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INTRODUCTION

Beginnings of Deika Studies.

Vedanta Defika. the Sri Vaisnava poet-philosopher had
been, even in his life-time, (the 13th-14th centuries) a great
subject of study, A subject of study he was as his life was
a real spiritual inspiration for people given to spiritual
yearnings. People studied him for his poetry which was
relished in comparison with the poetry of Kalidasa. He was
an object of veneration as his whole life was a long experi-
ment with his own moral and spiritual philosophy. A moving
figure of his times, he dominated the world of Indian scholar-
ship in the succeeding centuries also. His life, works and
philosocphy were installed not only in the Desika shrines or
the temples dedicated to him, but in the minds of men of
thinking. He was fortunate in having in his own son,
Varada Natha Vedantacarya, a profound scholar of his
works. In fact Varada Natha Vedantacarya may be looked
upon as the ploneer of Defika studies. Besides him, there
was the sage Surakdly, wiv spured qo puioy it dfe dissemi-
nation of the teachings of Vedanta-Desika’s life, works and,
philosophy. In fact Vedanta-Desika became an institution

.

as early as his life-time.

Desika studies in the 15th-16th centuries.

In the succeeding centuries (the 15th and the 16th)
Deéika studies became the privilege of such great scholars
as Mahacarya (or Doddayicarya), Sri Nivasa, Nrsithha Deva
and Appayya Diksita. It was through the efforts of these
savants that the DeSika-literature found its proper place in
the literary and the philosophical history of India. What
Mahacirya did for the logical exposition of Desika's philo-
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sophy, Appsyya Diksita did for the spiritun} appeal of
Deliku’s life and works. These scholars were chiefly respon-
sible for removing the doubts or disillusionments in the
minds of people concerning Defika’s philosophy.

Debika-studies in the I7th-18th and the 19th centuries.

In the 17th-18th and the 10th centuries, the students of
poetry and philosophy did not neglect Dedika-studies. A
popular appreciation of Vedanta-Dedika’s life, works and
philosophy  resulted in panegyric poems,” raising him to a
superhuman stature. Vedanta Defika had become, in fact,
a spititual myth by this time. Such works as the Vedanta
Defika Vaibhava Prakadiks, the Saptati Ratna Malika, the
Vedanta Defika Mafigaladasana and so on written by the
authors of these centuries are in fact the songs of spiritual
glories of Vedanta Degika. Centres of Desika.studies had
sprung up at places of learning like Kafici, Tirupati, Tiruva-

hindrapuram, &rivangam and so on. The Sanskrit scholars

and the Tamil savants both had an equal share in the study
ond appreciation of. Vedanta Defika and his works, While
the Vedanta Dedika Vaibhava Prakadika and the Saptati
Ratoa Malika spoke of Vedanta Defika's greatness to the
, Sanskrit-knowing public, the Guruparathpara Prabhavam and
the Kovilolugu brought forth the spiritual significance of
Vedanta Defik’s life and works to the Tamil-knowing public.
‘While the institution of the Dedika-shrine inculcated popular
faith in the ideals of Vedanta Dedika’s life and mission,
the institution of the Defika-study circles propagated to the
thinking minds the ideals of Vedanta Defika's works and

philosophy.
Desika-studies in the 20th Century.

The present century of Indological study and research
bas its own interest in the study of Vedanta Degika's Life,
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works and philosophy. There are, first, the érivniﬁm{fd
(Vadagalai) scholars who look upon their Acarys with the
same profound faith as their predecessors.  Vedanta Dedika’s
spiritual greatness is a great reelity for them. They are
enamoured of the old halo on Vedznta Dedika’s birth and
life, works and philosophy. Then there are the students
of Sanskrit literature and the Indian religious and phlloso-
phical systems who also have taken the cause of Defika
studies in their own way. Their ides is to view Vedanfa
Deika in & real historical perspective and m\hxs real human
achieverents,

The following may be looked upon as the various kinds
of DeSika-studies in vogue in the present century :—

(1) Firstly, mention may be made of the schools of
Defika studies started by the Vadagalai Srivaignava schol-
ars for the propagation of the teachings of their Acirya and
the revival of the Degika-cult. Such academies as the
Defika Sampradays Vivardhini Sabha (Madras and Kumbha-
konam) and the Vedanta Deéika Vijaya Vaijayanti Pathadals
(Conjeevaram) made no secret of their aim and oﬁject. It
is under their aegis that the poetical, the theological and
the philosophical writings of Vedanta Dedika have seen the
light of day. The recently established &ri Venkatedvara
Oriental Research Institute at Tirupati, has, as ome of its
aims, the publication and the exposition of the works of
Vedanta Dedika.

(2) Secondly, there are certain publications started
¢hiefly for the propagation of the writings and the teachings
of Vedanta Degika. The Sastra Muktavalr Series publicationy
started nt Conjeevaram have presented to the world of
Indologists some of the major works of Defika. The Vedanta
Defikn Granthamald Series publications begun by P. B.
Annangarachariar Swami have brought ont chedp and handy

3
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editions of almost all of Defike’s works. The Suthako??a'd'yﬁ-
carya Shri Suktisudha Svadint Series and the Vnr.u V}las
Sanskrit Series deserve our consideration. The Shri Niga-
mants Mah#deshika Memorial Edition beginning though
ending also at the publication of the Nyays Parifuddhi can
not be lost sight of, Besides, these South Indian projects
of Dedika studies, the ‘Pandita’ of Banoras also deserves s
special mention for it was through its volumes (28 to 38)
alone that the North Indian students of Sanskrit literature

and Indian Philosophy were attracted to the Dedika-Kavya
and the Dedika-Darfana.

(3) Thirdly, we notice scholarly attempts at the recons-
truction of Vedanta Dedika's life and times in the pages of
various research journals given to Indology. The articles of
Shree Gopinatha Rao in the Madras Review (1905), of
Shree Govindacharya in the J. R. A.S. Bombay Branch
(1909-1912), of Shree V. Raghavachari in the issues of the
J- R. A. S. and so on, all touching on the life and mission of

Vedants Desika, still form the handy raw material for further
finish and perfection. Apart from articles exclusively written

on Vedanta Defika, the above research journals as well as the
Epigraphica Indica, the Indian Antiquary and the J. R. A. S.
Bengal Branch all abound in copious allusions to Dedika
and his works, Then there is the South Arcot Gazeteer which
contains the traditional anecdotes of Vedsnte Deika’s life,
works and philosophy. The Sri Veiikatesvara Oriental
Research Journal has taken the cause of Defika study anew.

(4) Further, Defika studies have been greatly facilitated
by so many authentic Sanskrit Catalogues compiled by such
learned scholars as Dr. Hultzsch, Rice, Dr. Keith, M. M,
Kuppuswami Sastriar, P, P. S, Shastriar and so on who all
record Vedants-Defika’s minor or major works and note
down anecdotes concerning his life and times. Though there
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is some confusion in some of these catalogues, as for instance
inthe D.C.S. Mss. (Madras, Author Index 1940) which
identifies our Srivaignava poet-philosopher Venkatonitha
Vedanta-DeSika with some other authors of similar names
or surnames, as for instance one Vedantacarys, the author
of the Kavya Prakasa-Vyakhyz and the Vedanta Kaustubha
or one Vedantacirya, the author of the Vedantacarya Vijaya
Caripa or for that matter, one more Vedantacarya, the
author of the Siddhanta-Candrika and so on. Be it as it may,
these catalogues remain the basis for the student of Indology
to acquaint himself with the range and the nature of Vedanta
Defika’s writings.

(5) Moreover, we find the writers of the histories of
Sanskrit literature as for instance Dr. Keith and Dr,
Krishnamachariar giving some place or the other in their
scheme to the literary writings of Vedanta Desika. Whereas
the older historians of Sangkrit literature show no acquaintance
with Vedanta-Dedika, the latter ones-Dr. Keith being the pio-
neer amongst them—seem to have no dispassionate opinion on
his literary endeavours or achievements.

(6) Coming to the histories of Indian religious orders
and schools as compiled by scholars like Monier Williams,
Barth, Wilson, Farquhar and others, we notice Vedants
Deéika’s importance recarded either as & Srivaisnava-teacher
next to the great Ramanuja or as a leader at the head of
the Srivaisnava Schism. One thing is clear that the histo™
rians of Indian religious literature can ill afford to forget
Vedanta Deéika as a religious teacher of India.

(7) Though the histories of Indian philosophical systems
written by the poineers such as Paul Deussen, Prof. Max
Muller, Dr. Vidya Bhushan and so on know nothing about
Vedsnta Dedika's philosophical countributions, but the recent
detailed  histories of Indian philosopbical schools written
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by D, Keith, Dr. Radhakrishnan, Dr, S. N. ‘Dnsgup.tu, Prof.
Hirignna and others show keen interest 1a ﬁndmgh some
place or the other for the philosophical ideas of Des}ku in
the galaxy of India’s philosopical thoughts and speculations.

(8) Apart from the historiens of India’s literary, religious
or philosophical achievements, the political historians of
medieval Indis as for instance, those who have written on
the Vijayanagar empire, the Nayake dynasty end so on,
have pll recorded the political importance of Vedanta-Dedika,
the Srivaisnava teacher-philosopher.

{9) Now, we come to notice some poetical works of
Vedanta Dedika published along with their English notes or
trgnslations or appreciations such as:

() the Hainsa Sandefa (Madras Edn. 1902, 1903

and the Journal of Mythic society, Banglore
WVol, 18).

(ii) the Subhasita-Nivi (Madras and Srirangan Edn.).

" (iil) the Yadavabhyudaya (A. V. Gopalachari Edn.)
and,

(iv) the Safikalpa Saryodaya (Narayanachari Edn.).
The aythors of the editions of the ahove works have all

touched upon the life-story and the literary achievement of
Vedanta Deéika.

Desika. But what strikes one most therein is the
Ve(:iagulal'ervme_‘.r}avite fervour of the authors for their
Desika’s literary greatness rather than any critical literary
evaluation or balanced dispassionate judgment.

(10) Last but not the least, there are a few works
though small in scope, written on Vedanta Degika’s life,
works and philosophy, which all must form the ground fo;-
further intensive research ou the subject. One such work
“The Life and Writings of Vedanta Dedika by M, K. v’;:.: ;
charya, the other, “The Bibliography of Vediqt:m Des'iku:
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works” by Dr, K, C, Varadachari and  the third, the
Vaigpavite Reformers of India—which includes discussion
on Vedanta Degika also—by Rajagopalachari, have all served
their purpose as they have introduced our suthor to the
students of Indology.

The Seope and purpose of the present work.

The scope and purpose of the present work is defined
and determined, by the scope and purpose of the long
unbroken tradition of Degika-studies. No one denies, now,
the importance of Vedanta Defika, in the history of the
medieval poetical and philosophical literature of India. While
Vedanta Dedika enriched Sanskrit literature with his major
poems, philosophical writings and religious discussions, he
gave some rare literary gems in his Mani Pravila—contribu-
tions to Tamil also. Whereas the Sanskit-knowing student
can study and appreciate him as the man, the poet, the
philosopher and the teacher, the Tamil-knowing votary is
especinlly privileged to master the secrets of Desika’s §ri-
vaisnava esotericism. Though Defika’s mental makeup
mu;i: needs be presumed to contain the Vedic and the
Prabandhic strains in equal measure, the Vedic indicative of
the Aryan intellectualism and the Prabandhic, of the
Dravidian emotionalism, but, it must be said to his great credit
that he was clear in his mind as to the difference of the types
of his audiences, the Sanskritic and the Dravidic and the
matter he had to give to both of them and the method he had
to adopt to appeal to their minds and susceptibilities. Thus
it is that one’s lack of knowledge of Tamil does not present
any insurmountable difficulty in one's progress with the study
of his life, works and philosophy.

Now, coming to the various papers published in the

journals, the tracts or the pamphlets written by the Vadagalai
Srivaignaya enthusiasts ond s few references or chapters
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inserted in the literary, the political, the religious and the
philosophical histories of Indin, alt concerning Veddnte
Dedika’s life, works and philosophy, it can be safely pointed
out that none of them has any comprehensive picture in view.
Here, for the first time, an all-comprehensive scope of Desika-
studies is chalked out and an attempt made, in the following
pages, at a thorough discussion of the whole problem, as far
os procticable and within the means of the author. The
scheme of the treatment is as follows :—

(A) Vedanta Desika, the man—In this section the life-
story of Defika is presented not for its own sake, but, with a
view to studying the various influences working in upon his
mind, resulting ultimately in the progression of his thought

and the foundation of what came to be known os the Degika-
Kavya and the Dedika-Dardana.

(B) Vedanta Defika His contributions to ViSigtadvaita,—
This section deals with Defika’s synthetic outlook on Indian
philosophical systems and his contributions to Ramanuja's

Vidistadvaits, ultimately resulting in the foundation of the
Dedika-Darfana,

(C) Vedanta Dedikn: His contributions to Srivaigpavism-—
In this section, Defika’s S1ivaignavism is shown in its broad

outlines as emerging from the Vedic and the Prabandhic
devotional trends.

(D) Vedanta Defika: The Poet of Bhakti and Prapatti,—
In this section, the poet in De§ika as manifest in the vast field
of Degika’s writings 1s presented and appreciated.
As regards the purpose of the present work, the writer
may humbly lay down—
(i) that his attempt, in the following pages, will be to
bring out the man in Vedsntn Defike whose daily worship
as a divinity in the Vidagalai Stivaisnave shrines has- s0 far
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been keeping him awsy from the gaze of the students of
Indian thought,

(ii) that his study of Dedika’s philosophical works will
comprise the study of the philosophy of Ramanujs influencing
and influenced by what is called the Deéika-Darfana.

(ii) that his interest will chiefly lie in seeing through
the religious teachings of Degika, the contemporary religious
urge of India.

(iv)-that his concern primarily will be to analyse the
ingredients of Dedika’s poetic personality and to study his
contributions to the cause of Sanskrit poetry of the medieval
times.

Be it as it may, the real purpose of the present work
will have been served if it could but generate a sincere desire
in the minds of the votaries of Dedika to view and sppraise
their Acarya as a great teacher rather than a god, a gifted
poet rather than the personfication of Lord Hayagriva and
to crown all, a philosopber with a mission rather than L.ord
Veiikate$a in flesh-and-blood.

Before concluding, it is the privilege of the author
to gratefully acknowledge his deep indebtedness to Prof.
K. A. S. Iyer, Vice-Chancellor, Lucknow University, for
his guidence and interest in the publication of this study.
It is also the author’s pleasant duty to express his deep
gratefulness to the Late Mahamahopadhysya Shri C.
Narasimbachariar and the Late M.M. Shri Cinnaswami
Shastrigal for their unstincted help in this study of Dedika.
All thanks of the author are slso due to His Holiness Shri
Parakila Swamin, the Head of the Parakila Muth, Mysore,
for evincing keen interest in the progress of the study at each

and every step.
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THe suthior is slso glad to record his thanks to Shri
Jaye Krishna Das Gupta, the managing proprietor of the
Chowkhamba Sanskrit Series Office, for all the pains
uadertaken by him in the publication of the work, The
manager of the Tara Printing Works, Varanasi, deserves the

author's thanks for his hearty co-operation in the printing of
these pages.



.

B -

Ve Ne N w

10,

11,
12.
13.
14,
15

16.
17,
18.
19,
20.

21,

22,
23,

24,

25.

BIBLIOGRAPHY.

Vedints Defitha Vasbhava Prakagika,
Saptati Ratna Maliha.
]. R A, S. (Bombay Branch)
J. R A. S (Bengal Branch)
Epigraphica Indica.
Indian Antiquary.
&1 Venkateshvara Orental Research Journal,
D. C. S. Mss (Adyar & Madras).
The Life and Writings of Vedanta Desika (M K Tata
charya).
The Bibliography of Vedanta Desika’s works (Dr. K C.
Varadacharya.
The Vaisnavite Reformers of India (Rajagopalacharr).
Indian Philosophy (Sir S. Radhakrishnan),
Indan Philosophy (Dr. S. N Das Gupta).
Indian Reshsm (J. Smha).
Life Divine (Shr1 Aravinda)
Outlines of Indian Philosophy (Prof Hiriyanna).
Philosophy of Vidistadvaita (Prof Srimvasachari).
Philosophy of Bhedabheda (P N. Sriatvasacharya).
Hympos of the Alvars (Hooper)
Reign of Realsm i Indien Phdosophy (Naga Raj
Sharma)
Admmistration and Socal Life under Viayanagara
(Mahalmgan)
Classical Sanshrit Literature (Keith)
Hindu Conception of the Dety as culmmating
Rimanuje (B Kumarappa).
History of the Nayaks of Madura (R Satysnath lyer).
Idealistic Thought of India (P. T Raju).

4



26.
27.
28.
29.
30.

S,

34,
35.
36.
37.
38,
39.
40,
41,
42,
43,
44,
45,
46.
A7,
48,
49,
50,

( xxii )

Atmatattva Viveka (Udayanicirya)
Kusumaiijali (Udayanacaryn)
Nyayasatra Bhasya (Vatsyayanal.
Nyayavartika (Udyotakara).
Nyayavartika Tatparys Tika (Vacaspati Misra),
Nyaya Madijari (Jayants Bhatta).
Tarkika Raksa (Varadaraja).

Nyaya Sara (Bhasarvajiia).

Nayaviveka (Bhavandtha Miéra),
Prakarana Paijikd (Salikanatha).

Brhati (Prabhakara).

Sarva DarSana Safigraba (Madhavécarya).
Khandana Khanda Khadya (5r1 Haréa),
Brahma Sitra Sankara Bhagya,

11 Bhagya (Ramanuja)

Vedanta Sara (Ramanuija).

Agama Pramanys (Yamundcarya).

Tattva Traya (Lokacarya).

Yatindra Mata Dipika ($ri Nivasa Dasa).
Vedaata Dipa (Ramanuja).

Siddhitraya (Yamunacarya).
Vidvagunadaréa Campa.

Narada Bhaktl Satra,

Prabodha Candrodaya.

Srimndbhagnva.ta etc,



L
SRR No, AWM

12.
13.
14,
15.
16.
17.
18,
19,
20.
21,
22,
23,
24,
25.
26.
27.
28,
29,
30.

ABBREVIATIONS

Abhiti-Stava.
Acyuta-Sataka.
Adhikarana-Saravali
Astabhujastakam

Xy

Bhagavaddhyana-Sopanam

Bhigola-Nirpaya
Bhastuti

Catuééloki Bhasya
Dayagatakam
Dagavatara Stotram
Dehaliéa Stuti
Devanayake Paficaat
Dhati- Paiicakam
Dramilopanisat sara

Dramilopanisattitparya-ratnavali

Téopanisad bhagyam
Garuda-dandakam
Gadya Traya Bhagya
Garudn-Paiicadat
Gitatatparya-candrika
Gitartha-sangraha-Raksa
Gopala-Vithéati
Goda-Stuti

Harhsa Sandesa
Hayagriva Stotra
Kamasikagtakam
Mimarhsa-Paduka
Nikgepa Raksa
Nyaya-Pari§uddhi
Nyaya-Siddhanjana

e

.er

COPOOO

j2)
PP IR E”

®E T
Ik

=

70



'

3L
32.
33,
34,
35.
36.
37.
38,
39.
40.
41,
42,

43,
44,
45.
46.
47.
48,
49,
50,
51.
52.
33.
54,

( xxiv

Nyasa-Dadokam

N yésa-Tilnkum
Nyzsa-Vishsati
Paramiartha-Stuti
Padukaa Sahasra
Pificaratra Raksa
Raghviragadya
Satadogapi
Sefvara-Mimamhsi
Sarvartha Siddhi
Subhisita Nivi
Safkalpa Soryodays
Saranagati-dipika
Si1 Stuti
Sudardanastaka
Sodagayudha Stotra
Saccaritra Raksa
Stotra Ratna Bhisya
Tattva Muktakalapa
Tattva Tika
Varadaraja Paiicagat
Vega Stuti

Vairagya Patcakam
Yatiraja Saptati

§5. Yadavabhyudaya

)

N. D,
N. T.
N. V.,
P, s,
Pa. S.
P. R.
R. G.
S. D.
S. M.
S. S.
S. N.
San. S.
Sar. D

.

wmKEBPR
HRP

xeSSSAALLELY
w



Ejart I
VEDANTA DESIKA: THE MAN



CHAPTER 1
VEDANTA DESIKA: HIS LIFE-SKETCH

(D) His Birth and Parentage.

According to the records of the Vadegalai Guruparam-
para, the date of Vedanta Defika's birth! is Kali 4371,
Saka 1190 or A. D.1268. The nge of Vedanta Desika
can be: ascertained without any doubt on'the basis -of the
mention of his name, Vefikata Natha? 'and the quotations
from his Tattvamuktakalapa® in the Sarva Darfana Sangraha
of Madhavacarya (1350 A.D.). The name of Veiikata Natha
Vedantacarya or Vedanta Destka cannot be mistaken ‘in the
host of similar names of authors, Sri-Vaisnavites or non-
Sri-Vaignavites, The social, religious and political state of
affairs revealed in the writings of Vedanta Deéikn points to
his personal knowledge of the India of the Khiljis and the
Tughlukhs, the Delhi imperial Moslem dynasties of the 13th
and the 14th centuries. The autobiographical tonches
abounding in fAis drama, the Saikafpa Suryodzys and
aliuding to his native land and its social, religious and politi-
cal conditions are all proofs to ascertain his association with
the age of the later Colas such as Vijaya Ganda Gopiladeva
of Kanci, whose inscription of Saka 1207 has been found on
the Candamauliévara temple at Conjeevaram.® That Vedanta
Dedika could not have been born, es Dr. Hultzsch contends®,
in A.D. 1268, for the simple reason that the tradition records

. JR.A.S. (Bombay) Vol. XXIV, page 230.

1
2. Satva Daréona Safigraba, {Abhyankara Edn.) page 111,

3, pages 105 & 113.
4
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. Ep. Ind. Vol XIII, page 195
. Ep. Ind. Vol. VI, page 323. -, I



4 VEDANTA Dredixa : KIS LIFE-SKETCH

s death in 1369 A. D, i.e. fust ofter a century, is inudx:nis-
sible, in as much asmany a man lives to die o centenm:mn.
There is no resson to disbelieve that Vedanta Dedika lived
the full span of human life or for full one hundred years.
Vedanta Debika's birth-place was Conjeevaram or m.orc
purticulorly Tuppil, a suburb of Conjeevaram. His birth
was a glorious event to his parents as he is said to have been
their first child ofter 12 long years of their wedded
life. A trodition regarding his birth says that his
parents separately dreamt dreams. His father dreamt
that Sri Vefiketedvarn, the deity of the Tirupatitemple
appeared before him and blessed him with the birth of 2
son if he went on pilgrimage to Tirupsti to worship the
deity. His mother alto dreamt that Padmavati, the goddess

stood before her and promised her a son if she paid a visit to

her shrine 1o worship her. The parents narrated their

dreams to each another and with a view to fulfilling their
long cherished desire for o child went on pilgrimage to
Tirupati, At Tirupati, his mother dreamt a dream in
which she saw Vefikatefvara, the deity, stand before
her in the guise of a child, present her with a bell,
bid her swallow it, bless her withk a son and ultimately
disappear from her vision. The strange dream materislised,
as the tradition goes, there and then, in the strange fact of
the disappearance of the bell of the Vefikate$vara shrie.
People suspected some of the temple.priests with the theft
of the bell. But as the deity had informed of the swollowing
up of the bell to the head-priest in vision, no action was
taken against any temple-ministrant or pilgrim. The devout
Erivaisnava couple, who were blessed with such a vision and
such & promise met the applause of all the Srivaisnavas of
Tirupati. 1t was after they returned from Tirupaéi-, say, in
AD. 1256, and waited and waited for full 12 years i.e. till
A. D, 1268, that their dream was realised in the birth of a son
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to them, Just to commemorate the vision, they named their
son as Vefikatanatho after the name of the deity installed in
the Tirupati-temple.

Vedanta Defika belonged to the Vifvamitra Gotral
His father was one Ananta Sari,? who as Vedanta Defika
remembers him in his works, was famous for the qualities of
head and heart. His grandfather was one Pug(_lurikiksﬂys
a devout performer of the Soma-sacrifice and a scholar of
repute, The traditional accounts mention the name of his
mother as Totaramma or Totadryathba. The panegyrics on
Desika also record his mother’s name as Totarammd. Tota-
ramm3, as the tradition goes, was the sister of Atreya Rama-
nuja (A. D, 1221-90) the great Visistadvaitic logician, the
author of the Nyﬁyakuliéa and the immediate successor of
Vatsya Varadacarya (A.D. 1165-1275) to the ‘Sirhhdsana’ or
the Bhagyic and the Prabandhic-throne, instituted by the
Great Ramanujacarya. Thus, Vedanta Deéika’s mother was &
celebrated lady of celebrated Srivaisnava descent. His father
also was a Simhasanadhipati-descendant, being the son of
Acarya Pupdarikaksa, the son of Ananta Somayajin who was
one of the 3 chief pontiffs of &rivaisnavism and an imgpediate
successor of Ramanujacarya to the Bhagyic-throne.

As the Gurupararpara describes the Great Ramanuja
as the Sega-Avatara of Vispu, Vispuciita as the Vijaya-avatara
of Visnu, Varadacaiya as the Subhadra-avatara of Visnu anfi
Atreya Raminuja as the Garuda-avatara of Visnu, so does it
describe  Vedanta Debika as the Ghanta-avatara of
Visnu, The &rivaispava Acaryas were regarded  the
Avataras of Vispu fox: their work of establishment of the
Kingdom of God on earth, Vedanta Desika records the

1. 11 (Prose passage). 2, 8.8.1.11

1. 8.8.
3 B.8.1.11
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event of his birth as the incornation!of the Ghantd or the bell
of Srinivasa or VeiikateSvara, the deity of the Tirupati-temple.!

All through his life, Vedanta Defika served the purpose
of the Ghanta or the bell of Srinivasa in procliming, far and
wide, the philosophy of Viéistidvaitam, in pouring forth
steains of Srivaisnava Spiritualism, in announcing his
presence amongst his contemporaries and finally in attending
to the Divine Cause.

The Ghanta-episode has been immortulised in the practice
of no bell being hung in the 5ri Veiikate$vara shrine at
Tirupati, even today. This, by all means, suggests the great
importance of the birth of Vedanta Defika to generations

after generations of the Vadagalai and the Tengalai
Srivaisr_mvns.
Heredity gave much to him, Love of learning,

devotion to duty and sincerity and singleness of purpose
were his inheritance from his forefathers. He enriched this
endowment by his own accomplishments in his later years.

(1) Childhood.

Vedanta Dedika the child is Vedanta Defike the man.

The €raditional accounts dwell upon his childhood

at great length. Love and devotion to God, which
coloured the period of his ‘inward ripeness’, tinged his young
impressionable years also,

He was a precocious child and as such was an object of
love and affectionate care for his maternal uncle, Atreya

Ramanuja who had foreseen o bright future awaiting his
nephew.

) The Vadagalai Guruparamipara-tradition records an
episode of the childhood of Vedanta Deéika :—Once, the then
Simhasanadhipati, Nadadar Ammal or Vatsya Varadacarya

1, 8.8.1. 14
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was expounding the Ramanuje Dardang, in the lecture-hall
of the Visnu-Varadarija shrine of Conjeevaram, to a ‘distin-
guished gathering of Srivaignava scholars, As soon as Atreya
Ramanuja entered the hall along with his nephew, the gaze of
the assembly of scholars was fixed on the unusual air of the
five-year-old child, Venkatanatha, There was present, then, in
the assembly, Krspapada or Vadakkutiruvidhi-Pillai, the
Tengalai Acarya, a Sithhasanadhipati, who was deeply moved
by the intelligent looks of the child Vefikatanitha. There
was present, there, Sudarfanacarya also, the celebrated author
of the Sruta Prakaéika-Commentary on the Sri Bhasya, who
shared the geheral feeling of the learned assembly concerning
the five-year-old Vefkatenatha, The Sirmhasanadhipats,
Vatsya Varadacarya could not continue his lecture, conscious
as he was of the stir in the assembly. After a while, when he
wanted to continue his exposition he could not remember the
point where he had stopped. The learned assembly also could
not remind him of the exact point of discussion he had stopped
at. The whole assembly of Srivaisnava scholars was in
& predicament, whereupon, the five-year-old Veikatanatha,
as the tradition goes, pointed out, to the astonishment of the
people assembled there, the exact point of the lecture the
great Acarya was to begin at. Varadacdrya’s happiness at
the child's precosity knew no bounds and he is said to have
blessed the child with a prophecy of rank next to none b|'Jt
the Great Ramanujacarya. Vedanta Defika records this
childhood-episode of his in his drama, the Saiikelps
Stryodaya.
It was thus in his childhood days that the foundations
of love of God were Iaid in his mind and heart.
(II1) Education,
Vedanta Deéika’s career as a student bM

1. 8.8.2.16
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1273 and ended in A.D. 1289, He himself stntes‘in -his
Sakalps Saryodays the time i, e, the 20th year of his life,
when his student-carreer came to an end.!

Vedants Deéikn had o singleness of nim and ufnbition
in bis life, His life was planned with o vir.w to teaching and
propagating the Ramanuja Daréana. 'HIS mn.ternul .uncle,
Atreys Raminuja, the Sithisonadhipati at C?n]eeynrum wn's
growing old and was very much concerned with hl':': nephew's
carly completion of studies for the sake of ﬁllu.ng .up the
vacancy after him. Thus Vedanta DeSika, out of his inward
impulse to master o}l the learning of his times and asa
response to the enrnest desire of his teacher and maternal
uncle, Atreya Ramanujs, accelerated the speed of his study

and was able to come up to the expectations of all who
knew him and were interested in his future career.

Vedanta Defika was gifted with o retentive memory.
His memory was so sharp that he required no Kosa or the

Manuscript-book to refer to after his teachers had finished
their teachings and lectures®

Apart from his power of retentive memory, he had o
critical mind,  He was conscious of his originality in the inter-
pretation of the &astra3 He had a great delight in discussing

things with scholars Although he entered the arema of

discussion in the dispassionate spirit of & secker of knowledge,

yet, at times, he could not help indulging in polemics for
winning his point.c

Vedanta Defika himself alludes to the branches of
leamning he studied and mastered

n : ¢ He says he was well-
acquainted with the Vaifesike, system,

A i thoroughly educated
in the Nyaya school, quite conversant with the Mimarss
dactrines, and amply proficient in the Sankhys and the Yoga
1 8.8.1.15, 4. N.P.Page 120,
2. N. 2. Page 117, 5. B.8. 250,
3, 8.8, 2.9,

7
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philosophies. His knowledge of the Vaidesika philosophical
literature through the works of Kanada, Prafastapada,
Udayana, Sridhara and $ivaditya can be easily proved from
his criticisms of the Vaifesika-System. His intensive study of
the Nyaya-school and the Naiyayikas such as Gotama,
Vatsyayana, Udyotakars, Vacaspati Migra, Udayana, Bhasar-
vajna and Varadaraja has resulted in his own contributions to
the Nyaya in the shape of his Nyaya PariSuddhi. To his
Mimarnsa-scholarship and his insight into the intricacies of the
Mimarhsi-works of Jaimini, Sabarasvamin, Prabhakara,
Salikanathe, Kumarils, Mandana, and Partha Sarathi Miére,
his own Mimahsa-writings preserved in his Sedvata Mimamsa
bear ample evidence. His use of the Mimarhsa-technique
in the enunciation of the Srivaisnava spiritual science of
Propatti in his Niksepa Raksa is the greatest of the
proofs of his being o Mimamsaka of a high order. His
study of the Saiikhya and the Yoga philosophies Is evident
in his criticisms of the Safkhya-Kaiika and the Safikhya-
Tattva-Kaumudi and the Yoga-tenets.

Apuft from these five systems, his sp::-cial course of stu(?y
was the Uttara Mimarhsa in geners] and the $r1 Bhagya in
particular. There was nothing that he did not know in the
17 Bhasya and of the $r7 Bhasya.

Besides, he knew the non-orthodox philosophical literature
as well.! His criticisms of the Carvaka, the Jaina and the four
Buddhistic schools i. e. the Vaibhasika, the Sautrantika, tl}e
Yogacara and the Madhyamika, are clear evidences of his
intimate knowledge of these systems. '

He was introduced to the vast Vifistadvaitic philosop]ixcal
literature at an early age. He studied thoroughly the Nyaya-
Tattva of Natha Muni, the Siddhitraya of Yamuna, the T?ttva
Ratnakars of Parasara Bhattdraka, thew

1. 8.5 2,42,
2
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Varadacarys, the Nyayn Kulise of Atreyn Ramanujs and the
writings of Nardysnarya and Varade Vispu Miéra,

The philosophical development of the Sanskrit Grammar,
say, the philosophy of speech or the Sphotavida was also

known to him as is clear from his trenchant criticism of the
Sphota-philosophy.

He had an impulsive love for poetry. That he was
o keen student and admirer of Kalidasa is evidenced
by his own poeticel writings which become interesting when
compated to the works of Kalidasa. Bhavabhuti also was
his favourite study as it is Bhavabhati's philosophy of love
that has been dittoed by him in his own poetical writings.
Samasya-Purti and Slesa-Kavya formed the juvenile hobby of
Vedanta Desika.

Apart from the Sanskrit lore, he had mastered the Tamil
lore also. His retentive memory of the songs of the saint
Nammalvara along with their traditional exposition is evident
in the way he has summaorised the Tamil Veda in his Drami-
dopanisatsara and ,Dramidopanisadratnavali,

To oll these courses of studies he used to apply his
Tar]ia».method of learning. He had also masterd the difficult
Mahavidya-syllogisms of Kularka and was well-acquainted

wi_th. the Mabavidyarefutations of the Tarkikas such as
Vadindra (1225 A, D.) and so on.?

u On his own statement, we know that his teacher was
s maternal wuncle, Atreya Ramanuj
ya Rimanuja, the
author of the Nyaya Rulida.? ' eelebrated
Ammta.. Suri Somayajin, Vedanta Defika’s father had no
small share in the education of his son.® And Vedants Desika,

always regarded Vatsya Varadacar
hwa ya (A.D. 1165.
his ideal teacher,s Ao

1. T.M. XK. 4. 46, 48, 2, N.P, Page 137, 181
3. TMK L3, 4 TME. L2
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All his teachers were great scholars of their times,
Vedanta Defika is never tired of expressing his thankfulness
to them for all that he learnt and wrote and thought.?

IV Life as a married man.

After the completion of his education, Vedanta Dedika
entered the married life. The traditional accounts inform
us that he married a lady of high descent, whose name
was Tirumaifigai. We know that his maternal uncle and
teacher, Atreya Ramanuja did not live after A.D. 1295.
So we cen say that A.D. 1295 or the 6th year of
his married life wasa memorable year for him for two
reasons : first, for the great shock he suffered and sustained
in the sad demise of Atreya Ramanuja, his teacher and
maternal uncle and second, for his accession to the Acaryic-
throne at Conjeevaram, fallen vacant after Atreya Ramanuja’s
death, Thus on the ®Kaichi-throne of Acaryaship sat the
young scholar Vedanta Desika, while the Sriraiigam Acaryic
throne was occupied by the celebrated Srutaprakaéikacarya
or Sudarfangcarya.

Vedanta Defika’s mairied life was a happy one.
was an ideal Grhamedhin?

We know from the traditional accounts that his
married life reached its consummation in the birth of his son,
Kumara Vedantacarya in A. D. 1317 or when he had
entered the 46th year of his life.

He

V—Sojourn at Tiru Vakindrapuram.

We have referred to Atreya Ramanuja’s death in or
about A.D. 1205. Since then, Vedants Desika, the Sif
Vaisnava Acirya occupying the Conjeevaram Acaryic seat,
lounched upon a new career of a round of activities of

1. T.M.K.5. 135
2. H.S, 220and 5.8, 1.42,
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teaching the Sri Bhasya and preaching the Sri Vaisnava
spmitualism and morality. Before his death, Atreya Rama-
puja had initiated him, as the tradition  goes, 1nto the
mysticism and esotericism of the Garuda Mantra or the
Mantra which empowered one to remam unassulable in any
crcumstance At Conjeevaram the growing popularity of
Vedanta Deftka could not but engender jealousy m the heart
of the scholars of the rval Sri Vamsnava sect ie. the
Tengalas. And this must have been one of the mamn factors
of Vedants Defika's shiftmg the scene of lis actvity from
Conjeevaram to Tiruvahindrapuram Besides, the great
desuee to worship Garuda and complete the Sadhana of the
Garuda Mantre had impelled him to teke lis quarters at
Tiruvahmdrapuram, a quieter and more sequestered place
than Kafici, the populous capital of the then Colas.

Truvshindrapurash ottracted Vedants Deftka immen-
sely, His presence mwspued a new hfe all round. The
traditional accounts dwell at great length at the depiction
of Vedanta Defika’s Ife at Twuvahindrapuram The Mount
Cappar overlookmg the small stream of Gadilath or Garuda-
adi, on which stand, even today, the Devanayska-temple
and the Hayagrivatemple must have been the favourite
resort of the young Sr Vamsnava Acirya. It was there

that Vedanta Defikn meditated upon the mysticism of the
Garuda Mantra In the Sadhana of the Mantra, he was
worshipping Ius teacher, who, for im, was the Garuda-
ncarnation

.

Apart from his personal progress m  spiritualism he was
domg the duties of an Acaryn for the good of the students
of the locality and its neighbourhood. His fame as first-
class exponent of the St Vamsnava Satbpradaya hed spread
for and wide Apart from teaching and preachng at Tiru-
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vahindrapuram he betook himself to the writing of works of
poetry and philosophy and Sri Vaisnava spiritualism.

A tradition! records Vedanta Dedika’s stay at Tiru-
vahindrapurarh for 15 years or till A, D. 1310. But another
tradition records his recall to Srirafigarh to save Sri Vaisna-
vism and Vigigtadvaita from the attacks of rival religionists
about the same time. To reconcile the divergent traditions,
we may presume that Vedanta Desika's stay at Triuvahind-
rapuram, say, for 15 years, was not an uninterrupted one.

The tradition honours him with a vast literary activity
during his sojourns at Tiruvahindrapuram. Both in Sanskrit
and Tamil, he is said to have composed devotional hymns
and poems. Some of his best Sanskrit poems such as the
Devanayaka Paficadat, the Hayagriva Stotra, the Acyuta
Sataka, the Gopala Viméati and the Garuda Padcasat were
written at Tiruvahindrapuram. About 9 Tamil songs remini-
scent of the Divya-Prabandham’s mysticism are also said to
have been composed by him while sojourning at Tiruvahi-
ndrepuram.

As we know, on Vedanta Defika’s own statement,?
that at the time of writing the Saiikalpa Saryodaya he had
finished the 30th session of the teaching of the SfI Bhasya,
we may safely presume that a few terms and sessions of his
Bhasyic discources must have taken place at Tiruvahindra-
puram also. And his honorific name, Vedanta Desika or
Vedantacarya must have owed its inception to his Visista-
dvaita Vedanta-expositions during his Tiruvahindrapuram
sojourns, Veskata Natha® or Venkate$a* of the time of the
composition of the Hayngiva-stota, the Devanayaka

Paficadat etc. began to be called Vedantacarya® at the
1. 8. Arcot Gaze, P. 321, 2, 8.5.1-15.
3. Ha. 8. 3% 4. De. P53

6. Ac. 8,101,
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time of the composition of the Acywta Satake by the people
of Tiravahindrapuram and the neighbouring locality.

