica tadecs brokma

jio nterydmittpens Sarirajieatrak2rasiiiftamogtess cor v

15 P. R.
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substance.! In  the case of blue-lotus, for example, the
attributes of blueness and lotusness are applied to one and the
same substance. Apposition never means identity of essence
only apart from all differences. According to rules of grammar,
when attributive words formed by Prakyti, pratyaya etc, and
having different senses are predicated of one and the same
substance which i§ their common substratum, it is known as
apposition or samanadhikaropa. Here also in the statement
“That Thou art’ different attributes in the forms of Causal
state apd effect state are predicated of one and the same
substance that is God or Brohman, The individual soul which
asa category is inferior to God or the Highest Category can
never be absolutely identical with Him. There is natural and
essential difference between God and the individual soul. It
js because the individual soul is the body of God that there
s identity between the two from the practical point of view.
Tn practical life, a word connoting the body connotes also the
-self of which it is the body. ( Sariravaci $abdanam $ariraparyan-
Aata-Srutaprakasika Tika, Sriblasys, Vol. 1, Satva 1-1-1, Grantha
dition ). When we say *“This fair person is a learned man, by
using the word ‘fait” we refer to his body whereas it is the soul
‘that is really the scholar; but here the soul and body have been
‘treated as identical. Ramatja, therefore, -asserts that all terms
like tree, river, man, God etc. must refer ultimately to Brakman
-of which they are the body. In fact, the relation between the
body and the soul resembles the -relation that exists between
‘the substance and the attribute. Just as an attribute refers to
'the substance of which it is an attribute, in the same manner
ithe term that connotes the body also connotes the self IThe body
of Svetaketu refers to his self and the self of Svetaketu refers to
‘God of whomit isthe body. The proposition “That Thou
art” shows identity between the Cosmic Self and the inner

~

1, Ibide pp, 44-45, Bhinna pravgltinimi bd;
optti~saminadhikaranyamiti,
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self of the Self having a body bearing the name of Svetaketu
( Svetaketu Sariraka ), the soul of Svetakety is the body of the
Cosmic Self ). Apposition here does not signify bare untty
established by the abandonment of attributes as has been
supposed by Sartkara. On the other hand, it shows that
adjectives having different senses possess the power of referriag
to one and the same substance, The word ‘That® refers to God
as the cause of the world and the word ‘Thou’ refers to the same
God in a different aspect as the foner ruler of Svetakefu’s self
associated with a body.

Ramanuja and the Bhedabhed ( identity and difference )
Theory of Bhaskara and Yadavaprakas'a

From what has been stated above regarding Ramanuja’s
interpretation of the judgment ‘That Thou art’, it is clear that
in his opinion, the difference between God and the individual
soul is patural and real. The individual soul is the body or a
mode of God and as such, it can pever be absolutely identical
with God. There is identity only from the practical point
of view. Ontologically speaking, God and the individual
soul are different although they always stand in a relation of

inseparable union, ,

Bhaskara, however, holds that identity is final whereas the
difference between God and the soul is caused by limiting
adjuncts like inteflect, ego, mind etc, produced by Ignorance.
In the state of emancipation, the finite transcends itself and gets
wholly merged in Brohman. Hence the state of liberation isa
state of oneness { Ekibhava ). Bhiskara scems to have followed
the tradition of Audulomi who has expounded the theory of
identity and difference between God and the individual soul.
In the opinion of Audulomi, Brafintan, when soiled by.' thf: ‘body,
sense-organs, mind, intellect, etc. appears asan mdn.wd.ual.
The individual again when purified by knowledge, mcdtmhc-)ﬂ.
etc. becomes dissociated from the body, senses, etc. and regains

its own pure form as Brafunan.
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Absence of Jiva-bliava (form of individuality) is the
presence of Brahmbhava (form of pure consciousness ). { Vedan-
ta-Sutra, Safokara’s Commentary on 1,421 ). Bhaskara too has
asserted that there is both identity and difference betweeen
God and the individual soul. ldentity, however, is ontological
while difference exists in the empirical life only. In the
emp{rical life (i.e. the condition of bondage ) the individual
soul is different from Brahman because the purity of the soul
gets lost in this state due to its association with ignorance,
desires and actions. When through meditation and knowledge
the soul regains its natural purity on the elimination of all the
limiting adjuncts, it becomes one with the absolute Brahman.
Although Bhiskara has upheld the view of final advaita(oneness)
between the individual soul and Brahman, he has rejected the
non-dualistic ideas of Maya ( Iitusion ), Maya-bound God and
llusory nature of the individual soul. The individual soul is
finite, but it is not an illusory appearance of the unconditioned
Brahman, The Infinite Brahman actually limits and finitizes itself
in the form of many, The effect is a real transformation of the

Cause and not its Vivarta or illusory manifestation. Brahman

possesses  infinite power: of creation and transformation

( Parindma-sakti ) as a resuit of which it becomes the manifold
of living beings and noa-living things according to motal
needs of the world. This process of differentiation, however,
does not spoil the pure and taintless nature of Brahman, Itis
a kind of sport with Brahman and this ceaseless creative
operation simply proves the fulness and richness of the Highest
Reality. Thus, in the opinion of Bhiskara,,there is natural
identity between the individual soul and Brahman. The
differences caused by ignorance, desires, actions etc. in the
empirical sphere, are practically real but non-eternal. 1n other
words, we can say that, according to Bhaskara, there is identity

at the root and difference only in the mz\mifested world. Both
are, however, real.

Yadava Prakasa too has declared

R the relation between
Brahman and the individual soul as one of bheda-bheda

(existence of both identity and diffcrence between Brahman and
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the individual soul ); but while Bhaskara has not declared the
existence of both identity and difference in the final state
Yadava Prakasa has done that and has described Brahman both
as different from and identical with the individual soul, by
nature. Ideatity between the individual soml and Brahman
exists only in respect of the relation of upadeya to its upadana
whereas there is vyaktibheda by nature. Hence, according to
Yadava Prakdsa, even in the state of liberation, the individual
soul will stand to Brafiman in the relation of both identity
and difference, It will never get merged in Brahman,

Ramanuja’s own theory, however, differs from the theoties

of both Bhiskara and Yadava Prakida who were regarded in
that period as the staunch supporters of the dhedabheda theory
(the theory that posits the existence of both identity and
difference between Brahman and the individual soul). For
Ramanuja identity simply refersto the inseparable relation
between Brahman and the individual soul, The being of a
finite self cannot dissolve wholly in the Absolute in any state
of jts existence. In the opinion of Bhiskara, difference is
inherently abheda-dharmi, The waves are different from the
sea, but are also identical with it. ldentity, {for Bhaskara,
means absolute identity or total oneness. In the opinjon of
Riminuja, on the other hand, identity does not mean oneness;
it simply refers to inseparableness. The self can nmever be
dissolved into God. One substance cannot be totally n}crg?d
in another substance. An individual may rise very high in
purity and knowledge, but sti!l'thcrc will always bc nF;od
superior to him, The individual is only a \'I:'e._mnfz ( adjective )
of God and as such, he can never become one with God. An
adjective can never get merged in the noun it qualifies.

The Bhedabheda theory ( the theory that posits existence of
both identity and difference ) of Bhiskara, an the o!hc.r hzu:nd,
has a tendency to suggest that identity means essential identity
which has been emphatically denied by Riminuja. Thu?,
while for Bhiskara, identity is csscnlial‘and diffcrfncc‘ns
practical, for Ramanuja, difference is cssential and identity

is practical.
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Ramanuja has ‘not accepted the theory of Yadava-Prakasa
either as he has refused to admit that both identity and
difference are natural and essential. It is because of such
difference existing between the theory fof Ramanuja and the
theory of bhedabheda ( identity and difference ) of Bhaskara
or of Yadava-Prakasa in respect of the relation between the
individual sou! and Brahman, that RAmanuja has not given the
name of bhedabheda ( both identity and difference ) to his own
theory lest it might get confused with the theories of his
predecessors.