That Vedanta Desika was the most popular figure of
Tiruyahindrapuram of the 13th centwy A. D. can be realised
by any one who happens to visit Tiruvahindrapuram (Cudda-
jore New Town, Madras Presidency) today. The entire
locality is hallowed by the memories of the St Vaispava
poet-philosopher,  Vefihata Nitha Vedantacirya. The
visitor 15 shown by the Sri Vaisnava priest the exact place
where Vedanta Deéiha lived and lectmed upon Visistadvaita,
The local Sr1 Vassnava shrines daily resound with the strains

of devotion set forth by Veiikatanatha some seven hundred
years ago.

, The traditional accounts iecord many an episode of
Vedanta Debika’s hife at Tuuvihindrapuram.

Why was
Veiikatanatha called Saiva-Tantra-Svatantra ?

Because,
during his Tiruvahindrapuram sojoutns, he was challenged by

a mason to prove his all-round knowledge —his Saiva-Tantra-
Svatantra-ship by way of constructing a well. And to the
great dismay of the mason and the people around, Vedants

Defika is said to have constructed a well and daily used
its water as long as be stayed there !

it was at Tiruvahindrapuram that his poetical hymns
met a devoted audience The people of the locality acclaimed
him as Kavi-Kathaka Ghata-Kesari Vefikateda,? Kavi-Kathaka-
Simha® or Kavitarkika.Kesari-Vedantacarya.?

The Viéistadvaita Vedantic teachings of Vedkatanitha
at Tiruvahindrapurath won for him universal upplaus.e. He
became famous as Vedantacarya. A visitor to Tiruvahin.
drapuram even today would bs shown a marble image of
Vedanta Desika in the pose of o Vedantacaiya, installed in

1. G.P, 52, 2. R. Q. Last verge,
3 Ao. 8,101,
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the Defika-shrine of the place. At Tiruvahindrapuram,
& place after his heart, Vedanta Deiika lived a life of
renunciation,

VI—Residence in Conjecvaram.

What UjjayinT was to Kalidasa, Kafci was to Védanta

Dédika., The vivid poetic touches in the delineation of
Ujjayani by Kalidasa are equalled by similar touches in the
description of Kafici by Vedanta Deéika. A later writer,
Veiikatadhvarin (A. D, 1637) says that Kafici derives its glory
and greatness due to its being Vedanta Defika’s birth-place.!
KafcT is not only Vedanta Deéika’s place of birth, but, the
scene of the intense actions of his life's drama.  If his sojourns
at Timvﬁhindrapuram meant calm and quiet contemplation,
his residence in Conjeevaram meant ceaseless activity in the
Sphere of literature, religion, and philosophy. The Vispu
Radci probably had never seen such intellectual activity, such
religious atmosphere, such teaching and preaching as during
the days of Vedanta Dedika’s residence there If the invo-
cations to different %7 Vaispava deities of different $rf
Vaisnava, shrines prefixed to his works or incorporated in his
warks are the clues-—as presumably they are—to the places
where the works were written, then Kafici or Conjeevaram
certainly claims the production of the greatest number of his
works, such as, his super-commentary on the Sri Bhasya f.e.
the Tattva Tika, his outline of Viéistadvaitic philosophy i.e.
the Tattva Mukta Kalaps, the portions of his magnum opus
Le. the Sata Dasani and so on.

Little Conjeevaram or the Visnu Kaiici attracted him
for the grandeur of the Varadaraja temple and for the
religious atmosphere that pervaded it. The Visnu Varada-
Tjvimage has received from Vedanta Dedika probably-t_llf:‘
finest poetic bouquet that a votary could ever make. Kaiic

1, Vitvagupadarsa-Campa.
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had charmed the Sri Visnava poet so much so that even
cectarian differences could not stop him from enjoyif'ng the
beauty of the Siva Kafici and inhaling the air lziden with the
sweet smell of the mango-groves of $iva Ekamresvara.!

His long and intimate association with Conjeevaram
will be evident to the reader of his works viz, the
Sarapagati Dipikd, the Astabhujastaka, the Nyasa Dadaka,
the Varadaraju Paficafat, the Vega Setu Stotra, the
Paromartha Stuti, and so on. The Saranagati Dipika
throws much light on the everyday conduct of
Vedanta Deéika's life—his walks along the Vega-stream, his
visits to the Dipaptakasa shrine, his contact with the devoted
Srivaiggavas of the locality and his love for his native land,
The Astobhujagtaka immortalises the Astabhuja Gajendra-
varada-temple now in an almost dilapidated condition. The
Nyasa Dafako and the Varadaraja Paficadat bear testimony
to the loving heart of Vedanta Dedika, a daily worshipper of
the Sri Vispuimage of Conjeevaram, The Vegasetu Stotra
suggests Vedanta Dedika’s devotion to SiT Vaignava religion
which enjoins upon its votaries the worship of God in the
Imogeform. The Paramartha Stuti even to-day seems to
record the impressions left on  Vedante Dedika’s mind by the
Tirupputkuli-temple of Vijaya Raghava, situated at 2 distance
of some seven miles from Conjeevaram. The Artha Paiicaka,
besides, contains the propagation of Viéigtadvaita which

formed the daily routine of Vedanta Defika’s life in Cone
jeevaram,

The Brahmotsavam festival, which the Sri Vaisnavas of
Kafici celebrate these days, must have been celebrated many
o time and with more pomp and piety by Vedanta Degika in
the 13th-14th centuries A. D.* The Conjeevaram of the 13th-

1. H.8. L 28, 2, V.P.48,
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L4th centuries seems to live in the pages of Vedants Dedika's
poetical and philosophical writings.

The tradition records some episodes of Vedanta Dedika’s
life at Conjeevaram. Why was Vedants Defikn called
Sarvatantra-Svatantra ? Because, once, in Conjeevaram, a
magician, who wanted to test Vedanta Dedika’s knowledge
of magic, entered a tank, drank its water and made Vedanta
Degika’s stomach ache with the intake of water! But
Vedanta Deéika was not to be outwitted. He knew the
magician’s frick and scratching a nearby pillar by his nail
caused all the water in his stomach to flow from the
pillar itself I The magician was crestfallen as he recognised
in the Srivaisnava poet-philosopher a better magician than
himself. And the Srivaispava Acarya was acclaimed
‘Sarva-Tantra-Svatantra’ |

Vet there is another episode suggesting Vedanta Desika’s
Sarva-Tantra-Svatantraship in a different way :—

Once a snake-charmer challenged Vedanta Dedika in
Conjeevaram in the art of snake~-charming. Many a poisonous
snake was let loose against Vedanta Desiks, but, none
could cross the line drawn by him—a Sarva-Tantra-Svatantra
Acaryn. At long last a most venomous reptile was let loose,
but, it also failed to do any harm to Vedanta Defika as
the latter invoked Garuda who came and devoured it!
The adversaries who had instigated the snake-charmer were
all defeated in their purpose. The snake-charmer recognised,
to his great surprise, o greater soake-charmer in Veddnts
Desika ! o

There is a story relating how Vedanta Desika lived in
Conjeevaram in an atmosphere of sectarian ndversity: The
Tengalai Srivaisnavas knew that Vedants Desika lived o
life of renunciuti:');l. But to tease him, as the story .gocs,
they sent o poor student to him for financial help. Likes

3
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true Srivaisnava, he was not meited at the student’s request
and what he did was—as a wajl-punting 1 the Varadarija
shrine of to-day portrays—that he mvoked Sri, the Goddess
of Wealth and fulfilled the desue of the student, The
Tengalats were defeated m their mischievous move and none

m Conjeevaram could chellenge the digmty of Vedanta Desiha,
the Srivaispava, teacher.

VIl—Holy Trip to Terupats.

Vedants Defika’s holy trip to Tirupat: 1s known from
the tiaditional accounts of his life e has himself immorta-
hised lus trip to Tuupatiin his devotional lync, the Daya
Satoka. His familianty with the surroundings of Tuwupati
1s evident 1 his Hamnsa Sandeda also'. The Yadavabhyu-
daya Canto VI, describing the Govardhana, describes, 1mn

fact, the Tiupati-Tirumnlar chain of hills, sanctified by the
VefikateSvara shrine,

The serpentine Tuumalar block of lills, a source of
mystic inspration to the Tamil saint Nammalvar was a source

of poetic mspiration to Vedanta Defika It was Tirupat, m
fact, that gave Vedanta Destka an opportumty to observe

Nature 10 her sweet and serene moods

Tirupat: influenced
hum enormousty

1t taught im the might of meekness and
gave lim the strength of sub.ervience to God. In the
grandeur of Nature he saw the grandeur of God? Just as
Turuvibindrapuram had given him  the opportunity of
mtellectual apprenticeship, Tirupatt gave him the opportunity
of spintual apprenticeship

VIIL. TVisit to Northern India.
According to the autobiographeal touches scattered m
Safihalpa Soryodaya, we may say that Vedanta Desika was
1. H.8.1 21&22,

o

2 D.8.108.
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familiar with the centres of learning it Northern India of the
times. His traditional biogtaphies also mention his pilgri-
mage to the Vaispava shrines of the Northern India. A tradi-
tion records his coming into contact! with the sage Vidya-
rapya and suggests a date for the event, sometime between
A. D, 1325-1336. It is also alleged that he met Vidyarapya
in a Sastraic duel at Shiingeri. According to the tradition
Vedanta Defika is said to have cured a Vijayanagara
princess possessed by & malvolent spirit. It is also alleged
that it was Vidyaranya who cured the princess, while Vedanta
Defika left Vijayanagara as he could not stand the royal
court and its atmosphere.

Dvaraka was one of the places he visited while goitig
upon his pilgrimage to the North of India. The politicél
degenerncy of Guzrat and the adjoining country of the times
was shocking to the Srivaignava post-philosophet os he saw
teligious and moral bankruptcy reigning rampant everywhere.?
The impression of the people he met 1n his Dvaraka pilgri-
mage was ever fresh in his mind. He met people pos:ng to
be pandits (wmmefFaageasr) and saints (f%r':-alﬁaza‘ama)
and doing anything to gain the favour of some petty chief or

the other.3

Mathuras or the modern Muttra seems to have been
included in the religious itinerary of, Vedanta Deétka. The
Mathura region, the birth-place of Kisna, had ceased to be
& place for the virtuous to live in.

It is not certain whether Vedanta Desika
Vodarikadrama or the modern Badrinath also. )
description of the cool breeze blowing in the Himalayan
Terai lands and the swift stream of the Gangi upwards of

2. B.8.6.13
4. 5.5,6.334 31

went o
But the

1. Vaibhava Prakasiks
3. B.8.5.14
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Heridvara (the modern Hardwar)! seems to point to his
observation of the Himalayas, at least from a distance.

Ayodhya or the modern Ajodhya was another p~1n<':e zl)i
pilgrimage for Desika. What he saw of Ayodhya simp ‘y
disappointed him, Ayodhya was ‘mﬁaﬂmqmaﬁ%jeﬁ.ﬂa-
gmlﬁ 3m? or o place with no trace of its ancient religious
and spiritual glory. The FgRdAte@RYE FOAYAL? or Ba‘ns'zms
was olso o place of our Sri Vaisnava teacher’s religious
itinerary in Northern India. The Banaras of Vedanta Desika
seems to be the same as that of today. The sight of the
so-called aspirants after Moksa, the hypocrisy of the he'ads
of religious institutions, the mockery of Sanskrit education,
the misappropriation and misuse of public property by the
Sanyasins, the moral degeneracy of the people—all seem to

have pained the pilgrim from Conjeevaram to the holy city
of Banaras of the 13th-14th centuwiies.*

He must have visited Prayaga or Allahabad also. The
feafemfeg® or the Ganga-Yamuni-Confluence from

which he expected peace and piety was a shocking sight
to him.®

Probably he did not proceed to Gaya. He met, either
at Allahabad or at Banaras, some one, some ascetic (I)

who wus ‘wlmmmmAeReEasiae? or & picture of
gluttony and greed.

With disgust and disillusionment he returned to his
nativedand, probably passing through the Vindhyi-regions,
which, for him, were ‘smidmafe® or full of the ‘wicked".
The Aryivarta and the Madhyama-Deda which were once

1. B.6.06.23& 24,

2. B.8.6.29.
3. B.S5.6.35. 4. 8.8.6.37 to 30 and 8, 8, 5. 21 to 27,
6. B.8.6.27, 6, B.8,5. 33.
7. S5.8,5,84.

8. 8.8.6,39.
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glorious lands ( ertawgme ) appeared to Vedants Dedika
completely shorn of their old splendour.!

IX. South Indian Pilgrimage.

Apart from Conjeevaram, Tiruvahindrapuram, Tirupati
and Srirafgam, where Vedanta DeSika lived for. years
together, he had been to other places of S Vaisnava interest
in Southern India. One of his most favourite resorts was
Tirunarayapapuram or modern Melcote in the Mysore state.
He liked the ‘place immensely for its religious atmosphere
and its calm and quiet surroundings. He used to call it
‘Daksina Vadarikarama’? and the ornament of the Karpata-

country.

Sri Perumbudur about 10 miles from Trivellore was
another place of Vedanta Deéika’s sojourn during his South
Indian pilgrimage. It was the birth-place of Ramanuja and
a most sacred place for Vedanta Dedika. It was here that
he composed his Yatiraja Saptati and worshipped the image
of the Bhagyakara Svamin installed in the shrine of the
Same name,

Modern ‘Travancore, sanctified by the presence of
the deity Padmanabha® attracted the Sri Vaignava poet-
pilgtim very much. But here also he could not get the
spiritual satisfaction he so much desired and dreamt of.

widely through the then unsafe
njoyed the wild beauty
tiders running for their
ls, was a disgusting

It seems he travelled
tracts of Cola-Pandya territories and e
of nature, The sight of Dravida so
lives when chased by the Muslem Vanda

1. S.8.6.39 & 40. 2. ’s{.t;.nc.ll;g.
8. B8.8.6.53. 4. Y.22.170.
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" fpe South Indian pilgrimage, like the North Indfhn
holy trip, strengthened his faith in the ptactice of the religion
of the inner being.!

X. Home-Coming.

Vedanta Defika's home.coming means his stay at
Conjeevaram and Sifrangam undisturbed by eny religious
tour or pilgrimage. It was then that he could busy himself
with his unceasing literary and religious activities. He could
afford time to teach his son Varadenitha and his devoted
disciple Biahmatantra Parakala. FHe could as well expound
the Vadagalai Sri Vaigpave rtualism to Ius disciples. At
this time especially he ever hoped for the cementing-up of
the differences of the Sii Vaignava sects :—

‘FeEeataR fsgreagar,
But the hope could not be realised. Vedinta Dedika is no

tmore id flesh and blood, but the $17 Vaignava sectarian split
remains even now.

XL Life in Sriraigam.

It was not only Vedants Defika’s choice that he left

Conjeevaram for Stirahgam ; it was rather the voice of the

people that summoned him there. As the tradition goes, the

St Vaignava scholars of Scirangam, such as the old Acarya
Sudarfona Bhatta, Pillai Lokdcarya, Peria-Achchin-Pillai
ond others could not meet the Advaitic challenge to Visista.
dvaitism. At long last the Sri Vaisnavas of Srirafigam invited
the Conjeevaram Acirys, Vedanta Degika,

to meet the
challenge. As soon as

Vedanta Dedika knew that Sri

Vaignavism and Viéistadvaita required his services he left his

home and went to Srirafigam. No mutual difference between

Vadagalsism and Teigalaism ever stood in the way of his
1, B.8.6,82&83,
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championing the cause of Ramanuja’s religion and Ramanuja’s
philosophy. At Srirangam he was given a great ovation. It
seems the Vada-act of his ‘Sankalpa Suryodaya’ hints at the
happy occasion when he defeated the Advaita teacher or
teachers at Srirahgam and vindicated the cause of Vidista-
dvaita, ’

The Srirapgam Acaryic seat was offered to him by
Sudardana Bhatts, the illustrious exponent of the Sri Bhasya.
The installation ceremony was duly performed and Vedanta
Defike became the Acarya of the Stirafigam and the
Conjeevaram seats, to the great chagrin of the Tengalai S
Vaignavas.

His career at Srirahigam was even more brilliant than
what it had been at Conjeevaram. His literary activities were
simply ceaseless. His Bhasyic teachings continued uninter-
rupted, His religious preachings were his pre-occupations.

Momentous works such as the Sata Dagani, the
Adhikarana Saravali, the Tattva Tikd, the Tatparya Candrika
and so on, were written by Vedanta Dedika at Srirafigam,
It is this fact indeed that explains his assertion of his being
acclaimed Vedantacarya or Vedanta Dedika by the God of
sriraﬁgam,l

The Tehgalais became jealous of 'Vedfmta Deéikz}.
They forgot that Vedanta Dedika was at Srirafigam on.thur
own invitation. They could not tolerate the popu]'nnty of
the Vadagalai teacher. The tradition records many interest-
ing anecdotes suggestive of the above circumstance. It- is
said that, once, the Tengalai teacher, Alng.m .\Inrfnvak
Perumal Nainar, chellenged Veddnta Dedika in o sthﬂ{c
duel. Byt Vedanta Degika, who had defeated the mt?omx—

1, Ad.B.1.
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the Tengala1 scholars, did not accept the challenge of his
‘ggzw, Ius compeer, s he was averse to any further sphitin
Srf Vasnavism. This exasperated the Tengalal followers
very much  What they did was that they hung old shoes on
the door of Vedants Desika’s residence, and as his head
touched the shoes while passing, he undeistood the game and
blessed the Tengalais all the more.

The news that the Vadagalami poet-philosopher was
beyond any pettiness eniaged the Tengalais all the more.
More apd more of such pranks were played upon Vedanta
Debika, but, they did not touch him at all, rather, they
pricked 1 turn hus nival or rivals Thus 1t 1s saud that, once,
the Tengaluis dectded to boycott the Sraddba ceremony of lus
father The Sraddha was duly performed and three great
Sri Vaignavas () the detties of Tiupati, Congeevaram and
Sriradgam took part m 1t! When the news spread m
Srirafigam, the Tengalat opposition abated a bt

Soon after, as the tradition goes, a different type of
opposttion raised its head It was this. Alagia Manavala
Perumal Namar challenged Vedanta Defika mn a duel of
extempore poetic composition

The subject of composttion
that was chosen,

was—Ranganatha  The Vadagalai poet-
philosopher composed the beantiful ‘Padula Sahasra’ or One
Thousand and odd verses on the deity Ranganatha, 1n a few
hours, but 1t took hours and hours for lus rval, the Tangala:
poet, to do only half of lis ‘Pada Kamala Sahasra’. The
ST Vasnavas believed that Hayagriva, the God of Learnmg

Himself composed the ‘Paduka Sahasra’ fi
or his t
Vedanta Defika | great votary

The &1 Vasnava poet-philosopher  of S'ﬁmngum,
be.cume fumol.ls for Ius samtly character and simple ife A
prince, Sarvajna Singappa by name,! whose wdentity 1s still

1. J.R A.8, (Bombay) Vol. XXIV P, 800.




CHAPTER 1 25

& problem for the historian to solve, is said to have been
greatly influenced by the character”;of our Sri Vaispava
teacher.! ' The colophon to the ‘Rahasya Sandefa’ is the
only clue to the problem. It is said that it wasfor this
prince that Vedanta Defika wrote his Subhasita Nivi. It is
further held? that the above prince flourished in or about A.D.
1330 and wasjcalled ‘Sarvajfia’ for his learning and patronage
of learning, He is believed to have patronized the Telugu
poet Bamnera Potaraju, who translated the St Bhagya in
Telugu and one §r1 Natha who translated the Naisadha in
Telugu. Moreover, the Vadagalai Gurupararipara-tradition
records the visit of Vedanta Deéika’s son, Varadanatha to the
court of Sarvajiia Singappa. Varadanatha is further alleged
to have defeated the poet $akalyamalla, the author of the play
Udara Raghava and the court-poet of Sarvajiia. It is not
easy to dismiss the above tradition.

Again the unscrupulous jealousy of the Tengalais,' as the
od in the way of Vedanta Defika’s living a

tradition goes, sto
ite ory goes, once, the

peaceful life at Srirafigam. As the st ¢
Tengalai Acarya, Kandadai Laksmanacarys, accompanied by
his disciples happened to pass by the residence of Yedﬁntu
Desika., As the Vadagalai teacher was engrossed in som?
work, he could not pay due respect to the old Tengah;]l
Acaryn, Thereupon, the Tengalai followers were SO mllcd
enraged that they flung Erutal injuries on Vedanta DeSlk'ﬂ. n;'

dragged him on the street. ‘The Vadagalei teacher paid his
tespects to the Tengalai leader and his followel:s lt;ft
Stirabgam for Satya Mahgalam or_Suktimuﬁg_nlam in ;:
Coimbatore district? But Kandadei Loksmapacarys became,

1. Vaibhava Prakasiks, page 112
2. Epigraphics Indica Vol. XIII
3, Imperical Gazetteer (Madres)
L p:216,
4

poge 222,

11 p. 95, and sewell’s Antiquities
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oo ofter, os the traditon goes, consumptive. His
wife came to know of the couse of the malady and took him
to Satya Mofgelam fo please and propihiate the great Bhaga-
vots, Venkatanathe Vedanticirya, as she believed 1t was
‘Bhagavatapacira’ or harm done to the votary of God, that
made her husband consumptive  As Vedanta Defika did not

harbour m his heart, any illwill, agamst Laksmanacarys, he
Blessed the Intter with speedy recovery from iliness

1t was at Satys Madgalam that Vedanta DeSiks be-
queathed his spmtual hentage to lus son, Varada Natha by
imtisting um 1nto the mtricactes of St Vaignavism and
Vihstadvatism It was here that he met m &ri Parakala
Brahme-Tantra-Svatentra, a disciple after lis heart, who,
course of time, founded the Parakala Mutt of Mysore and
mstituted the Defika Cult and the Dedika-worship,

After hisself exile at Satys Mangalam for some time,
when Vedants Deftka came back to. Srirafigam, an unfortu-
nate incident happened m the form of the sack of Srirafigam

by the Moslem Vandals, m or about A D 1327. The aty

of Srirafigem, winch had once escaped the pillage of Malik
Kafur, Alauddin's general, n AD 1306-1310 could not escape
the scourge that feil upon it n A D 1327. The temple priests
were butchered, the old $n Vasgava scholar Sudarfana
Bhatta was done to'deuth, the temple walls were raised to
the ground and Sri Vasnavism, 1t seemed, met the Divine
chastisement for all its sectarian bigotry and petty bitterness
‘While the Tengala1 teacher and philosopher, Pilla1 Lokacarya
laid down his life wandermng from place to place m saving
the 1dol of Rafiganatha from the Vandal's eye, the Vadagalar
poet-philosopher, Vedantn Defika, was busy saving the ‘Sr1
Bhigys’ and the Srute Prakafika' and the two sons of
Sudaréanacarys, Vedicarys Bhatts and Paratikoda Bhatta
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by name. It is held that Vedanta Defika providentially
escaped the mass slaughter by hiding himself against the
dead and the dying.

Vedants Deéika passed through Tirundriyanapuram,
a place situated in Mysore. As the place was somewhat
sequestered, it gave some peace to the refugee. The people
of the place received the saviour of their faith with gratitude.
The panageric verses composed on the occasion by his
votaries are recited like invocatory stanzas by the students of
the &ri Bhasya and the Bhagavadvisayam, even today.

At long last Vedanta Desika reached his shelter, Satya
Mafgalam end as longas he lived there, he prayed, through
his Abhiti-Stava, for the return of peace to Srirafgam.
The tradition records an important incident of probably his
second exile at Satya Mafgalam. It wasan invitation sent
to him by the Vijaysnagara Court under the advice of
the scholar-statesman, Vidyaranya. This jnvitation is
traditionally said to have been flatly refused by Vedinta
Dedika gnd his ‘Vairagys Paiicaka' is regarded as o true
embodiment of his spirit of renunciation of ail pomp and
splendour.

Kempanpa Udniyar, assisted
by his generals, Gopanns and Saluva Manguis said to have
flung crushing defent on the Mohammedan govermor of .\Tu.dum
in or about A.D. 1358. Ttis also held that he csmbh'shcd
& stable administration throughout the region and appointed
many chiefs (Nzyakkanmiirs) for the supcn'isio.n of the
temples,!  Vedanta Desika is said to bave hurried lf'sck to
Srirafigam at the happy news of the place returning to

normal. The General Gopagna was hailed s the ckampion
_—South Indis and Her SMotammedan

One Vijayansgara prince,

1. 8. Krishoaswami Aiyangs®
Invaders, Pogo 182,
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of Sri Vaisnavism., Vedanta Deika himself joined the chorus
of praise in honour of Gopanna.

At this time, Vedanta Defika must have been over 9.0
years of sge. But his energy was youthful. It was at .thls
time that he gave to the &ri Vaigpava world his precious
treasure, the Rahasya Traya &dra, and helped Gopugr_l'u in
the cultural restoration of Srirangam and other 11 Vaisna-
vite centres.

The tradition gives a fascinating account of this last
period of his Wfe in Srirahgam. Once, there arose, as the
story goes, a great dispute between Aksobhya Muni, the
Dvaita teacher and Vidyaranya-the Advaita philosopher
on the point of the ‘Tattvamasi’ text and its import. The
contentions of both the parties were communicated for
arbitiation to Vedanta Desika. Veddnta Desika decided
in favour of Akgobhya Muni. Thereupon, Vidyaranya started
finding fault with the Sata Dugani of Vedanta Defika. The

only defect that he could think of was the use of the word

‘ca’ ina certain context. It was justto prove its propriety
that the 8ri Vaisnava teacher wrote his ‘Cakara Samarthana’,

The date of the ‘Sastrartha’ between Aksobhya Muni and
Vidyaranya is suggested to be about A.D. 1336. But it is not
correct, Aksobhya Muni or Aksobhya Tirtha, the fourth in
line of teachers from Madhva, could not have been nominated
to the Acaryic seat before A.D. 1357. And before that time
he could not have been recognized a fit rival to Vidyaranya
Sripada. Moreover, A.D. 1335, the year of the foundation
of Vijayanagara, could not have been celebrated by Vidya-
rapya with o Sastrirtha, leading ultimately to his defeat!
In all probability, the incident took place in or after
AD, 1357-58 or when Vedanta Dedika had become famous
for his great learning and saintly character. That there was
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o Sastrartha and that Vedants Defika arbitrated therein is a
matter of long tradition, dating back to the 15th century AD.
Brahma Tantrs Svatantra III, who wrote the Gurupararipard
Prabhava, mentions the incident. The Madhva-teacher
Vydsa Tirtha also records ‘it in his Jaya Tirtha Vijaya
(Canto II 54-68). The Madhvas read an inscription, ex-
tremely mutilated, on a pillar at Mulbagal which means to
commemorate Aksobhya Tirtha's victory over Vidyaranya.

It was thus at long last that Vedanta Desika, the scholar-
seint, was given an opportunity to lead peaceful life in
Srirafigam, almost till his end.

X1I. The End.

Vedanta Deéika’s life came to an end during his
residence in Srirahgam. The traditional date of his passing
away is November 14, 1369. There is a difficulty in
maintaining this date. It is this: Vedanta Desika is said
to have composed two stanzas which were meant for an
inscription of A.D. 1371-72. Now, if he is said to have
passed away in A.D. 1369, how could he be held to have
composed the verses of the inscription of A.D. 1371727
But the difficulty can be solved if we take the stanzas to
have been composed before November 1369, their inscription
taking place in A.D. 1571-72.

In the passing away of Vedanta Des'ikn‘, Lord Viggu's. bell
stopped ringing and sending forth its undying revt?rbemtxons.
Even to-day Vedanta Dedika is invoke.:d. for bless‘mgs by a
Vadagalai §i7 Vaigpava, Every ouspicious occasion of the
life of a Vadagalai €1 Vaispava is snncnﬁtid b.}’ the utter-
ance of the name of Dedikn Every Sri Vaisnava temple
is hollowed by the image of Dedika. Sri Vaispava SCIIC:'[M’S
of today of the orthodox type try to follow, as fl;lr as possible,
the path of their ‘Desiks.’ The _nnnzc Of Destka hives and

his memory is cherished by the StT Vaisgava world.

-
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X1U. His Character.

That Vedants Dedika was looked upon as the Ghanta-
yatira, or the Bellancarnation of Visnu or Venkatefa, by
s contemporavies, let alone, his successors, 1s the greatest
proof of the greatness of his character. His character had
won the applause of both the sections of the Sri Vaisnavas,
the Vadagalais and the Tefgalus His Pradostis by Tengala
writers far surpass 1 tone and tenor of reverence his Pradastis
by Vadagala1 writers In fact, 1t 1s lus hold on the minds of
men of hus time that finds its mouthpiece 1 these Praastis,
Vedanta Desika the man 15 not less famous than Vediuta
Defika, the poet or Vedanta Defika, the philosopher, Only
an Appayya Diksita (16th Century AD) can appreciate
the beauty of the ideas and 1deals of Vedanta De§ika, the
poet.t Only a Doddayicirya (l6th Century A D) can
appraise the philosophical acumen of Vedanta Deika, the

phulosopher *  Vedanta Deéika, the logician and the dialect

cian can be judged only by a Stinvasa Dasa ® But Vedanta

Defika, the man 15 known to the common people
Inspite of the schism in Stivaisnavism, attributed to him, he
was an object of love for the people of s times  That 15
why Venkatadhvann, a poet of the 16tf-17th Century AD,

presents Vedanta Dedika i his Vidvagunadarda Camps as
an 1deal man of all times

In Inis words, thoughts and deeds, Vedanta Defika was
sincereto o fault It was rather his sincerity, his simgleness

of purpose that made him rebuke the Advartins and the
nval rehglomsts at tunes He disliked the Advaita acarya
ie Sabkara, because he lihed s Vidistadvaita dcarya, 1e
Ramanuja  He bad no regard for the riches of the mundane
Yadavebhyudeys page 14 (Vam Vilsge Edo 1907)
CapdamBruta on 8 D Vida 83 (Conjeevaram Fdn )

1
2
3 Nysyasira Commentary on N P page 360 {Chaukhambe).
4. V.C,Sloka: 201,
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existence, But he had every regard for the riches of the
spiritual existence.!

The life he led was well-planned. No temptation of
worldly prosperity or opportunity could swerve him from
the path of love and devotion to God he had himself
chosen to follow. Worldly success never found favour with
him. Success to him mesnt success in the spiritual sphere,
the sphere cf the Divine.?

Although he had his eye on the world of Bliss Eternal,
Yet, he took n great delight in the affairs of the every-day
world. He mixed with the man in the street, shared the
joys of the man in the sticet and suffered the sorrows of
the man in the street. His self-caricature® suggests to
us his keen sense of humour and inborn geniality.

We may laugh at Vedanta Defika’s running here and
there, in the midst of waste and destruction, to prescrve the
copy of the Sri Bhagyn. We may ridicule Lokacarya’s
laying down his life in an attempt to preserve the image of
Rafiganatha. But for Vedanta Desika, the &ri Bhagya was
the embodiment of the philosophical spitit of India. Simi]nrl:y
for Lokacarya, the image of Rafganatha was the er?bodl-
ment of the religions spirit of India. It was the simple,
Sincere zenl of Vedanta Defika and Lokacarys that
saved the philosophical and the religious spirit of the .colmtf}'

in the 13th-14th centuries. The Vijayanagara empire was
founded, but it is, now, a relic of history alone. But tb'e
literary heritage left by Vedanta Deika and Lokacarys is
Simply immortal.

Vedants, Dedika had in him,
Qualities of » leader of men. Althongh a staunc

1. V.5
2. V.2,
8. B8.8B.V. 386,

in an ample measure, the
b conservative
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and » lover of tradition, he had the good sense and sagacity
to spread and popularise the essentials of Srivaisnavism, far
and wide. He had the courage of conviction to a fault.

All the traditional accounts of his life paint him as an
Avatara, o super-human being. But Avatara or no Avatdra,

be was a great man, aiming at great things and achieving
great things.

To sum up, we can say that Vedanta Defika was a
great relentless critic not only of poetry and philosophy and
religion, but of his own words and thoughts and deeds, and

of the Great Divine also at moments of his intense
realisation of ‘Viéistadvaitam’. Throughout his life, he had

& loving beart, a forgiving nature, a self-questioning tendency,
and a great sense of duty.

XIV— Characteristics of His Mind.

The characteristics of Vedanta Dedika’s mind revealed
in his poetical or philosophical writings are the same as
revealed in his outward life. Sincere in his life, he was
sincere in his poetry and philosophy also.
sincerity that made bis coreligionists as well as his
rival religionists love him, It was his sincerity that was
the secret of his success as o poet or as a philosopher. He
was “a true human soul to whom your soul can say
‘brother’”. He was the sincere lover and admirer of

Ramanuja and hence, his life was a dedication to the cause
of Ramanuja.

It was his

He wrote so much and he left the stamp of his in-
dividuality!on all that he wrote, With his vast scholarship
and thinking mind he has contributed much to Srivaisnavism
and Viigtadvaita. But he has not claimed originalily for his
works. He thought his works to be just his sincere studies,
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into the mind and heart of Ramanuja 1

He was indebted to Ramanuja for 'his very life. The
sincerity of his heart to devote himself to the cause of the
Ramanuja Dardana was always a living force with him. So
he scorned worldly advancement, So he liked a sort of
spiritual seclusion. He led the life of a spiritual recluse.

He expressed what he believed to be true without fear
or favour, He believed in the greatness of Ramanujn’s
philosophy. He knew that he would mcut the displeasure
of so many people if he spoke ill of Sankaracarya's philo-
sophy. But he was not afraid of calling Advaita Vada, the
Kudrsti-Vada.

He cared a fig for the world as he sincerely believed
in the saving power of Visistadvaita and practised Sri-
vaisnavism in his day-to day life.

With his sincerity was mixed up his sense of humilil?.
All that he achieved in his writings, he thought, was not his,
but belonged to God and Divine Providence.

He was a man amongst men, not for the number of cel.ls
in his brain, but for the amount of hope he gaveto hl's
fellow beings. And the amount of hope he gave to men i
great indeed, He asserts that God is graceful and mercl‘fu]
and both the virtuous and the vicioust-shall receive Divine
blessings. For him, the human soul is more sinned ﬂgﬂins't
than sinning, He maintains that God is God but for His
universal grace and goodness.?

Very truly does Venkatidhvarin,? the author of the

Visva Gunadarda Campa (A.D. 1637) sum up the character
of Vedanta Degikn—

L Y.8.01, 2, Dayasa‘aska—15
3. Visvagupndarsa Campa—201.

S
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«Simplicity was o great characteristic of Vedante Desika.
In fact, sincerity and simplicity constituted the strength of
his personality. He hated dancing attendance on kings and
was outspoken in his views, God was his king and God ws
his patron. And all those who knew him loved him for his
outspokenness — his simplicity and his straightforwardness’.

He had o great reverence for law. He believed that
Law guiding the whole sphere of Life worked invariebly

fou the good of man  Law for him was the very essence
of God, the Lila or the Daya of God.

Another striking feature of Vedanta Defika’s mind was
the nobility of his thoughts and sentiments. Never did he .
tonch upon a base subject. He always stood for God and
Divine Goodness, for man and beauty of human life.

As in bis life, so in his works he had a keen sense of

duty. He lived a life of virtue and righteousness and he
wrote on virtue and righteousness.

He had a passion for all that was good-and true. Being
a staunch advocate of Prapatti or self-surrender to God, he
did not spenk ill of other paths of God-realisation.’ He
maintains that acts ot chority and deeds of philanthropy,
offerings of objects of worship and offerings of one’s own
heart and soul, sacrifices of external goods and sacrifices of

the inmost being—all these, without any distinction, endear
and lead man to God.

His mind was essentiolly contemplative. And he was

convinced that his contemplative mind was s gift from
the Divine.

He uttered nothing base and was pleased with himself that

he had drunk deep into the philosophy of Raminuja. It was

this contentment, this single-ness of interest that was the
1, B.8.98.
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secret of his success as a poet and as a philosopher, All his
poetry and philosophy breathe :—

s

‘An assured belief
That the procession of our fate, howe'er
Sad or disturbed, is ordered by a Being
Of infinite benevolence and power ;
Whose ever-lasting purposes embrace
All accidents, converting them to good.’

And in this ‘assured belief’ we read his mind—sincere
and honest, contemplative and content and full of reverence
for Law and Life.

XV. His Special Faculty.

Vedanta Dedike’s field of activity is so varied and vast
that it is difficult to show the special line his genius followed
for its manifestation, That he was a logician of the Vidista-
dvaitic school is a matter of common knowledge. That he

but a teacher of Srivaispava

was not only a philosopher,
erally known

religion also is no secret, But what is not gen
1s that he was pre-eminently a poet.

sophical writings have
first and philosophy
Kkta Kalaps, outlining

It is regily surprising that his philo
& poetic ring, In fact they are poetry
afterwards  For instance, his Tattvamu
the whole system of Vigistadvaita in a little over 500 st'nnfus
of the Sragdhara metre, is a piece of poetry, from beginniog
toend. Although itis written in the longuoge of logic, ?'Ct
one cannot miss the emotionsl tones and undertones noging
through it. He plainly states that as poets composc _poems,
50 do philosophers formulate philosophies.’ In fact, it is t'hc
Poetry of the “Tattvamukta Kalapa' that is the mou‘thpcxcc
of the philosophy of Vifigtadvaita, For instance, the lines®

1. .M. E.1&.
2. T.M.E. 190,
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gty IaazAgET dadti gl 9, ;

7<) s 99, a3 7 aefmiedt Qadii
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amaRETRaRERaRagE R
suggesting the divine immanence and transcendence in
world-creation, are poetic lines, to be sure, They allow the
reader to imagine sn eversurging sen of Divine glory and

Divine grace with the constituents of Life as its waves, diffe-
rent from it, and yet, one with it.

Even in his philosophical and epistemological works in
prose, such as the Nyaya Siddhaiijona, and the Nyaya
Parifuddhi, be writes the language of a poet-simple, sweet,
suggestive and vivacious, He sprinkles the essence of poetry
over logic and epistemology as is evident in his discussion
on perception.!

‘st Faghrmrl wikd a@EgR,
FRITAPRTREa R S 1
R o, w gd e g,
a1 § uftreaminze fedak v

Here, he means to say, that, whereas, the perception of
human beings is o second-hand perception, the perception of
God is perception in its real logical and psychological import.

This idea as it comes through poetry is an object of relish to
the reader.

The following poetic lines of the Nyaya Siddhaijana, a
philosophical work in prose, are simply memorable,
RAURIUE R R B R B ER R Gl 8
Trealarfaratas= farakmmaas |
AFRAARE RS sarEt sad
Preieiaggemmet Rarfam: o
1. N.P.Pago 97,
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Here is poetry beautifying philosophy and philosophy
sanctifying poetry.

Even in his: religious works and sectarian treatises,
Vedants Dedike is a poet first and a religious teacher
and sectarian head afterwards. For example, the prose
passage, introducing the Nikgepa Raksd, a work on the Sri-
vaisnava cult of Prapatti or self-surrender spreads a poetic
atmosphere around it. Even in the desert of sectarian trea-
tises such as the Saccaritra Rakgd, we come across oasis of
poetic charm and beauty.! " It is, thus, no exaggeration to say
that Vedanta Deika is pre-eminently a poet.

Pre-eminently a poet, in his poetical, philosophical, theo-
logical and esoteric writings, Vedanta Dedika is extremely
skilled in the art of the Sragdhara metre, for the expression of
his sublime thoughts and sublime sentiments. His Sragdharas
ate the denizens of the Divine land, breathing poetry and
philosophy wherever they please to move.?

To conclude, we may say that his philosophy isth'e
crown of his poetry and his poetry, the essence of Bis
philosophy.

XVi—A Resume.