The Vedic judgment “That Thou art” does not convey
essential oneness { sva@rBpaikya } of Brahman and the individual
soul. It simply implies oneness of a substance having two differ-
ent attributes, The non~dualistic claim that this proposition
establishes bare identity between the individual soul and
Brahman by eliminating the attributes is false, There is eternal
distinction between spirit, matter and God. Matter is the
object of experience, spirit is the subject of experience and God
is the ultimate sustaining principle of both spirit and matter,
Hence God can never be totally identified with spirit or matter.
Thus while for Samkara, the difference between the soul and
Brahman is false, for Ramanuja itis true and real. Again
Bhaskara says that the difference is non-eterpal but Yadava
Prakada holds that there is no contradiction in supposing that
both identity and difference exist between Brahmon and the
individual soul at the root and also in the final state.

Conclusion '

A careful reflection on the two interpretations of “That

Thou art” given by Samkara and Ramanuja will reveal to us
that these interpretations are not in reality so wide apart as
not to allow any compromise between them. No doubt, there
are important differences but there is some subtle affinity as well.

The difference that strikes one at a first glance is that while
Sainkara has negated individuality totally in the state of liber-
ation by completely ideatifying *Thow with “That Raminuja
has retained it till the last. According to Ramz'mu_;a the soul
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Is one with God in a manner in which the body ofa man js
trea!.ed as one with his soul in worldly-dealings and worldly-
affairs, It is this identity from the practical point of view
that has been referred to by the upanisadic judgment “That
Thou art”™, Otherwise there is natural and essential distinction.
between the soul and Brakman. In fact, the non-dual interpre-
tation of this upanisadic judgment is pot possible in th‘c well
F;}?\v’n express sense.(‘vﬁchyﬁr.tha)‘of the words ‘Thou’ and
at, A noa-dual interpretaion is possible only when these
two words are taken in their implied sense ( laksyartha ), From»
the point of view of Qualified Monism, however, both the words.
( That and Thou ) can be understood in their usual well-known
m;aning. The word ‘Thou’ stands in the usual manner for the
Highest Reality residing in the soul of Svetaketu, since in the
opinion of Raminuja, every word refers to God and every<
thing denoted -by a word belongs to God as His adjective.
Hence, it is not necessary to take the word “Thou” in an
implied sense. The true Vicyartha (express sense) of every word
is God. As adjectives are necessarily related to their respective
nouns, so also all things and beings comprising the world
remain inseparably related to God-—their only substratum;
and because of this inseparable relation, the substance (God )
and the attributes ( soul and matter ) are treated as one.
Otherwise even in the state of liberation, the duality between
God and the soul is not annihilated. For Samkara, however,
individuality is a product of Musion and so when illusion is
destroyed, the individuality of the individual soul is alfo
destroyed. Thus according to Sasmkara, there js singleness in
emancipation ‘and not the oneness of a whole whereas for Rama-
nuja, emancipation is not a state of singleness but a state of
oneness of an organic whole.

In spite of such metaphysical differences we shnll. be a_blc
to find affinity between -these two conceptions of hbcmt'lon
from the psychological point of view. The Qualified Monism
of Ramanuja advocates a total identity between the soul and

God from the psychological point of view. The ]ibcmt_cd soul,
through intense devotion, feels that it has become one vfnh God
or that its existence is lost in the existence of God justas a
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Tover experiences a feeling of oneness with his beloved in true
love. Felt experience is one although experients are two.
“Bxperience is non-dual according to Ramanuja as well. For
-darokara, Brahman is nothing but pure experience or knowledge
and for that reason he has stopped by describing this highest
-state of experience as a state of non-dual experience. He does
not believe in the reality of any knower or experient besides
knowledge. Ramanuja has advocated the existence of God and
individual souls as knowers and has for that reason asserted the
-existence of duality even in that state of non-dual experience.
“That the state of liberation is a state of non-duality from the
point of view of experience has been accepted both by Samkara
and Ramannja. /
Further, in the opinion of Ramanuja, the individual soul
‘has no substratum other than God. It remains insepar/ﬁb]y
united with God who is its sole refuge. Hence though in the
-state of liberation, the individual soul retains its individuélity,
* still this individuality remains inseparably united with Divinity.
‘Now, the soul in the opinion of Ramanuja is atomic in nature
while God is all-pervading. Both God and the soul are
principles of illumination ( consciousness). Ifa principle of
ilumination which is atomic ia nature remains in close proximity
-of a principle of illumination which is all-pervading, then the
‘separate existence of the atomic light cannot be distinguished
atall. The separate existence of a light of ten candle-power
cannot be differentiated if it is used ina room in which a light
-of one hundred candle-power is in operation. So, the indivi-
duality of an individual soul is completely overshadowed by the
all-embracing personality of the Supreme Lord. It is because
of this fact that Ramanuja has stated that the state of liberation
is a state of highest affinity ( paramasamya ) between God and
‘the individual soul in respect of consciousness. If it is so, then
it actually becomes an impossible task to distinguish atomic
consciousness from all-pervading consciousness. It is because
«of this fact that S:{r‘nkam has perceived oneness in emancipation
whereas fiﬂmimua_ has maintained psychological onecness but
metaphysical duality which is in tune with his own philoso-
phical position. Truly speaking, the motive of Safmkara is to
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preach the identity of Brahman and the individual soul while
the aim of Ramanuja is to advocate the existence of an all-
embracing God with whom the individual remains inseparably
related as His body. It is the duty of every soul to discover this
Divinity in his own soul and for that reason, in the Chand
Upanisad, Svetaketu has been advised to look within his own
soul to find out the Soul of all souls,
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S'amkara and Ramanuja on the Self-validity
of knowledge

“ Knowledge, the function of which is to reveal reality may
do its job either in a true manner of in a manner that is false.
When knowledge is true, it is called Prama, and Aprama when .
it is false. In the sphere of epistemology, therefore, two
important questions demand solutions before we can make a_n
approach to Reality through knowledge: these are—( 1) how is
the validity of knowledge constituted and (2)how is the
validity of knowledge known to us ? -

These two questions have been answered in different ways
by the different schools of ancient Indian Philosophy. Here,
however, we shall consider only the views of Sarnkara and
Riaminuja, the two great vedantic thinkers of ancient India.

The View of S'anmdkara

Samkara believes in the intrinsic validity and extrinsic
invalidity of knowledge. In his opinion, knowledge is intrinsi-
gal[y valid and it is also known to be valid by its own intrinsic
conditions. Just as the cognition of a cognition is self-revealed
in the same manner the truth of a cognition is also self-revealed.
All lf?omvledge is self-luminous and intrinsically true. A
cognition reveals not only its existence but also its truth, The
same set of conditions from which knowledge arises constitutes.
its validity and also manifests its Validily. Hence cognition
of a cognition as well as its validity are revealed simultencously.
In actyal life, we do find that as soon as there is knowledge
it is accepted as valid and we proceed to act immediately on
the basis of that knowledge. It is, therefore, quite reasonable
for us to believe that the truth of a Knowledge as well as the
Knowledge of the truth of knowledge are revealed to us by
the same set of conditions which are intrinsic to knowledge
itself. The Naiydyikas are wrong in holding that knowledge
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f“ itself is neither valid nor invalid. Validity as a quality arises
in knowledge by such external conditions as bhuySsampoga sat
I{Hgaparmnar:a ( valid subsumptive reflection ) etc. Truly spea-
krng: thel:e .is no knowledge devoid of the qualities of validity
::i ;::sl;ilzzt‘;hifh ;re ca’lf;ed exlri.nsically, If knowledge is not
by sy ex[ema;ncs;zadig va. 1b, then 1f can never be mad}a va'lid
conditions mt ion; because in lhat.c.ase, the validating
¢ e made true by other conditions and these by
a.thu'd set of conditions and so on ad infinitum Thus there
wxl} be the fallacy of infinite regress. Hence, if we do not
believe in the self~validity of knéwledge, our kaowledge cam
never be made true by external conditions. The conditions
which cause a cogaition are the conditions of its validity as
well as of the knowledge of its validity. The éxpression svatoh
Pramagya implies that just as Jignatva is natural to knowledge,
in the same way Parmippa too is natural to knowledge,
Cognition is, by its nature, true. itis vitiated simply by conditions
external to itself. Of course, it is true that knowledge is validly
generated only when there is a total absence of vitiating factors
in knowledge, but these conditions do not Play any partin
making a particular cognition valid. The absence of these
defects simply prevent the origination of invalidity in cognition.
Such dosabhava should not, however, be treated as an external
condition necessary for the origination of truth in knowledge.
This is because dogabhava is negative and as such cannot contri-
bute anything' from outside towards the validity of knowledge,
Had it been a positive condition, then the self-validity of
knowledge would have been damaged. ( Dosabhavasyapi ketvan-
gikurat, Na caivam paratastvams; agantukaebhiakaropd pekstyd-
mera paratastvat, Jidyate ca primigyam svotah. ( Vedantapari-
bhasa edited by A, K. Sastri—published by the University of
Calcutta, p. 2992 Whenever a cognition arises, it is accepted