The life of Vedanta Desike, 0
and spiritual activity, knows no break in its 1dez_xl course,
no change in its idealism, no extraneous intrusion 1 its
vistes and no haphazard happening in its smooth sailing.
In its span of one hundred and odd years, all th“t' comes i
planned and projected, direct and distinct. His ambition

a long life of intellectusl

1. B, R. Pagoes 44, 86, 87.
2. Ad.S. 560,
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GERTFARERAMIITSRERTMa?  equls His achieve-
ment-—

‘FERAEEEEIETRT i e,

sgmRed R AR & e o

FreRgend B Tt Rl

weeRAfot Rty @ wag 0'R

Even his blemishes, as for instance, his lack of sympa-
thetic attitude towards the rival philosophical and religious
systems and his high-caste and hige.class conservatism, look

beantiful in the light of the beauty of his character snd
personality.

1. 8.8, 2.102,
2. Abhiti Stava—28.




CHAPTER I

HIS WORKS": THEIR CONTENTS, THEIR
: VIEWS & REVIEWS

Vedanta-Désike is the most versatile and the most
prolific of the Sri Vaispava writers. He has written in
Sanskrit, in Tamil and in Tamil-cum-Sanskrit or the Mani-
Pravala., His works can be classified under the following
six heads :—

1. Manuals of §ri Vaisnava Religion and Esotericism,

2. Theses on SrI Vaispava Theology and Ritualism,

3. Devotional and Didactic poetty:

4. Literary works of Epic, Drama and Lyric type,

5. Original philosophical treatises, and

6. Commentaries.

Eoch head contains large numbers of works. His
traditional biographies! record the pumber of his works 8S
one hundred and odd. The following is the list of his works
under the above 6 heads i—

1. Maonuals of Sri Vaispave Religion and Eaotericism
(Sanskrit and Tamil and Mapi-Pravala).

1. Nyasa Dadakam. 9. Pannirunamam.

2. Nyasa Viméati 10. Ahars Niyamam.

3. Vairagya Paficakam. 11. Tirumantra-curukku.
4. Haridina Tilakam, 12. Dvaya-curukku.

5. Yajfopavita Pratigths. 13 Carama $loka-curukki.
6. VaiSvadeva Karika. 14. Tattva Navanitam-

7. S5 Vaisnava-Dinacarya. 15. Rahasys Navanitam.
8. Artha Paiicnkam. 16. Upakara Sangraham.

3. Vaibhava Prakanks oto,
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17.

58.
59.

60.
61.

66.
67.
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Sara Safigrabam,

Munivahanabhogam.

Madhurakavihrdayam.

Tattva Traya-Culukam.

Reahasya Tn;ya«':\llul\am
or Sara Samksepa.

Saradipam.

Nigama Parimalam.

Stheyavirodham

Guruparathpard Saram.

Virodha Partharam.

Tattva Sthhamani. |,

Mumman Kovai

Navaratnamalai

Panduppa.

Kazalpa,

Ammanepa

Usalpa.

Achalpa,

Adaikala Pattu.

Trrucchinnamalai

Afijali Varbhavam.

Rahasya Sikhamani.

43,
44,

45,
46.

47.
48,
49.
30.
Si.
52.
53.

Abhaya Pradana-Sara.
Sarasara.
Pradhana Satakam.
Rahasya Ratnavali-

A Hrdayam.

* v
Rahasya Ratnivali
Tattva Ratnavali-Prati-
’pidya-Saﬁgra,hum.
Tattva Ratndvali. '
Rahasya Sandeda-
Vivaranam.
Rahasya Sandeda.
Tattva Sandesa
Rahasya Matyka.
Tattva Matrka.
Rahosys Padavi.
Tattva Padavi.
Sahpradiya Panduddhi

54, Aradhana Karika,

55. Prabandhasaram

56. Hastigiri-Mahatmyam.
57, Paramapada.Sopanam.

Theses on Srz Vaispava Theology and Rutualism (Sanskrit
& Mani Pravala).

Nikseps Raksa
Paficaritra Roksa.

Saccaritra Roksa.

Dramidopanigatsira.

62.

63.
64.
65.

Dramidopanisattatparya-
Ratnavali.

Rahasya Traya Saram.
Bhagola Nirnaya.
Supartha Saram.

8. Devotional and Didaetic Poctry.

Hayagriva Stotra.
Dagavatara Stotra,

68. Bhagavaddhyana

Sopana.



69.
70,
71,
72
73.
74,
75.
76.
7.
78.
79.
80.
81,

93.
94,
95.
96

100.
101.
102.
103.
104,
105.

112,
113,
114,

115,
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Gopala Viméati. 82. Raghuvira Gadya.
&¢1 Stuti, 83, Bha Stuti.

Abhiti Stava, 84. Sodadayudha stotra.
Varadaraja Paficafat. 85, Sudarfanastaka.
Vegasetu Stotra. 86. Garuda Dandaka.
Astabhujagtaka. 87. _Garuc'_la Paiicalat.
Kamasikastaka. 88. Yatiraja Saptati.
Paramartha stuti 89. Dhati Paficaka.

Saranagati Dipika.
Devanayska Paficadat,
Acyuta Sataka.
Dehalida Stuti. 91. Paduka Sahasra.

Nyasa Tilaka, 92, Subhasita Nivl.

90. Divya Deéa Maiigala-
4asana-Paiicaka.

4. Literary works of epic, drama and Tyric type.
Yadavabhyudaya. 97. Goda Stuti.

Safikalpa Stryodaya. 98, Yamaka Ratnakara.
Hariisa SandeSa.
Daya Sataka. 99, Samasyi Sahasra.

5. Original philosophical treatises.
Nyays Pari$uddhi. 106. Mimarhsa Paduka,
Nyaya Siddhaijana. 107. Adhikarapa Saravali.
Tattva Mukta-Kalapa. 108 Paramata-Bhafiga.

Sarvartha Siddhi. 109. Adhikarana Darpans.
Sata Dogani. 110. Vaditraya Khandana.
Sedvara Mimarhsa. 111. Cakara Ssmarthana.

§. Commentaries.

Tattva Tika. 116. Catuséloki Bhagys.

Titparya Candrika. 117. Stotra Ratna Bhasya.

Gitarths Safigraba
Roksd. 118, Gadya Trays Bhasys

Gitartha Safigraba , .
Pattu, 119, Téopanisad-Bhagya-
6
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Now, we sholl:see the contents add the critical: appre-

ciations of his' works under each of the abovesmentioned
heads :—

I Manudls of Sr2 Vaignave Religion ¢ Bsotericiam 3,

Vedanta Dedikd wrote such manuals for' two reasons:
first, for tH¢ poptlarisation of the idens and idenls of &ri
Vaispavism and second; for the preservation of the religion
and philosophy of the Alvars and the Acaryas. He wiote
them in Sanskrit, in Tamil and in Sanskrit-cam-Tamil. He
kept in view a wide audience and aimed af the universali-
zation of the Sri Vafsr_mva refigion. These manudls are :——

1. Nyasa Dafakam. The Nyasa Dafakam is a short
poem on Prapatti or Self-surrender containing 10 Anugtup-
verses. As he involes the deity Varadar@ja, it seems, he
wrote it at Kafici (Conjeevatam). The Sri Vaisndva ideal of
Prapatti is well brought out in the 10 stanzas which are all
simple and significant. Although a work of Vedanta Dédika's

young age, it has the promise of the future greatness of the
author, The memorable linest :—

‘ot 7 7 fafes S |
i aw | e s
suggestive of the spiritual didcipline of self-surrender show the

man behind the author. That is why Mahscarys, & great

exponent of Defika's philosophy (16th century A. D.) appre-
ciate the work in the lines? ;—

‘o (=R ) T | aw
£y
St @A e

I. N.D.7.
Vaibliava Prakkiiks, phgo 69,
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“The'work has been commented upon by &ri ‘Bhagyam
Srinivasacaryad Its Pamil interpretation by Kurici'Gopala
Tatacarya is also available.

2. Nyzsa Viméati, The Nyasp Virsati is p metrical
exposition of Nyase or Prapatti,as,a means to ,Gogl-realisation.
Its 20 stanzas in the Sragdhara metretouch, one after the
other, upon the pre-requisites, the essentials and the consum-
‘mation of Nyasa or Prapatti. The-faculty and the function of
the spiritug] guide and the spiritual aspirant, the spiritudlism
«of Bhakti and Prapatti, the difference between Bhakti and
“Prapatti, r'thelsigniﬁcance‘of ‘Prapattiand the place of Prapatfi *
in »ancient Upanisadic Sadhands—all these are succinetly
stressed upon. It summarises in fact d¢he Prapatti-philospphy
of Ramanujs and Yamunacarya.? ¢

It;has & short commentary written \by Vedapta-Desika
himself, It seems his disciples requested him .to «explain, Jn
his.own.words, the principles of Prapatti embodied in these
verses.® Later on it was.commented ,upon by one Srinivasa

also. A Tamil-cum-Sangkrit interpretation by .one [N adadar
Venkataramacarys is also availeble ? )

3. Vairagya Paficakem. The “Vairagya Paficakam
contdins the traditionally famous five stanzas of ‘Vedanta
Dedika, written in reply to the royal ‘invitation from the
Vijayanagara.Caurt  The stanzas breathe the air of complete
indifferenge to worldly prosperity. They speak of the supreme
satisfaction of midedicated life. The memorphle lines® :—

Senfees oo Goferer s Feferafor
arfia  efadent g Ao AL

1. Desika'Barpradsya Vivardhini Sabht publications +(Eumbako-

nam).
2. N, v.z21.
3. N..V.commentary on atanzs 1.
4. Kumbakonam Edn.
5. V.6,
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contain the quintessence of Vedanta Defika's philosophy of
life and portray the full-figure of Vedanta Deéike, the man.

Although sxmple in expression, the poem is full of signi-
ficance for Sri Vaispavism. Scholars like T.Ch. N. R.
Tatacirya have commented upon it. Its Tamil exposition is
by Vira Raghavicarya.!

4, Haridina Tilakam. The Haridina Tilskam is a
collection of 17 Sragdhara-stanzas discussing the ohservance
of the Ekadaéi by the &ri Vaispavas. It is attributed to
Vedanta Defika. Although, the colophon to the work does
not indicate its authorship, yet, the style of the tréatment of
the 'subject-matter helps suggest its ascription to Vedanta
Defika,

5. Yajfiopavita Pratistha. The work is writtenin 9
verses of the Sragdhard-metre to cxplain the ritualism of the
sacred-thread and the esotericism of the Mantras accompany-
ing it. It seems that the work means to give the gist of some
other Sri Vaignava ritualistic literature on the subject.?

6. Vaifvadeva Karika. It contains 9 Sragdhara-verses
on the observance of the Vaifvadeva-Yaga in the scheme of
the &7 Vaispava ethics of the Paficakala- krtya.

7. §ri Vaisnava Dinacarya. The work containing 10
stanzas in Tamil is attributed to Vedants Defika by the
traditional accounts like the Vaibhava Prakaéika etc3 It
summarises the everyday religious practices of a $11 Vaisnava
in keeping with the spirit of the Paficaratra Sathhitas.

8. Artha Paficakam. Itis a Tamil work in 11 verses
meant to be a handbook of popular Sri Vaispavism. Vedanta

1. Dosiks Sahpredsya Vivardhint Sabhg publi
9. Y.P9.
3. Vaibhava Prakatikn, Pago 34,
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Defika wrote it with a view to emphasizing upon the five
points of 517 Vaignava spiritual discipline viz. (I) the nature
of the Supreme Being, the goal of highest experience, (II) the
nature of Jiva or the soul, the attainer of Bliss Eternal, (III)
the means of spiritual attainment, (IV) the results of spiritual
attainment and (V) the obstacles to the attainment of the goal,
Mahacarys (16th century) has a reverential regard for the
importance of the work in the inculcation of &ri Vaignava
religious tenching.!

9. Pannirunamam. In 13 Tamil stanzas the work
discusses the significance of the 12 Pupdras on the body
of a 811 Vaignava.

10, Ahara Niyamam. In21 Tamil verses it prescribes
the articles of food for a &1 Vaisnavs, suitable for leading the
life of religious discipline.

11, 12 and 13. These are smsll handbooks of Sri
Vaignava spiritualism written in Tamil verses by Vedanta
Deika as the Acarya of the Sr1 Vaigpava world. They are
meant to suggest the significance of Prapatti embodied in the
Mantra, the Dvaya and the Carama-Sloka respectively:

14, Tattva Navanitam and 15.
These are written in Mani-Pravala styl
spiritualism of the Ramanuja-Mata.?

16, Upakara Sangraham.
dilating upon the manifestation
life of man.

17. Sara Sabgraham. Written in Tamil verses, the
work is ascribed to Vedanta Desika by the Vaibhava Prakd-
§ika (Page 96), It expounds the principles of &ri Vaigpava
morality.

1. Vaibhava Prakasika, Page 34.
2. Vaibbava Prakesika, Pogo 84,

Rahasya Navanitam.
e to expound the

it is a work in Tamil
s of Divine Providence in the
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18. ‘Munivahana-Bhogam. Itis a Mapi-Pravala com-
'meritary on Tiruppapdlvar's Amelenadippiran. It expresses
#the mystic experiences of the ancient Tamil sage.

19. Madhura Kavi-Hrdayam. The work was a Mani
Pravals commentary on Madhura Kavi’s Kanninum-Sirnt-
“tariibu, Msahacarya mentions it But it is Jost now.

+30. and 21. These are the short Tamil treatises on the
truths of Vidistadvaita philosophy and the <deals iof {Sr1
Vaisnava religion, respectively.

22. Saradipam or Rahasya Trays Saradipam. itiis
a Tamil work, probably a summary of the Rahasya Trays
Saram, as referred to by Mahacarya.? It is not available now.

23. onfl 24, These works are lost beyond recovery.
23 or the Nigama Parimalam was probably the great:ex-
sposition of the Prabandbams , which, according to the tradition,
far.excelled their expositions by the Tengalai teachers.

25. Guruparathpatd Saram. The work un Tamil is

‘meant'to propagate the cult of the worship of the Pravartakas

of the Sri Vaisnava religion.
26. Virotha ‘'Parihiiram. Written in Tamil, it is a

rejoinder ‘to the points of controversy arising in the Tamil

magum opus of Vedants Degika, the Rahasya Traya Sarem's

27. Tattva gikhﬁmnx)i. It is no more available now.

28.to 34. Al these works are lost. But they are all
referred to by Mahacarya

35. Adaikale Pattu. It is a devotional Tamil poem on
Prapatti or self-surrender in 11 verses.

1, Vaibhava Prakasiks, Page 108,
2. Vaibhava Prakasks, Page 129,
8. Vaibhava Prakasika, Page 132,
4. Vaibhava Prakasiks, Page 31.
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36. Tirucchinnamalai, In 11 Tamil verses it meant to
be a bugle-song glorifying the Varadaraja-procession in Kancy,
during the Brabmotsavam festivals.

37. Agjoli Vgjbhavam. It was a $aranagatisong in
Tamil.

38. Rahasya Sikhamani. It was a Mani-Pravala work
expounding the Sri Vaisnava ideal of Prapatti.

39, Abhaya Pradana-Saram. It also expounded the
$t1 Vaisnava concept of Divine Providence. It is lost now.

40. Surasaram. The work in Tamil embodies the
tenets of Vedanta Desike’s religion and philosophy. .

41. Pradhana Satakam. It is a small Tamil work on
&ti Vaispavism.

49 to 45. These are Tamil treatises on St Vaispava
esotericism and mysticism.

46 to 48. These are the three of the four famous
trentises of Vedanta Deéika which according to the Vedagalai
Gurupararhpara-tradition formed the Acaryic dispatch of
Dedika to the scholar-prinee, Sarvajfia Singappe, with a view
to initiating him into the idealism of the $ri Vaisnava religion.

49 and 50, These are small Tamil manuals of the
$r1 Vaignava Sadhana of spiritualism.

51 and 52. These are handy Tamil works, written
with & view to popularising the religion of Ramanuja.

53, Samhpradays Parifuddhi. Written in Mafi-Pravals o
style, it is a fine exposition of the ideas end ideals of the
Munitrayam-Sarmpradaya.

54. Aradhana Kariki. In two simple verses, it shows
the way to the worship of God.

55. Prabandha Saram, In 18 Tamil verses, it means
to honour the 12 Alvars, the great seers of Srivaispavism.



#6 VEDANTA DEJIKA: HIS WORKS

1%, ‘Munivahana-Bhogam. Itis e Mapi-Pravala com-
‘mentary on Tiruppanalvar's Amelanddippiran. 1t -expresses
#he mystic experiences of the ancient Tamil sage.

19. Madhura Kavi-Hrdayam. The work was a Mani
Pravale commentary on Madhura Kavi's Kaggix}um-Sirut-
‘tariibu, Mahacarya mentions it But it is lost now.

130, and 21. These are the short Tamil treatises on the
truths of Vidistadvaita philosophy and the ideals .of 1511
Vaisnava religion, respectively.

22. Saradipam or Rabasya Trays Saradipam. ltiis
a Tamil work, probably a summary of the Rahasya Traya
Saram, as referred to by Mahacarya.? It is.not available now.

D8, antl 24. These works iare lost tbeyond recovery.
23 or the Nigama Parimalam was probably ‘the greatiex-
;position of the Prabandhams , which, according to the tradition,
fur-excelled their expositions by the Tengalai teachers.

25. Guruparampar@a Saram, The work in Tamil is
‘meant'to propagate-the cult of the worship of the Pravartakas
of the Sri Vaignava religion.

26. Virotha 'Parihdram. Written in Tamil, it is a
rejoinder ‘to the points of controversy arising in the Tamil

magum opus of Vedants Defika, the Rahasya Traya Sarami®
27, Tattva sikhﬁmnr_}i. It is no more available now.
28.to 34. Al these works are lost. But they are all
referred to by Mahacarya ¢

35. Adnikala Pattu. 1t is a devotional Tamil poem on
Prapatti or self-surrender in 11 verses,

1. Vaibhavn Prakasiks, Page 108,
2. Vaibhava Prakasiks, Page 129,
8 Vaibhava Prakatika, Pago 132,
4, Vaibhava Prakatike, Page'3l.
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36. Tirucchinnamalai. In 11 Tamil verses it meant to
be o bugle-song glorifying the Varadardja-procession in  Kancl,
during the Brahmotsavam festivals.

37. Agjsli Vgjbhavam. It was a Sorapdgatisong in
Tamil.

38, Rahasya Sikhamapi. It wasa Mani-Pravals work
expounding the Sr1 Vaignava ideal of Prapatti.

39, Abhays Pradana-Saram. It also expounded the
$11 Vaisnava concept of Divine Providence. It is lost now.

40. Sarasaram. The work in Tamil embodies the
tenets of Vedantn Degike's religion and philosophy. )

41. Pradhana Satakam. It is o small Tamil work on
$t1 Vaigpavism.

42 to 45. These are Tamil treatises on St Vaispava
esotericism and mysticism.

46 to 48. These are the three of the four famous
treatises of Vedanta DeSika which according to the Vedagalai
Gurupnrampuri-tradition formed the Acaryic dispatch of
Defika to the scholar-prinee, Sarvajiia Siflgappa, with a view
to initiating him into the idealism of the Sri Vaisnava religion.

49 and 50. These are small Tamil manuels of the
81 Vaisnava Sadhana of spiritualism.

51 and 52. These are handy Tamil works, written
with g view to popularising the religion of Ramanuja.

53. Sarhpradiya Pariduddhi. Written in Mahi-Pravals
style, it is o fine exposition of the ideas and idenls of the

Munitrayam-Satmpradaya.

54. Aradhana Kariki. In two simple verses,
the way to the worship of God.

55. Prabandha Saram, In 18 Tamil verses, 1
to honour the 12 Alvars, the great seers of Srivaignavism.

it shows

it means

o
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56. Hastigr Mahaimyam. In Senskrit-cum-Tamil. 1t
was & history of Kaiici, m the style of the Purdpas. It
aimed at the glorification of the Lord Varadaraja of Karici.

57, Paramapada Sopinam. In Mapipravals, it was an
attempt at establishing the Srivasnava Sadhana of Prapatti
to the exclusion of the othet means of the realisation of
the Divine,

2. Theses on Srivaisnava theology 4 ritualism

Under this head are available some very important and
origmal contributions of Vedanta Defika ns the teacher of
Srivasnavism. These Sarhpradaya-works clearly suggest the
great 1mportance of Vedinta Desika’s succession to the
Sampradaya-Pravartana seat of Ramanuja  The amm of
Vedanta Defika 1 these theses s to present the characteristic
features of the religion and philosophy of Sii Vaggavism.
These works are—

58. Niksepa Raksa, Asits name suggests, the work
15 a thesis on Niksepa or Prapatti or self-surrender and
champions the cause of love and devotion to God in the
face of other ways of God-realisation This one work
is enough to unmorfafise Vedanta Degika, who regards it
to be Ius Iiterary effoit at revealng the supreme secret of all
knowledge i. e love for God and Man and Nature.!

Here, Niksepn or Prapath 1s discussed as one’s self-
obnegating love and devotion to the Divine  Niksepa 15 love

= for God culmnating m love for man, Furstly it 15 shown that
Niksepa is o constant remembrance of one’s bemg given to
God m utter love and devotion, Secondly, unhke other
means of God-renhisation, Niksepa 15 winning or attracting to
one's side the Supreme Being, the sole refuge, the only goal,
the greatest strength? Thirdly, 1t 1s not a cult started by

1. N.R.Page 40.
2, N, R, Pago 38,
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xoryorz but an ancient spiritunl Upanisadic Sadhana.!
Fo'urthly, it has its Sastraic prescription in the Gita verse—
‘i, wﬂ?q'fq' etc emphasizing upon its obligatoriness to the
spir'ituul aspirant. It is rather remarkable that Vedanta
Defikn makes out the Niksepa Roksd as ‘Atmanivedans.
Mimirhsa’ and brings to bear all the technique of the Mimarnsa
on the discussion of the nature of Niksepa. As the Parva
Mimamsa-Sadhana fulfils itself in the genesis of ‘Aparva’,
so does the Nikgepa-Mimarsa-Sadhana lead to its own
Apfirva in the form of ‘Deva-Prasada’ or the Divine desire to
save the Soul, Fifthly, the work proves the point that
“Niksepa’ is not prohibited in such sacred scriptures 8§
‘are: qeur Prgiisara’ ete.  Sixthly, Niksepa has been distin-
guished from Bhakti and has been shown to be the only
means of God-realisation3 Seventhly, the work conclusively
proves that Prapatti is not an impracticable philosophy of
life. Eighthly, Nikgepa has been given a distinct place in the
ancient Brahmavidyas.

The invocatory stanza suggests

was written at Sriragam. The w
commentary by one Sirmha Deva. Another commentary

called the ‘Nrsimharajiye’ suggests that the work had other
expositions also by eminent teachers of Sri Vaigpavism.®

It is a long discussion on the
the universality of
nta Desika seems
of the Vadagalai

orks of its type
the works of

that the Niksepa Raksa
ork has got a standard

59, Pancaratra Raksa.
self-validity of the Paficaratra Sarhhitas and
the Pancaratrs religion and morality. Veda
to have written it in his role of the Acarya
srivui§r.lavas. It presupposes many other wi
such as the Agama Pramanya of Yamunacarys,

_ rasara bhatt: T
1, N.R.page 29.
2. N.R.page 3.
8, Nmimbarajiys page, 1
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Tts first section enjoins upon the Srivaigpavas the worship
of Vasudeva following the prescription of one of the four
Siddhantas viz. Agama, Mantra, Tantra and Tantrantara
of \,the Pancaratra Sarmhitas. The second section is devoted
to the discussion of the daily routine of the life of a Sri-
vaispaya, consisting of the fivefold duties of Abhigamana,
Upadana, Ijya, Svadbyaya and Yoga. The last or the third
section contains valuable practical suggestions concerning the
performance of the Paficakala Kytyas, the only duties con-
current with the Prapatti-Nistha or selfless love and devotion
to God. The complete worship of the Divine, the perfect
Prapatti, has been shown to be an alltound physical, mental
and spiritual-purification of one’s self’. .

60. Saccaritra Raksa. It is a comprehensive exposition
of the ritualism of initiation into Srivaispavism., Vedanta
Defikn treats the subject in the manner of a Mimarhsaka.
The work has three sections: The 1st. is devoted to the
theory and the practice of marking the body with Visnu's
conch and disc. The marking has been suggested to be the
sign of one's dedication to God in utter submission of one’s
whole being?® The second is a discussion on the api)lication
of the Urdhvul Pundre to the different parts of the body.
The U'rdhva Pundra has been shown to be a great sign,
suggestive ?f ot‘xe’s eagerness for lending a higher and a better
and a godlier life® The third prescribes the use’ of the food
3?::;;15 l:lytthz worsh.ipper to the deity. = The practice has been

o e :En“:at?o?t?mg short .of a spiritual discipline leading

A tion o the Upanisadic maxim of ‘A% mrq yshans

The invocation to the deity Dehalida of Tirukkoilar® 1s an
P. R. page 1564.

8. R. page 48.

. S.R. page 60.

. Igopanizad—1.
. 8. R. 1at. Adhikara, last stanza,

:
pewer
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indication of its composition et Tirukkoilér.

61. Dramidopanisatsira. As its name suggests, it is &n
epitome in Sanskrit, in the Sragdhard and the'Sikhdrihi-
metres, of the Dramidopanigat or the Gathas of the saist
Nemmilvar, Vedanta Defike has captured here the efitire
atmosphere of the Tamil Gathas singing of the majesty and
the grace of the Great God. It is one of the advanced works
of Vedants Defika. It has o Tamil interpretation by Srinivasa
Dedika. .

67. Dramidopanigattatparya-Ratnavali. It summarises
in 130 Sragdhara-stanzas, divided in 10 sub-sections, “all the
songs of the great Nammalvar. Like the songs of the Tamil
saint, the Sragdharas of Vedanta DeSika contain the essence
of self-surrender. LU

It seems it was written at Srirafigam?. Its Tamil com-
mentary is by one Venkate$acarya.

63. Rahasya Traya Saram, [tisthe Tamil magnum
bpus of Dedika, the Srivaisnava Acarya. It embodies the
secrets of Srivaignava esotericism. Itis the great Prapattic
Sastra of the Vadagalai Srivaignavas.

64. Bhagola Nirpaya. Along with its small commen-
tary, it is a short treatise in 9 verses. ‘The main aim of the
author is to describe all the parts of the globe, following the

Puranas. Although some scholars do not take it to be an
authentic work of Vedanta Deéika, yet, it is not improbable
that Dedika wrote it as a sequel to the Tattva-Mukta-Kalapa
stanza ‘Tigthatyarvibhacakram® (1.63) efc. Mahacarys takes
it to be n genuine work of Vedanta Defika.?

65. Silpartha Sara. ltis referred to by Mahacarya as
one of the works of Vedants Dedika? The work is irretrie- .

1. D.R.130.

2. Vaibhava Prakafika page 70.
8. 127.

" " ”
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vably lost now. ‘There is a tradition that the Silpartha Sars
was & work on the art of sculpture in general and iconography
in particular_and that it contained the ‘Acarys Mudra’
executed by Vedanta Deéika in his own bust, preserved, even
to-day, in the Defika-shrine at Tiruvahindrapuram.

3. Devotional and Didactic Poetry.

Vedanta Defike wrote a large number of devotional and
didactic poems. These poems suggest his intensely religious
spirit and his poetic faculty as a writer. These works occupy
a distinct place in the galaxy of poems of Sri Vaispava
Sanskrit writers. Itis a fact that Vedanta Desika wrote
these poems under the inspiration of the songs of the Alvars.

But there is no dearth of originality in them. These works
are:—

-66. Hayagriva Stotra. It is 2 hymn containing 32
stanzas, mostly of the Upajati metre, on Hayagriva, the
11 Vaispava deity of Light and Learning. Itis probably
the first work of Vedanta Defika as a writer of poetry, It
was composed during the author’s sojourn at Tiruvahindra-
puram. A visitor to Tiruvahindrapuram js shown, even
today, the seat where Vedznta Defika sat and composed and
recited the Hayagiiva stotra. The hymn is recited by the
&1 Vaignavas of Tiruvahindrapuram during the Brahmo-
tsavam festivals. The devout Vadagalai Sr1 Vaisnavas have
a reverential regard for this hymn as they takes it to be the
poetic idealisation of the esotericism of the Hayagriva Mantra,

Some of the stanzas of the Hayagriva stotra such as
‘Samahdrah Samnam! and ‘Syatah Siddham?® etc. are v}ary
favourite with the poet as he reproduces them more than once
in his other works. 1t scems the poet himself liked his juve-
nile poetic compositions, B -

1. Ha. 8.2,

9. Ha, 8.3,




CHAPTER 11 53

Mahicarys, the famous Teigalai critic and philosopher,
seems to be very fond of this hymn as he highly appreciates
it in his Vaibhava Prakasika.! :

The hymn has been commented upon (i) by Velamar
Srinivasicarys and (ii) Sri Saila Tirumalai Nambi Raghavarya
in Sanskrit. Its Tamil interpretations (i) by Kurichi Gopala
Tatacarya and (i) by Gargys Veikatacarya are also well-
known,

67. Dadavatara Stotra, It is o stotra or hymn on the
Avataras or incarnations of Sr1 Vispu or more particularly,
Sri Rabganatha. It was written at Srirafgam. All the
images of Lord Visnw's incarnations installed in the &ri
Rafganatha shrine have been honoured by the poet in this
Stotra, *

1t has 13 stanzas in the Sardalavikridita-metre sugges-
tive of the vehement beating of the poet’s heart under the
stress of love and devotion to Rafiganatha.

The poet gives a prominent place to this hymn in Act
VII of his drama, the Safikalpa Sturyodays. He repeats
almost all its stanzas in connection with the description of the
incarnations of Vignu (Safikalpa Suiyodaya, Act VII). ‘:[‘be
work is meant to excite worshipful mood in the readers’ mind.

The Sri Vaigpavas of Tiruvahindrapuram say thz.zt the
hymn was written on the deity Devanayaka and the incar-
nations of Devanayaka consecrated in the Tiruvahindrapuram-
temple,

About this Stotra, the Vedanta Deéika-VnibhnYn-Px:u?ci-
$ika says that it greatly contributes to one's faith in Divine
Providence.?

1. Vaibhava Prakagiki, Page 80.
2, Vaibhava Prakasiks, Pege G0.
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1t has three commentaries :— .

(1) by St Seila  Tirumalai Nambi Raghavarya (in
Sanskrit).

{2) by Kurichi Gopala Tatacirya (in Tamil) and

(3) by Gargya Veikatacirya (in Tamil).

68. Bhagavaddhyana Sopana. It is a devotional poem
written by Vedanta Defika at Stirahgam. Itisa work of
the period of his ‘inward ripeness’.

It has 12 Mandakranta-stanzas all suggestive of the poet’s
heart melting in Divine love in the piesence of Divine beauty.

It conceives of the limbs of the images of Ranganitha
as steps for the devotee’s heart to climb to reach the Divine,
It presents the sublifne sense of self-surrender, the great
spiritual Sadhana of Srivaisnavism,

The name ‘Bhagavaddhyana Sopanam’ is significant.
According to the votaries of Rahganitha, the word ‘Bhagavat’
signifies directly ‘Rafhganatha’ and no other deity of the Sri-
voispava pantheon, As ‘Dayd Satakam’ means Srinivasa-
Satakam, so does ‘Bhagavaddhysna Sopanam’ mean Raiiga-
natha-Sopanam. The Stotra echoes forth the lofty ideas of
the Tamil-Gathas of Muni Vahana, & great Tamil seint.

It is commented upon by Anvil Venkate Gopaladasal
who has a high regard for its suggestiveness and sweet
reflections. From A. V. Gopaladasa’s commentary, we know
that the great Advaita-Acarya, Appayya~D1k§ita also had
commented upon it. Its other jcommentaries are @) by Srx
&ails Tirumalai Nambi Réaghavarya (in Sanskrit) ; (i) Sri
Saila Vedsnta Ramanuja (in Sanskrit) 3 (i) $ri Saila Sinnamy
Ranganathacarya (in Tamil) and (iv) by Gargya Venkatacarys
(in Tamil).

1, Vani Vilas Prees (Scirafigam).
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69. Gopala Vimfati. It is a hymn in 21 verses on
Lord Krspa. 1t has a variety of metres, suggestive of the
variety of the poet’s moods, ranging from simple faith to
philosophical idealisation concerning Lord Krspa.

According to the Vaibhava Prakasika, it was composed
at Tiruvahindrapuram.

Some of its fine stanzas are incorporated by the poet in
his Mahakavya, the Yadavabhyudaya, Canto XV. Its first
stanza,—ae¥ zegrad=y etc. containing the quintessence of
the poetry and the philosophy of Vedanta Deika forms the
prologue to the Yadavabhyudaya And Appayya Diksita,
while commentmg upon it, points out that Vedanta Desika,
being a great Krsnu Bhakta, was capable of the highest
flights of Krgna-poetry®,

The Late M. M. Chetlur Narasimhachariar of Tiruva-
hindrapuram took this stotra to be the elucidation of the
mysticism of the Gopala-Cakra.

It has been commented upon (i) by Sri Saila Tiru-Malai
Nambi-Raghavarya (in Sanskrit) and (i) by Sri Saila Sinnamu
Ranganathacharya (in Tamil).

70. &1 Stuti. It is o hymn in 26 stnzas of the
Mehdakranta metre on Sri or Laksmi. It was occasioned
by hymns on $rf, composed by pre-Defika $ti Vaignava
poets. The §ri Stuti of Yamunacarya is its main source of
inspiration. According to the traditional biographies of
Vedanta Defika it was composed at Srirafgam. But the

rivaisnavas of Conjeevaram claim their city to be its place
of origin, There is nothing in the $ii Stuti to suggest its
Composition at Srirafigam or Conjeevaram or Tiruvahindra
&m What is certain is that it was written at a time

1. Y.commentary on 1-1.
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when the &t Veisnava world had been split up into two
halves. Probably the contention of the Tengalais and the
Vadagalais on the point of Sri or Lakgmt has o hand in its
composition, It is held in high esteem by Chanda Maruta
Mahacatya, the celebrated commentator of the Satadagani?
It has been commented upon (i) by Atreya Varadacirya
(in Sanskrit) and (ii) by Kurichi Gopala Tatacarya (in Tamil).

71. Abhiti Stava. Itisa hymnon Lord Rapganatha
of Sricafigam, It is supposed to have been written at Satya-
mafigalam in the Coimbatore district,

It contains 29 stanzas. It is a beautiful piece of poetry.
The poet expresses, bere, his devotion to Rafganatha, It
is a work of our poet's advanced age. It has some
autobiographical tonches. Besides, it gives a clue to the
chronology of Vedanta Desika’s works.

Probably it has no Sanskrit commentary. It has, how-

ever, & Tamil commentary by &ri Saila Sinnamu Ranga-
nathacarya.

72. Varade Raja Pafcasat. It is a hymn on the deity

Varadaraja, worshipped in the Veradaraja shrine at Conjeeva-
ram. It has 51 stanzas all full of the youthful energy of
t.he poet. It is called-‘Devarija Paficafat, also. It reads
hke'u fine exposition of the theology of 817 Vaisnavism.
Besides, it is & Prapatti-poem for the Sr1 Vaigpava wo-rshipper
of Varadarajs at Conjeevaram. It has captured the entire
beauty of the Image of Varadaraja. It contains a fine sketch
of the Brabmotsavam festival of Varadaraja. It is read and
regarded os Sastra-poetry or poetry expressive of the Sri
Vaisnava-conception of the Divine Being. 1t has been com-
mented upon by Karur 31 Saila Srmivisacﬁryu.

1i Vaibhava Praksiiks, Page 66, : =
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73. Vegasetu Stotram., It is a hymn on the deity
enshrined in the Yathokta Karin-temple at Conjeevaram. It
has 10 stanzas suggestive of the story that runs as follows :—

‘Once Brahma, the world-progenitor, began the Adva-
medha sacrifice at Kafcl. Sarasvati, his spouse, did not

attend the function. When the function was in full swing,
she changed herself in the form of a river, Vegavatl by name
and flowed tempestuously with a view to extinguishing the
sacrificial fire of Brahms, her husband, But Visu, the
Yathokts Karin threw himself across the stream and stopped
the waters from impetuonsly moving towards the sacrificial
alter, As Vigpu, the Yathoktakarin became the ‘Vegdsetu’
or the Setu or the dam to the Vegavati river, the hymn
composed on Him is called ‘Vega Setu-Stotra'.

Another significance attached to the Stotra is that it
eulogises the gifts its author had received from Snrasvut.f, the
Goddess of Learning. Sarasvati is Vegavatl or quick to
respond to the poet’s prayers. Our posts’ speech is arrested
10 sooner than it reaches God, the Ultimate Transcendental.

God becomes the Setu or the dam to the flow of Dedika’s
Speech, The hymn hints at the secret of the devotional
outpourings of its author.

It has been commented upon by T. Ch. N. R. Titﬁcz_'irya
%n Sanskrit and by & Seila Sinnamu Rangsnathacarys
In Tamil,

74.  Asta Bhujastaka. It is & hymn dedicated to V1§f.l“
of Gajendravarada with 8 hands, enshrined in the A‘?ﬁ?ﬂb“h“'
temple, adjacent to the Yathoktakarin-temple at Conjeevaram.
It containg 10 stanzas. Our poet says that if a devotee were
to meditgte upon the form of Vispu presented in' t'he hY“:’“;

€ would grow in Divine consciousness and Divine love.
The Stotra is o work of Defika's early literary careel:

1. A, B9,
8
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it has o Sanskeit commentary by L R. Sheshudry-.
acharya. Its Tomil interpretation by Agnihotram Chekrapani
Pattars-arys Duasa is also well-known,

75. Kamasikastake. It is o hymn on Vispu in the
form of Narssinha enshrined in the Kamasika-temple at
Conjeevaram. It also is a work of our poet’s early career as
a writer of devotional hymns and poems. It has 9 stanzas,
which lend immortality to the Kamasika-temple and the deity
installed therein,

76. Paramartha Stuti, Itisa bymn in 10 stanzas on
Vigpu in the form of Rima or Vijaya Raghava or Samara
Pufigava installed in o shrine near Tirupputkuli, about seven
miles from Conjeevaram. 1t is called ‘Vijayn Raghava-Stuti’

or “Samara Puiigava-Stuti” also. It suggests our poet’s
devotion and self-smrender to God.

It hasa commentary in Sanskrit by I. R. Sheshadrya-
charya. Agnihotram Chakrapani Pattar-arya Dasa has written
a Tamil Commentary also on it.

77, Saranagati Dipika. It is o hymn on the deity
Dipa Prakada, conmsecrated in the Dipa Prakada-shrine at
Conjeevaram, 1t expounds the principles of the religion and
the philosophy of Ramanuja.

It occupies an important place in the works of Vedanta
Defika. It contains many an autobiographical touch. It is
* full of reminiscences of our poet's love for the Tamil songs of
the Alvars, It is suggestive of the sentiment of Acarya-

Nigthd, 1t is, as the poet himself says, enough to flood the
reader’s heart with divine love and divine joy.!

Its name Saranagati Dipika is significant as it shines

like a Jamp showing to us the inner recesses of the heart of
Vedanta Deéika, a Saranagata’,

1. Sar, D, 86,
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It contains 60 stanzas changing in tone with the change
of the poet’s moods, ranging from Image-worship to intuitive
immersion in the Divine Being.