1. English translation ¢
“For the absence of fdefects is also admitted to be a canw, Nor does

Valid knowledge became thereby dependent on other things, for dependes

nee comes only when adventitious posinve entities sct as causet. The
1 Bended "

validity of ledge iy also sp y pp
Py Swaral MzdbavSnsnd
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as valid. It is admitted as invalid only when it is contradicted
by another cognition, The cognition of a snake is invalidated
only when itis contradicted by the subsequent cognition of
the rope.

According to Nyaya,. Truth is externally caused. In percep-
tion, contact of the sense-organs with a larger number of
parts is the generating condition of truth. In the case of
inferential knowledge (saIIingaPamma’ea) is the required
condition whereas in “sabda’, { Verbal testimony ) the chara-
cter of the apta ( Trustworthy person) serves as condition
for making knowledge valid. Thus, in the opinion of the
Nyaya school, there is no dharma which is present in all forms
of knowledge for causing validity. Moreover, the resulting
knowledge may be true even if ‘lingaparamarsa’ is false. The
advaitavedanta on the other hand holds that the constituting
and revealing conditions of a cognition are identical with the
conditions that make it true and also reveal it as such. So, if
anybody raises the question, how does truth arise in knowlege ?
The simple answer is ¢ it is due to those very conditions which
constitute knowledge. In the same manner the question, how
trath is to be known ?, may be answered by saying that truth
is known by the same conditions by the help of which
knowledge is known. '

Self-validity of knowledge does not however imply that
knowledge can mever be known as false. The invalidity of
knowledge becomes known to us when it fails to satisfy our
practical needs. Valid knowledge is not merely “‘tadvatitaip-
rakarakam jianam”, but it is also “samvadiprav jtyanukalam
tadvatitatprakarakar jiianam,”* Intrinsic validity of knowledge
i.s knoyvn directly through perception but the invalidity which
is extrinsic to knowledge is known through inference. When
proceeding to act on a particular cognition, we find that it
does not satisfy our practical need, we infer that it is false.
On perceiving mirage from a distance, we take it for water.

1. **Valid knowledge is that knowledge ding something
a particular attribute which has that attnibute as its feature ( Praksra )
which is conducive 16 successful effortereenne e’ Swami Madbavinand.
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Bu
thi:st“’f:::i‘::ecomc near and find that this  cannot satisfy our
w.hnc id tha't ou-r knowledge of it as water is false,
by the “tirulrh b\vhncfn is 'tz{dra!i.'zf!prtzkaraka' is directly received
o i of buddhi, falsity which is of the nature of ‘tadabha-
Pafi” cannot be so received since buddhivetti i
. N rtti is capable of
catching directly the image of that thi f i p
form, Hence, fufsi X 2 ng only which has 3
bact ! €. Ialsity of knowledge is to be known by us on the
J;::; ::’f; u;f‘erc.ncc with the help of the following wapti : “yatra
" phalajanakatvam tatra apramatvam” ( Wherever Kaow-
ledge is not ?onducivc to successful effort it is invalid )
dgel;': :2;3:’2:::;;1 of ﬂ.le advaitavedanta, therf:f.'ore,. all knowle-
y valid. No external condition is needed to
n}akfz our cognition valid. Even the experience of non-contra-
diction cannot be supposed to serve as the standard for
determining the validity of knowledge. This is because non-
contradiction can be viewed in two ways: (1) non~contradic-
tion for a certain period of time, (2) non-contradiction for
all time to come. A cognition may not be contradicted now
but will be contradicted in future. In that case, we shall have
to say that this particular cogaition is valid for the present
only. In future, the same cognition will be contradicted and’
will therefore turn.out to be false. In that case validity will
cease to be objective and will become wholly relative to the
knowledge level of the subject. Regarding the second sense,.
we can say that it will pever be possible for human beings to
declare thata certain cognition will never be contradicted
unless they become omniscicnt. Hence, validity of knowledge
must be self-evident.
It js because truth is inherent in knowledge andis also
revealed by knowledge itself, that there can never be a case
where knowledge is wholly false. In other words, according

to advaitavedanta, knowledge becomes false only partially.
Owing to the presence of some vitiating conditions { dogas ) .

the whole truth is not revealed. An erroncous cognition too
contains a core of truth which becomes the substratum on
which vitiating conditions project false characteristics. Know-
ledge of idam is true and on jtrests the false knowledge of silver
produced by some vitiating conditions. Whenever knowledge
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reveals itself it also reveals reality either in a manner which
1s wholly true or ina manner which is true only partially
2s the generating conditions of knowledge are not accompanied
‘by the absence of doga ( dogabhava). It is because dosabhava
is not present in the case of empirical knowledge that empirical
knowledge is nota true revealer of Reality. Maya or avidya
which is the greatest ofall the vitiating conditions is always
present in the knowing subject at the empirical level and for
that reason all worldly knowledge involving a sense of duality
is metaphysically false. Only the substratum of empirical
knowledge which is Brahman itself is true from the ultimate
point of view. lno fact, the advaita distinction between different
degrees of Reality becoming the objects at different levels of
knowledge, rests logically on the advaita theory of the intrinsic
~validity of knowledge. Gradual spiritual training necessary
for.liberation refers to the graduwal removal of the external
-dosas which prevent the inherent truth of knowledge from
‘being fully manifested. These vitiating conditions or dosas
‘may be such that occur within the sphere of experience or they
may be apriori lying at the root of knowledge. When the
vitiating conditions are factors of the empirical world, the
-error can be detected as soon as an effort for doing something
-on the basis of that knowledge becomes unsuccessful. This is
what happens with us in out day-to-day dealings and such
-errors are called illusions. Here also, illusory knowledge is
‘not wholly false. The knowledge of the substratum which is
‘wrongly characterised due to defects is true. The apriori
defect however is involved in the very conception of a pramutad
-or knower and asa result of that it vitiates the whole of our
worldly experience. This defect can be detected only from the
standpoint of Brakma-jiana. Hence in the opinion of the advaita
vedanta the world-knowledge }s false metaphysically and has
no validity, because there is the avidya-dosa while in the
ordinary sphere, the pratibliasika knowledge is false due to
vitiating factors of the empirical world. Here we should be
careful to note that the question of truth and error etc. arises,
according to advaita when we look at the world from the
practical point of view; from the metaphysical point of view,
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li i(y, i vali l‘t}’ . < i
'Va id n d etc. are fal
t ! e s¢ since the ]‘(DO\VCI' or pramati