It has been commented upon (i)by $ri Saila Tirumalai
Nathbi Raghavarya and (i) by Gargya Veikatirya in
Sanskrit. Its Tamil commentary by K. M. Rajagopalacharya
is also available,

78. Devanayaka Pancafat. It is a hymn on Deva-
nayaka, the deity of Tiruvahindrapuram. It was composed
by Vedanta Dedika during his sojourn there. It has 53
stanzas, 50 being in the Vasanta Tilaka-metre. It abounds
in the ideas of the songs of the great Tamil Saint Nammalvar.
It contains our poet’s reflections on the beauty of Arc and
the mystery of Image-worship. It issung in chorus in the
Tiruvahindrapuram temple, on the occasion of the Brahmo-
tsavam festival every year. Doddayacarya appreciates it
very much.! ’

It has o Sanskrit commentary by Sri Saila Tirumalai
Nambi Raghavarya. Its Tamil interpretation by K. M. Raja-
gopalacharya is also available.

79. Acyuta Sataka. It is a devotional poem in Prakrt.
It has 101 Gathas, It was written at Tiruvﬁhindmpurr_n
end dedicated to the deity Devanaysks or Acyuta. It 15
inspired by the Tiruvayamozhi of the Saint Nammalvar. It
shows each and every facet of Srivaispavism and Visistd-
dvaita, The Late M. M. Chetlur Narasimhachariar held it to
be the quintessence of the Ramanuja Daréana.

1t is written-in Prakrt. Our poet regards Prakst as the
sweet voice of Sarasvati? Doddayacarya appreciates itasa

1. Vaibhava Prakadiks, page 31.
2. A,B.3.



60 VEDANTA De4IKA: HIS WORKS

novel hymn on Acyutal It has many commentaries,
suggestive of its importance ; such as :— )
@ by T.Ch. N. R. Tatacarya (in Sanskrit).
{iiy by T. V. Desikacarya (Grammatical). .
(iti) by 3r1 Saila Sinnamu Ranganathacarya (in 'I:amll).
(iv) by Taiyar Vangipuram DeSikacarya (in Tamil).
(v) by S. T. A. T. Kumara Tatarya (in Sanskrit).

80. Dehalifa Stuti. It is a poem of devotional attitude
towards the Divine. It was written on the deity Dehalida at
Tirukkoilur. It contains 28 stanzas, all suggestive of the
ideas and the imageries of the Tamil songs of the three
ancient Alvars-Peyalvar, Pudattalvar and Poigai. It isan
important work of the poet. It contains the story of Ehe
coming into being of the Munitrayam Sampradaya of Sri-

vaigpavism, the Sambpradaya to which Vedanta Dedike
belonged.

Veddnta Dedika himself likes this poetic composition
of his? very much.

It has two Sanskrit commentaries, one by T. Ch. N. R.
Tatacatya and the other by &ri Saila Sinnamu Ranganatha-

caryn. Its Tamil exposition by P. I. Lakshmi Nareshacharya
is also available.

81. Nyasa Tilakam, Itis a hymn on $r1 Rafganatha
of the Srirafigam temple. It has 32 stanzas, all composged

at Srirabgam where Vedainta Dedika lived and worshipped
Lord Rahganitha,

Its subject-matter is Nyasa or Self-surrender to God.,

It bas been commented upon in Sanskrit (i) by Nainara-

caryn, our poet’s own son and (i) by r7 Bhasyam Srinivasa-
1. Vaibhava Prakasikn
2. De. 5,23.
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cirya. It has & Tamil commentary also by Kurichi Gopala
Tatacarya.,

82. Raghuviragadys. It is a prose-poem on $ri Rama.
Doddayacarya says that it was composed at Tiruvahindra-
puram.! It has a striking resemblance to the Ranga-Gadya
of Ramanuja. In fact, it is inspired by the Ranga Gadya.
The Srivaisnavas of Tiruvahindrapuram recite it on the
occasion of the Brahmotsavam festival of the deity Deva-
nayaka. Itis a beautiful poetic epitome of the Ramayana of
Valmiki. Its rhythmic movement and mellifluous music
recommend it to the reader. The poet likes it very much.?
It is called Mahavira-Vaibhava also. Itis commented upon
by Tenbarai Rajagopaldcirya.

83, Bhastuti, It is a highly suggestive devotional
poem composed on Bha or the Goddess Earth. It contziins
33 stanzas, It is supposed to have been composed at Sri-
rafigam, But, it might have been composed on the Goddess
of the Varahavatara-temple at Idvaindai, near Mahavalipuram,
in the Madras Presidency. It contains our poet’s mystic
speculations on the earth, a mode of the Divine, It reads
like = poem on the glory and the grandeur of ‘Bharata-
Varga’ also, It has been commented upon by $r1 Saile

Tirumalai Nambi Raghavarya in Sanskrit and by K. M.
Rajagopalacarys in Tamil.

84, Sodadsyudha Stotra. Itis a hymn on the 16 w§ﬂP°m
accompanying the Sudardana of &rT Vispu, installed in the

rirafigam Temple. It has 18 stanzas in the Anustup metre.
As the poet does not suggest any purpose of the 16 weapons
such as the destruction of the Turugkas or the Moslem
Vandals, we may presume it to have been written before the
sack of Srirahgam in A. D. 1310. Doddayacarya says that

1. Vaibhava Prakigiks, page 32.
2. R. . last stanza.
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it was composed at Conjeevaram on the weapons of Lord
Varadaraja? The work reminds the render of the Astra-
dhyaya or the weapon-chapter of the Vispu Purana. 1t has
been commented upon by Tenbarai Rajagopalaciryain Sanskrit
and by Karichi Gopala Tatacatya in Tamil.

85. Sudarfanagtaka. It is a hymn in 8 stanzason
Sudarfana or Visnu's disc, It is said to have been written
at Tiruvahindrapuram, But Doddayacarya says that it was
composed at Conjeevaram.? It has a Sanskrit commentary
by Tenbarai Rajagopalacarya. Its exposition by Kurichi
Gopala Tatacarys in Tamil is also well-known.

86, Garuda Dandaka. It is a hymn addressed to
Garude, in the Dandaka metre, It is a regular type of
Dandaka, having 4 quarters, each containing 108 syllables,
consisting of the initial pair of ‘Naganas’ followed by
‘Raganas’. Dandake, in fact, is rhythmic prose, producing
stately music. Our poet uses the Dandaka with a view to
expressing the sense of the Sublime. The Dandaka metre in
the Prabodha-Candrodaya of Krsna Miéra (Act 1V) probably
influeneed the poet in his Garuda-Dandaka.

It was composed at Tiruvahindrapuram. It is sung
on the occasions of the Biahmotsavams by the Srivaignavas
of the locality. But Mahacarya in his Vaibhava Prakasika
states that it was composed at Conjeevaram when Vedanta
Desika—the Sarva-Tantra-Svatantra—was challenged by o
snake-charmer. It is this Garuda-Dandaka with which the

poet is said to have invoked Garuda and. defeuted the
snoke.charmer,

The work is incorporated by the poet in his Safikalpa-
Suryodaya, Act X. Its recitation appears attractive even today,

1. Vaibhava Prakaciks, page 35.
a

2, Vsibhova Prakasiks, pago 85.
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It has a Sanskrit commentary by Tenbarai Rajagopala-
carya and a Tamil one by K. M. Rajagopalacarya.

87. Garuda Pancasat. It is a hymn in 52 stanzas, on
Garuda, the presiding deity of Wisdom and Reason. It was
composed at Tiuvahindrapuram, It is recited on the
occasions of the Brahmotsavam festivals of the locality. It is
written in stately Sragdhara metre. The Srivaisnavas regard
it as the embodiment of the Garuda-Mahtra, Some of its
stanzas, liked by the poet, aie included in the Sadkalpa-
Saryodaya, Act X. .

88, Yatiraja Saptati. Itis a hymn on Ramanuja, the
great Srivaisnava teacher and philosopher (A. D. 1017-1137),
It contsins 74 stanzas. It was written probably at Sri
Perumbudur, Here our poet gives expression to his deep
sense of devotion to Ramanuja, enshrined as $rt Bhasynkara,
in the Perumbudur temple, But Doddayacarya says that it
was written at Srirafgam. Many of its stanzas are incor-
porated in other works of Defika. The poet liked the
Yatiraja Saptati very much! It has a commentary by one
Ramanujacarya.

89, Dhati Paficaka. It contains 5 stanzas. It is tra-
ditionally ascribed to Vedanta Dedika. It glorifies Ramanujs,
the great Conqueror of rival religionists and rival schools of
philosophies. Its third stanza ‘qIiEhgReveR’ etc.” reminds the
reader of the first benedictory stanza of the Dadakumaracarita®
of Dandin.

90. Divya Deda Mangalaéasana-Paiicaka. It is a col-
lection of 5 stanzas composed on places of sanctity like
Sri Rangam, Tirupati, Conjeevatam, and Tiiunarayanapuram.
It glorifies the Divine Arcas consecrated in the four famous

L Y.s.73 2, Dbati. 3,

3. AUSTIAIUS; oto.
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Srivaisnava shrines.] ts stanzas are included in the Rahasya-
traya Saram. It is for this reason that some scholars do not
take it to be an independent work of Defika.

91. Padukasehasra. Itisa long hymn, having 1008
verses, in 32 Padyas or sections, on the Paduka of the deity
Rabganatha of Stirahgam. It was composed at Srirahgam.
There is a story about its otigin :—

‘Once, Alagiamanavila Perumal Nainar, Pillai Loka-
carya's brother, challenged Vedanta Dedika for the latter’s
title of ‘Kavi-Tarkika-Sihha’. It was decided that one who
composed 1000 Slokas on Rahganatha in one night would be
called the ‘Kavi-Tarkika-Sithha,” The Vadagalai poet and
his Tefigalai rival started their work. While the Teigalai
poet took the whole night to compose 500 Slokas only,
Vedanta Degika finished 1000 Slokas in a very short time.

The Vadagalai poet’s 1000 stanzas are called the Paduka
Sahasta,

The Paduka Sahasta was so much liked by Defika's
followers that they believed it to have been composed by
Lord Hayagriva, the God of Light and Learning Himself.
'I“l-le work is a study into the Ramayana of Valmiki. It
brings out all the niceties of the Ramdyana as an epic poem
of love a‘nd devotion. It reads, besides, as an eulogy of the
great Spint Nammalvar., Like the Vadagalai Srivaignavas,

the Tedgalai Srivaisna .
spavas als ;
philosophy, also love it for its poetry and

It has a Sanskrit commentary by Bharadvaja §rinivasa.

Be.sides, it has a Tamil translation, Appayya Diksita also is
said to have commented upon it. )

92. Subbagita Nivi, Itis a book of didactic poetry
in o terse style. It has 144 stanzas divided into 12 chapters,
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As the tradition goes, Vedanta Defike composed it for one
Sarvajiia Singappa Nayaka of Rajmundry, who sought
moral and religious instruction from the §rf Vaispava Acarya.

Doddayacarya thinks that it was written at Srirafigam.?
Some of its stanzas are found in our poet’s drama, the
‘Sankalpa Saryodaya.' It has e Sanskrit commentary called
the ‘Ratna-Petika’ by one Srinivasa.

4. Literary Works of Bpie, Drama and Lyric type.

93. VYadavabhyudaya. The Yadavabhyudayas is a
Mahakavya on the lines of the Raghu Varhéa and the Kumaia
Sathbhava of Kalidisa, It is also called Yadu Vaméa or
Krsnabhyudaya. ‘

The traditional story about its origin is very interesting.
It is said that, one Dindima Kavi, probably the first of the
line of the Dindima-Sarvabhaumas, the court-poets of Vijaya-
Ragara, challenged Vedanta Dedika in these words :—

‘iR gt w_fa 7 gy mmﬁa;iqi

GRARTGR 7 Tg Ty e aE |
AIFIRTFRAIRY AT ANAEG-

sl PeeT: GRg TR gl dERif 0 .

But Vedanta Deéika was not to be outwitted. He
retorted at once :— .

‘aduterRal yueg foar miheeaR e |
fa¥iard sheda @ o skt fefeamare Jg: 0’

At this, Dindima, is said to have accepted Vedants
Desike’s superiority of poetic talents.

It is also said that Dindima showed his W?rk, the
Raghnvﬁbhyuduya, to Vedanta Dedika for the Intter’s favour
_"f&m‘uisul. At this, Vedanta Dedika, is said to have shown

L., Vaibhava Prakasika poge 110,
9
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his Yadavabhyudaya to him, which he had composed in the
span of a night, Dindima’s surprise, as the story gocs, knew
no bounds at such o marvel of his rival's poetic faculties and
he is said to havé acknowledged, with pride, his defeat at the
hands of none else but Vedanta Desika :—

BgrRIRER T TRRTISHEE: |
TreTaveRHtiRg EiewstmsRien smfr v

‘We may not believe in the above otigin of the Yadava-
bhyudays, We know that the Yadavabhyudaya is a compo-
sition requiriag time and patience for completion. Some part
of it might have been written at Conjeevaram, another at
Tirupati and the rest at Sriradgam.

The Yadavabhyudaya has 24 Cantos written in a variety
of metres, suggestive of a variety of ideas and imageries and
emotions. It has been commented upon by Appayys Diksita
(16th century), the celebrated Advaitic teacher and Philoso-
pher. Its fame as o Mahakivya, as the tradition goes, reached
the ears of the then Vijayanagara kings.! And it was acclai-
med as a Mahakavya even in the life-time of the poet.

The following is the plan of composition of the Yadava-
bhyudaya—

Canto 1 Description of the Yadu-race on the lines of the
Raghu-race described by Kalidasa.

Conto- 2 & 3. Birth of Kygna.

Canto 4 Krsna’s childhood,

Canto 5, 6, 7 The Govardhana-episode, the seasons and the

conquest of Indra,
Canto 8 The Rasa-Lila,

Canto 9 The slaying of the Demon Kegin and the lamenta-

tion of the ladies of Braja at Krsna's departure
for Karhsa's capital.

1. Y.commentary (Appayya Dikiita) Introdustory stenxas,
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Canto 10 The killing of Kathsa and Krsna's Home-coming,

Canto 11  The description of the city of Dwarak3.

Canto 12 The Description of Rukmini.

Canto 13 Marriage of Krsna with Rukmini,

Canto 14 The Syamantaka-Mani-story and Krgna’s marriage
with Satyabbama,

Canto 15 Sifupale-Vadha.

Canto 16 The killing of the demon, Narakdsura and Kyisna's
marrisge with 16000 damsels,

Canto 17 The description of the Nandana.

Canto 18 Krsna's zrial journey to Dwaraka,

Canto 19 The songs of court-bards to wake up Krsna,
every morning, in Dwaraka,

Canto 20 The marriage of Aniruddha with Usa and Krsna's
conquest of Sonitapura.

Canto 21 Slaying of the Paundraka demon and other enemies.

Canto 22 Krsna's world conquest,

Canto 23 The incident of the Gita.

Canto 24 Kiysna's harem-scene,

Seeing the above scheme, ane may easily sce the Bhagavata
us the source of inspiration for Vedanta Desika.  Appayya
Diksita has & very high opinion about the poetic excellences
of the Yadavabhyudaya as a Mahakavya® :—

‘afnlst aTEr e AT |
g Ferwid, frgat gam
STENEATAAUT G, |
wgefin Rreradend giwmng o’

1t has a Super-Commentary by Appayya Diksits. Vedanta
Dedika also had explained some of the citrakavya-stanzas of
the 6th Canto.

1: Y, commantary Introductory stanzas.
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In one of the stanzas he mentions his name, meoning
thereby the dedication of the work to the Deity.!

2. Saikalpa Siryedaya.

Itis an ollegorical play dramatizing the Visigtadvaita
philosophy nné the Srivaignava religion. 1t contains 10 long
acts, all poetic rather than dramatic. It abounds nlso in some
valugble autobiographical touches. It is o composition
suggestive of Vedanta Desika’s indefatigable energy and love
of learning.

There is o tradition about its origin :—

‘Once, at Srirahgam, Krsna Midra, the celebrated
scholar of Advaita philosophy and the author of the allego-
rical play, the Prabodha Candrodays, entered into a Sastraic
duel with Vedanta Deika, At long last he was defeated.
He acknowledged his defeat and befriended Vedanta Defika.
He showed his Prabodha Candrodays to the Sti Vaisnava
poet. ‘Thereupon Vedanta Desikn, promissed to write his
play, the Safkalpa Siryodaya. In one night he wrote the
play and showed it to Krsna Mifra to the latter’s astonish-
ment and admiration,

Although there is no iota of historical truth in the above
tradition as Krgna Midra wrote his Prabodha Candrodaya
between A.D. 1097-1165, while, Veddnta Defika flourished
in A.D. 1268-1369, yet, it is suggestive of the fact that the

play was intended to bear comparison to the famous
Prabodha Candrodaya.

The work suggests the toils and tribulations of the
human soul on its way to God-realisation. Tt shows the
saving power of Divine Grace at each and every step of the
progress of the soul on the way to the conquest of Ignorance.

1. Y, page 119 (Vani Vilas Press Edn,).
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Act I contains some of the finest verses describing the perils
in the soul's pursuit of worldly pleasures. Act II presents a
Guru and & Sisya—Raminuje andVedants Dedika to be
sure—championing the cause of Vifistadvaita and &r1
vaisnavism, Act III and IV are intended to suggest the
bold of the world on the human soul, Act V contains many
humorous passages —at~ arms between Pride and Vanity etc.
Act VI mentions the zrinl voyage of Viveka or Wisdom with
the Charioteer Tarka or Reasoning. It surveys the entire
Bharatavarsa and describes all the holy places with a view
to finally fixing upon the human heart as the real seat of
God-realisation. Act VII mentions many forms of the deity
which the Sadhaka or the aspirant after Truth and Bliss and
Beauty is directed to devote his attention to. Act VIII
describes the battle scene in which Viveka and Moha, the
Hero and the Villain fight together and the victory goes to the
former, Act IX suggests the human soul reaching its climax
of achievement. Act X portrays Divine Grace blessing and
caressing the human soul in the end.

The play lacks proportion, It has, however, been staged
by devout Srivaisnavas like the Late M. M. Narasimhachariar

and his pupils.

It has & commentary on it, called the Prabbavali, publi-
shed upto the 5th act. Its Tamil interpretation is by the
Late M, M. Narasimhachariar of Tiruyahindrapuram. The
D. C. S. Mss (Madras) Vol. XXVI mentions (vide No. 14609)
a Sanskrit commentary on it by one Narayaga. Other com-
mentaries by Ahobila, &1 Saila Tatarya, Kauéika and one
Ramanuja are also catalogued by Aufrecht in his C. C.II
pages 163 and 232. Doddayacarya has a great appreciation
for the play.!

1. Vaibhava Prakasiks, page 73.
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One Ghanagyama,! a poet of the 17th century A, D. has
composed ‘Pracandardhadaya’ in rivalry with Vedanta Desi-
ka's Sankalpa Saryodaya.

3. Hassza Sendesa.

It is a lyric of Divine love, Itis a work of Vedanta
Debika’s maturity. 1t is written on the lines of the Megha-
data or the Megha Sandesn of Kalidasa, Like the Megha-
dita, it also is divided into 2 parts. Part I conteins beautiful
descriptions of places ‘over which the Swan is to fly on its
way to Lankd. Tirupati, Conjeevaram, Srirafigam, Madura
and other important holy places have been described by the
poet. Part II suggests the deep love of Rama for Sitd or
really speaking, the love of God for the human soul, pining
away in separation from the Divine Lover, and tortured by
Ravane, representing the evil propensities of the mind.

Although it is written after the Meghadata, yet, it has
enough originality of conception and execution. 1t embodies
the soul’s aspirations forming the theme of the Tamil songs of
the Alvars. After the Meghadata, it is probably the finest
Suhdefa-kavya in Sanskrit composed on the theme of love.
It has 110 stanzas. 60 in Part I and 50 in Part II, probably
the same number of stanzas that the Meghadata had in
Vedants Defika's times, It has Sanskrit Commentaries
by Sinnamu Srinivasa pattar-Arya. Viatsya Nadador Ranga-
rajacharys and 817 Kyspa Brahma Tantra Parakala Svamin,
Its Tamil interpretation is by Sinnanu Srinivisa Pattararya.
Rice catalogues one Hathsa Sandesa-Vyakhyana by Appayya
Diksita also (No, 2277, vide Rice : Catalogue). Mahacarya
has a deep admiration for its poetry and philosopny.?

There are other Harhss SahdeSas also by other poets,

1. Vide Dr. Hultzsch’s Reporte on Sanskrit Mee, Introduction, P.X.
9. Vaibbava Prakigika
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But the stamp of Vedanta Defika’s personality clearly tells
his Harhsa Sandefa from its namesakes, such as the Harhsa
Saiidesa of o Saiva poet! or of Parna Sarasvati (15th century)
and so on,

4. Days Sataka.

It is a fine reflective lyric. Vedanta Dedika wrote it
while he was at Tirupati, It embraces all the aspects of
Divine Love and Divine Providence. The devout $ri Vaig-
navas regard it as a poetic elucidation of the Dvaya Mantra.?

It has 108 stanzas in varying metres suggestive of the
varying shades of sentiments of love and devotion to God,

The opinion thet the Dayz Sataka® is a ‘collection of a
bundred and odd stanzas rather harsh in style and obscure
in the expression of thought, a combination frequently perva-
ding his (Vedants Deéika’s) more elaborate works, especially
of the earlier period,” appears to be unfounded. In fact the
Daya Sataka reads as a lyric of the first order. Though a
work of our poet’s early career, it suggests, nevertheless, the
future greatness of its author as a poet of high order.

5. Godz Stuti.

It is a lyric on Gods, the famous Andal, worshipped as
a goddess in the Srivaisnava shrines. It contains 29 stanzas
all suggestive of Vedanta Deéika’s devotion to the Divine.
The reader is sent intc raptures over its sweet ideas and
emotions of love It was composed at Srirafgam. But the
&1 Vaispavas of Tiruvahindrapuram claim its origin at their
place, It captures oll the charms of the songsof Andal

1. Hatse Sandesa—Trivandram Sanskrit Series 129,

2, Vaibhava Prakasika
8. Rangachari. The Vaispavite Reformers of India
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collected in the Divya Prabandbams. Doddaydcarya! appre-
ciates this lyric very much. :

It hos been commented upon by Sri Saila Tirumalai
Nambi Raghavarya (in Sanskrit) and by K. M. Rajagopala-
carya (in Tamil). Y

6. Yamaka Ratnakara,

As its name suggests, it ought to have been a voluminous
work abounding in ‘Yamaka'. In the Catelogue of Sanskrit

mss. in Mysore and Coorg, Rice mentions it as No. 166 and

ascribes it to Vedanta DeSika. Dr. Aufrecht also includes it

in his Catalogus Catalogorum in the works of Vedanta
Degika. But Dr. Hultzsch in his ‘Reports on Sanskrit Mss.
in Southern India (No.Il)’ describes under No. 936 one
*Yamaka Ratnakara’ by $rivatsanka Midra, one of the prede-
cessors of Vedanta Defika. Inthe absence of the Mss. it is
difficult to ascribe the work, with any ceitainty, to Vedanta
Dedike. That Vedanta Defika was an adept in Yamaka.
writing is evident to the readers of his Yadavabhyudaya. It

may, therefore, have been a work of the Sri Vaispava poly-
histor-Vedante Defike,

7. Samasya Sakasra,

As its name suggests, it ought to have been o collection
of one thousand and odd Samasyas,

! Unfortunately it is
irretrievably lost now.

It was probably this work that made
Vedanta Desika famous as ‘Samasyas Sahasri'.?

But it is not unreasonable to maintain that Vedanta
Defika never wrote a work called the ‘Samasya-Schasra’. He
might have been called ‘Samasya Sahasri’ for the composition

1. Vaibhava Prakasika, page 66,
2, Vaibbava Prakasiks (commenttary) Page 107,
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of this Paduki Sahasra. He himself mentions 'Samasya
Sahasri’ as his- title.!

5. Original Philosophical Treatises.

Under this head come the most important philosophical
works of Vedanta Dedika. That the works are original does
not mean that they show any departure from the system
of Ramanuja. Their originality consists in their convincing
presentation of the Ramanuja Darfana. Itis these works,
indeed, that build up what1s called the «Deéika Dardana’.
These woiks are :—

1. The Nyaya Pariéuddbi. As its name shows, itisa
successful attempt of Vedanta Desika at the syncretisation of
the ancient Nyaya-realism with Vidistadvaitic spiritualism and
transcedentalism. It is not the first of its type. Such syn-
cretisation dates back to Natha Muni, the first pre-Ramanujas
Srivaisnavacarya, (6th century A.D.) whose Nyaya-Tattva is
decidedly the first wok presenting the philosophy of
Visistadvaita against the realistic background of the Nyaya.
Whereas the traditional Nyaya-scholiasts satisfied themselves
with the Pramana-Mimarsa, the Vidistadvaitic logicians
studied the Prum.ax.ms with a view to reasoning out and
mationalising the Prameya. The Khandana Khanda Khadya of
Sri Harga presented a sarcastic ontlook of the Vedinta towards
the Nyiya  As Udyotakera stood forth to save the Nyaya
against the inronds of Buddbistic logic and dinlectics, the
Vidistadvnitins stood forth to champion the cause of realism
against the idealism of the Advnitins ~ After Natha Muni and
before Vedsinta Dedika, many o Visistidvaitic philosopher had

worked for the reotientation of the Nyaya. Most of-such
works are either unfortunately lost now, or have not scen the

1. Stotra Ratns Bbisys, page 65.

19
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light of day. As for instances, the Tattva Ratnikara of

Parafara Bhatta, the Nyiya Sudardans, the Prajiia-Paritrana,

the Nyaya-works of Narayana Muni, Vispu-citta, Varada

Vispu Mifra and many more are only known from their

quotations in the Nyayn Pari$uddhi, Presumably they were
eclipsed by the Nyaya Pmisuddhi,

The Nyaya Pariduddhi occupies the same place in
Ramanuja-darfana as does the Nyaya-Vartika-Tatparya-T1ka-
Pariéuddhi in the Nyaya-Datfana. As Vedanta Desika
himself suggests, his Nyaya Pariduddhi was & great ‘Pagdita-
Krtya’ meant to synthetize the divergent trends of the
Nyaya with the Vedanta.t

The plan of the Nyaya Pariéuddhi is comprehensive
In the 1st introductory discoutse of the 1st chapter, the
Pramanas or the means of knowledge are discussed. The
discussion of the Pramanas is not for its own sake but for
the sake of the aspirant after Truth and Knowledge and
Infinity. Epistemology has been discussed here as the
first step to any theotetical or piactical philosophy of Iife.
The IInd discourse of the Ist chapter outlines the types of
knowledge and distinguishes right knowledge from wrong
knowledge. The first type of right knowledge i.e. the
perceptual  knowledge in its many forms and phases is
discussed with regard to its psychological, epistemological
and philosophical aspects.

The 2nd chapter, in its Ist discourse, contains the
exposition of Inference. The topic of Vyapti or universal
concomitance covers the major portion. Here the influences
of Bhasarvajiia (8th century) and Varadaraja (11th century)
are clearly traceable. Unlike the Naiyayikas, Vedanta
Deéikn has delimited the range of inference in the field of life.
Intuitive knowledge has been preferreed to inferential know-

1. N. P, Page I6 (chaukhomba),
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ledge in regard to the ascertainment of the nature of Absolute
Reality. Although the types of inference discussed here
are the same as in the old Nyaya-works, yet, some intelligent
remarks passed against the Vidigtadvaitic logicians for their
inability to shed traditional Nyaya-influences concerning the
concept of inference and its types are interesting enough.!
rl'he trenchant criticism of the Kevala-Vyatirekintype of
inference as propounded by the Nyaya-system is quite in-
structive, It shows the following aims which the Visistadvaitic
logician must needs have foremost in his mind before he wants
to harmonize the Nyaya with the Vedanta :—

1. The superiority of the Agsma or the Sastra or
the intuitive utterances embodied in the Upanigads
and the Vedanta over inferential reasoning and
argumentation  with regard to super-sensuous
entities,

2, The upholding of the Vidistadvaitic position con-
cerning epistemology.

3. The acceptance of the great part played by
perception and verbal authority in humen life
and even in ¢Vyapti’, the very basis of inference.

The 1Ind discourse of the Inference-chapter contains the
criticism of the Pararthanumana. The trend of the argument
is this ; As the inferencial process is o mental process, the
Svirthanumana is the resl inference, the Pararthinumina or
the syllogistic process being an indirect, secondary inference,
The criticism is psychological rather than logical. There is
some sense in characterising all the Pramanas o$ Svirthn and
Parartha on the authority of Parasara Bhattaraka®, because,
sofar as the psychological and the epistcmological conside-
rations are involved, all the means of knowledge are Svirths,

L. N, P, pago 128 (Cbaukhamba).
3. N.P.pago 156 (Chaukbamba).
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which, with_regard to the linguistic usage, may be tieated as
Parartha,

The five-fold syllogistic processes have also been criticised
and the conclusion has been reached that the number of
tavayavas’ vary with regard to the conventions and
conditions of the topic under discussion, the person or persons
involved in syllogistic argumentation, the nature of the
discussion and so on.!

The topic of dialectics has been elaborately expounded.
What is clearly evident here is that the Vidistadvaitic thinkers
following in the footsteps of the Naiydyikas of’ the School of

Bhasarvajia devote much time and energy to dialectical
pioblems,

The IlIrd discourse of the Anumina-chapter contains
comprehensive treatment of the Jatis or Refutations very
much in use in medieval Naiyayika circles. The discourse is
important for the student of the history of Indian philosophy

as it surveys the subject-matter of the Jatis in historical
perspective,

In the 1Vth discourse, the Pramanabhasas are outlined
inthe style of the Nyaya.logicians like Bhasarvajia_and
Varadardja. The un-Vifistadvaitic ideas of the Visistadvaitic
logicians bave been carefully studied and criticised and
construed in heeping with the Nyaya-Vedanta-syncretistic
principles. The Hetvabhases or fallacious reasonings have
been shown to be parts of logical fallacies. Tarka,or
hypothetical argumentation which appears to,be a different
Jogical process of reasoning in the older ViSistadvaitic works
of Ramanuja, Vignucitts, Paradora Bhattdraka, Varada
Vignumisra and so on, suggesting thereby the NyZya-influence

{. N. P. page 16¢ (Chavkhamba),
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on Vidistadvaita, has been equated with and subsumed under
Anumana.! The ultimate conclusion arrived at is the superi-
ority of intuition over cogitation.

The 3rd. chapter, in its st discourse on Sabda-Pramina,
harmonises the apparent contradictions existing in the Visi-
stadvaitic* logical and philosophical works as regards the
meaning of the sentence and its unit. The theory of
‘Anvitabhidhina’ has been accepted by Vedanta Doéika as
the Viéistadvaita-view? to the non-admission of the theory of
‘Abbihitanvaya.’ The Aovitabhidhana has been shown to be
the Vifistadvaitic theory of ‘meaning’ on the expressed or
implied statements of Yamundcarya, &ri Rama Mira®
Varada Vignu Mifea® and Parasara Bhattareka’. What is
stressed, more than once, is that the Visistadvaitic philosophy
cannot do without the theory of Anvitzbhidhana in its
exposition of the central theory of ¢meaning’ viz. that ﬂ!l the
words of human language are but the AP!thﬂkﬂdd{m
Visesanas of the Vifesya i.e. the Divine the only essential
sense and signification of all speech. The Svatah Prim;i’r:!yf-
vada of the Mimarsakas has been accepted 85 t.he Vlsx.gta-
dvaitic view of the volidity of Sabda as Pramana with & view
to proving the infallibility of the Vedic scriptures.

In the IInd discourse, the infallible Vedic scriptures hli:i'e
been divided in three parts viz Vidbi, Mantra and Artbava Z
wnd_the sub-divisions of these have also been noted an
explained.

\—/ —
. P. page 321 (Chaukhamba)

P, pago 370, 371 (Chaukhambs}.

N. P, pago 372 (Chaukhamba).

. P, pago 370 (Chnukbnmhu).

. P, page 372 (Chankhamba)-

. P, pago 370 (Chavkhamba).

« P, pago 870 (Chnukhnmba).
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The 4th chapter (lst discourse) or the Smrtyadhydya
purports to present Smiti or memory as on independent means
of knowledge for its conformity to the requirements of epistemo-
logy, psychology and the very life of man. The 1Ind
discourse shows the Viigtadvaitic position as regards the
nature and the number of the means of knowledge.

The 5th chapter (1st discourse) or the Piameyadhysya
is a study of the Prameya or the knowable, the 2nd of the
16 categories of the Nyaya. The six or the seven-fold know-
obles of the Vaifesika system have been criticised. The
sixfold Vidistadvaitic catagories of Jada Dravya, Jiva, Isvara,
Buddhi, Nitya Vibhati and Adravya have been shown to be
conformant with the demands of scientific precision, But
in the 1ind discourse, God hasbeen established as the real
ViSistadvaitic category as it is the knowledge of this supreme
category that ultimately leads to the Niséreyas or the Parama
Purugartha ie. the highest attainment of life. Over and
above this idealistic category, the category of Vasikarana or
Sarapagati' or selfless love and devotion has been suggested
to be the real category of the practical philosophy of life.

The sum-total of impression of the Nyaya Pari§uddhi
is that its author has given a reorientation to the ancient
view, bringing out the importance of the Nyaya-Vistara in
the study and the practice of Vidigtadvaitic philosophy :

The Nydyn Parifuddhi has been commented upon by
Srinivasa Dasa. The commentary is called Nyaya Sara and
it follows the text extremely faithfully, It is available upto
the Sabda Pramana.

2. The Nyaya Siddhafjana. The work may be called
Pt II of the Nyaya PariSuddhi as it continues the topic of
Prameya, the last topic of the Nyaya Parifuddhi and discusses

1. N.P. pago 514 (Chaukhamba).
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it threadbear. Unfortunately the end-portions of the last
topic ie. the Adravya Pariccheda have been lost. It is
* called Tarke-Sidhanjana also!. Vedanta Deika himself means
it to be a supplement to the Nyaya Parifuddhi’,

The 1st chapter or the Jada-Dravya-Pariccheda contains
the exposition of the Jada Dravya or inert matter as a mode
of the Divine, What has been shoun is that Matter, being
8 substance, is an abiding entity in its multifarious manifesta-
tions, Kala or time, like Iévara or God has been defined as
Vibhu and yet subject to change. The conception of Kala
as the temporal absolute in the midst of the temporal
telativities of our convenience is perfectly analogous to the
conception of God, the metaphysical Absolute, abiding in His
modes or manifestations such as the Praketi and the Jiva
and 50 on, ‘What is not clear is the relationship between the
two eternal all-pervasive entities i.e., Kala and Tévara. One
cannot as well understand as to how Time has been or can be
looked upon as the Jarire of the Divine, the Saririn. The
Material substances have been posited to be the eternal
uncaused $arira of Tévarn and the transient Karma-caused
'Sarira of the Jivas. At the end of the discussion, the poetic
Imagery of ‘ermrmfrRmaraie ebo’ is meant to suggest

the_ Advaitic Concept of Maya and Avidya as mere philoso-
Phical figment, The Maya of the Divine or for that matter
the Avidya of the soul is the evolution of matter under the

guidance of the Divine, the Great Comedian of Lila end
ayd,

The IInd chapter or the Jiva-Parichheda discusses the
nature of the Jiva or the self. The acme of achievement
t realisation of its sub-

of .. .
the self viz, its conscious, constan
chapter

cert
eVience to the Overself is nlso discussed. The

L &9, NS, Pogelss. 3. N.S.pago 2l
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contains tthe controversy amongst the Visistadvaitins them-,
selves, concerning some of the connected :problems such ' as

‘ the means of God-realisation ard the goal of God-realisition
and so on. The Jiva and the Praketi have been poetically
presented and shown to work together, like the husband
and'the wife or the lover and the beloved, in the enactment of
the drama of life for the delight of the Divine.!

The 1IIrd chapter or the I$vara-Parichheds presents
Iévara or the Divine as the Vidgtadvaitic Absolute and
identifies It with &1 Namayapa, the highest Srivaisnava
teligious ideal. The concept of *Vidistadvaita’ has been fully
onalysed. The relationship between the substrate and the
subsisting, the controller and the controlled, the independent
and the subservient, the self and the organism, the cause
and the consequent and so on, is discussed as the relationship
between God and the ‘cidacit’-principles of life? It is this
conception of the Divine that is the supreme sense of the
syncretization of the Vedanta with the Nyaya,

The IV chapter or the Nitya Vibhati-Parichheda
congeives of the Spiritual Matter and Its evolution resulting
in ‘the Vaikuptha on the analogy of the temporal matter
and its evolution resulting in the Sarhsara.

The Vth chapter or the Buddhi-Pariccheds contains
the epistemology of the Vidistadvaita school and the philo-
sophy of the Dharmabhutajiiana or knowledge as ‘substance-
attribute’ subsisting with the Jiva

The Vith chapter or the Adravya-Pariccheda outlines
the 10 Adravyas (the Gunas of the Nyayd) such ns Sattva,
Rajas, Tamas, Sabda, Sparsa, Rapa, Rasa,'Gandha, Sathyoga
and'Sakti and defines and discusses them, Varada Visnu

1. N.8.pagoe 224.
2, N.8, pnge233.
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Miéra has been vehemently criticised for holding the first
three Adravyas ie. Sattva, Rajas and Tamas as Dravyas.?
The other Gupas of the Nyaya-Vaidesika-system such as
Gurutva, Dravatva, Sneha, Samhkhya etc, have been criticised
and subsumed under the 10 Adravyss It has been
suggested that the division of the Padarthas as ‘Dravya’ and
‘Adiavya’ is more scientifically precise and comprehensive
than their categorisation as Dravya, Guna, Karma, Samanya,
Vifesa, Samaviya and Abhava.

Its commentary by Rahga Ramanuja is an illuminating
study.

3. The Tattva Mukti-Kalapa, It is meant to bea
necklace of 500 pearls of Sragdharz-verses, wreathed into
5 strings. It is one of the most impoitant and suthoritative
works of Vedanta Defika. That is why Madbavacarya
Vidyaranya (13th century) quotes from it, in his Sarva
Darfana Safgrahe?, while summing up the essentials of the
Ramanuja Dat$ana. Its mention by Madhavacarya as
Tattva Muktavali® and not as Tattve Mukta Kalapa does
not change its identity. Tattva Muktavali is a term of
endearment used by Madhavacarya for the Tattva Mukta-
Kaldpa, Although other works of the type such as the
Siddhi-Traya of Yanunacarya (10th century A.D.), the
Tattva-Trayn of Lokacarya (13th century A.D.) and so on
are also available, yet, the Tattva Mukta-Kelapa seems to
outshine all of them in the 1espect of its comprehensive scope
and logical treatment of topics.

The 1iststring or the Jade-Dravya-Sara shows matter
ond the material evolutes as the Sarira of the Indwelling
Divine Prakrti is discussed as the Divine organism, Prakrti

:- N. 8. pago 247,

=+ Sarva Darsana Sangrsha, pages 105 & 112 (Abhayanhar Edn.)

113- Barva Darsang Sangrana, pages 104 (Abhaysnkar Edn.)
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along with its properties is proved to be a perceptible entity.
Unlike the Saiikhya system, the philosophy of Ramanuja
does not allow human reasoning to prove or disprove matter.
Prakrli which forms the Divine oiganism is meant to ensoul
the Absolute, It can bind the soul, but not the Soul of the
souls, Although the material evolution has been shown to
conform to the Saiikhya theory, yet, the guidance and the
supreme presense of God under which Prakrti has to reveal
ol its charms, makes all the differences in the world bet-
ween the Safikhya and the Visistadvaitic views. The modern
reader will have some moments to laugh atthe astronomy
of Vedanta DeSika' which posits the solar system as revolving
round the steady earth !

The 1Ind string or the Jiva-Sara 1eveals the Jiva or
the self in its real essence of subseivience to the Great Self.
The self-psychology has been thoroughly presented to lead to
the conclusions of the self-philosophy. The metaphysics of
Ramaruja and the mysticism of Nammailvar have formed

the warp and the woof of the logical and the philosophical
treatment of the topic of the Jiva,

The IHIrd string or the Nayaka-Sara is the main string
containing the most piecious pearls of the Vigistadvaitic
philosophy. The God of religion is equated, here, with

the Absolute of philosophy and the Krsna of poetry is identi-
fied with the Srinivasa of Stivaignavism,

The IVth string or the Buddhi-Sara is meant for the
presentation of the self-luminous consciousness as the inalien-
able adjunct of the finite self and the Supreme Self. What
follows further is an illuminating discourse on the ‘Khyatis’
and the ViSigtadvaitic theory of knowledge.

The Vth string or the Adravya-Sara is meant to show the

1. N. 8. page 247, \
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‘adravyas’ as the states or the attributes or the energies or the
functions of the Tattvas or the substances. Until and unless
one realises the ‘thisness’ and the ‘whatness’ of a thing, one can-
not be supposed to have known the thing., All knowledge is
determinate. The determinants or the determinatives are
all real realities. The mesaning of Vidigtadvaita, here, is
the uniqueness of the Nayaka or the Madhya-Mapi, the main
pearl-string, in the midst of the other strings, all deriving
their lustre from it and shining, in turn, for it.

The comprehensive scheme of the Tattva Mukta-Kalapa
entitles it to be the book of reference for Ramanuja’s

philosophy.?

Its gloss called the Ananda-Dayini of Nrsithha Deva (16th
or 17th century) has been published, in part, along with its
companion, the Bhava Prakass of Sii Parakala Svimin.

4, The Sarvartha Siddhi. It is a gloss on the Tattva
Mukta Kalapa by Vedanta DeSika himself.

Itis througﬂ the ‘Sarvartha Siddhi’ that one can under-
stand the Tattva Mukt3-Kalapa. The Sarvartha Siddhiisa
great suggestion of the vast study, of the critical faculty, of
the jovial temper and the poetic bent of mind of Vedanta
Desika, the philosopher.

5. The %ota Dagani. The wortk is the great dialectic
of Vedants Defiks, the logician-philosopher. It is o great
attempt at the refutation of the philosophy of Saitkara,
Bhaskara and Yadave. The ‘Sapta Vidhanupapattis’ or the
seven-fold incompatibilities or absurdities of the Nirvidesa-
dvaite of Sufikara as pointed out by Ramanuja have been
As its name suggests, it should

amply magnified here,
But only 66 refutations have come

contain 101 refutations.

1. T.M.K, 5,134,
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down to us, It is surmused that the rest of the 34 refutations,
criticising the Madhva-Mata, were destroyed by Vedanta
Deftka humself. Some $ri Vaispava scholars believe that
some day or the other all the 101 refutations will come to
hght. Vedanta Dedika might have planned 101 refutations.
He has magmfied the ‘anupapttis’ of Advaitism following
Ramanuja. But how could he make up the number 101 ?
Some of the refutations are not the refutations of the philoso-
phy of Sahkaia, but of the cult and the ritualism of the sects
of Sanyasins of Advaitic persuasion. Moreover, the 66th Vada
or the ‘Sutra-Svarasya-Bhaiga-Vada’ pomting to the conflict
betweenn  Safikara’s Advaita and the Biahma-Sutras
seems, 1n fact, to have been the concluding 1efutation.

The story that the Sata Dagami 1s the record of the
Sastrartha of Vedanta Defika with Krsna Mira 1s nothing
more than a myth as there 15 a gap of some 200 years
between the times of Krspa Mifra and Vedanta Dedika.
What the Khandana Khanda Khadya of Sri Harsa is for
*‘Advaita’ or the Tarka Tandava of Vyasa Tirtha, for ‘Dvata’,
the Sata Dugani of Vedanta Defika 1s for Wisigtadvaita',

The wark has o masterly commentary called the ‘Canda
Marata” The author Doddayacary a (16th century A, D.)
1s known as Mahacarya for this very commentary.

The Vedantacarya-Vijaya-Campa?, =a prose poetic
composition on the life and works of Vedanta Defika eulogi-
zes the Sata Dausani and its author 1 high terms.

Many a Vifigtadvaitic writer followed the Sata Dagsani-
dinlectic of Vedanta Defika. The ‘Advaita Vidya-Vijaya’
of Mabacarya? appears to have been one of such works,
The Brahmajiana Nirasa® of one Srinivasa mentions the 3ata

1. D.C.S {Madras) Vol. XXI, No. 12305,
2, D.C.8 (Madras) Vol. X (Rangacarya) No, 4850,
3, D, C. 8, (Madras) Vol. X (Rangacharya) No, 4978,
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Digani by name and discusses the points tonched upon by
Vedanta Dedika.

There are some other commentaries on the Sata Dissani
sueh as the Nysimha Rajiya' of Nrsimha Deva (the commen-
tator of Vedanta Dedika's Nikseps Rokgd) snd the Sahasta
Kirani of one Srinivasacarya.? These commentaries suggest
the importance of the $ata Disani in the polemics  of
ViSistadvaita.

6. The Sefvarn Mimarhsa. It aims at an exhaustive
exposition of the Mimarhsa-Satras of Jaimini with a view to
suggesting inberent relationship between ‘Karma’ and ‘J#ana’
(Jiana =Bhakti). The Mimadmsa literature does not believe
in God for rewarding the performer of sacrifices. It is the
sacrificial act itself,, culminating in its potential power of
Apirva that rewards the sacrificer. Such a tendency of the
Mimanisa, according to Vedanta Desika, is enough to chara-
cterise the system as *Nastika’ (hedonistic). Vedanta Defika’s
attempt in his Se$vara Mimarhsa is to equate the ‘Aparva’
(the power of action) to the ‘Safikalpa’ or the will of God to
save the soul. The source of inspiration for Vedanta Dedika
is the concept of «Parvottara-Mimarmsaikakapthya’ of
Ramanuja® The work might as well have been occasioned,
as Vedanta Dedika himself states’, by the un-Viéistadvaitic
interpretation of the Mimarmsa-Sutras by Narayane Muni, 2

1 Vaisnava savant.

The work is available only -upto the 1Ind Pada of the
84 Satras

1st Adhysya of the Mimarhsa-Satras and expounds
inall. Piobably, Vedanta Desika left it incomplete for some

1. D.C. S, (Madras) Vol. X (Rangacarya) No. 5043,
2. D.C. 8. (Madras) Vol. X (Rangacarys) No, 5044,
3. Sm Bhasya Page 2 (Chowkhawba).

4. B.M, Pago 18.
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renson or the other. Nevertheless, it suggests to the reader the
great Mimarhsa-scholarship of its author, It was begun after
the Nyaya Porifuddhi® and the Tattva Muktd Kalapa? It
stands like a monument to Vedanta Dedika’s mastery of the
Parve and the Uttara Mimarbsa-systems.

For Sabara Svamin Dharma means the sacrificial act.®
For Prebhakara Dharma is the potentiality of Aparva, actua-
lising itself in the Sastraic imperative. For Kumaila
Dharma is Yajfia, as an objective entity. But for Vedanta
Dedika Dharma is ISvara-Sefkalpa for the liberation of the
Jival

The Sefvara Mimamsa bas influenced the Visistadvaitic
thought to a very great extent, One *Parvottara-Mimarisaika
Kanthya' containing the introductory stanzas of the Sefvara-
Mimarhsh, seems to have been another work of Desika on the
lines of the Sefvara Mimarhsi.

7. The Mimarsa Paduka. It is a metrical introduction
conteining some 173 Sragdhard.stanzas, to the Sefvara
Mimarhsa-philosophy as propounded in the Sefvara-Mimarhsa,
It contains o poetic suggestion which is this : Just as the
Sastraic imperative impels man to act to achieve ¥, so does
the Divine Providence impel God, the ‘Saptalokigrhastha® to
act to achieve 7, which means the liberation of the selves.

Vedsnta Desika seems to have got the idea of the
Mimarmss-Paduka and the Sefvara-Mimamsa from his great
teacher Vadikarhsimbuvaha’ or Atreya Ramanujo. Both
the works prove that the Dharma is the Brahman, the
Eternal Absolute Reality.?

1. 8.M.page 8. .

9. 8.3, page 31. 8. Sabara Bha:ya page 4 (Chowkhamba)

4. B, M.pago20. &. D.O. 8. Mea. (Roogacarya) Vol. X No. 4930-31
g6 M. P21 7. M.P.2. 8, M.P, 2.
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The work appears to be incomplete, But in fact it is
not so. The words of the author—‘wift figAmATY!! mean
that it was meant to be a poetic exordium to the Sedvara-
Mimarisa and not a full-length metrical commentary on the
Mimarhsa Satras.

8. The Adhikarapa Saravali, The work is intended
to be & metrical exposition of the various sections of the
Brahma Satras. Vedanta Desika got the idea of this work
also from his teacher, Atreya Raminuja.? It was written,
presumably, before the Tattva Tika. It serves the purpose
of a poetic synopsis of the Tattva Tika.?

Vedanta Desika's mastery of the intricacies of the
Sragdhara-verse as seen in the Tattva Mukta Kalapa reaches
its climax in the Adhikatapa Saravali.®  Although the work
is meant to sum up the discussions of the Brahma Satras,
topic-wise, section-wise and chapter-wise,® yet, it is an
independent Visigtadvaitic work of importance. It is not only
a metrical summary of the $ri Bhisya of Ramanuja, but an
original philosophical contribution to the Ramanuja Daréana,
Raminuja does not clearly seem to state in his Sri Bhagya
that the Prapanna is the Adhikarin of Mokga. Neither does
he declare while commenting upon the last Sitra of the
Brohma Sotras® that Prapatti is the only means to Moksa.
But Vedanta Desika, taking his stand on the Saranagati
Gadya of Ramannjs, proves that the Prapsnna is the real
asprrant after Moksa and that Piapatti is the only means to
God-realisation.

The Adhikaranasaravalf is decidedly one of the best
works of Vedz‘mtu. Desika written during his residence at Sr7
Rahgam.

1. MP.169, 2. AdS. 502 5. AdS. 4.
4 Ad.B, 559, 5. Ade. S 550 s
8, Sr1 Bhiisga poge 575 (Chowkhamba). 7. N.R.pago 3%
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Tts commentary, the Adhikarana Cintdmani, was written
by Vedanta Defika's son and successor, Kumdra Veddnta-
carya.!  Another commentary, called the Adhikarapa
Ralpataru of Attippattu Sathakops Ramanuja is also available
and is a good study of the woik.

9. The Paramata Bhadga. It is a Mani-Pravala work
of Vedanta Defika. It has the same method of treatment as
the Sarva-Darfana-Sabgraha of Madhave Vidyarapya. It
critically sums up the Indian philosophical systems and points
to the greatness of Ramanuja Darfana as the only practical

philosophy conducive to the life of man forming a stage in
Life Divine.

It has an English translation, in parts, by Dr. K.C.

Varadacari, published in the Tiiupati Oiiental Reseach
Journal

1¢, The Adhikarana Darpana. The work is referred
to by Vedanta Desika himself? as his work on the Brahma
Satras on the lines of the Adhikarans Saravali,

But it is not
available now.

11. The Vaditraya Khapdana, The work is catu-
logued as No. 4992 by Ranhgacaryn in his Descriptive
Catalogue of Sanskrit Mss (Madras) Vol. X. It seems to
hove been o brief criticism of the philosophy of Sankar,
Bhiskara and Yadava Prakada.

12. The Cokara Samarthana. It is supposed to have
been written by Vedanta Defika with & view to proving the
propriety of the occasional usages of ‘=p in the Sata Dasani,
which were, probably, charged with redundance by l;is
critics. It is ircetrievably lost now.

6. Commentaries.
The commentaries of Vedants Dedika form important
1, T.T. )ntreductory stanza G

2. T.7, Intmductory stanza 7.
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contributions to Visistadvaitic literature, These works are
faithful to the texts and yet critical to the core. The idesl
that Vedanta Dedika seems to have set before him in his
commentaries is the ideal of the great Mimamsa-exponent,
Kumarila Bhatta. The purpose of the commentaries is either
to note the points of difference from the previous commen-
tators or to exhaustively expound the import of the texts
dealing with weighty problems of philosophy and religion and
ethics and spiritualism. These works are ;—

1. The Tattva Tika. It is meant by Vedanta Degika
to be an exposition of the 7 Bhasya of Ramanujs and it
presents the outlines of the Vifistadvaitic Metaphysics in all
its details. It was designed tc be an improvement on the
Sruta Prakadika of Sudardanacarys, a great exponent of the
8ri Bhagya. It is in fact the outcome of the 28 terms or
sessions of the §ri Bhasyic teachings undertaken by Vedanta
Deéika for the cause of the propagation and the preservation
of the Ramanuja Darfana.

Unfortunately it breaks abruptly in the midst of the
exposition of the Mahasiddhanta i.e. at the 41st page of the
S17 Bhagya (Chaukharaba). One may presume that th.e
author could not, for some reason or the other, complete. this
most ambitious of his projects. So many commentaries of
the $ri Bhasya have come down to us but the Tattva Tika
is decidedly the best of the lot.

If one studies and follows even the interpretation of the
first Invocatory stanza i e. sqfaeyasRaw  etc. of the
811 Bhasya, one is bound to feel the presence of & master-
mind, I:Zach and every line seems to bear the stamp of the
vast scholarship and the versatile genius of the author,

2. The Tatparys Candriki. Itisa 'super-commentury
onthe Gita Bhasya of Ramanuja. It is os much cons-

1. T.T. Introductory stanza 5
12
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tructive as critical, It brings out the import of the words,
the constructions, thej sentences, the paragraphs and the
topics of the Gita Bhagya. Moreover, it presents the
philosophy of the Gita in a critical manner.

In the Tatparya Candsikd, Vedanta Desike has
contributed much to the philosophy of the Gita. He has
presented convincingly the view-point of Ramanuja on the
bighest philosophy of human life ie. Prapatti,. What is
called the ‘ggdfrara? or the inherent coberence of the 3rd,
the 4th, tbe 5th and the 6th Adhyayas of the Gita with the
1st and the 2nd ones, is very clearly and comprehensively
brought out. Simple words of Ramanuja appear transfigured
with deep poetic and philosophic sense and significance.?
While the first group of the 6 Adhyayas of the Gitd has
been taken to suggest the search of man after the self, the
second group consisting of the Adhyayas 7 to 12 is meant to
point to the final aim of the soul-search viz. love and devo-
tion to God. The third group of the 6 Adhyayas or the
final group which according to Ramanuja was devoted to the
clarification of the points of Bhakti-philosophy is interpreted
by Vedanta Dedike with a view to proving ‘Saranagati’ or
‘Prapatti’ to be the real practical philosophy of life.

Vedanta Defika’s great study of the Gita elong with
Ramanuje’s Gita Bhisya has reached its climax in the ex-
position of the Carama Sloka i.e. ‘@duniq afcasq’ etc® The
Carama Sloka is analysed to contain the quintessence of the
Gita which means deep selfless love and devotion to God.

3. The Gitartha-Sniigraha-Raksa, It is & commen.
tary on the ‘Gitartha-Sangraba’ of Yamunacirys. Following
Yamunacarys, Veddnta Degika attempts a convincing synthe-
sis of action plus knowledge with love plus devotion, An

1. G.S. R, onthe Gth Sloke {G.8).
2, G.C.page 130, . 3. Git518.60,

'
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interesting feature of the Gitartha-Safigraha-Raksa is the

nomenclature for the 18 chapters of the Gita. For instance,

the following chapters are given the following names ;:—

Chapter I»grnvugﬁdhilgérin.

Chapter 1I—Sravagadhikari-moha$amanam.

Chapter III—Karmayoga-Kartavyatvam,

Chapter IV—Tadavantarabhedah.

Chapter V-—Tadantargatajianavipakah.

Chapter VI—Yogabhyasa-Vidhih,

Chapter ~ VII—Pratibuddha-pradbanyam,

Chapter  VIIl-=Trividhadhikara-Vedyopadeya-
Vibhagah.

Chapter XI-Saprakiro Bhaktiyogah.

Chapter X—Gunavibhatyanantyam.

Chapter ~ XI-—VaiSvarapadarSanopayah

Chapter ~ XI[—Bhaktyaroha-Kramah.

Chapter ~ XIII—ViSuddhaksetrajfia-Vijianam.

Chapter ~ XIV—Traigunya-Visodhanam.

Chapter ~ XV—Purugottama-Vailaksanyam.

Chapter XVI-S'ﬁstra-Vaéyatvum.

Chapter XVII—Sastriya vivecanam.

Chapter XVIII—Saroddharah,

Vedanta-Dedika had a purpose in writing the ‘Raksa’ on
the Gitartha-Safgraha. He did not want any interpolation
to be made, in future, in Yamunacarya's work. Moreover,
he wanted to preserve the Srivaisnava tradition of the study
of the Gita.

The Gitartha-Safigraha-Raksd has made the Gita the
Prapatti-Sastra for the $ri Vaisnavas.

4, The Gitartha-Satigreha-Pattu, It is o Tamil treatise
embodying the philosophy of the Gita as explained by Yamu.
n#cdrya in his Gitartha Sabgraha,
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5. The Catufloki Bhasya, It is a commentary on
the ‘Catuflok? of Yamundcarys. Here Vedanta DeSika
presents his views on the significance of &ri in the concept of
$ri-Vispw'. Five view-points on ‘Sri’ are mentioned and
discussed : (i) ‘Sr?’ as Divine Nature, (ii) ‘Sri’ as Divine
Essence or Energy, (iii) 411" as Divine Bliss, (iv) ‘StT’ as

the ‘Maya’, and (v) «§r1* as the supreme sense of Visista-
davitam,

6. The Stotra-Ratna-Bhasya. It is an exhaustive
exposition of the *Stotra-Ratna’ of Yamunacirya. The
Stotra-Ratna has 65 stanzas ’and is replete with the philo-
sophy of Vifistadvaita. The Stotra-Ratna-Bhagya is simi-

larly replete with the tenets of Vifistadvaita as tanght by
Yamundcarya.

7. The Rabasys-Raksd or the Gadya-Traya-Bhasya.
It is a fine commentary on .the three Gadyas viz. the
Baranagati-Gadysa, the Srirafiga-Gadya, and the Vaikuntha-
Gadya of Ramanuja, It was written by Vedanta Dedika
because the Tengalai teachers used to put their own interpre-
tations on the Gadyas Vedanta DeSika believes that the
‘Gudyss of Rdmarm]u contan the real essence of Vifigtad-
vaita and Srivaisnavism as the

philosophy and religion
of man.!

According to Vedanta Deéika, the ‘Gadyas’ are the

text of the Prapatti-Vidya, the Sri Bhasya being the text
of the Brahma-Vidya.?

Different views with regard to Prapatti are presented
‘here: (i) that Prapatti and Bhakti are one; (i) that Prapatti
alone is not the means to God-realisation ; (i) that Prapatti
with its ‘6 essentials is essential for life dedicated to God ;
(iv) that Prapatti is a stepping stone to ‘the Divine Land;
I. G.T.B.Poge 08. 2. G.T.B. Page-105,
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{(v)'that Prapatti should be practised till the end of life, ‘(vi)
that Prapatti is a part of Bhakti and (vii) that Prapatti
cannot cut asunder the chain of actions and so on. But the
final view restablished is this: Prapatti and Bhakti are two
distinct ideals. Prapatti, in fact, is the culmination .of
Bhakti.

An important feature of the Rahasys-Raksa is its
discussion on the significance of Prapatti or self-surrender +in
relation to the Divine ‘arca’ or Tmage,

8. The Tfopanisad Bhagya. It is an exposition of the
I4avasyopanisad according to the Vidistadvaitic view. Vedanta
Degika takes the Upanigad to bethe support of the Sarana-
gati-doctrine of Ramanuja. '

So far we have noticed some 119 works of Vedanta
Defika, written in Sanskrit, in Tamil, 'in Prakrit hnd vin
Sanskrit-cum-Tamil or the Manipravala. Out'of these about
16 have not come to light or are irretrievably lost. All
these works cover a vety vast range of India's ancient accu-
mulated Sastraic learning.

In addition to the above works wlose authenticity fs
indisputable, there are other works also ascribed to Vedanta
Dedika, A tradition !recorded by Dr. M. Krishnamacharier
(Vide. History of Classical Sanskrit Literature, Page 208)
atttibutes n ‘Mara Sathbhava’, n *Bharavi’ and a ‘Phalguns’
to Vedanta DeSika all written with & view to outshining the
Kumira Sambhavae of Kailidasa, the Kiratarjuniyam of
Bharavi and the Sifupila Vadha of Magha, respectively,
Although the tradition contains no truth, yet, it is enough to
suggest the indefatigable literary energy of 'Vedanta DeSika.

A *Nilz Stuti’ mentionéd by the late Dr, 'M. Krishnama-
chariar in his Classical Sanskrit Literature (P;uge 209) is really
a collection of the wverses of the Daya Sataka, bearing on
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Nila, the spouse of Vispu.! A 'Kanaka-Dhara-Stotra’ ascribed
to Vedanta Desika? is only a different title for his Sri Stuti.
The ‘Pratarnivedana Karika®, containing the rules of the 1ist
of the Paiicakala Krtyas i.e, Abhigamana, is another work,
supposed to have been written by Vedants Dedika 1Itis
not imprabable that the StT Vaispava teacher had  written it
for his Sauskrit-knowing desciples, just as he had written
the Sri-Vaignava-Dinacarya for his Tamil-knowing adherents.
A Rahasya-Trayadhikara-Sahgraha® or Adhikara-Sangraha®
which is attributed to Vedanta Desika, is nothing else than
the collection of the Sanskrit stanzas of the Rahasya-Traya-
Sara that sum up the discussions chapterwise. A Prahlada
Vijaya®, asciibed to Vedkata Natha is not mentioned in his
ancient traditional biography i.e. the Vedanta Dedika-Vai.
bhava-Prakasika of Mahacarya. It seems, it is some other
Veiikata Natha, probably the teacher of Dharmarijadhva-
rindra (the author of the Vedanta Paiibhaga) who is the
real author of the work., A *Nrsithhastotara-Sata-Nima
Stotra”? seems to have been wrongly attributed to Vedkata
Natha Vedantacarya as there is no tradition to support
its aunthenticity.

A *Karigiri Dandaka™ is also supposed to have been
composed by Vedanta Defika. But as the Vaibhava Praka.
§ika tradition is silent about it, it may be dismissed as
spurisms. One ‘Anjana Natha' or ‘Veikata Natha'-Stotra
or ‘Srinivisa-Dhyana-Stotra” ascribed to Vedanta Defika

i1, D8 8.

2. N.P Introd Pege 8 (Choukhamba)
8, N, P. Introduct on (Choukt )
4, D.0.8. Mss (Madras) Page 97 author Indox
& N. P. Introduction Page 8 (Choukhamt

6. D.C.(Tanjore) Vol. VI. No. 3696.

7. D.C.8, Mss (Rangacarya) Vol. XVII Madras.

8, D.0.8.Mss (Rangacarys) Vol, XVII No., 8348,

9. D.C.8, Mss (Rangacharya} Vol. XVIIT No, 10480,
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is nlso some other author’s work, A ‘Vedanta Kaustubhat
is also wrongly fathered upon Dedika as its colophon
unmistakably tells its author from the famous St7 Vaisnava
poet-philosopher, Vedanta Desika. .

Two works i.e. Rasa-Bhamamrtam? and Brksa-Bhoma. ~
mrtam on Ayurveda are also said to have been written by
Vedants Defika. None can deny the interest of Vedanta
Defika in Ayurveda which is evident from many an allusion
to its topics found in his works.? But the ascription of the
above Ayurvedic works to him has no foundation in facts.

A Daéa-Dipaka-Nighantu', a metrical treatise on words,
having 10 meanings, published as the Kosa Manijari series
(Vizagapattam 1899) No, 2 is also ascribed to Vedanta
DeSika, the S Vaispava teacher. But its real author
seems to be some other Vedanta Dedika. A ‘Sajjana
Vaibhava' (vide D. C. S. Mss. Vol. XI, page 4192) on the
greatness of the Vaikhanasa school is yet another work
wrangly attributed to Vedanta DeSika.

In addition to the above, there are some stray verses,
not found in Vedanta Defika’s available works, that are
ascribed to him. For instance, the stanzas—‘a1gea Agea’ etc.
‘g A’ eto. ‘FalawTEn ™ML eto. Wl aeawREm
etc., and the two stehzas inscribed on the Srirahigam temple-
wall such as ‘sTMIFTHI® etc. are all supposed to have been
Vedanta Deéika’s compositions.

A Catudharz-Camatkira,’” an aathology of Sanskrit
verses, commented upon by Allamraju Subrahmanya Kavi

1. D C.(Tanjore) Vel. XIV No. 7803.

2, T.M.K. Sanskrit Introduction (AMyaore).

8. G.C. Pages 132 and 848 {Avenda Press, Madras).

4. Collected by P. B. A eye and blished at the end
of the Vyakhygaa Vibhiga Mals of Vedanta Deixka'- works, No, III,
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Saryodaya' respectively. The dates of the other works will
fall, accordingly, before or after the above two works.

Beginning with his devotional and didactic poems we
can state that he composed most of them, as for instance,
the Hayagriva Stotra,
the Dadavatara Stotra,
the Varadaraja Paficasat,
the Vegasetu Stotra,

5. the Agtabhujastaka,
6. the Kamasikastks,
7. the Seranagati Dipika,
8. the Devaniyaka Paficasat,
9. the Paramirtha Stuti,
10. the Dehalisa Stuti,
11. the lost Tamil stotras,
12, the $r1 Stuti and so on,
at an early age, just after completing his student-career.
This may be called the ‘first period’ of Vedanta Deéika’s
literary activity beginning in about A.D, 1295 and stretching
for about 15 years i.e. upto A, D, 1310.

W

>

The ‘second period’ of Vedanta Dedika’s authorship
begins in A.D. 1311 and continues upto A,D. 1361. It is
in this period that he emerges as o poet with a mission,
a logician to reckon with and a philosopher of eminence.
It is crowded with many a great event of his life. The
following are the literary or philosophical works that can be
assigned to this period :—

(1) The Tattva Tika, The work was written, in all
probability, in A. D. 1322-'23, Since Vedanta Defika’s
career as o student came to an end in A, D, 1288 and the
work was written at the termination of the 28th session of
his &7 Bhasyic teachings, the only approximate date that can
be assigned to it is A. D, 132223,
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(2) The Sata Dasani. The work, the magnum opus of
Vedanta Defika, the great dialectician and philosopher of the
Visigtadvaitic School was written sometime before the Tattva
Tika. In fact the Tattva Tika that was begun in A. D.
1322, was meant to be & sequel to the Sata Dusant.! The
work, accordingly, may be assigned to A.D. 1320-21.

(3) The Gita-Tatparya-Candrika. This most compre-
hensive of the commentaries on Ramanuja’s Gita Bh?igyzi was
written after the Sata Dasani. The G1ta Tatparya Candrika
refers to the Sata Digani. But it must have been written
before the Nyaya Siddanjana in as much as the latter alludes
to it in the line (cf. N. 5. Page 177-Madras edn, );:—

‘gwniegaar seafagag tagaaradisat
AEaRREETEE R

As the ‘Gitartha-Sangraba-Rakgsd,’ o commentary by
Vedanta Desika on the ‘Gitarthe-Sangraha’ of Yamindcarya
mentions the Gita-Tatparya-Candriks®, it can be held that

the latter was written before the former.

The Sedvara Mimamsa® must have seen the light of day
after the Gita-Tatparya-Candrikd as the former refers to the
latter, Having these cross-references in mind we shall not
be wrong if we assign A. D. 1318 as an approximate date for
the completion of the Gita-Tatparya-Candrika.

(4) The Gitartha-Sangraha-Raksa came

Gita-Tatparya-Candrika as the allusions to the latter are
found in the former. As it also refers to the Niksepa Rakga®
it seems, it was written after the Nikgepa Raksa. Thus A.D.
132223 may be approximately fixed upon as the period of its

after  the

production.
1. T.T. Introduobory verse 5 3. @G.T.C, Page 3.
3, G.8 R.Commontary on Vorse IV, 4, G.T.C. Pago 81,
5. G.8.R. Vorso 2. 6. G.8, R, Verso 22.
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Siryodaya' respectively. The dates of the other works will
fall, accordingly, before or after the above two works.

Beginning with his devotional and didactic poems we
can state that he composed most of them, as for instance,
1. the Hayagriva Stotra,
2. the Dadavatara Stotra,
3. the Varadaraja Paficasat,
4. the Vegisetu Stotra,
5. the Astabhujastaka,
6. the Kamasikagtka,
7. the Saranagati Dipika,
8. the Devanayaka Paiicadat,
9. the Paramartha Stuti,
10. the Dehalida Stuti,
11, the lost Tamil stotras,
12.  the 3r7 Stuti and so on.
at an early age, just after completing his student-career.
This may be called the ‘first period’ of Vedants Deéika’s
literary activity beginning in about A.D. 1295 and stretching
for about 15 years i.e. upto A. D, 1310.

The ‘second period’ of Vedanta Deéika’s authorship
begins in A.D. 1311 and continues upto A.D. 1361. It is
in this period that he emerges as a poet with a mission,
o logician to reckon with and a philosopher of eminence.
It is crowded with many & great event of his life. The
following are the literary or philosophical works that can be
assigned to this period :—

(1) The Tattva Tika. The work was written, in all
probability, in A. D. 1322-°23. Since Vedanta Defika’s
career as o student came to an end in A. D. 1288 and the
work was written at the termination of the 28th session of

his §r7 Bhasyic teachings, the only approximate date that can
be assigned to it is A. D, 1322-'23.
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(2) The Sata Digani. The work, the magnum opus of
Vedanta Defika, the great dialectician and philosopher of the
Visigtadvaitic School was written sometime before the Tattva
Tika., In factthe Tattva Tikd that was begun in A. D,
1322, was meant to be a sequel to the Sata Dusani.! The
work, accordingly, may be assigned to A.D. 1320:2f.

(3) The Gita-Tatparya-Candrika. This most compre-
hensive of the commentaries on Ramanuja’s Gita Bhisya was
written after the Sata Dasani. The Grta Tatparya Candrika
refers to the Sata Dosapi. But it must have been written
before the Nyaya Siddanjana in as much as the latter alludes
to it in the line (cf. N. S. Page 177-Madras edn. );—

‘FafesHar FFaRageg sagtanrStEat
TR AT 1

As the ‘Gitartha-Sangrabs-Rakgd,’ a commentary by
Vedanta Degika on the ‘Gitartha-Sangraha’ of Yamandcarya
mentions the Gita-Tatparya-Candrika®, it can be held that
the latter was written before the former.

The Seévara Mimamsa® must have seen the light of day
after the Gita-Tatparya-Candrikd as the former refers to the
latter. Having these cross-references in mind we shall not
be wrong if we assign A. D. 1318 as an approximate date for
the completion of the Gita-Tatparya-Candrika.

(4) The Gitartha-Sangraha-Raksd  came after  the
Gita-Tatparya-Candrika as the allusions to the latter arc
found in the former. As it also refers to the Niksepa Raksa®
it seems, it was written after the Niksepa Raksi. ThusA.D.
132223 may be approximately fixed upan as the peried of its

production. K
1. T.T.Introductery vers? 3 2. G.T.C. Pago 3.
3, S R.Commeontary on Verss IV, 4. O.T.C. Pago 81,

a.
. Q. 6. G.8.R, Verso 22.

5, 8. R. Vorso 2.
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(3) The Setvara Mimithsd was written after the
Nyaya Pari$uddhi and the Tattva Mukta Kalapa as it refers
to both of them.!

Further, as it has been referred to by the Gita Tatparya
Candrikd (page 81 Madras edn.) of about A. D. 1318, it was
written before A, D. 1318, say A. D. 1316 or thereabouts.

(6) The Niksepa Raksdi was written before the Gitartha
Sapgraha Raksa which alludes to it%

Besides, as it refers to the Adhikarana Darpans, oneof
the extinct works of Vedanta Dedika, it seems it was written
after the Adhikarana Darpana. It came after the Saccaritra
Raksa which has been referred to in the line (cf. N.R. page 29).

‘mafadt SR aRIE gramRAROn
Tt was also written after the Sata Dugani (A.D. 1320-21)
as the latter has been mentioned in it in the line {cf. N. R.
page 5)
‘33T TAUASTHTEN safraaen iy 1

Taking into account the above .allusions and counter-
alluosions we can assign about A, D. 1321-22 as the date of
its composition.

. {7) The Saccaritra Raksa was written in about A. D.
1321 or before the Niksepa Raksa as the latter refers to
the former (cf. N. R. Page 29).

(8) The Paicaratra Raksi came after the Niksepa
Raksai.e. in A. D. 1322 as the latter is alluded to im the
former.4

(9) The Paduki Sahasra has been assigned by its
commentator, Sr1 Nivasa of Bharadvaja Gotra, the son of

1. Se, M. Page 31, Conjeevaram Edn.
2. @Q.B8.R. Verse 22,
4. P.R.Page 120.

3. N.R.page 33.
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Sri Nivase Dasa, the celebrated commentator of Vedanta
Defika’s Nyaya Pari$uddhi, to about Kali-4415 or Saka~
1286, conforming to A. D. 1313, on the numerical interpre-
tation and calculation of the Paduka Sahasra Stanza—*Jayati
Yatiraja Saktih’ etec. (PZ. S. Stanze 1008). Thus it marks
& transition from the 1st. period of Vedanta Dedika’s literary
career ending in A, D. 1310 to the Tind. period of his literary
and philosophical and theological writings stretching as far
as A.D. 1360-61 or for about full 50 long years.

(10) The Sapkalpa Saryodaya, on the assertion of
Vedanta Deika himself (cf. S. S. 1. 15) was begun in A. D.
1325 or after he had finished 30 sessions of his lectures on
the Sri Bbasya, beginning from A. D. 1295 or when his
maternal uncle, Atreya Ramanuja alins Vadihathsirhbuda-
carya had died leaving the Acaryic seat to him.

(11) The Yadavabhyudaya seems to have been a
late contemporary to the Sankalpa Saryodaya. Our poet-
philosopher must have kept himself occupied, for some years,
with the composition of these dramatic and epic works.
Some portions of his drama and his epic must have been
written after his return from his North India tour, say between
A. D. 1325-35.

(12) The Subhzgita Nivl, as the tradition goes, was
meant to instruct one Sarvajia Singappa Nayaka of Raj-
mundry (A. D. 1330) in general morality and ethics. Thus
its approximate date will be A. D. 1329-30.

(13) The Hathsa Sandeda which is a mature poetic
composition of Vedanta Desika may be conveniently placed
in A. D. 1338-39 as it meant to provide a great relief to our
poet-philosapher after his strenucus career as a teacher and
propagator of Ramanujs Dar§ana,
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(14) The Tattva-Mukta-Kalapa, the most compre-
hensive of the representative works of Vedanta Deéike as a
Vidistadvaitic teacher-philosopher was written at o time when
its author was fully in command of a vigorous poetic style.
As it has been alluded toin his Adhikarapa Saravali (verse
43 and 559)—

‘GEEE SEMATE e S

‘md emigiRTeimatald o
it must have seen the light of day before the latter.

As the Adhikarapa Saravali, the Dramidopanigattat-
parya-Ratnavali and the Mimathsa-Paduka represent a uni-
form masterly style and may be dated at about A.D.
1336-37, the Tattva Mukta Kalapa can be safely assigned to’
AD. 1333-34 or just before the Adhikarana Saravali. The
Tattva Mukta Kalapa gained early eminence to merit quotations

in the Sarva Dardana Sangraha of the Advaitic philosopher
Vidyaranya (A.D. 1368).

(15) The Sarvartha Siddhi the exhaustive commentary
on the Tattva Muktd KalGpa must have been written
in about A.D, 1339-40 or after Vedanta Dedika had intended

to clarify the intricacies of the metrical composition of the
Tattva Mukta Kalapa in simple prose.

(16) The Nyays PariSuddhi was written much
before the Sarvartha Siddhi as the latter contains a reference
to the former in the line (cf. S.S. Page 279)—

S, o SNATREE] R A Rey
g it ¢
It was written, besides, after the Panca Riatra Raksd which
has been alluded to in it (Cf. N.P. Page 169) in the line—
‘T @ HNCRERETRGFIRAET G-
o afrrrenfaRfy 37 abwm: mmwwhlg-
TegERTTas gR s ag:
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As the fime of the Panca Ratra Raksa has been fixed as
A.D. 1322, the Nyaya Pari$uddhi may be placed in about
A.D. 1324 or when Vedanta Deéika first began giving expres-
sion to his -panpditya’ or ‘pandita-krtya’ which he spesks
about, while beginning his- Nyaya-Vigistadvaita-syncretism
(vide N. P. Page 87 Annangaracharya’s edn ).

(17) The Nyays Siddhanjan, which was meant to
be a supplement to the Nyaya Pari$uddhi as is clear from the
statement (cf. N. S. introductory verse) :—

FreqFaRgeT= dage safieg |

G RRGAREE N
must have been written after the Nyaya Parifuddhi (A, D.
1324) but before the Sarvartha Siddhi (A. D. 1339), which,
while mentioning the Nyaya Parifuddhi (Cf. S. S. Page 279)
means instead its supplement i. e. the Nyaya Siddhaiijana,
in as much as its allusion to the topic viz. Gold : Earth Vs,
Fire finds its treatment in the Nyaya Siddhanjana.

Moreover, as the Tattva Mukti Kalapa (A D. 1333) has
been referred to in the Nyaya Siddhanjana (cf. page 289
Madras edn.) it may be safely held that the latter was written
in about A. D, 1334-35.

(18) The Gadya Traya Bbagya, (19) the Stotra
Ratna Bhasya (20) the Catu$floki Bhasya and (21)
the Téopanisadbhasya-all forming the Rahasya Raksa-group
were presumably written between A. D. 1345-50, the contem-
plative period of Vedanta Dedika's life. The Gadya Traya
Bhigya was of course written before the CatudSloki Bhasya
as the latter alludes to the former in the stanza (Cf. the C. S.
B. on Verse I) :—

‘ggnagRseRn Ainafafe wag )
difaaders @ Al aifteg o
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The period of propagation of the ideals of $r1 Vaispavism
in Vedanta Dedika’s dcaryic career begins from A. D. 1345
and stretches upto the end of his life i.e. A D. 1369, Itis
enriched by small tracts in Tamil written to propagate ond
populacise the philosophy of devotion propounded by the great
Tamil saints. It is also graced by the production of the Abhiti
Stava, an impassioned poem of patriotic and devotional
sentiments. It is sanctified, besides, by his Tamil-cum
Sanskrit magnum opus, the Rahasya Trayn Sara and the

Paramata Bhangs, o rejoinder to the Sarva-Dar§ana-Sangrabt
of Madhavacarya.

Even while nearing the cnd of his life Vedanta Desi®
seems to have composed some memorable lines such as t¢
‘i’ ete. which were inscribed on the walls of the
Stirangam temple in about A. D. 1371 to commemorsté
the ‘ViCtOTy of Hindwism in general and &rivaisnavism i
pn}'tlcular over the Mobammedan vandalism of the times
(vide Epigraphica Indica Vol. .VI page 330).

.To sum wp, we may mark out the following thee*
peflot?s in the literary career of Vedanta Defika, &
Srivaisnava teacher and poet-philosopher :—

) The 1st. period, which may be called the formative

period, begins from A.D, 1295 and ends I8 A
1310 or thereabouts.