selff& C]?njmon ,objection .against the advaita theory ofthe
va “_my of knowledge is that it fails to give a satisfactory
explanation of doubtful cognition, If cognition occurs simul-
:"““COUSU’ with its validity and if the operating conditions in
oth.tl'le cases are identical, then no scopeis left for doubtful
cognition in which case truth has not been ascertained. In
the case of doubt, knowledge of a particular dharmi is present
but regarding its characteristics, the mind wavers between two
sets of qualities which belong to two objects which are simul-
faneously revived in memory due 1o similarity, What is certain
in doubt is the knowledge of the dharmi and this certain
knowledge of the dharmi is absolutely necessary for the occur-
rence of a doubt. What is uncertain is the knowledge of the
distinctive features of the particular dharmi. When we perceive
a tall objeet from a distance but do not perceive the peculiar
features of the abject correctly, we have a doubtful perception
such as “Is it a lightpost or a man 7”7 Here we are definite
about the tall object but whether the tallness of the object is
associated with the pecnliar characteristics of the post or of a
human being is not knowa to us. Only the tallness of the
object is truly revealed and so there is doubt. Now, if we
believe in the self-validity of kncwledge, then the conditions
which produce the cognition of the tall object will also produce
the validity of that cogaition. Hence there can never be a
phenomenon [ike doubtful cognition. Again, ifit is admitted
that in the case of a doubtful cognition, there is no definite
cognition of the dharmi, then this also cannot be upheld;
because for a doubtful cognition a defnite knowledge of dharnii
is absolutely necessary. Ou the other hand there is no diﬂ'ic.u-
Mty for a person to explain doubtful cognition if he believes in
Partali-pramanyaada, This is because in that case, dharmiis
definitely known but its validity is to be determined by some
external conditions. The conditions which produce cognition
of an object are different from the conditions which make

that cognition valid.
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This objection against the advaita theory of self-validity of
knowledge can be solved in the following manner. According
to the theory of sclf-validity, the generating conditions of
knowledge 'unaccompam'ed by the vitiating faclors are alone
capable of making the knowledge true. In the case of doubtfut
cognition, the generating conditions of the cognition remain
associated with vitiating factors. Therefore there is doubt—and
so there is no knowledge of the validity. Thus although there
is the certain and true knowledge of dharmi, there is no true
knowledge of its distinctive features. Perception, inference, etc.

when accompanied by vitiating conditions of a particular type
give rise to doubtful cognition,

We can conclude by saying that in the Paratahpramanyavada
( theory of Extrinsic validity ) of the N. yajva—system the cause of
validity is a postitve condition in the form of quality whereas
according to advaita-vedania, a negative condition in the form
of dosabhava ( absence of defects ) is necessary for .generating
truth in knowledge. In fact, dosabhava is necessary for creating
every kind of effect from its cause. If there is a vitiating conditi-
on in a cause, then it will act as a prativandhaka (obstacle) and
the effect will not be produced. Therefore, dosabhava is not
something that has been introduced only in the advitavedanta.
It is needediin every case of causation. The quality®
t.hat has been admitted in the Nyaya-system is however, a new
innovation, :
The View of Ramanuja

Ramanujas too has advocated the theory of the self-validity
of knowledge. In his opinion all knowledge is self-evident and
determinate. Even the so-called illusion is not invalid in his
opinion. lllusory perception is also true ( bhramadi pratyaksa
Jhanam yatharthameva ). Knowledge according to him performs
two functions : (1) it reveals reality and (2 ) it also serves the
practical purp0ses of life. The function of reveality is perfor-