@ The Ind, period, which may be clmmc'iefi,se.d.ﬂ;5
the creative period of intense literary acuvlﬂeo'
covers approximately the span of 50 years

Vedanta Desike’s life i.e. from A.D. 1311 1 A%
1361,

(uis) Tht’: I .period, which may be called the con;e::
Plative period, stretches as far os A+ D- 136
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almost till the end of his life. It is this period,
indeed that is the period of the establishment of
the Deéika-Dharma and the Defika-DarSana as
the religion and the philosophy of what may be
called & very large part of the medieval India.

14



CHAPTER 1V.
LITERATURE KNOWN TO HIM

Vedsnta Dedika's learning was simply encyclopaedic,
Simply to tabulate the wotks and authors quoted or referred
to by him will mean a book of no small size. Our attempt in
the following few pages will be to suggest the vast range
of his mental culture as reflected in his allusions to the
literature ancient as well as contemporary,

Vedic Literature.

First of all, his knowledge of Vedic literature is simply
stupendous. On many an occasion, he quotes from the
Vedic Samhitis, His knowledge of the following four
Sarhhitas in their different recensions 1. e. ‘

(i) The Rgveds Samhita (The Vagkala Sakha)r and
The Vajasaneya Sakhal (a)
(i The Yajurvedn Sambita (the Katha Sakha)! and
The Vajasaneya Sakha? (a)
(ili)y The Samaveda Sarhhitd (The Ekayana Sikha)?, and
(iv) The Atharva Veda Sarhhits.?
is evident, even, to a cesunl reader of his works., Apart
from the above Vedic Sarmhitas, he knew the Khilas or the
Vedic Miscellanies® and toking them to be later compilations,

contended for their validity equal to that of the Vedas in the
respect of what may be termed *Vaisnava Sudacara'.

1. 8. R.Page, 43and1 (a} 8. R, B, Pago 40+
2, B.R.Pego 43.
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T'he Brahmagas and the Aranyakas,

His works contain abundant allusions to the following

Brahmana and Aranyake works: —
(i) The Satapatha Brahmana?!

(i) The Taittiriya Aranyakal

(iii) The Rahasyamniya Brahmana®

(iv) The Ekayana Brahthana?

(v) The Antaryami Brahmapa4

(vi) The Maitrayeniya Brahmana (Cf. S, D. Vada 65).

The Upanisads.

Along with the major Upanigads such as the Chandogys,
the Taittiriya, the Brhadaranyaka, the Ida, the Kena, the
Pradna, the Katha, the Mundaka and the Svetisvatara, the
minor Upanisads of Vaignavite interest such as—

(i) The Mahopnnisadﬁ

(ii) The Sudarfanopanisad®

(iliy The Subzlopanisad®

(iv) The Maitrayaniyopanigad®

(v) The Amrtavindapanisad?

(vi) The Narayanopanisad®

(viiy The Kauditaki®

(viii) The Satyayanal°
and so on have contributed to his great grasp of Vi§istadvaita
and Sri Vaispavism.

The Satra-Works.

Amongst the Suatra-works of Srauta, Dharma and

1. G.T.C.on 3.9-10 and 8, R. B. Page 49.

2. B. R, Page 49. 3. 8. R. Page 49.

4. 8.R B. Page 49, 5. 8,R.B. Page 48 and 8.R, Page 43.
6. 8.R.B.Pago 4l 7. G.T.C.18.0.

8. G.T.C. 13.20. 9. G.T. C, 134.

10, 8.D. Vada 65.
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Grhya topics, the work of Vedanta Defika contain references
to— .
(i) the Bodhayana Dharma Satra’
(i) the Apastarba Dharma Satra®
(ui) The Gautama Dharma Sutra (S. R. Page 65).
(iv) the Apastaraba Grhya Sautra (P. R. Page 125), and
(v) The Lokaksi Grhya Satra (S. D. Vada 65).

The Ramayana and the Mahabharata.

Vedanta Defika's works dbound in exténsive quotations
from the Ramiyana and the Mahabharata on points of Sri
Vaispava religion and ritualism. What they suggest is that
much before the time of Vedants Dedika interpolations were
régularly taking place in the two great Nationnl Epics of
India, For Vedanta Defikn the Ramiyana was a Sastra

of esoteric Sri Vaisr_w,visma and the Mgzhabharata, a Sii
Vaisnava Dharme Sastra. ¢

There was one I[tikasa Samuccaya (Vide No, 1974-77
of D, C. S. Mss. Madras Vol. IV — Rangacharya) a compila-
tion of interesting moral stories of the Mahzbharata much in
vogue in Defika’s times. One Itihasottama® (Vide No. 1978
D. C. S Mss. Madws, Vol IV < Rangacharyaj fs also

mentioned by Deétka which was, in all probability, & work in’
line with the Itihasa Samuccaya.

The Puranas and the Upapuranpas.

Almost all the Puranas and the Upapuranas have been
used by Vedanta Deika to prove the points of S Vaigpavism,
On one single page of his Saccaritra Raksa (Page 58) the
following 10 Puranas and Upapuripes have been quoted—

(1) the Padma, (2) the Bhigavata,

1. B.R.Page92. 2. P.R,Pago 125 and B. R, B. Pogo 63,
8. N.R.Pago 82 {. S8.R.B, Pago 50,

8. 8, R.Page,t8. G, B. R.B, Pago 56,
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(3) the Agni,
(3) the Brahma Vaivarta,
(7) the Varaha,
(9) the Vamana, and
Besides these
(11) the Garuda?
(12) the Brahminds,
{13) the Vayu!
(14) the Aditya?
{15) the Harivathia®

(4) the Bhavisya,

(6) the Linga,

(8) the Skanda,
(10) the Matsya.

(16) the Markandeya®

(17) the Siva,*

(18) the Korma,?

(19) the Vispu Puraga
and so on are also refe.
rred to.

The widely prevalent custom of ‘Puripa Pravacana’

has also been noted by Desika.

By his time all the Puranas

ond the Upapurdnas had come into being in their present
shepe and magnitude. He mentions b Purapa Sara Samue-
eaya which is not imeritioned by any Catalogue whatsoever

of Sanskrit Mss.

The Smyti-works.

In addition to the Manu-

(vide S.R.B. Page 62 and P.R. Page 144)

Smeti and the Yajnyavalkya-

Smyti which are commonly used, the following Smrtis also
have been handled by Vedanta Desika :

(1) the Sandilya®

(2) the Vaistha’

(3) the Yama?

(4) the Visnu®

(5) the Sankha®

(6) the Angiras'

(7) the Harita!®

(8) the Brddha Jabala!®
1. S.R.Page 59.
4, 8.R.B. Page 30.
7. S.R.Pagoe58.
10. 8.D. 65th Vada,

2, S.R.Pago57.
& S.R.B.Page38.
8. B.R.Page 63.

(9) the Atril?
(10) the Dattatreya®®
(11) the Byddha Daksal®
{12) the Likhita®
(13) the Medhatithi,
(14) the Parasara,

(15) the Vrhaspati

and so OD.

3. 8. R.Paget.
6. 8.R Page 54.
9. S.R,Page 65
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In his times the Smyti Sangraha of Varadaraja! must
have been in great vogue, A Sm ti Sangraha ( vide No.
2808-9 of D.C.S. Mss. Madras, Rangacharys), an anonymous
work does not seem to be the Smrti Sangraha of Varadarijs,
which was presumably an ambitious work of Smrti-collections.
Other digests of Smytis such as the Smrti Candrika® of Yajnika
Devana Bhatta (of 12th Century) and the  Prayoga Paddhati
Ratnavalz of Bhojarajs® (13th Century) must have been cur-
rent in his times asis evident from his allusions to them.
The Smyti-works of Viin@neSvara® were also known to
Vedanta Deéika.

The Agamas and the Sarthitas.

Vedanta Desika hed an access to the vast field of the
Agamas and the Sarnhitas of Vaispavite interest. He was
a Pancaratrika and his allegiance to the Pancaratra~Sarhitas
is pronounced, In his study of the Samhitds of the Panca-
ratra school of the Bhagavatas, he had taken, it seems, great
pains in collating different recensions and correcting the texts,
where necessary. He was well awaie of the Pancardtra
Sarbhitas in the making even in his own times, as he refers

to the temple-ministrants busy making interpolations in the
Sambita-literature,®

Apart from the Three Gems of the Pancaratra-school®
i.e. (i) the Jayakhya Sathhits, (ii) the Sattvata Sarhhita and
(iii) the Pauskara Samhitd which he handles, time and again,
in his Pancaratra Raksd, Saccaritra Raksa and Rahasya

Raksd, be refers to or quotes from the following Sarhhitas
also—

1, B.R.Page58. 2. B.R.Page 76.
8. P.R.Page 144, 4. 8, D. Vada 64,
5, P.R.Pago101l, 6.P.R. Page 109,
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29,
30,
31
32.
33,
34.
3s.
36.
37.
38.
39,

40,
41,

42,

43,
44,
45.
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Padma? 15. Vaihayasa‘®
Hayagriva? 16. Citra Sikhandin2®
Paramesvara® * 17. Jayottara??
Naradiya* 18. Sanatkumaral®
Bhargava® 19. Padmodbhava?®
Vasistha® 20, Satatapa?®
Gargya’ 21, Tejodravida 21
Vihagendra® 22, Maya®
Ahirbudbnya® 23. Vaibhavika.2
Kalottaral® 24. Paficaprasna.?4
Srikara!? 25. Sukaprasna.®s
T4varat® 26. Tattva Sagara.?®
Bharadyajal?® 27. Sandilya.?
Saumantaval4
Daksa (P. R. Pages 111-149).
Kratu ” ” ”
Atri. 1
Bodhayana (P. R. Pages 111- 149)
Parama. ” ” $2
Sarhkarsana (,, " »
Saunaka M ” ”
Prahlada " ” »
Visnutattva (S. R. Hage 46-71).
Ananda » ” »
Paragara " " »
Paramegthya ,, » ”
Paradarya 2 "
Marici ” ”

Madkana (C. B page 62).

Svayarmbhi (cf. Catuséloki Bhasya page 22)-
Kafyapa ” ”

Satamukha  , ” "

1to 4. P, R. Page 96 to 99.
&to 27, P, R. Pages 101-110.
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46, Dhenada  (cf. CatuéSloki Bhagya page 22)
47. Viévaksena!

48, Hiranyagarbha.?

49, Balapanskara® and so on.

Amongst  the Srivaisnava writers of theology, it is
Vedants Defika alone, who, next to Yamuonacarya, dives
deepest into the ‘Pancaratra-Mahabhodhi’¢ and takes out the
genuine pearls for the good of his followers.

Unlike other teachers of Sri Vaipavism who cast
aspersions on the Vaikhinasa Sarmhitds, Vedanta DeSika
tries to harmonise the Vaikhanasa and the Pancaratra-views
and inspite of his adherence to the latter takes great pains
to prove the validity of the former.® It seems the growth
of the Pancaratra Agamas and Sarhhitds had become
enormous by his times ie the 13th-14th centuries and all
the apocryphal contributions passed for the genuine literature,

Apart from the above Sarbhitas held to be of divine
inspiration and origin by the $rf Vaisnavas, Vedants Degika
refers to the following Sashhita-digests and allied Nibandhas:

1, Satyaki Tantra, ~ 9. Vignukalpa, .

2. Laksmi Tantra. 10. Naladiya Sangraha.

3. Sattvate Taatra. 11. &1 Vispu Dharma.

4, Visnu Tantra. 12. Visnu Mandira.

5. Sri Siastra. 13. Brahmaratea.

6. Naradiya Paddhati, 14. Kalmiragama praminya.

7. Srimadastaksara - 15. Tantra Sara-Samuccays,
Brahmavidya, and

8. Sri Krspa Mantra Kalps.  16. Namatrays Vidhina,

1. 8. R B, Page 62,
3. S.R,B. Page 73.
6. N. P, Page 109,

R. B, Page 73.

2. 8.
4. P.R. Iutroduetory Verso,
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It is o pity that most of the above Sarmhitds are not
available in print now and many more are known only
through their quotations in Vedanta Desika’s works.

Now, as regnrds the literature known to him. of

(i) the 6 orthodox systems of philosophy in original
and in commentaries.

(i) the non-orthodox schools of thought.

(iii) the Kavyas, the Natakas and the Stotras.

(iv) works on poetics, metrics, dramaturgy and so on.

(v) lexicography and

(vi) medical and miscellaneous works

all available information has been given in Chapter I
(His Education).
Euly Vilistadvaitic Literature.

Vedanta Defika was in close touch with the whole field
of Vidigtadvaitic philosophical literature and Sri Vaispava
esotericism and spiritualism. In fact what he didnot know of
the *Ubhaya Vedanta' literature, probably did not exist.
All the works, say, of

(i) The Alvars.

(i) the Exponents of the Alvars.

(i) Yamunacarya and his exponents.

(ivy Ramanuja and his commentators.
were well known to him,

Most of the works of Visigtadvaitic philosophers and

Srt Vaisnava teachers are known ouly through their quota-
tions in Vedanta Defika’s works Only a few of them are
available in manuscripts, mostly in fragments and rarely
in full.  As for instance, the works of —

15
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1. Natha Muni.

the first Acarya of the Viigtidvaita Vedanta are known
only through their allusions in the writings of Vedants
Defika. Natha Muni, the first Acarya of Ubhaya Vedanta
was the grand-father of the illustrious Yamundcarya, the
spiritual teacher of Ramamuja (A. D. 1017 to A. D, 1137)
‘Hpd there been no Nathe Muni, there could have been no
Vidigtadvaits Dardana,’ The period assigned to him by uni-
mpeachable tradition is A. D. 824 to A, D. 820, His life
mission was the preservation of the songs of the Great Alvars.
The systematization of the Dravidimnaya, and the propa-

gation of the ideals of Viigtadvaita and Sri Vaisnavism
were his great life-works.

The Nyayn-Tattva of this great Srivaignava saint and
savant, Natha Muni, of Vedanta Deéika's information,! was
a trenchant criticism of the Nyayn of Gotama, the Vaidesika
of Kanada and the- traditional expositions of the Nyaya-
Vaidesika teachers. It was through this work that Natha
Muni, the first Acarya of Vidigtadvaita and Srivaignavism,
showed the way to harmony subsisting between the realism
of Nyaya and the pluralism of Vaiesika.

The chief feature of the Nyaya-Tattva, as referred to by
Vedanta Deika, were the following :—

(1) All knowledge, whether right or wrong, presupposes
the reality of the object offknowledge. The Nyaya Tattva
had a Bhrantyadhikarana or a section on Error which esta-
blished the theory of error-Yathartha-khyati~and demolished
all the Khyati-vadas of the ancient epistemologists. It was
the Yathartha-Khyati-Vada of Natha Muni that went a great

I. N.P, Page 87 (Conjeovarm Edn.).
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way in striking at the root of the theory of cosmic illusion
(M3ya) of the Nirvifesadvaita Vedanta.!

R (i) The purpose of Vada or Sastraic discussion is to

dispel the doubts in the minds of the Guru and the Sisya.
Vada does not mean winning points over the opponent.? In
the ‘Sathyogadhikarana’, the Nyaya Tattva contained Natha
Muni’s views on dialectics. It discussed 3 fallacies only®
viz. Asiddha, Anaikantika and Viéuddha, but, Vedanta
Dedika contended that the other two also viz. Kalatyaya
and Prokarana-Sama were implied in them. In fact the
Hetvabhasa-section of the Nyaya Tattva was the chief
authority for Vedanta Desika’s treatment of the topic in his
Nyaya Pariuddhi.®

(i) In its discussion on the Prameya-topic, the Nyaya
Tattva held the view that the first Vedanta Satra viz. Athato
Brahma Jijiiasa, never meant that Brahman, the Omniscient
Reality, was in need of any Jijiidsa or inquiry,® In fact,
Natha Muni, wanted to criticise the earlier Bhagyakaras
who used to comstrue ‘Brahma-Jijiidsa’ as the ‘Trtiya Tat-
purusa Samisa.’ '

(iv) In its ‘Pramatr Pada’ & section on the real Pramatd,
the Nyazya Tattve seemed to suggest that the existence of
God could be inferred from cosmic creation®—a view hotly
discussed by Vedanta Deika in his works, Through much
ingenuity of interpretation Vedanta Dedika synthetizes this
view of Natha Muni with the final Vigistadvaitic standpoint

on the subject.

1. T M.K.and Sarvartha Siddbi 4. 10; N.P. Pago 01 {Conjee-

varam).
2. N.P. Pages 109 and 110,
¢ N.P. Pago 138,
0, N.8.Pago 225,

3. N.P. Pago 180. and 132.
5. Tativa Tiks page 63 {Medrns).
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v) ‘'The Nyaya Tattva contained discussion on ‘Sathvit’
{Consciousness and was the source of inspiration for Yamuna-
carya’ ‘Sathvitsiddhi'.

It is really strange how the Nyaya Tattva was allowed
to be lost by the post-Vedanta Defika teachers of Visista-
dvaita. The commentators of Vedanta Defika such as Sri
Nivasa Dasa and others show no acquaintance whatsoever

with any of the exceipts of the Nyaya Tattva found in the
works of Vedanta Dedika.

It is clear from Vedanta Defika’s references to the
Nyaya Tattva that it was one of the most comp: ehensive and
ambitious treatises on the philosophy of Vidistadvaita. It-was
written mostly in prose! intermixed with verses® to suit the
occasion.  1ts division of topics into Pada and Adhikarana?
was suggestive of its adherence to the hoary tradition of
Sastraic  discussion, Quotations from the first to the 8th
Adhikatane are scattered here and there in the Nyaya
Porifuddbi, the Nyaya Siddhanjina, the Tattva Tika and
the Survartha Siddhi of Vedanta Dedika. On the basis of
these it can be safely pointed out that the work of 'Natha
Muni, being an attempt at the reorientation of the ancient
Nydya-reaiism, was, at the same time, a succinct exposition
of the philosophy of Visistadvaita, That it is extinct now .is
& great pity indeed. The Late Dy, S, N. Das

Gupta,
mentions, in his Indian Philosophy Vol. 1II, one ‘Purusa
Nirnaya' and one ‘Yogn Rohasya’ as the works of
Nitha Muni.

2, Puglgiaﬁkﬁkn‘zc?zrya.

Only two stanzas are quoted by Vedanta Desika from

an anonymous work of Pundarikiksacirya (vide Sata Dasani,
1. N.S. Pago 335,

3. N, S.Pago 365.

2. N.S.Pago 249.
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Vada 7), the teacher of Yamunacarya. But these stanzas
convincingly prove the logical and dialectical character of
the work of Pundarikiksacarya which is lost now. -

3. Rama MiSra L.

No work of Rama Misra, the disciple of Pundarikik-
sacaryn and the teacher of Yamunacaryn (10th century A.D.)
has come down to us except in its allusions in the works
of Vedanta Defika. Rama Miéra had presumably expound-
ed the views of Natha Muni and Pundarikaksd in his work
or works. He was an upholder of the Yathartha-Khyati
theory.? He is not to be confused with Rama Midra II,
who is, otherwise, known as Somadiyandan, a contemporary
of Sudarfana DBhatta, the celebrated exponent of the Sri
Bhagya (the end of 12th cenlury A.D.). Vedanta Defika
does not mention the name of the work or works of Rama
Misra I, But a sentence of Rama Mifra I quoted in the
Niksepa Raksi (Page 16 and 35 Annangaracarya’s.edn.)
abundantly suggests? his importance in the galaxy of pre-
Ramanuji Vidistadvaitic teachas.

4. Yamunacarya and 5. Ramanuja.

Almost all the works of Yamundcarya and Ramanuja
are available now. No small credit goes to Vedanta Dedika
for the presetvation of the works of these two great teachers.
But the Puruga Nirpaya or the Mahapuruga Nirnaya of
Yamunacarya, mentioned by name by Vedanta Dedika® has,
nevertheless, become extinct, at present. This work of
Yamuniacarya, the great spiritual teacher of Ramanuje muost
have been a valusble treatise on the Highest Reality of
Intuition and Devotion i. e. the Brahman,*

1. N.P. Page 91 (Conjeovaram),
2. Tattva Tiks Page 42 (Madras),
3. N. P, Page 148 {Conjeevaram Edn } 4. iN.‘B.pagoe 185.
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6. Rama MiSra II.

Rama Miéra II, better known as Somaéiyandan, who
has been mentioned by name and whose works have been
profusely quoted by Vedanta Defika, was an exponent of
the wotks of Ramanujs. His exposition of the &ri Bhasya
referred to as the Vivarana! is almost extinct now except for
its passages quoted by Vedauts DeSika. He is called the
“Vivaranakara'. He scems to have been the first Vifigta-
dvaitic teacher to undertake the exposition of the works of
Ramanuja. Sudardanacirya, the author of the Sruta Praka-
$ika on the &ri Bhasya probably refers to Ram Midra II
along with Varadacarya as the first teachers of the Ramanuja
Darfana? The ‘Sri Bhasya Vivarana’' of Rama Miéra II
has been criticised, here and there, by Vedanta Deika, in
his Tattva Tika?

The Sr1 Bhasys Vivarana, it seems, was not known to
Rangs Ramanuja Muni, the commentator of the Upanisads
and the Nyiya Siddhanjana of Vedanta Defika. Nowhere
does Ranga Ramanuja show any acquaintance with the
Vivarana while commenting on the text of the Vivarana in
his Nyaya-Siddhanjana-Bhasya. Its early extinction is due,
probably, to the other famous expositions of the &r1 Bhasya.

Rama Midra 11 seems to have written a gloss on

Ram:‘mu?a's Vedartha Sangraha also and Vedanta Defika
knew this work as the Vedartha-Sangraha-Vivarana.t

Another lost work of Rama Mifia II which Vedanta
Desika quotes from and criticises is the ‘Sadartha Sarhksepa'’
From Vedanta Defika's references it is clear that Rama
Misra I was & Mimithsaka and a Vidistadvaitin and that he

1. T.T. Page 7 (Modres odn.)
8. T.T.Pago 64,
5. N.S.Pogo 261,

2. Sruta Prokasiks Sloka—12,
4, N.B8.Pago 211 end 852.
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had explained the works of Ramanuja from the standpoint
of the ‘Anvitabhidhana-Vads’® of the Bhatta School of
Mirmarhsa.!

Rama Midra II must have been a contemporary of
Parafara Bhattaraka. According to old tradition he was the
brother of Paradara Bhattaraka and the son of §ri Vatsaika
Migra.

7. Sri Vatsanka Misra.

8ri Vatsanka Midra, better known as Kirefa or Kurat-
talvan, was one of the few foremost direct disciples of Rama
nuja. The ST Vaispava tradition mentions that it was
&1 Vatsanka Miéra who had procured the manuscripts of the
Bodhayana Vytti for Ramanuja, It also records that it was
&1 Vatsanka Miéa to whom Ramanuja dictated his Sri
Bhagya and his other works. The Cola King Koluttunga 1
(A. D. 1078) who is said to have persecuted Raminuja snd
his Sri Vaisnava disciples is also said to have punished 81
Vatsanke Miéra by pulling out the latter’s eyes |

His works are :—

(1) A Bhasya on the Dramida Bhagya. It is extinct now.
(2) Sri Vaikuntha Stavah.

3) Atimanugastavah.

4) Sundara Vahustavah.

(5) Varadardja Stavah.

6) &ri Stavah.

The works (2 to 6) are devotional lyrics and hymns and
their choice stanzas are referred to by Vedinta Defika®  All
these are published from Conjeevaram.

3. N.P.Pago 152.

2. (i) Saraudgati Godya Bhiga Page 100,
(ii) Btotra Ratoa Bhiyya on Stanza—i4, 32
(ii) Catusslokl Bhasys, Pago 17.
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8. ParaSara Bhatta.

Paratara Bhatls, a contemporary of Vang VangeSvara
or Ranganaraysnacitya® who, according to the Guiupara-
thpard tradition, 15 said to have converted Naidyana Muni,
an Advatic teacher philosopher to  $ri Vaisnavism and
Vidstadvaitism, floutished wn the 12th centuty A D. Vedanta
Dedika mentions $r1 Vatsanka Miéra as the teacher of Paraara
Bhatta® The tradition recoids that $ri Vatsinka Midra,
alias Kureda was the father of Parddaia Bhatta, Vedants
Dedika refere to Paradara Bhatta as Bhattaraha® or Paradara
Bhattarakat or stmply Abhtyukta, the venerable teacher ©

The woiks of Paragaia Bhatta played a great part m the
mental mikeup of Vedanta Destka  None of s philo-
sophical and logical works has so far seen the light of day.
Abundant allustons to them are scattered, here and theie,
m Vedanta Dedika's works The Nyaya Panduddhi alone
refers to Pardsara Bhutta and his works more than 24 times
In lus Nyaya Siddhanjena also Vedanta Dedika refers to
lim and lis works more than 20 times It 15 very rarely®
that Vedanta DeSike differs from the viewpomt of Parasara
Bhatta  In the opinton of Vedanta Degika, Paradara Bhatta

was evidently the best of the Post Ramanupst Vidistadavaitic
logicians

Only the following poetical works of Paradara Bhatta
are m print ,—

(0 Stt Ranga Rajistava (I and II Parts)
(1) Su Guna Ratna Koge
(1) Asta Sloki

(v) S Ranga Natha Stotram

1 P'R Pagolll
8 P R pags 170
5 8 M page 25

2 P R Page 131
4 T R pago I11
6 N P,Pago®and 103and N 8 Page 37,
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v

(v} Bhagavadguna Darpana (2 commentary on the
Visnusahasra Name Stotra). :

All the above works are devotional lyrics and contain
some of the finest lines? of Visistadvaitic poetry.

His most important work, which Vedanta Desika mostly
draws upon, is the Tattva Ratnikara written in prose-cum-
verse Sastraic style. To-day the Tattva Ratnakara is known
to us only from its copious quotations in Vedanta Defika’s
Nyiya Pari$oddhi, It was & most comprehensive treatise
on the logic of the Viigtidvaita Vedanta. None of the
catalogues of Sanskiit Mss makes even & mention of it.
Even in the times of Vedanta DeSika, the Tattva Ratnikara
does not seem to be available in full® as it ended at the
passage ‘Atra Tattvavidah etc. presumably a passage of the

‘Prameya’ chapter, desling with sgeit’ or inert matter.

Another authoritative work of his mentioned by Vedanta

Defika is the *‘Adhyatma Khapda Dvays Viverana'3 It also
is lost now. It seems to have been a great attempt st the
explanation of Vidistadvaita'. It coatained o discussion on
‘Suira’ and held Raminuja's coaception of Sarira in the
Sri Bhasya to be of a unitary anture though allowing of
triple interpretation.® It also held the view that the ultimate
realisation was the realisation of Brahman and never the
acquisition of Aivarya or the attainment of pure selfhood.?

gbundantly aliuded to by
ro Roksd,® was presumably
cult and ritualism. It also
the tradition ascribes

A work of Paraéara Bhatta,
Vedinta Dejtka in his Panca Rat

o discussion on the Srivaisnave

- lsirretrievably lost mow  Moreover

Slokn 28, 89 ete.
8. N.§, pago 109
5. N.S. page 173.

1. Ranga Rija Stava [ Part,
2, NS. Pago 74 and 370,

4. N.S.pago 100.

6. P.R,page 95, 111, 130.

16

snd 173,
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to Paradara Bhatta the authorship of a commentary on the
¢Sghasra-Giti' (the Songs of the Alvars).

9. Varada Visnu Misre.

Vedanta Dedika refers to Varada Vispu Mifra in his
Nyaya Pariduddhi and Nyays Siddhanjanal. He mentions
him, sometimes, simply as Visnu MiSra.2 At times he charac-
terises him as ‘Ekadedin’ and labels his views as ‘Ekadesi-
matam®. No ¢atalogue of Samskrit Mss, contains any reference,
whatsoever, either to Varada Visnu Miéra or to his work or
works, Whatseems is that Varada Vignu Misra, a much studied
Vidistadvaitic logician, came ultimately to be forgotten by the
Ramanujists of the post-Vedanta DeSika period. Beit asit
may, his importance in the ViSistadvaitic school cannot be
minimised so long as we know that it was he, amongst otbers
of his times, who paved the way to the progress of the
Viéigtadvaitic logic and the synthetlsatxon of the Nyaya with
the Ramanuja Darfana. Varada Visnu Midra seems to have
been deeply imbued with the impressions of the ancient
Nyaya of Udayana and Bhasarvajfia and Vasudeva.4 Hence
it is that Vedanta Dedika takes him to task, labelling his
reconstructions of ViSistadvaitic logic as ‘Un-Bhasyic'®-

His foremost work, extensively used by Vedanta DeSika
was the ‘Mana-Yathatmya-Nirpaya’. It was an authoritative
prose-cum-verse treatise on Viigtadvaitic logic, It was a
comprehensive work dealing with all the topics of the Nyiya
such as Pratyaksa, Anumana, Vade, Jalpa, Jati and so on.
In '.fnct, Vedanta DeSikn quotes from it, on all the above
topics, in his Nydya Parifuddhi® It seems that the

1. N. S, page 851, 819, 368, 876 end o on (Madras) and N.P.
page 05, 09, 102, 110 and 80 on (Conjeevaram),

2, N.8.page 126.

4. N.P.page 122 {Conjoovaram).
6. N. 8. page 93 (Aadras),

6. N. P. page 95, 99, 102, 110, 123, eto,

3. N.S8. page 376.
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Vi$igtadvaitic logical terminology was in a liquid stage in the
times of Varada Vigxgu.Mis'ra.. Thus it is that Varada Vispu
Miéra used the Nyaya-terms, such as Guna etc. instead of
the Vididtadvaitic terms, such as Adravya etc.® He did not,
however, find favour with Vedanta Dedika. But the fact is
that he was one of the precursors of Vedanta Defika and
that his Mana-Yathatmya-Nirnaya was one of the sources
of the Nyaya-Pariduddhi. It is a pity that the Mana-Yatha-
tmya-Nirnaya is irretrievably lost. As eatly as the days of
Ranga Ramanuja, the celebrated exponent of the Nyaya
Siddh&njana, the above work of Varada Vispu Midra seems
to have gone out of vogue. There was another work of
Varada Vignu Miéra which had equally met the same fate
as the Mana Yathatmya Nirnaya. It appears that this work
was a commentary on the Sruta Prakasika of Sudar§ana-
carya and was written presumably before the Mana Yatha-
tmya Nirpaya. Although Vedants Desika does not mention
the name of this work, yet, he seems to allude to its discus-
sion on *Soul: atomic VS. all-pervasive’.? |

Varada Vignw Mira preceded Varads Nardyana
Bhattiraks, another eminent Viéistadvaitic writer, known
only through Vedanta Defika’s works. Vedanta Dedika
suggests, more than once, that, the Prajia Paritrana of
Varade Nariyane Bhattiraka followed the views of the
Mana-Yathatmya-Nirpaya of Varada Visnu Mi§ra in regard
to the limbs of syllogistic reasoning.?

We can safely assign 12th century A.D, to Varada
Visnu Midra and his activities in the field of Visigtadvaitic
logic and metaphysics. Being Ramanuja's sister’s son and a
pupil of Visnucitta he must have held a high position amongst
the 74 Simhasanidhipatis of Rimanuja.

1. N.8 pago 288 (Madras). 2. N.8. pago 123 (Madras).

3. N.P. pngo 103 (Conjesvaram).
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10. Narayanpa Muni.

Narayana Muni is known to us only through the ex-
tensive quotations of lus woiks in Vedanta Defiha’s Panca-
ratra Reksd (pp. 111, 117, 145 etc), Stotra Ratna Bhagya
(page 40) and so on. He is to be differentiated from Nardyana-
carya, the author of the Tattva Nirpaya who was a follower
of Yadava Prakada.! He is also not the same as Narayanarya,
the Vidistadveitic teacher and exponent of the Mimdmsa
Satras? and the author of one Niti Mala (published m the
Annamalar Unversity Plulosophy Series).

Heis smd‘ to be a student-disciple of Vangi Vange-
4vara® alas Sri Range Narayapacarya', who, in tuin, was,
presumably the direct disciple of the great Ramanuja.® As
I}imz‘muja’s date 1s A.D. 1017 to A.D. 1137, Vangi Vange-
gvara must have been his late contemporary and Nardyana

Muni could be placed,” theiefore, in the later half of the
12th century A D,

Vedanta Dedtka does not give the name of his work
or works. But the quotations clearly suggest the nature of
lis work or works. One of the works of Nmayana Muni
must have been a comprehensive metrical treatise on the
cult and ntualism of Sri Vagpavism and the doctine of
Propatti® and Pafica Kala Krtya® Another work 1n prose
was probably a short manual on the Pancaiatra-woiship.?

Apart from the above unnamed treatises known through
Vedanta Dedika’s works, Nargyapa Muni seems to have also
written o commentary on the Stotra Ratna of Y;‘lmunz"lciTu‘yﬂuﬁ
It seems, besides, that he had commented upon the work
or worEs_of his teacher i e. Vangi Vange§vara® The

1. 8 R. page 46 2. M.P 1i1th Stanza and S M page I8.
3. P.R.pp. 144—145. 4.&5 PR page 110,

6. P. R page 117. 6 P.R.page11l 7. P.R. page133.
8. B.R.B.onB8.R Verse 12. 0. P, R. page 136.
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Adyar Library contain; the following Mss. of Narayana
Muni’s works —

1. Astadloki Vyakhyd.

2. Aiadhana Sangraha Karika.

3. Bhagavadgitartha Sangraha Vibhaga.

4, Bhava Prakadika (a commentary on the Brahma-

Satras.

alogue vol. 5 (vide No. 2876)

Rangacarya in his Cat
mentions Naiayana Muni as 'Sagtiprabandhanirmﬁtﬁ' or the

author of 60 works.

As Narayapa Muni is held in much esteem by Vedanta
Dedika, we may presume that he was a great exponent of
Videpadvaita in its practical side and had a clear and com-
plete grasp of the Ramanuja Dardana and the Sri Vaisnava
religion. )

According to the Guruparaihpard, Nardyans Muni had
his appellation of ‘Nanjiyar (oui sant) given to hm by
Paradua Bhatta in recognitton of s staunch adherence to
Vlé}s‘gédvuitn.

11,  Vipu Citta,
Alvan (AD. 1106-1200) was the

Lcévara  of Tirukhuruhaipairan
Vedanta

Vigpucitta or Engal
disciple successor  of Kuiu
Pillan (A.D. 1061-1161). On many an occasion,
Degiks. quotes from Vigpucitta's worhs.

One of his works was 8 commentary on the Vispu
Puranna, known as sVigpucittiya'. It is avmlable, now-a-dys,
in pint, He had wntten, besides, the following works
which Vedanta Dediha quotes from :—

i, Prameys Sangraha.

fi. Soogati Mald.
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None of the above works has been mentioned by any
of the Samskrit Mss. Catalogues, The quotations from
Prameys Sangraha? suggest that it was a comprehensive
treatise on ViSigtadvaitic logic and metaphysics, contributing
much to the thoughts of the Nyayes PariSuddhi and the
Nyaya Siddhanjana of Vedanta Dedtka. Most of the anony-
mous quotations? in the Nyaya Pari$uddhi seem to be from
this woik of Vignucitta. The Sangati Mala® was a work
after the Sri Bhasya of Ramanuja and promised to preserve
the viewpoint of the Vidistadvaita Vedanta, while expounding
the Adhikaranas or the sub-sections of the Vedanta Satras.

Visnucitta scems lo have also expounded the Prapatti-
philosophy of the Gadyas of Raminuja in his work called
the ‘Gadya Vyakhyana.'*

12. Verade Narayaye Bhaptaraka.

Vedanta Defika mentions Varada Narayana Bhattaraka,
by name, in his works, He also quotes profusely from his
works. Varada Nariyans Bhattaraka seems to have written
the following works :—

1. Nyiya Sudarfana or Vedanta-Nyaya SudarSana,
an exposition of the Sri Bhasya (some portions of
the work are published by A. R. Krishnamacha-
riar in his $r7 Bhagya edn. with 10 commentaries).

2. Prajia Paritrann. This work is kown only
through its quotations in Vedanta Dedika's works.
It was a metrical treatise on Vidistadvaitic logic.
It was one of the precursors of the Nyaya
Poriuddhi and the Nyaya Siddbanjena. On
many an occasion, Vedant Degika dittoes its views.

1, N.P. pago 94, 93, 150 ste, gnd N.S, pagd 40,
2, N.P, page 173, 174, 195, 176 oto,

8. N.P. page 142 and N.B. page 174,-275.
4. Catuisloki Bhasya page 19.
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Varads Nardyana Bhattaraka was a younger contem-
porary of Varada Visnu Mifra  Fhis ‘Prajid Pantrina’ was
written after the “Mana Yathatmya Nirnaya' of Varade Visnu
Méra We shall not be wrong if we assign the last
decades of the 12th century A D. to Ius literary activities

Vareda Narayapa Bhattaiake had his appellation as
‘Vakulabhrtiifkara'. In fact, Kumara Vedantacarys, the
son and successor of Vedanta Deétka, 1dentifies hum with
Vakulabhst Kifikara,®

18. Varadacarya

Varadacarya or Vatsys Varada, known also as Nadadur
Ammal (A D. 1165-1275) was the greatest of the exponents
of the philosophy of Ramanupr  He had in Atreya Ramanuja
his most devoted student end disciple Vedanta Dedtka,
early i his chuldhood, as the tradition goes, 15 said to have
met 1 Varadacarya lus spiritusl teacher and preceptor ?
The hall of the Varadarajs temple at Lattle Conjeevaram 13
said to have been the lecture hall where Vitsya Varada had
expounded the Ramanujs Dardana

The following are his works referred to by Vedanta

Dedika -—

1. Tattva Sara 3
2  Tattva Ninaya.*

The catalogues of Sanshrnt Mss mention® certain other

works also by Varadacarya.—

1. Aridhana Kanha
2  Paramartha Stutth.
T AaLiT o
1 Admkaraya Cintimani on Adhlaraos Saravali 1. 25
2 A 8—2 Verso
3 N P.pago182and N S page 7L, 189 (Madras Edn )
4. N 8 pago 189
8. Alphabotical Index of § Mes. in the Adyar Library.
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3, Prapanna Parijata,
4, Prameys Mala.

But Vedanta Degika does not mention any one of them.

The Tattva Sira, o compendium of the Visigtidvaitic
Vedanta has been published in the Anpamalar Univeisity
Philosophy Series.

The late Dr. 8. N, Das Gupta notes some other works
also of Vatsya Varada in hus ‘Indian Philosophy’ s—
1. Sarartha Catustaya,

14, Senebvararya

Vedanta Dedika mentions Senedvardrya in his Adhikarana
Saravali (1. 25) as the fiist and the foremost of the post-
Ramanuja teachers of Vidistadvaita, He also refers, in his
Tattva Tika (Page 20 Madras edn.) to o NyAya Sangraha
or $ariraka Nyaya-Kalapa-Safgiaha as the wotk of Senedvard-
cirya. Before the Sruta Prakidka of Sudardanacarya
and the Nyaya Sudarfena of Vaiada Narayana Bhattarake
it was, in fact, the ‘Nyiya-Kalapa-Sasgraha’ of Senedvararya
which was considered to be an autharitative inteipretation
of the Brahma Satra-topcs. We can assign the middle of the
13th century A.D. to Seneévarﬁlyn. The late Dr. S. N. Das
Gupta does not seem to be right in taking Senevararya or
Senanatha as ‘an author of later date’ (vide History of Indian
Philosophy Vol. Il Page 117),

15. SudarSuna Blaytaraka.

Sudaiana Bhatta alias Vydsarya or Sudarfana Bhattd-
raka was an esrly contemporary of Vedants Dedika. The

celebrated Vatsya Varada issaid to have been his teacher.
He wrote the following works :

(1) Srute Prakadika, o commentary on the §r1 Bhasya.
This work is one of the sources of inspiration for
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the Tattva «Tiki of Veddinta Dedika, It s
published in parts.

(2) Sruta Pradipikd, an independent exposition of the
Brahma-Satras. Its manuscript copy is preserved
in the Madras Oriental Mss. Library.

(3) Tatparya Dipikd, a commentary on the Vedartha
Saiigraha of Ramanuja. It is known only through
its allusions in Vedantn Deéika’s works.

(1) Subalopanisadvyakbydina, an cxposition of the
Subalopanisad. Ranga Ramdnuja, the famous
Vidistadvaitic exponent of the Upanisads® and a
commentator of the Nyaya Sidhanjana of Vedanta
DeSika, shows his acquaintance with this work of
Sudarsandcaryn.

(5) An exposition of the Ramanuja Gedyas® The
work is lost now.

16.  Narayaparya.

The works of Narayaparya have been referred to by
Vedaota Defika. The following seem to be his works: —

1. Niti Mala3, It has been published in the Anna-
malai University Philosophy Series. According
to Vedanta Dedika, the views of the Niti Mala
are ‘Ekadefimatam’.

2. An exposition of the Mimachsi-Satras.* Vedanta
Defika has criticised this exposition of the
Mimarsa labelling it as ‘Praudhi Prakasana’ or a
mere show of interpretative skill. Nevertheless,
this work of Narayandrya was one of the sources
of inspiration, ffor Vedanta Dedika’s Mimathsa-

writings.
1. N.S. Bhssye Page 31. 2, Gadya Trays Bhasys, Page 107
8. N. 8. Page 16, 83. 4. N. 8. page 376.

17
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3, A commentary on the Gita.! The work is pre
served only in some of its passages quoted in the
Gita Tatparya Candrika of Vedanta Desika.

His period of activity is the beginning of the 13th
century A, D.

17, Atreya Ramanuja.

Atreya Ramanuje or Vadihamsimbudicarys was
Vedanta Dedika's great teacher? He was well-versed in the
Mimams and the Vedanta® It was he who had initiated
Vedanta Defika into the sectrets of Vidigtadvaita and Sri
Vaispavism.* He was the fourth in direct descendence
from Ramanuja. He was famous as Vedantodayanacarys.
He was also known as Prapatartihara or Mah@nasacarya.
Venkatadhvirin, the celebrated author of the Laksmi
Sahasra and the Vidvagunadarfa-cathpa (17th centary A, D)
is said to have been one of his descendannts.

Atreys Ramanujae’s date according to the §17 Vaispava
tradition falls between A. D. 1221.1295. He was a resident
of Kanci (Conjeevaram) and Vedants Dcsika was his sister’s
son. He is traditionally known as the author of 3 works.
So far, only his ‘Nyaya Kuli$e'® (published as Annamalai
University Philosophy series No. 1) has seen the light of
day. A mere look at the progression of its themes such as—

(1) Siddharthe Vyutpatti Samarthana Vada,
(i)) Svatah Pramanya Nirpaya Vada,
(i) Khyati Nirapana Vada,
(iv) Svayarprakade Vada and
) Iévaranumana Bhangs Vada and so on,

1, Mimfmeg piduka-11 and So. M., page 18,
2. G.T.C.page 947 nnd N. P, page 112,
3. Adbikaraps Siravali-Sloka 562,

4, B P, Sloka 2, 5. N.P,page 103 and 137,



CHAPIER 1V 131

is enough to suggest!its voluminous and authoritative nature.
Its Joss is a grent loss to ViSistadvaits and to the study of
Vedanta Dedika,

Vedanta Dedika in his Tatparya Candrika! on Rama-
nuja’s Gita Bbagya quotes a stanza of Atreya Ramanuja.
The stanza in question suggests another work of Atreya
Ramanuja, presumably a work on the i1 Bhagya.

The late Dr. S.N. Das Gupta mentions a ‘Mokga Siddhi’
of Atreya Ramanuja in his Indjan Philosophy. This *Mokga
Siddhi’ might havejbeen only a chapter of the Nyaya Kulisa.

18. Meghanadart Sari.

Meghanadari Sari was an early contemporary of Vedanta
Dedika. Vedants DeSika mentions him as ‘Asmadiyah’
(our own man) in his Nyaya Parifuddhi. He was a Tengalai
Snvmsnavacarya, and a great Tarkika., He wrote the follow-
ing works ;—

1. Nyiyas Prakadika, a commentary on the Sri
Bhagya. Vedanta Defika refers to the work in
his Tattva Tika (pages 13 and 18, Madras edn,)
and characterises it as an Ekade$in’s work.

2. Naya Dyumani, an extensive treatise on Nyaya-
Vidistadvaita-syncretism  Vedanta Delika indi-
rectly alludes to it in his Nyaya PariSuddhi.

3. Bhava Prabodha.

Now, in addition to the above well-known ViSistadvaitic
writers, Vedanta Desika refers to some others also, who,
though less known, are of great importance to the recon-
struction of the history of the Visistadvaitic thought.

1. @.T.O.poage801.02 (Augnds proes, Madras Eda.)
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i. Yadava Prakaa

Yadava Prokada was the teacher of the great Ramanuja.
He was a convert from Advaitism to Vifistadvaitism. The
tradition records how Yadava Prakafa and Ramanuje
differed, once, on the interpretation of the text ‘Kapyasam
Pundarikam’ etc. of the Chandogys Upanisad and how the
incident drove Ramanuja to establish Visistadvaita and &ri
Vaispavism to the chagrin of Advaita and émvlsm.

VYadava Prakade is said to have been defeated by
Ramanujs in a Sastraic duel. Accepting his defeat in good
grace, he is further said to have becomc a Vidistadvaitin.
Vedanta Deéika takes the work of Yadava, the Visistadvaitin,
as a classic of the Vifistadvaitic concept of Sanyasa. This
work of Yadava is the ‘Yati-Dharma-Samuccaya’. For
Vedanta Defika, Yadava is o ‘Paramacarya’ on the point of
Yati-lifiga-Samarthana’.?

Another work of Yadava Prakisa, alluded to by Vedanta
Desika, is a Bhagya on the Bhagavadgita? Vedants Defika
notes and criticises certain textual variants of the Gita® as
commented upon by Yadava Praka$a. The Gita Bhagya of
Yadava Praka$a does not seem to be available now.

Vedanta Deéika also alludes to o commentary by Yadava
Prakaa on the Brahma Satras,*  Vadava Prakada flourished
in the 11th century A. D. Along with Yadava Prakada,
Vedinta De51kn mentions the following other Gita-Bhadyn
Kiras:—8

1. Yajia Svamin, Vedanta Dedika quotes from the
Gita Bhasya of Yajia Svaminin his Gita-Tat-
parya-Candrika (page 71).

1. 6.D. Vada G4, 2. G.T.C.page 682, 649, 625, eto.
8, G.T.C page 211, 248and 625.
4, T.T.page 127, 5. G, T. 0. pege 952,
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2. Pidca.
3. Rantideva.

4. Gupta or probably Abhinava Gupta (1)

il. Tatparya Tilika-Kara.

Vedanta Dedika quetes from a *Tatparya Talika’ in his
‘Tattva-T1ka' more than eight times. At times, he charac-
terises the view of the Tatparya Talika as 'Vaibhava Vada’,
But generally he accepts the Taliki-interpretations as
authoritative.

The author of the Talika or the Tatparya Talikd has
been wiongly assigned by the late Dr. S. N. Das Gupta
(vide History of Indian Philasophy Vol. Ill, Page 114) to
the 15th century  The very fact that Vedanta Dedika exten-
sively quotes from the Tulikd is enough to suggest a much
earlier period for the Tulika Kara, say, the I12th-13th
centwies A.D.

iti, Vamana.

Vedinta Dedika mentions on Vamana? asa commentator
of the Dramida Bhagya. Apart from his name nothing more
is known abont this teacher of Visistadvaita.

iv. Varaderdja Pandita.

Vedanta Dedika mentions by name one Varadardja
Pandita as a &1 Vaisnava writer.? He also refers to his
work called the ‘Sanmarga.Dipika’  This ‘Sanmirga
Dipika® must have been a treatise on $ri Vaispavism and o
source of inspitation for Vedinta Defika in his Saccaritra
Ralsa? About Varadarija Pandita we can only say that
he was o pre-Vedanta Dedika exponent of Sri Vaigpavism,

1. T, T.pago 1. 2. 8. R, page 77, 3. 8.R psgo 77,
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v. Bhoja Raja.

Vedanta Defika notes in his Saccaritra Raksa (Page 87)
one Bhoja Raja and mentions the latter's work, ‘the Prayoga-
Paddhati-Ratnavali’ as a treatise on the cult and ritualism of
&ri Vaignavism, In his Pancardtra Raksa (pp. 110 and 137)
he quotes from this ‘Prayoga-Paddhati-Ratndvali’. Nothing
more is known about this work.

vi. Srz Krspa Muni.

Vedanta Deflka quotes in his Pancaratra Raks (pp. 9%
113 and 122) some verses from a work of one &ri Krsna
Muni. One Krspa Gury, & disciple of $rf Rame Misra ILis
mentioned by the Adyar Library Catalogue as a commentator
of the Bhagavata. It is possible to take ‘Kyspa Muni'*of
Vedants, Deéike’s references and ‘Krgna Guru’ of the Adyar
‘Library Catalogue as one and the same person.

vif, Vdadevacarya.

Vedanta DeSika mentions one Valadevacarya along

with Bhoja Raja as an authority on the cult and ritualism of
&1 Vaispavism.!

viii. Vasudeva Svamin.

Vedanta Defika mentions one Vasudeva Svamin asa
chumPlon of the cause of the Pancaritra-Vaikhanasa Sadhana.?
Nothing more is known about Vasudeva Svamin.

iz. Grdhra Saromuni,
Grdhra Saromuni and his ‘Nityakarma-Sangrahs’ are

-mentioned .in Vedanta Degika's Pancaritrn Raksa® But we
know nothing more about him and his work or works.

1. P.R. page 05.

2. P.R. page 102,
-8, P R pago 124,
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z. Vangi VangeSvara.

Vedants Dedika mentions Vangi Vangedvara and his
anonymous work or works in his Pancaratra Raksa (pp. 123,
110, 135 and so on)., Vangi Vangedvara alias Sri Ranga
Nardyapacarya was, according to Vedanta Dedika, an
immediate disciple of Ramanuja.! We can accordingly fix
his time as the beginning of the 12th century A. D.

zi. 'Pratapa Bhipa,

One Pratdpa Bhapa and his ‘Acamana-Nirnaya’,
are mentioned by Vedanta Deftka in his Pancaratra Rakga
(Page 133). But we know nothing more about the author or
the work,

s

zii. 1% Visnu Vaidhavadhikara.
In his Catuééloki Bhisys, Vedanta Dedika mentions

one Sri Visnu Vaibhavadhikara and quotes a verse of his?
The verse in question suggests the work to be a Stuti on 5ri’.

ziii. Bharata Muni.

One Bharata Muni, o $r1 Vaispava Acarya of some
eminence finds mention in Vedinta Defika’s Stotra Ratna
Bhasya® We know nothing about him. But he may be
identical with Yati§ekhara Bharata, a disciple of Rﬁmanuju.

ziv, Bhavasvamin.

A Bhavasvimin has been mentioned by Vedanta Desika
in his Saccaritra Rakga.* He was, in all probability, a
writer of some Smrti-digest and a contemporary of Hemadri
(12th Century A.D.).

1. P.R.page 110. 2. C. B, page 15,
3. 8.R.B page (2 apd Godya Tmyn Bhasya, page 107,

4. B.R. psgei
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zv. Narayandcarya.

Narayanacarys, on the basis of o reference in the
Saccaritra Raksal, appears to be a follower of Yadava Pra-

kada and the author of o “Tattva Nirnaya’, sn extensive
treatise on Vaisnavism and Vedantism.

wvi. Varadar@jacdrya.

One Varadarajacarys, an author, different from Varada-
raje Pandita, whom, we have referred to as the writer of
the Sanmarga Dipikia and also different from Varadaraja,
the author of a Smrti-digest has been mentioned by Vedanta
Defika in his Sata Digani? Nothing more is known about
him,
wvit.  §adgupya Viveka.

This anonymous work is mentioned in the Tattva Tika

of Vedanta Dedika.® Nothing more is known about it or its
author.

2viii, Parakala Siri.

Vedianta DeSika quotes a stanza only of Parakala Sarit

The above is the extent of literature known from the
works of Vedanta Defika. It all goes to suggest Vedanta
Desdika's range of mental culture and erudition. Some of the
works, untraceable now, but known to Vedanta DeSika,
must have been great assets to Sanskrit literature in general
and Visistadvaitic literature in particular. A few works,
hitherto unknown, such as the Nyaya Kulifa, the Niti Mala
and the Tattva Sara have, however, seen the light of day.
An intensive research is needed to unearth the other ones

known only from their quotations or references in Vedanta
Dedika's works.

1. B.R, page 48, 2. 8 D. page 60, -
8, T.T.page 59. N 4. P, R, page 135.



CHAPTER V.
HIS SUCCESSORS

1. Varadanatha or Kumdara Vedantgearya :—

Vedanta Dedika’s immediate successor was his son
Varadanatha alias Kumara Vedanticarya or Nayinaricarya
(A. D. 1317-1414).  Like his illustrious father, Varada
Natha also was a great scholar and exponent of the Vidista.
dvaita Vedanta. He was probably the first and the fore-
most of his father's devoted disciples who had a hand in
establishing the Dedika-cult and instituting the worship of the
image of Dedika. The Vadagalai $ri Vaisnave temples,
containing Defika Sanctuaries, resound, even to-day, with the
straids of Varadaniitha's compositions, in honour of Vedanta
Desika.

Some of the incidents connected with his life have
already been noticed in Chapter I. The following are the

works of Varadanatha :—

1. Tattva Trays Culukam, a small tract on the essen-
tials of Vigigtadvaita,

2. Rahasya Traya Culukam, a small tract on the
essentials of Sr1 Vaispavism,

3. Adhikarans Cintamani, a commentary on the
Adhikarana Saravali of Vedanta Dedika.

.4. Rahasyatrayasarartha-Sangraha, a summary of
the voluminous ‘Rahasys-Traya-Sara’ of Vedanta
Defika.

5. Verses on Vedanta Dedika's greatness.
. Abheds Khandana—in MS (Adyar Library).

7. Avidya RKhapdans—in MS (Adyar Library).
18
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8 Prapaficamithydtva .Khandana—m MS  Adyar)
Library).

1t 15 thesejworks, ndeed, that have made Varadanatha
famous as Varadanatha Vedantdcaryas The chief-most
contribution of Varadanatha, Vedanta Degika’s son and
successor, was the populanisation of the ‘Deéika Dardana’
and the ‘Defiha Dharma  After Varadanatha, 1t seems,
Vedanta Dedika’s family ine becomes untraceable But
the Iine of his disciples runs umnterrupted, even to this day.

Biakma Tantra Svatantra Svamin (1286-1386 A.D )

In Brahma Tantra Svatantra Svamin, Vedanta Desika
had met hus spiritual successor and a most faithful exponent
of the Defika Dardana  Brahma Tantia Svantantra Svammn
along with Varadanatha, Vedanta Deéika’s son, has been
chiefly responsible for propagating and popularismg the
teachings of Vedanta Desika He had a great hand 1 the
spread of the Defiha Sampradiya  According to the
‘Epigraphia Indica’ (Vol XXI1V, part VI, July 1940 pp 318-
326) he was the founder of a Matha 1 Conjeevaram m
1360 A. D. for the dissemmnation of Vedanta Dedika’s 1deas
and 1deals He 15 also said to have transferred his head
quarters to Tirupati, a meeting-place of scholars of repute of
different persuations of the times After Tirupah, the
Svamm 15 smd to have moved to Mysore on the nvitation
of Kumara Kampana, the Viceroy (Dandanayaka) of the then
Viyayenagara Emperor  The famous Parakala Matha of
Mysore owes its origin to um It 1s with Biahma Tantra
Svatantra Parakila Svamin that the spiritual line of Vedanta
Deéika starts and hnows no break till to day. The Parakila
Svamin, Sri Abhinava Ranganitha Brabmatantra Svatantra
Swamthal IT (1925 ), under whose feet the writer (of
this study) hes had the priviledge of sitting for sometime,
15 the present-day bearer of the torch of knowledge (Semust
Bhaktirapa) borne by hus illustrious predecessors The Cata~
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logues record the following two works of Parakala Svamin I
(14th Century A.D.)! ]

1. Acarya Mangalam,

2. Vijayindra Pardjaya.

The 2nd. viz. Vijayindra Pardjaya seems to have been
a dialectic of defence of Viistadvaita against Dvaita.

2. Prativadi Bhayankaram Anpandearya : —

Vedanta Deéika’s second famous disciple was a Tenga-
lai teacher of the name of Prativadi Bhayankaram Anpa-
nacarya (A.D. 1400-1410). Being a Tengalai, he was drawn
towards the Vadagalai Acarya, Vedanta Deéika, He has
immortalized Vedanta Defika in his work, the Saptah-Ratna—
Malika. His other works are :—

1. Mithyatva Khandana Sara.
2. Vyavaharikatva Khandana Sara.
3. Ananda Taratamya Khandana.

3. Sy Nivasa Dasa :—

&1 Nivasa Dasa of Bheradvaja Gotra (14th-15th cen-
turies A.D.), though not in the direct line of Vedanta Dedika’s
disciples, was, yet, o great DeSika-Bhakta. His most valuable
contribution to Deéika-studies is the ‘Nyaya Sara-Sama-
Vyakhya’ on Vedanta Deéika's Nyaya Parifuddhi. Though
the Vyakhya is lost in some parts, it is, yet, suggestive of
the great parct it plays in the Nyaya-Vedanta reconstruction

of Vedanta Dedika.

&ri Nivdsa Dasa does hot refer to any other work of
his in his Nyaya-Parifuddhi-commentary. It appears, there-
fore, that such works as the Vadadri Kulifa, the Visis-
tadvaita Siddhanta, the Nyasa Vidyd Vicara and so on that
are ascribed to him are by his namesake, some other

1. Adyar Library MSS. Cataloguo.
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& Nivisa. He is to be distinguished from &1 Niyvase, the
author of the Yatindra Mata Dipika (16th Century A.D.) who
refers to the Nyaya Sara of Sri Nivasa Dasa as one of the
sources of the study of the “Ramanuja Darfana’’1

4, Brahma Tantra Svatantra Svamin or Parakala Yati IIT
(14th—15¢h Century).

This Brahma Tantra Svatantra Svamin, was probably
the author of the Parathpard Prabhivam, a work in Tamil,

which gives all the traditional accounts of the lives of the
11 Vaignava teachers.

5. Ramanuja Dasa alias Mahzcarya (16¢h Century A.D.)

He was decidedly the greatest of the Sri Vaispava
scholars of his times. He has made himself immortal by

his super-commentary, the Canda Maruta on the Sata
Disani of Vedanta Dedika.

In his Vedanta DeSika Vaibhava l;rakis'iki, a metrical
biography of Vedanta DeSika, he has preserved, against the
ravages of time, the personality of Vedanta Defika, the great
Viigtadvaitin and $r1 Vaispava after the great Ramanuja.
Mahacarya was a prolific writer. He has written the follow-
ing works {mostly iu ms) :—
Parafaryn Vijayah,

Brahma Vidya Vijayah,
Sadvidya Vijayah,

Sruti Tatparyn Nirnayah.
Advaita Vidya Vijayah,
Gurapasadana Vijayah,

6. Appayya Diksita (16th Century A. D.‘):—-

Appayya Diksita, the gieat Advaitacarya, though not a
&1 Vaispava disciple of Vedanta Deéika, was yet a great
admirer of Desiha’s ideals.

o mow R

That he wrote commentaries on
1. Yatindra Mata Dipiks. page 101,
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Deéika’s Yadavabhyudaya and Paduka Sahasra is a proof,
indeed, of his keen sense of admiration for Vedanta Deéika,
a rival religionist, to all intents and purposes.

7. Ranga RBamanuja Muni (16¢h-17th century A.D.) :—

Ranga Ramanuja Muni was & famous Sri \}a.igr‘mva
scholar and author of his times. He is said to have written
60 works. He has commented upon all the important
Upanisads, the Sri Bhagya, and the Brahma Satras, That
be was a keen student of Vedanta Dedika’s works is clear
from his super commentary on the Nyaya Siddhanjana.

8. Venkatadhvarin (16th-17th century A. D.) :—

The name of Venkatadhvarin, the Sr1 Vaisnava poet and
a direct descendant of Atreya Ramanuja, cannot be omitted
in the list of Vedanta Dedika's successors. In his work, the
Vidvagunadarfa Cathpa, he has devoted an exclusive section
to the delineation of Vedanta Dedika's character and persona-
lity. His another work, the Laksmi Sahasra, bears the
impress of the spirit of the Daya Sataka and the Paduka
Sahasra of Vedanta DeSika. He is, besides, the author of the
following works (cf. Adyar Library MSS Catalogue) :—

1. Acarya Paiicadat,

2. Uttara Carhpi,

3. Varadabhyudaya Cathpi.
4. Raghavayadaviyam.

5. Vidhitrays-Paritrina.

6. Pradyumnanandam.

7

. Mimihsa Makaranda,

In addition to the above well-known disciples and
admirers of Vedanta Deéika, there are others, though less
known, of the succeeding centuries (i.e. 17th-18th), who have
held the cause of DeSika Dardana, dearest to their hearts.

Some of them, such as,
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1. Nysidiharija, the Commentator of the Niksepa
Raksa,

2. Nrsithhardja, the author of the Sata Dasani-
Vyakhya, and

3. Nrsihharajs, the author of the Anande Dayini
Tika, on the Tattva Mukta Kalapa.

were all great scholars and exponents of the Deéika Daréana.

The line of the followers of Vedanta Deéika is traceable
in the 19th-20th centuries also in the person of the following
Visigtadvaitic and Sri Vaisnava scholars of repute :—

The heads of the Parakala Matha of Mysore.
The heads of the Ahobila Matha,
The late M. M. C. Narasinhacaryar, and

The Prativadi Bhayamkaram Annangaracariar of
Conjeevaram,

N

Some 600 years have gone by since the passing away of
Vedanta Desika. But, the figure of Vedanta Deéika still

dominates the world of Vifistadvaitic thought and Sri
Vaignava religion,



CHAPTER VL
HIS PLACE IN SRIVAISNAVISM.

What is discernible in the Prapatti-doctrine of the
Pancardtra Sarmbitas is the blend of ideas of philosophical
and theological significance. The soul-sense of Narayana
or Vasudeva appears to be encrusted with sectarianism and
pedagogism. It is with the advent of the Alvars or the
God-mad mystics that the springs of the soul-religion of the
Pancaratragama well-up again. Even when the Alvars did
not profess St Vaisnavism, they lived $ri Vaisnavism in
their day-to-day lives. The first three Alvars i. e. Poygaiy-
Alvar, Bhutatt-Alvar and Peyalvar had abundantly realised,
for themselves, the love of God for man and the ‘Saulabhya’
(the easy accessibility) of the Divine to humanity. The
soul-ravishment experienced by Andal in her communion
with God, symbolizes, in fact, the sublimest sense of &7
Vaisnavism realised by the Alvars. The great Nammalvar's
realisation of ‘Preyasi-Paratantrya’ in face of the Divine is
another great aspect of $r Vaispavism forming the essence
of the Alvars' lives.

The §1T Vaisnavism of the Alvars was pure soul-religion,
the religion of love and devotion to God. It transcended
all the bounds of Sri Vaisnava institutionalism., The Alvars,
in fact, were blessed with the immediate intuitive realisation
of Reslity. The Alvars knew of no line of demarcation
between the domains of philosophy and the dreamlands of
religion. 1In the life of the Alvais the Sri Vaispava religion
had reached the status of a universs:l religion of man.

And then, slowly but surely, change set in. $ri Vaisna-
vism became subject to speedy transitions from the intui-
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tionalism of the Alvirs to the intellectualism of the Aragiyas.
Then came upon the scene the great Yogin, Natha Muni.
What he did, first of all, was to advocate the culture of
Prapatti as practised by the Alvars, He proclaimed as well,
the equality of the*Dravidamniya (The Alvar's songs) with
the infallible Vedas, The main idea in Natha Muni’s mind
was to rejuvinate religious conservatism and sectarianism with
the spirit of the Alvars’ religion. $ri Vaigpavism, accordingly,
was proclaimed as the real spiritual heritage of India.

Soon after Natha Muni came his spiritual successor,
Alvandar or Yamunacarya. What he did was to harmonise
the Vedic religion with the Prapatti-religion of the Alvars.
He gave, first of all, a philosophical foundation to the
mysticism and the spiritualism of the ‘Alvars, Being a mystic
himself, he leaned towards Visidtadvaitic Vaisnavism which,
for him, was the religion of heart rather than of head. His
hea.rt ever yearned for the highest §ri Vasnava ideal,
which, meant for him, the laying bare of one's .c'ontrite heart
br.aff)re the Divine. The strings of his heart burst forth in
divine melodies bringing solace to the hearer—

‘Tt < e & P frrggs,
@ fed g aRfs s, |
AR aReEREs,
AN el alafw fowe 0

_ Then came Ramanujs in whose mind, the religion of the
Alv;‘arf; and the high philosophy of the Vedss and the
Upn,ms.nds became one coherent whole. His main concern,
ucc?rdmgly, was to build up the philosophy of Srivaisnavism.
'I“h:s could be done only by clearing away the Nirvidegadvai-
tic growth round the ancient Brahma Satra-tradition of the
Vedanta. He set himself to work. He achieved his aim in
his Sri Bhisya’ and his “Saranagati Gadys’. He advocated

1. Stotra Ratna, 60. "
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+Vidigtadvaita' against ‘Nirvidesadvaita’, proving his system
to be the real representative philosophy of the Vedas, the
Upanigads, the Brahma Satras, the Puragas, the Péncar’itm
sarhhitds and the Dravidamnaya. He stood for the non-
differentiation of the theory from the practice. For him
Daidana was the form of Sadhana and Sadhang, the function
of Dardana. *Vidistadvaita’ and “Sri Vaignavism’ meant for
him the same reality or the same realisation..

Then come the 74 Sithhasanadhipatis or the apostles of
&ri Vaignavism deputed by Ramanuja to preach aund practise
the religion and philosophy of Vidistadvaita as the only ideal
and the ooly attainment. All these apostles, being men of
unimpeachable character, strove their utmost and with
success, to live up to the ideals of Ramanuja. But what
ultimately happened was that after the Master’s Retirement
some of them leaned towards philosophy while others were
snatched away by religion. That is to say, that, by and by,
philosophy and religion parted company. Seeds of dissent
started finding congenial soil in the hearts of Ramanujists.
1t was at this juncture that Vedanta Defika arrived on the
scene and with the sheer force of his personality brought the
situation under control. Antagonism between philosophy and
religion, though not dead, could not rear its head for some-
time. Although he has been acclaimed as the leader of the
Vadagalai-sect of &ci Vaisnavas, having in Pillai Lokacarya,
the head of the Tengalai-group, as his rival, yet, he was the
only Srivaignava Acarya of his times who stood for the unity
and the solidarity of the Srivaisnavas. He ever prayed to
God ‘Mstelt frrgranay ~(by your grace, O Lord! may
faultfindingness, the mother of mutual intolerance, leave us
in peace). To blame Vedanta Dedika for the origin of the
*Astadadn-Bhedns’ or 18 dicords as tabulated in :—
Gy T FAREG ARG,
19
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.does not seem to be fully justified, The points of &ri Vaisna-
vite dissention such as—

(i) Svami-krpa (the grace of God) : Sahetuka (caused
by human merit) VS Nithetuka (uncaused or

spontaneous),, , 5
(i) Phala (the ultimate emancipation of the soul):

Impersonal (accruing to God) VS Personal
(acquired by the soul).
@iy $r7: Vibhu VS Anu. |

(iv) Para-Doga-Darfitva (removal of doga from the
devoted soul) VS Para-Dosa-Duhkhitva (sharing
by God in human sorrows), and

' B v

1
(v) Prapatti (self surrender) : subservience to Varna-

érama Dharma VS, freedom from Varpaérama

. Dharma, s

are not the products of Vedanta Dedika's mind but the trends
of the times‘.

- Vedanta Defika, in fact, was the last man to create
schism in the $r1 Vaignava fold, Itis a different story that
the ViSigtadvaitic Vaisnavism got itself divided into Vadaga-
laism and Tengalaism. Vedanta Defika’s role in the history
.of 11 Vaignavism is the role of g unifying force trying.its
utmost for a peaceful settlement of discord between concer-
rvatism and progressivism, between Veda and Prabandham,
between Dharma and Brahman, between, Jnana and Bhakti

.and to crown all, between Tengalaism and Vadagalaism.



CHAPTER VI
HIS PLACE IN VISISTADVAITA,
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In the history of ViSistadvaitic thought, Vedanta Dedika
occupies's unique place. Being o teacher of the systém, he
commands ' the same' respect as the founder of the system.
He is' acknowledged By his contemporaries, let alone his
successors,” as the only representattve writer on the Rarma-
nuja Daréena,

ARRY

His preeminence seems to be due to the following

facts :—

(i) He is the only Vidistadvaitin after Ramanuja, who
was destined to lead a dedichted Iife, dedicated
to the cause of *Ubhaya Vedanta'.

(i) He is the only $if Vaispavacarya who was equi-

! pped ‘with a great dialectical acumen, :

(i) Heis the only Vifigtadvaitin_ who combines logic
with ‘poetry, intellectualism with emotionalism and
ritualism with spiritualism.

(iv) He s the only religious head of s times who
*led a life of poverty and cared a fig for worldly
riches.

(v) He-is the only sectarian leader of lus days who
was liked, even for his conservatism, by the
people:

(vi) He islthe only religious teacher of his times who
Tcommanded respect from his rival-religionists-

The post-Ramanuja Viéistadvaitic teachers were con-

cerned with two'things ¢
*' (i) the expoundation of the 5r7 Bhasya and
v . R i .
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(ii) the dissemination of the teachings of the Pra-
bandhams,

Now, those who were engaged in &ri Bhagyic studies

were, more or less, of conservative temperament.  And those
busy with the popularisation of the ideals of the Alvars'
songs were called progressivists. The first group is repre-
sented by such famous scholars as Rama Miéra II, the expo-
nent of the works of Ramanuja; Visnucitta, the mouthpiece
of the Ramanuja Vedanta ; Vatsya Varadacarya, the venera-
ble seer and scholar of Vidistadvaita and &r1 Vaigpavism ;
Sudarfanacarya, the famous Vyakhyakara of the Sr1 Bhasya;
and last but not the least, Atreya Ramanuja alias vadibad-
sambudacarys, o critical scholar and constructive thinker
of Ramanuja’s philosophy. The representatives of the
second group are Parafara Bhattaraka, the logician-saint ;
Nanjiyar (alias Narayana Muai), the apostle of popular &ri
Vaignavism ; Periavacan Pillai, the exponent of the Tamil
Veds in his *Twenty-four thousand’; Vadakku Tiruvidi-
pillai, the famous exponent of the Prabandhams and to crown
oll Pillsi Lokacarya (A. D.1264-1327) Vedanta Deéika’s
elder contemporaryjand a great $r1 Vaispiva having o hand
in the philosophical foundation of Prapatti’ and $ri Vaignava
spiritualism, But itis in the person of Vedanta Desika alone
that the above(two trends of conservatism and progressivism,
characterising Vidistadvaitic Vaisnavism after Ramauuja,
meet for the first and probably the last time also. Being
a Vadagalai &r1 Vaispavacarya, he did more than most of
the Tengalai teachers, for the spread of the progressive
tendencies ofithe §r1 Vaisnava religion and philosophy.

Unlike any other post-Ramanuja teacher it was he alone
who possessed the real synthetic sense, the key-note of the
Vidistidvaita Vedinta. Tt was he, who carved, first of all,
» prominent niche for Prapatti in tho midst of the Vedic
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Sadhanas or the Brahma. Vidyas. It was he alone who
gave, first of all, o sound metaphysical background to
Sri Vaispavism, It was he alone in the host of his contempo-
raries or successors who utilised the services of poetry for
the spread of the ideals of ViSistadvaita and 811 Vaispavism,
The Vadngalais and the Tengalais both looked upto him
for upholding the cause of Vidstadvaita against the attacks
of the Sankara-Vedantins, the Madhva-logicians and the
other diverse critics of Ramanuja. The legacy he has left
in the form of his Dar$ana ; the Dedika Darsana, to be sure,
has ever since been enriching the Ramanuja Dardana and
tha Ramdnuja Satpradaya. What was Ramanuja Dardana
in the pre-Vedanta Dedika-times became the ¢Vedanta
Dedika-Daréana’ in the post-Vedanta Dedika period. In fact,
the strength of the Vidistadvaita Vedanta depends as much
on Ramanuja's masterly formulation as on Vedanta Dedika’s
critical exposition,

Vedanta Dedika is the real representative of the -
Ramanuja Dardons and the 511 Vaignava Sarhpradaya. This
fact has abundantly been made clear by the great sage
Vidyaranya (13th-14th centuries A. D.) who quotes Vedanta
Defika’s Tattva Mukta Kaldps, instead of Ramanuja’s Scf
Bhagya, while summarising the points of the philosophy of
Visistadvaita (Vide the ‘Sarva Darfana Sangraha’).

That Appayya Diksita (15th-16th centuries A.D.) took
Vedanta DeSika’s Yadavabhyudaya and Paduka Sahasra
to be the real poetic presentations of Vifistadvaitic Vaispa.
vism is an evidence in itself of Vedanta Deéika's eminence
in the galaxy of post-Ramanuja Visistadvaitins.

The posterity takes Vedanta DeSika to be the only
Vi$istadvaitic Vedantin, who, by his contributions, has given
the Ramanuja Dardano, the high logical character, similar to
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that glr\{ep by er Hagsa, Cltsukha, \Iadhusudana Sarasvati and
A.ppayygm kasxta fo the Sankara' Védantd.” Moreover, Vedanta
Destka is the only Vlsnsfadvmtlc dmlectlcmn Who is onpar
w1th such great Vladhva polemlc wrlters as ]ayd' Tirtha

and Vyasu Tlrtha. R N e

e —— e
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AS A RELIGIOUS.REFORMER OF INDIA

-

v The rale, Vedanta Dcstkn played us u. relxgrous reformer
_of India can be best apprecmted by those who make a
comparatxve study of the teachers of Hmduxsm of the 'riedié-
val centurles. One thmg stands out supreme and it is this;
Vedanta Dedika had reullsed in his hfe the 1deul of seff-
renunciation, In the txmes he lived it was self reuuncmtxon
of men like him that could save Hmdulsm from the onsluughts
of Mohammedum;m. He had's enough of eragyu in hxm to
work for the good of men. The best of his works of reform
was, indeed, hls personal practlce of the hlghest “ideals “of
Sr1 Va.lsr_mwsm nnd Hinduism in 'his day- -tom day life.

It is o fact that he was assocmted wlth Vadugulm
Snvmsnnvxsm thnt emphastzed the Varna Asrama-basm of
VlSlStadvaltlc V'usnawsm But what he meant by 'the sttess
he Inid on the performance of the dutxes of one’s socml sfufus
and standard in day-to duy ilfe was the preservatlon
of the ancient Vedic culture and never the imposition of
restrictions on persons of lower castes in the matter of
practising religion. Hinduism gained much through the
efforts of Vedanta Defika. His attitude might have meant
some set-back to the universalism of the Alvar's religion
and the liberalism of Raminuja's religious culture, but,
nevertheless, it went a great way m strengthenmng the spirit
of Hinduism, in those troubled times, when, confusion of
ideas, in the wake of Mohammedan onslaughts, was out to
weaken the social foundations of India.

The times Liid not Eemgnd_from Dedika the inculcation
of the spirit of ‘Preyasi-Parataitryn’ of Nammalvar., The



152 VeDANTA DBSIKA : AS A RELIGIOUS REFORMER

Radha-Krsne-mysticism of the Bhiagavata was equally ont
of the question, The religicus democracy of the Maratha
saints was also not needed. Vedante Degika acted on his
historical sense of the Hindu religion. Being the head of
an institutional religion he always stood for the culture of
pure Teligion. What he prescribed by way of remedy,
to the Hindu religion, was the preservation of its age-old
individuality. Accordingly, he did not like to weaken the
Varpasrama-basis of India’s religious culture, He knew
for certain that the institutional religion of the Vedas and
the Smrtis could not be a universal religion of man. But
he knew this also that the religion of the Vedas and the
Smrtis contained the spirit of selfless love and service in
such a measure as to make it worthy of universal acceptance
and practice—

‘m?sia«mwm i,

ol o TgAg FGAARE: Gt vt
i. e. *May the supreme religious sense, that first dawned on
the Vedic seers, touch the chords of the hearts of the peoples

of the world. May we all be blessed with Self-reallsutlon
ever and for ever, m ever increasing measure,?

1, 8.8.1.98.
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CHAPTER I

NYAYA.VEDANTA.SYNCRETISM ( EPISTEMOLOGL
CAL)

The Nyaya-Vedanta-Syncretism has heen the first
concern of Dedika as the teacher of the Ramaauja System
and the founder of his own philosophy called the Dedika
Darfana. It was Nathe Muni, the first Acarya of Vidista-
dvaita, (8th century, A.D.) who in his NyZya Tattva, known
to us from its quotations in Veddnta Deéika's warks, had
long sttempted the syncretism of the Nyays with the
Vedanta, after re-nterpreting the Nyaya-Satras, divesting

* them of the traditional concepts of Vatsyayana, Udyotakara
and their followers, Natha Muni’s mission met its fulfilment
in the efforts of later Visigtadvaitic teacherssuch as Paradara
Bhattaraka, Varada Nirayapa Bhatta, Varads Vispu Midra
and so on, Even then the ancient Nyaya-doctrines of the
traditional Nyaya teachers were so indelibly impressed on
the minds of the Visistadvaitic logicians that Vedanta
Deéika had to finally tackle the problem of the syncretization
of the Nyaya with the Vedanta.

In the following pages our concern will be to study and
evaluate the Nyaya-Vedanta-syncretism of Vedanta Deéika
in respect of Viéistadvaitic epistemology followed by Vidist-
advaitic logic and dialectics.

Visistadvaitic Epistemology
Vidistadvaitic Epistemology takes its being from Visigta-
The ultimate reslity according to the

dvaitic Ontology.1
Vidistadvaita is ‘ASegacidacitprakaran

metaphysics  of
i, N.8, Page 280 {Madras edn.)
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Brahma’,! or the Transcendental Being in and through Its
material (acit) and spiritual (cit) attributes. It is not an
undifferentiated, eternal, self-shining consciousness as the
Nirvidegadvaitins think, Consequently, consciousness is not an
abstract all-pervading independent entity, but the expression
of the all-conscious Being in Its essential nature, the very
pulsation of the life of Reality, the never-to-be-separable
glory of the Great Self. The very being of Reality is self-
luminous consciousness and the expression, as well, of Reality
is self-luminous consciousness. Consciousness presupposes
a Conscious Being.

Visistadvaitic epistemology contrasted with IV irviesadvaitic
epistemology.