1. Validity as a quality arises in knowledge due to bhiye samyoga.
Sat lingaparZmaria, character of the trustworthy person etc, According
to N.-V. both quality and absence of defects are the causes of validity
whereas advaita vedanta admits only the absence of defect.
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med by ¢ X :
illusio:s. "lz'lro:.\:):;}ss or‘ ‘\no\vl'edgc including _the so-called
value and as such is%?xll‘i‘(ti 0‘;1‘_"6“’ :‘“ knowledge M copuitive
i alid. It is only in respect of the second
?::tllon that we find 2 difference between the so-called true
" w edg.c and the so-called illusion. While the former serves
doif:?:t“c:, purposes of life in the usual manner, the [atter
asSociute.d ‘v::’;rtheless, the lat.ter' form of knowledge remains
e it ith a gcr\erzﬂ conviction of validity at the time of
¢ .lgmzmon and it is because of this general convicton of
validity that a man proceeds to acton a particular knowledge
as soon as he cognizes jt. When he finds that us cogpition is
not satisfying his needs in the usual manner, he iofers that hts
knowledge is wrong. yalidity is not 2 product. 1tis natural to
knowledge just as revelation is natmal to all cognition. Both
Janatva and pramatva aré self—revealing and as such whenever
we have cognition We also accept it as valid. When We
perceive fice, the validity of fire as a2 burning object is grasped

with the very knowledge of fire and does not depend 00 3ny
other cognition for its confirmation- Like Safkara Ramanuja
also seems tO believe that if kxnowledge is not self-evident, then it
can never be known as valid by an¥ amouat of humat efforts.
Since in the opinion of Ramanujd 1.nowledge always ‘means
qualified cognition, validity of knowledge 100 i grasped at the
very first moment along with all other qualities and relations.
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e cognition,
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of its pragmatic aspect. According to Samkara, however,
the question of truth and falsity arises in respect of
knowledge as well since a true cognition reveals objective
characteristics whereas a false cognition reveals the superi-
mposed characteristics which do not really belong to the
substance. Samkara has admitted truth and falsity in the
pragmatic aspect of knowledge in a manner which is similar
to that of Ramdnuja. A true knowledge serves a practical
aeed satisfactorily whereas a false knowledge is useless.
In the opinion of Safkara, the object of false knowledge
is “anirvacaniya”. Itis neither real, nor unreal, nor both real
and unreal, Now it is thereality or unreality of the object
of knowledge that makes knowledge true or false. If the
object revealed is real and is of the same nature as has been
revealed in knowledge, then the knowledge is admitted as true.
But if the object revealed is not objective in all its details then
the knowledge of it is also false. The object of false knowledge
is called ‘anirvacaniya’ in the advaitavedanta bezause of its belief
in the self validity of knowledge. Since all knowledge when
revealed is accepted as true, a false knowledge too at the
very first moment of its object-revelation is accepted as true.
At that inoment, the object is felt by the perceiver as a real
object, the object is regarded as sat during the state of illusion.
When on the basis of this really false but seemingly true
knowledge, one proceeds to act, he becomes unsuccessful and
{xdmits that the previous cognitioh was false in the sense that
the object revealed in that knowledge was not real. Hence, the
one and the same object, being an object of experience is’real
and being negated by pragmatic uselessness is unreal : and as
such it has been described as anirvacaniya in the advaitavedanta.
But Ramanuja is a true realist and hence he is bold enough to
declz}re that the object revealed in illusion is )neilher illusory
nor indescribable, 1t is real, true and objective, In his opinio;l
it is not possible for us to explain satisfactorily how an
anirvacaniya silver can originate as an object of illusory
cognition. We cannot say that the anirvacaniv;z-ragata will
originate from the knowledge of “Idam mjaiam". Thi; is
becausé there cannot be any cognition of silver prior to the
production of silver. Hence there will be the fallacy of Mutuat
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> shell js of a very small quantity and hence the cognition
fails to .serve the purpose of silver in the usual manner. Thus
for Sarkara illusory perception i real only inso faras the
substratum revealed in it is real. The characteristics imposed
on the substratum are only apparent and not objective from
the empirical point of view. For Ramanuja however both the
substratum and the characteristics revealed in illusion are true
a_nd.Objective. The only shortcoming of the illusory experience
lies in the fact that the characteristics reveald here aré the
t':h'cfractcrisﬁcs of those clements of the objsct which exist
in it only in a small quantity- S the object of illusion is not
of the kind as will be useful in practical life. dapakara has to
assume a number of things ence of the
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