The Vidistadvaitic theory of knowledge steers a course
different from that of the NirviSesadvaitic theory of knowledge.
In the school of Safikara, pure, undifferentiated consciousness
being the ultimate reality, the fact of knowledge presupposing
subject-object-relationship is an empiric fact, an appearance.
In the school of Ramanuja and Vedanta-Defika, as the
ultimate reality is an Omniscient, Omnipresent and Omnipotent
Being, revealing Itself in Its aspects of ¢Cit' and ‘Acit’ and
yet transcending them, the fact of knowledge is the expression
of Reality Itself in Its immanent as well as transcendant
aspects. The metaphysics of Safikaia postulates that know-
ledge, being essentially relational and differentiated, cannot
geasp Reality which is Absolute and Undifferentiated, The
metaphysics of Ramanuja and Vedanta Defika recognizes all
knowledge as the knowledge of Reality.  Whereas, the
Sankara-system sces o bridgeless gulf between the subject
and the object because of the mutual contradictoriness of
their nn.ture, the Vidistadvaitic system views the subject and
the object meeting together in gy conscious experiences,

1. N.B. Page 2 (Madras edn.)
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According to the NirviSegadvaitic conception, all the empiric
presentations are ultimately sublated by the nbsolute universal
consciousness ; but, according to the Visigiadvaitic conception,
all our presentations are but partial presentations ultimately
meant to be sublimated by the supreme transcendental aware-
ness, For Safkara, truth is transcendental, but, for Ramanuja
and Vedinta Defiks, truth is grasped epistemologically,
logically, and metaphysically. Whereas Safikata holds
intuition to be identical with ‘Nirvidesadvaitam® or the sbsolute
reality, Ramanuja and Vedanta DeSika take intuition as
intuiting *Visistadvaitam’ or the absolute reality as a unity in
diversity. [n the Sadkara-Vedanta, epistemology does not

take its being from ontology because it is possible only in

relational consciousness.  But in  ViSistadvaita, episie-
mology is the explanation of ontology and is true to all levels

of consciousness and all aspects of reality.

Nature of Knowledge.

All the systems of Indian philosophy conceive of know-
ledge as an event brought into being by subject-object-
synthesis.! It is a different matter whether the subject, the
object and their synthesis are true empirically only or
really also. Knowledge is the knowledge of an object.
Knowledge happens to a subject. Knowledge without an
object js an impossibility. It is likewise non-entity without
a subject. Knowledge, according to the Nyaya as well as
the Vidistadvaitic Vedants, is an illumination of the object.?
The object, of knowledge, in Visistadvaitic epistemology, is
not the same as in the Nydya-epistemology. Whereas
szlstadvmtu admits the One, Absolute, Immanent and
Transcendent Being as the ultimate object of knowledge®

1. Sarvartha Siddbi Page 174 (Conjeevaram edn.)
2, Tarkika Rak<a Page 124 (Pandit) and N.P. Page 86 (Conjee-

varam),
8. N.P. Page 86 {Conjeevaram).
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and regards the 6 categoites of matter, time, soul supreme
being, pure matter and consclousness as knowable cbjects,
the Nyaya recognizes as objects of knowledge, the sensuous
entibes such as the earth, the water, the light, the ar, the
soul and the qualittes excluding weights, dharma, adharma,
Samskaia, movement, generality, inherence and non-existence.!
Since Vidistadvaita holds a different view of the nature
of the subject, 1L cannot hold the Nuyiyika view of the
nature of the object. In Vidstadvaita all the knowables
and all the objects of knowledge essentially 1emain the
revelations of the Supreme Being

ey Knowledge, which 1s
‘Artha Prakas’, 1s essentially

‘Biahma Prataée’. Like
Nyaya, Vidistadvaute also postulates, for the fact of know-
ledge, the 1dentity of the metaphysical subject, the epistemo-
logical subject and the logical subject But it differs from
Nyaya m the conception of the nature of the subject For
the Nyaya, the subject 15 Atman, the Cetana, the soul,
where inheres the quality of Catanya, Jnana1 e conscious-
ness® For Vidistadvaita, the subject 1s the Jiva, the Atman,
the self conscious being, essentially an attribute of the
Tianscendental Being, though, suffering from imperfections
due to the mmpact of the Sathsira and all that Sathsara
stands for The Nyaya does not recogmze the subjct of
kn?wledge as fit to be immediately mtwmted.® But the
ViSigtadvaita emphatically asser(s that the subject of know-
ledge 15 self ntwiting and can be intmted 1mmediately.®
The subject 15 all pervasive, Vibhu,* m Nyaya, but, it does

not know all objects at once 1n as much as its nstrument of

knowledge 1 ¢ Manas or mind 1s atomic® But m Vidstad-

» 1. Tarkika Raksa, Page 124,
2, Tarluka Raksy Page 120,
3. N B 1110
4, N.DP.Pago 86
5, N.8,Bhisya Page 310
6, N, S, Bhit;ye, Page 811
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vaits the subject, "the self-conscious entity the Dharmin.
consciousness, even when atomic in nature, can know all
objects through its Dharma-consciousness which can reach
out to any object whatsoever, Manas in Visigtadvaita is a
sense-capacity like the other five sense-capacities.’. According
to Nyaya, it is the Manas or the mind which brings ebont
the relationship of the subject with the object through the
agency of the senses. But accofding to Vidistadvaita it ‘is
the subject, the self-conscious eternal spiritual being that
comes into contact with the objects of knowledge, through
its Dharma-Bhata Jnana. Although, the Dharma-Bhata
Jnana is essentially pure and all-pervasive, yet, its powers are
restricted by the Karmic-limitations, Thus it is that it
expands and contracts and is not the constant universal
effulgence like the Transcendenta] Dharmin-Consciousness,

Knowledge is the experience of the Knower. The
knower, the Dharmi-Bhata-Jnana, the self-conscious being
energises the Dharma-Bhata-Jnana, the attribution conscious-
ness, to illumine the objects as well as itself, both at the
same time.

Knowledge is eternal, as the knower is eternal, Yet its
experience is possible only when it has illuminated the object.
The states of sleep, dream etc. are all explicable, in as
much as, knowledge, even when eternal, is restricted in its
illumination of an object by the material inertia entering into
the physical and the psychical makeup of the knmower.
Knowledge, which, in deep sleep, is unmanifest, becomes
manifest in the state of awakening. There is no knowledge
manifest in deep sleep as there is no illumination of an
object there. Rama Mira's suggestion concerning knowledge
&s manifest even in sleep is un-Bhasyic according to Ve.:dsxftu
Defikn, The persistence of "the 41" or the ego-illumination

1. N, 8§, pago 85
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in sleep does not mean the functioning of knowledge but
the effulgence of the self, the Dharmin-consciousness.

The most striking characteristic of knowledge, according
to Vidigtadvaita, is this: While knowledge is an attribute! of
the self in the sense that it is inalienably related to it and
that its essential character of illumination is dependent on
it3, it is also a substance, like any other substance, in the
sense that, being ‘continuent’ it allows expansion, contraction’
and so on as its -occurent’ phases and operations. Thus
knowledge is ‘Dravya’ and ‘Adravya’ both, It is a
substantive-attributive entity.* The relation, accordingly,
between the self and its knowledge is not the relation of
inherance as the Nyaya-Vaidegika-realism would have it, but,
a natural constitution that may be termed ‘aprthaksiddhi’ or
inseparability or inalienability.” Just as a luminous object and
its luminosity are found to co-exist, so do the self and its
- knowledge naturally exist together. Whereas the one i. e.
the Juminous object or the soul is the static aspect, the other
i e. luminosity or knowledge is the dynamic aspect of the
same being of consciousness. Although the self-conscious

soul and consciousness are inseparable,

yet, they are,
distinguishable.

The subject, and the object, the sentient and the non-
sentient are not diametrically opposed to each other, since,
they are essentially synthetized in Brahman, their real being.

The resultant factor i.e. knowledge also becomes the ex-
perience of the One Being.

Knowledge, in Vifistadvaita, strictly speaking, is neither
. . P
‘Srsti Drgti’ as it is in Nyaya, nor ‘Drsti Srsti’ as itisin

1. N.Ss.page 265.
2. N.8.page 263,
3. N, 8, page 266.
4. N, B, page 268,
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Nirvidesadvaita, but ‘Brahma Dysti’ in as much as it is the
Transcendental Subject that is the ground of all knowables,
and the experiencer of the factsiof knowledge also.

In Visistadvaita knowledge is explained in the following
WAYS t—

The subject i.e. the Supreme Being, who is the being of
our being, is the ultimate Knower. Knowledge, as essential
attribute of the subject, and a substance in regard to its
various states, goes out through the sense-channels and
contacts the objects of experience. While contacting the
objects for the sake of the subject, knowledge illumines itself
by illuminating the objects.1

But in Nyaya its explanation will be like this ;—

Knowledge is made manifest on the mind-sense-object-
contact and as such it points to a substrate which cannot be
other than the self, the subject, wherein it inberes essentially.

‘We have seen so far that Vigistadvaitins do not explain
knowledge purely from the epistemological and the logical
points of view, Because, according to their system, know-
ledge is neither a chemical secretion of the organism, nor a
string of sensations, nor an empiric experience of a transcen-
dental reality suffering under some illusion, nor even an issue
of subject-object-meeting, but, an illumination with the self-
shining soul that is meant foi the manifestation of the objeets
of experience.

In this Dharma-Bhata-llumination, in this Buddhi or
knowledge are implied pleasure, pain, desire, aversion and
effort® which, according to the Nyaya, are the signs of the
Atman or the sonl3 That means that ‘consciousness’ includes

1. N.S. page 260.

2. N.B. page 273,

3. Nysaya Satra 1. 1. 10,

21
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in itself oll its aspects such as the presentative, the emotive,
the effective, the conative and so on. Itis unreasonable to
believe that pleasure and pain etc. are other than agreeable
or disagieenble facts of knowledge. Thus there is no point
in saying that knowledge, along with pleasuie and pain etc,
leads to the inference of the substrate i, e. the Atman,
Pleasute and pain, desire and aversion etc. should not also
be taken as the Vrttis or the propensities of the mind1.
Although the ‘Atmasiddhi’ of Yamunacarya® implies that
pleasure and pain etc. ate gqualities of the mind and the &ri
Bhasya® also suggests that the mind means all the emotive
and the conative aspects of consciousness, yet, Vedants
Deéika asserts that ‘definite knowledge, indefinite cognition,
pleasure, pain etc. should either be taken as distinct aspects
of consciousness consequent upon peculiar types of object-
illuminations or as inner distinctions in consciousness, so
affected by the objects.* Vedanta Dedika also states that
the exponents of Ramanuja such as Rama Miéra5, Vatada
Vignu Miéra® and Vispucitta® and others take pleasure and
pain etc. as particular aspects of consciousness on account
of particular kinds of objects affecting consciousness or the
conscious being.
X

A question may be asked : if desire, aversion étc. be the
tru@formntions of consciousness, how can the Transcendental
Consciousness remain unaffected by such transformations !
The Vidstadvaitic system solves it by saying that no agreeable
flffection is possible to the Transcendental Consciousness, It
is gossible that the desire, say to create and to protect the
universe, may affect the Transendental Consciousness, but

1. N.S8. page 271.

2. N. 8. page 272273,

3. N.B.page 273.

4. N. 8, page 273.

5. N S,page 275.
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even then it can do so only indirectly i. e. that it can affect
it only in regard to the activity of creation, protection etc,
and never in the respect of its essential nature or being, -

The super-sensuous entity called the ‘Adrsta’ by the
Mimarsa-philosophers is simply the pleasure or the dis-
pleasure of the Supreme Being and as such it is implied
in Divine Knowledge.T Some of the ethical and the msthetic
perfections of the Divine Personality such as divine sympathy
for soul, divine response to human love and so on are simply
the aspects of the transcendentsl ‘consciousness. The
Aesthetic emotions of the permanent and the transient
varieties such as Ratii.e. love and Nirveda i.e. self-pity and
50 on are nothing more than the effective aspects of the
Dharma-Bhata-Jnana or the attributive consciousness.

Thus in the ahove analysis of the nature of knowledge,
according to Vidigtadvaita, what is abundantly clear is that
knowledge is the illumination of an object for the sake of
the self, the subject, and that it is the subject, the self that
imparts its own illumination to knowledge before the latter
can ilfumine an object. Never 15 Enowiedge eiifer seen
in its static aspect ie. the Dharmin-consciousness or, the
Atman or viewed in s dynamic aspect ie. the Dharma-
consciousness, the Jnana an abstract, indeterminable entity.
Nature of knowledge follows from the nature of Being.

Self-luminosity as the essential character of knowldege

Knowledge, according to the epistemology of the Vedanta,
both of the schools of Saiikara and Ramanuja, has got
self-luminosity or self-evidence as its essential ‘chnr.act?r.
Although Vidistadvaita differs from the Nirvisesadvaita in its
Conception of Self-luminosity of knowledge, yet both the
systems look upon self-revelation as an inherent feature of

1. N.B.Page 2¢3.
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knowledge. As for instance, Sri Harga, the great Polemic
writer of the Safikara School, states in his Khandana Khanda
Khadya (page 21) :—

FEe qEd @, W ™ REeEer )

7 g T G Rk werfae st 3% de,
a Ry At Fed:, safRE S ar o s
w3z RegRary A @ )

Or that it is the self.experience of every body that—
/ know' requires no further proof of ‘I know that I know’.
Knowledge is essentially self-evident and self-proved. The
fact of *1 know’ is beyond any doubt or disillusionment.

Similarly asserts Paradara Bhattaroka, the great Visist-
fidvaitic logician-philosopher, in his Tattva Ratnikara I
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Or that knowledge is self-evident in as much asitis

essentially an immediate awareness. As soon as knowledge

comes into being, itis characterised by self-certitude or the
experience of ‘I Know’,

P
£

But ‘self-luminosity’ for the Sankara-School means

something else than what it exactly means for the Ramanuja-

school: The Sadkarites will analyse self-luminosity of
consciousness as follows :—

L 1 H - . .
Consciousness is self-luminous, as it is consciousness,
Otherwise (i. e. if consciousness were to be cognized),
it would be other than consciousness, just like a jar.’
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This analysis means that consciousness, to be self-luminous,
must not be cognized by another consciousness, because, that
which is cognized by consciousness is not consciousness but

an unconscious object,
But the Ramanujists mean by self-luminosity of consci-

ousness the following? :~— :
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Or that consciousness to be self-luminous means that when
it illumines an object to a particular subject at a particular
moment, it illumines itself without requiring any other agent
for its illumination. It does not mean, therefore, that it
remains self-luminous at all times and to 2ll the subjects.

According to the Visistadvaitic epistemology, as Vedanta
Desika puts it,? consciousness, whenever it comes into being,
as it always does, as an illumination of an object to a
subject, at a time, is essentially characterised with self-
luminosity, in as much as, it is ever illumined by its substrate
i, e. the self-conscious Atman. But to other subjects or
at other times, it is not self-luminous as in such cases its
existence is either inferred or recollected. With regard to
the omniscient Being, it may, decidedly, be asserted that
He experiences His all-embracing consciousness as ever self-
luminous and self-existent. .

Following the fundamental difference in the very concep-
tion of consciousness, there is a basic difference, between
Safikara and Ramanuja, in the conception of the self-lumino-
sity of consciousness also. To Sahkara, consciousness is
objectless, partless, and indeterminate. To Ramanujs,
Consciousness is about an object, and is essentially determi-
nate and divisible in this or that unit. That is why according

1. $ri Bhiizya Introduction.
2. N. 8, Page 249.
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to Sefikara and lis school the sclf-evidence of consciousness
is an eternal fact transcending time and space and causality.
But, according to Ramfnujs and his school, it is commonly
experienced in the world of space-time-causality. The analo-
gies of the finger-end not touching itself, the axe mnot cutting
itself and the fire not burning itself do not prove that cons-
ciousness cannot illuminate itself.}

The Nyaya-contention that knowledge is not self-evident is
unfounded

The Nydya or the Vaifesika epistemology does not
recognize self-evidence ns the essentinl character of know-
ledge. Accordingly, whenever & fact of knowledge comes
into being, it is cognized by ‘Minnsa Pratyaksa’ or mental
perception or an act of afterknowledge or introspection
called ‘anuvyavasayn’. Thus knowledge is not ‘svaprakasa’
but ‘paraprakada’. And knowledge being Paraprakaéa meaas
that without introspection the fact of ‘I know’ is impossible
to explain,

The epistemologies of the Safikara-and the Ramanuja-
schools of Vedanta do not approve of the above Nyaya-
Contention. If knowledge revealing objects of experience
remained unrevealed then it can never be revealed by any
amount of Anuvyavasaya. If, however, o second unit of
knowledge were assumed for the revelation of the first unit
?f knowledge, it may be pointed out that the second unit
itself being unrevealed cannot reveal the first wnit. If the
second unit of knowledge called ‘anuvyavasaya’ be supposed
to be self-revealed, it is better to posit self-revelation with

regard to the first unit itself to avoid ‘anavastha’ or infinite
regress.

One knows that one knows a thing in the same instant.?

1. Sarvartha Siddhi, page 176.
2., T.MLK, 4.1
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Even .the Nyaya philosophy postulates ommiscience with
regard to God. How can God be all-knowing if He did not
know that He was all-knowing! It cannot be held that
omniscience is only self-experienced but not self-revealed,
since one thing cannot be the agent as well as the object at
the same time. Without self-revelation as its essential
character knowledge ceases to be knowledge.!

Further, if knowledge were not essentially self-revealed
at the moment of its inception, how can the Naiyayika
explain the common experience of stream-consciousness
(Dharavahika Vijnina)! When anything becomes an object
of knowledge, say, for an appreciable duration of time, the
Skrlowledge that results is a stream of knowledge. If each
succeeding unit were to cognize each preceding unit then
there will be & bieak 1n the flow of knowledge-streem (the
Dhara-Vahika-Vijnana),  Therefore, the ¢‘Dhara Vahika
Vijnana', taken either as a unitary consciousness or o stream
consciousness must needs be recognised as self-revenled
otherwise if intiospection was to help the ievelation of the
individual units the result will be the blocking of the flow of
consciousness®. Consequently knowledge must be taken to
be self-revealed in the very moment of its existence.?

The Mimamsakavicw that knowledge is revealed through the

revelation of objects is unscientific.

The Vedantic schools of Safkara and Ramanuja do
not agree with the view of the revelation of knowledge
through object-revelation us held by the Kumarila-school
of mimamsa, Vedanta Defika criticises the above Mimarh-
saka-view® which means that what is involved in the expe-

1. Sarvartho Siddbion T. M. K. 41
2. Sarvartha Siddbi page 175.

3. T.M. K.4.2
4. T, M, K. 4.3 and N. 8. page 250 (Madras Eda.}
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rience of ‘I know this or that' is the fact of ‘Prakatatd’ or
sPraketya’ or ‘Jnatatd’ i. e. cognizedness, a quality of the
object of experience leading to the inference of knowledge,
ils cause,

1f cognizedness, o product of the cognition of the object,
led to the inference of its cause i e. cognition, why should
it not simply lead to the causal colloaction of cognition itself!
The inference of cognition, instead of the causal collocation
of cognition, becomes simply superfluous in the circumstance.!
1f, however, Cognizedness led to cognition, unrevealed in
jtself, the result will be nothing but doubt and disillusion-
ment. . If, on the other hand, it involved cognition as self-
revealed, it would mean that cognition being self-revealed
must result in cognizedness also as self-revealed which is not
the iden of cognizedness in the mind of the Mimahsa-
epistemologist. The contention that ‘cognizedness’ is pro-
duced in the obsject by the cognition of the object, and helps
our practical behaviour towards objects or our usage of words
for the objects is also absurd, in as much as it is not ‘cogni-
zedness' but the very nature and Constitution of the objects
that guarantees the practical utility of the objects or the
verbal usage for the objects in our day-to-day life? Even if
‘cognizedness’ were admitted to lead to its ceuse i e
‘cognition’, it can only do so in regard to the present
objects as it can never apply to the past and the
future objects which will have to remain, consequently,
unknown for ever? Thus it is unscientific, to hold that
knowledge, such as ‘I know the jar’, is inferred from some
super-sensible imaginary character of *knownness’ produced
in the jar. The fact is that knowledge as such is essentially
self-revenled and self-evident at the vety moment of its

1, T.M. K. 48,
g, M. B, page 251,
8. N.B.page 251,
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inception.!  This self-revelation in turn means the immediate
intuitive experience of all objects of all kinds of knowledge.?

Self-Validity of Knowledge.

Along with self-luminosity” of self-evidence, self-validity
also has been recognized by the Vidistadvaitic epistemology
as the essentinl feature of knowledge. So says Vedanta
Defika-—
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Or that the immediate intuition of the soul is essentially
self-revealing as well as self-valid.

Now, wherein does consist the self-validity of know-
ledge ? If one sees an object, such as a jar, one apprehends
it immediately. What is the validity of the apprehension of
the ¢Jar’, here ? It can be nothing more than the existence
of the jar in its essential character. IHow is the validity of
the apprebension of the ‘jar’ proved, in the case ? The
apprehension that grasps the ‘Jai’ proves its validity as soon
as it comes into being.*

In fact all kinds of knowledge are self-valid in as much
as they all grasp and reveal their corresponding objects.
Self-validity is inherent inthe very nature of knowledge.
If it were not so, it could never be brought about by any
external agency. It is a matter of self-experience. Even
the erroncous knowledge of ‘Sukti-Rajata’ (the shell-silver
illusion) is not essentially invalid in as much as it does grasp
something yonder existing in the space-time world® It is
only the presence of certain defects in the vision or the

1. & 2. N.8,page 252.

3. T.M, K 4.104

4. Barvartha Sidahi, page 217
5. Sarvirtha Siddhi pago 247,
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casunl collocation of vision that leads to the invalidity of
the ‘shell-silver’-experiences Validity of knowledge is in-
trinsic; invalidity extrinsic, Even those epistemologists,
such as the Naiyayikas, who hold that the validity of
knowledge is conditioned by factors external to the factors
of knowledge as such, do admit the self-validity of the
knowledge of the Supteme Being where no defects of vision
can be found. Therefore, it stands to reason, SO argues
Vedanta Defika, to sccept self-validity of all knowledge,
human and divine, and explain invalidity, wherever it may
be, as caused by factors outside knowledge.

In the illumination of an object of the spece.time-world,
all knowledge is self-valid and self-consistent, Otherwise
no knowledge can be called ‘arthaprakada’ and ‘arthakryd-
karin' Invalidity is caused by other factors and applies
to the following two characters of the object.2

(i) The ‘Svarapa-Nirapaka-Dharma’ or the characters
that determine an object. For instance in ‘the
shell-silver-illusion’ the determining characters of
fhe ‘this’ (Idam = Sukti) is not grasped and what
is grasped instead, is the determining character of
a *silver’ (Rajatam)-—a different object, b

(i) The *Niropita svardpa vifesaka Dharma’ or the
defining details as for instance, in the sYellow:
conch’ cognition, slthough the object i e. the
conch in its determining characters is grasped, yets
the defining details i, e. the white colour of the
conch, remains completely ungrasped and instead,
some other colour figures in knowledge.

Th.us‘, knowledge is essentially self-valid and when it {8 not
50 it is due to extraneouns factors.

1, T.M.E, page 247,
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The selfwalidity of knowledge may be analysed in itg
two-fold aspects :—

(i) The ‘Utpatti’ of the self-validity of knowledge
1. e, its ratio-essendi, and

(i) The ‘jfiapti’ of the selfwalidity of knowledge
i. e. its ratio-cognoscendi.

The Viigtadvaitic epistemology, liké the Mimamsz-
epistemology, maintains self-validity of knowledge in hath
the above aspects. The causal gollocation producing any
knowledge, produces also the self-validity of knpwledge.
Self-validity is fundamental to knowledge,’ invalidity being
sccidental.

As there is self-origination of validity of knowledge, so
there is self-cognoscibility of the validity of knowledge®. In
fact, even those philosophical, schools such as the Nyaya and
the Vaifesika, that postulate validity of knowledge in its
¢Utpatti’ and ¢Jfapti’-stages through extraneous causes, have
to belive in the self-validity of the all-incompassing Divine
Knowledge in the Utpatti-stage at least, in as much as the
Omnisclent Reslity is neither an agent nor has it any instra-
ment of generation of Knowledge. Now, if the Eternal
Divine Knowledge, the eternal basis of all self-valid knowledge,
were not supposed to know its eternal self-validity the result
will be that God will cease to be omnmiscient®* Thus,
whether it bz humean knowledge or transcendental divine
consciousnesss, it is essentially self-valid both in its origin and
in its cognoscibility. Wherever there is invalidity as in
human illusions and erroneous cognitions it is extrinsic both
as regards its ratio-essendi i e. its Utpatti and its ratio-
cognoscendi i, e. its Jiapti® Invalidity of knowledge means

1, Barvartha Siddhi page 248.
2. T. M. K. 4.109.

3. Sarvartha Siddbi pago 249.
W 250,
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the illumination of an object not in its essentials. All the
cases of invalid knowledge are caused by extraneous factors
as some defect in the causal collocation of knowledge itself or
some subjective defect or some obstacle to right apprehension
and so on. That the ‘shell.silver-illusion’ is not valid, is not
known by itself, but, by the failure of its being conducive to
our practical needs of life. Similarly, it does not originate
from the common causal collocation of knowledge as such,

but, from defects or obstacles external to the factors of the
generation of knowledge.

_ Now, when all knowledge is produced as well as known
as self-valid and when invalidity of knowledge is caused and
known by other factors, what will be the sense of ;ecognizing
right knowledge as ‘Avisarhvada’, Yatharthanubhava' and
‘Vyavaharanugupa’ ?  Vedanta Dedike thinks that the
factors of ‘avisarvadita’ i. e. coherence or non-contradiction
‘Yatharthata’ i. e. correspondence and“Vyavahirinugur)atﬁ'
i, e. pragmatic test are meant to firmly establish the already
produced and known fact of self-validity of knowledge:®
The idea is that these factors do not produce the validity of
knowledge and do not make the validity of knowledge
known. As a matter of fact, what the different theories of
knowledge, such as theory of consilience, the theory of
correspondence, and the theory of workability mean is that,
o ‘jar’ existing in the space-time-world, comes into ,contact
with the eyes and becomes the object of porceptual
knowledge.? The apprehension of the ‘jar’ that exists, is
self-valid. That the truth or the validity of the experience—
‘there is the jar' is produced and made known by the
consistency of the terms of the judgement ‘this is the jar’
os in the Coherence theory of knowledge, or by the corres-

1. Sarvartha Siddhi pago 260,
2, Sorvirtha 8iddhi page 250,
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pondence of the object ‘jar” with the knowledge of the jar,
as in the Correspondence theory of knowledge, or by the
workability of the knowledge of the jar as by the theory of
Pragmatic utility of knowledge is nothing more than beating
shout the bush. The fact of facts is that the ‘arthatathats’
or the objectivity of the object is essentially grasped by
our self-valid apprebension and the facts of coherence,
correspondence and workability simply re-establish the pre-
established self-validity of knowledge.? It follows, therefore,
that the conception of the Buddhistic epistemology that
knowledge that is valid and consistent is ‘Arthakriyakarin’
or practically efficient is against reason and common-sense.
Even the Buddhists think that Nirvikalpaka-knowledge or
the real knowledge of the ‘thing-in-itself, devoid of any
mental construction is selfvalid. Why should Savikalpaka-
knowledge alone be invalid ! In the kunowledge of the
objectivity of the object, even ‘Savikalpaka’ is intrinsically
generated and known as self-valid.?

The suggestion of the Sarmkhya-epistemology® that
validity and invalidity of knowledge are self-constituted, is
also unacceptable. If validity and invalidity both were to
happen to knowledge by themselves, then, either all know-
ledge would become valid and invalid at the same time or
some knowledge would become valid, some remaining invalid
for ever. The result will be the supposition of two distinct
knowledge-entities, having distinct extraneous causes of
validity and invalidity. And it will mean the self-refutation
of the Sathkhya-system itself.

To avoid the above discrepancy, the Satkhya has to
take all knowledge as self-valid, invalidity being caused by
exfraneous factors.

1. Sarvartha Siddhi page 250.
2. T.M.K. 4105
3, T,M.K.4107
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The Viistadvaiting follow the Mimamsakes in their
goncept of self-validity of knowledge and side with all the
schogls of Vedanta that hold the view of ‘Svatah Pramanys’
and ‘Paratah Apraminya’ of Knowledge—
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Even when the Viéigtadvaiting generally follow the
epistemology of the Prabhakara-school of Mimarhsd, they do
not accept the view that knowledge is apprehended as an
object of another knowledge—
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The Visistadvaitic epistemologists, like the epistemologists
of the Prabhakara-school believe in the origination and
manifestation of the sel-validity of knowledge as caused
by the causal conditions of knowledge itself. The ‘Anu-
vyavasiya' of the Mimarhsi-epistemology of Murari Mifra,
which means that knowledge grasping the object in its
essential features, reveals the validity of the grasp of the
object also, is not acceptable to Visistadvaita.

The Viistadvaitic epistemology is vehemently critical
of the Nyaya-epistemology in respect of the latter’s ‘Paratah-
pramanyavada’ The Nyaya postulates that origination of
validity, like that of invalidity, is conditioned by factors (i.e.
absence or presence of defects etc) other than the common
causal factors of knowledge—

‘T gERReTET wEE el ahdvErmAE®,
Moregver the manifestation of validity, like that of invalidity,
according to the Nydys, is due to causes external to the
common causes of knowledge (i.e. the test of practical
endeavour and so on). Against this stand of the Nyaya,

1. S.D.8, age 279 (Abhyankara Edn).
2, Kusuminjali, page 59 (Benares edn,)
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the Viistadvaitic epistemology emphatically asserts that
neither is *Dogabhava’ the cause of the origin of the validity
of Knowledge, in as much as it is inapplicable to Divine
konowledge, nor is practical endeavour responsible for the
revelation of the validity of knowledge, because, it depends,
in the respect of its own self, on the prior cognoscibility of
the self-validity of knowledge as such.

To conclude, according to Viéistadvaita, knowledge, 85
the illumination of an object, is valid in itself. Invalidity
applies only to the misapprehension of the determining
features or the defining details, as the case may be, of an
abject of experience and is caused, consequently, by factors
external to the causal factors of knowledge.

What is Pram or right apprehension ?

According to Visistadvaita, the Dharmin-Consciousness is
ever a self-shining consiousness, ever a self-luminous awareness
partaking of the character of Divine Consciousaess. It is the
Dharma-Consciousness that admits of the taints of untruth
under the impact of Sathsira and all that Sarsara stands
for. Thus, there is all the pecessity of distingnishing Prama
from Aprama, truth from untruth, the real from the unreal
and the right from the wrong. This distinction does not
mean the sublation of Aprama by Prama. It means, on the
contrary, the sublimation of Aprama by Prama. No kaow-
ledge, perceptual, conceptual or revelational is negated in
Visistadvaitic epistemology. Pramai is a fact of life and so
is Aprama. All knowledge is of the real object, existing in
the world-of real objectivity. The space-time-world is the
real world that is revealed to us by our knowledge of it.
It is the correlation of the object and the subject or, to tell
the truth, the Divine immanence in the object and the
subject, that is the real reslity of our conscious experience
and the background of the phenomena of knowledge.
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All that 1s gwven 1s known, but all that 1s given 15 not
m knowledge Knowledge 15 about all that 1s given, This
epistomic theory or the Satkhyat: Vada of Ramanuja does
not divide Prama and Apramd as two water tight compart-
ments of hnowledge. The Lnowledge of the All knowing
Dwine s ‘Prama’, pure and simple. It 1s the Lnowledge of
the embodied self that, bemg conditioned by the psycho-
physical factors, and determined byjmoral obligations under
the stramn and stress of Sathsara, partakes of the characters
of truth and falsehood as the case may be  Thus, according
to the Vidistadvattic epistemology, 1t 15 the finite knowledge of
the finite self that 15 divided into Pramd and Aprama, true
knowledge and erroneous cognitton

Now, what 15 Prama ? Some Viéistadvaitic episte-
mologists, Vedanta Dedlka s predecessols or contemporari€s
defined ‘Prama’ as Samyganubhavah’s 1 e as ‘the apptehen-
sion of an object as 1t 1’ or ‘Yatharthajanam®1 e the
knowledge of an object as 1t 15 o simply ‘Anubhutih’® 1 e
immediate apprehension  The above defimtions of Prama
were put forth for the sake of distinguishing memory from
apprehenston and excluding memory from the field of Pramd.
Memory 15 mediate knowledge and 1ts truth or falsity depends
on the truth or falsity of apprehension, its source ~ Moreover,
memory does not grasp the object at the first nstance
Recollection 15 o second hand conscious experience only ~ But
Vedanta Desika differs from the Vidistadvaitic epistemologsts
or for that matter, the Nyaya-Vaifesika o the Mimimsa
epistemologists on this count It 1s i keepmg with the
central theme of ‘Visistadvaitam’ that he differs from others
on this pomnt  If Smrtr or memory were dented the chara-
cteristic of Pram3, then, Pratyabhina or recogmtion that 15

1 N, P.page 90

2 v w 90
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» CHAPTER I 177

recognized as Prama by the epistemologists, will have to be
taken as Aprama in part, in as much as its make-up consists of
the element of Smrti also.? In fact memory functions as &
form of true consciousness in many spheres of life such as
poetry and art and literature. It is memory that is responsi-
ble for the rise of inferential knowledge or for the use of
words and so on. Without memory the very purpose of soul
in Samsara i. e. its constant contemplation and communion of
God, its self-effacement and selfless devotion would all become
inexplicable. It cannot be held, here, that it is prior
apprehension and not posterior recollection that serves all the
above purposes. Because, in that case the Vedantic episte-
mology in general and the Vidigtadvaitic epistemology in
particular, will have to take the Divine will slone as responsi-
ble for Anubhava. Hence, the contention of Varada Vignu
Midra? that Smrti, although corresponding to the objective
reslity, is not Prama as it is not a knowledge about an object,
but & knowledge about a knowledge and that it does not
grasp its objects in sight is not the real Vidistadvaitic position.
Moreover, Vignucitta’s View?® that ‘Prama’ is «Smrti-Vyatirikta
Jn#na’ or knowledge other than ‘Smrti’ is also not truly the
Vidistadvaitic conception of Prama.

Even the Vaifegikas include Smrti in the category of
vidya or true knowledge, though labelling it as invald in
other contexts, ‘Thus, the Vidistadvaitic epistemology cannot
subscribe to the above view of Prama that excludes memory
from the sphere of right knowledge.

The conception of Prama, in keeping with the Vidigta-
dvaitic conception of Reality, is as follows# :—

AR A 5 _4
3. N.P.pago !l
g9, N. P.page 172.
3. N.P. page 173
4, N.P.psege 92
23
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The term ‘gurafg®, while strengthening the realistic
attitude of ViSistadvaita, that attaches as much importance
to objectivity as subjectivity, saves Vidistadvaita from sinking
into mere 1ealism, that does not support the independence
of mind and the correlation of mind and matter in the fact
of consciousness. The character of ‘garagma’, or existence
of things as they are, applies as much to the objective world
as to the subjective or the ‘Dharmabhitajndna’ inall its
varied, and various aspects. DBasides, the conception of
‘gurazgr’  integrates the correspondence and  coherence
theories of knowledge. The confirmation of our knowledge
to the objects and the consistency of our judgments regarding
the objects are included in the sense of the term ‘zgiafe’.
The term ‘saggigqwW’ is meant to give knowledge a purpose,
a life-constituent force. Until and wunless knowledge be
conducive to the furtherance of our materia]l, moral, and
spiritual ends, what is the test that knowledge has come
into being ? Knowledge is for the attainment of the aims
and the objects of the soul in Sathsara and out of Sarhsara.
It is not a purposeless, aimless, baseless phenomenon or &
mystery, mystifying itself and mysteriously enveloping Life.
Thus, Prama or true knowledge is distinguished from Aparma
Or erroneous cognition by the virtue of the fact that while
Prama conforms to reality and is confirmed by reality in turn,
Aprama does not conform to the whole of reality and is not
cm{ﬁrmed by the whole of reality. While Pramais charac-
teusefl by internal consistency, Aprama is not invarinbly
associated with internal consistency, Moreover, Prama leads
to our attainments of objects, Aprama ending in the falsifi-
cation of objects and our utter disappointment,

i It. is not enough to state that that knowledge is true
which is about the object as itis. Because an ‘object as it is’

or the objectivity of an object is so willed by God, the Real
Knower, that it always defies our complete grasp. That is
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why there are somany sciences with so many views of the
physicality and the objectivity of reality. But ‘an object as
it is and is conducive to our behaviour’ is so constituted by the
Supreme Architect, that the finite self having consciousness
as its real essence and that allowing consciousness to function,
can ensily grasp it. Knowledge of objects is not the ‘Svarapa’
or the being of the self. Knowledge of objects is one of the
duties of the self in Samsara. Out'of Sathsara, the objective
world does not figure in the soul’s consciousness. What
figures there, instead, is the pure self-conscious soul com-
pletely given to the Supreme Soul.

In all the four kinds of true knowledge ie. perceptial,
inferential, verbal and recollective, it is the real object tHat
is experienced by the experiencing self. The experience is
of the self. Knowledge is the means of experiencing the
objective and the subjective facts of reality.

1t is important to note that the theory of true knowledge
propounded by Vedanta Degika, steers clear of many an
iustance of knowledge that is eventually false and erroneous,
It means that the above theory clearly points to the range
of Prami as distinct from the range of Apramd. For instance
Viparyaya’, though not distinguished by the Nyaya theorists,
is a distinct fact of consciousness and is other than Prama.
All our moral indecisions, our hanging in the balance is nothing
but *Viparyaya’. Taking one thing for the other, such as
the silver for the shell, the snake for the string is a fact of
*Viparyaya’. The psychological factor involved in ‘Viparyays’
marks it off from Prami or true knowledge. In the theory
of Being as different and non-different at the same time,

according to Bhaskare and the Jainas, is ‘Viparyays’
pure and simple. The Advaitic contention that the world
is neither real ndr unreal is also a pbenomenon of ‘Viparyaya'.
*Viparyays’ differs from ‘Samidays’ or doubt, Unlike
‘Sathéaya’ *Viparysya' does not imply contradiction, In such
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experiences as the ‘Double Moon’ and the ¢Little Moon® it
is Viparyaya that obtains, because, although the knowledge
of the moon as characterised by its essential attribute of
‘moonness’ is there, yet, the other properties such as sdupli-
cation’ and ‘littleness’ figure in the consciousness to the
entire oblivion of ‘oneness’ and ‘magnitude”’ What is
responsible for the experience of Viparyaya is either super-
imposition or wrong identification. The ‘yellow conch’
experience is due to super-imposition and it is wroug identi-
fication that applies to the experience of the ‘Snake-String'.

The conception of ¢Yathavasthita’ in the definition of
Pram3, as propounded by Vedanta Defika, is meant thus,
to exclude ‘Viparyaya'.

The Prama-theory of Vedanta Deéika excludes Sam$aya
or Doubt also from the sphere of true knowledge. Saméaye
or Doubt is the cognition of more than one contiadictory
qualities not cognized as such at one and the same locus.
Contradiction and incompatibility of qualities or features are
essentially implied in doubtful cognitions. The experience
of 4Is it a post or & man? is common experience of
‘Sarhfaya’ in which the mind wavers between two possibilities
ie. the ‘posthood of the object’ and the ‘manhood’ of the
object. A question arises here—How is the one and the
same sense-object-contact responsible for the simultaniety
of mutually contradictory cognitions of mutually contradic-
tory features obtaining in the one and the same object.  The
answer is that as one and the same stroke given to 8
swing is responsible for the simultaniety of its forward and
the backward movement, so is one and the some sense-
o‘bject-contuct responsible for the simultaniety of the cogni-
tions of more than one incompatible alternatives, obtaining
atone and the same object. And just as the succession
of the movements is not perceived due to the speed of the
swing, so is the succession of cognitions not cognized in the
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experience of ‘doubt’ also. Thus, the differentia of the
definite knowledge is the decisive contact of the Dharma.
bhatajoana with the object. And what is decisive contact
is nothing more than the absence of incompatibility between
the object and its attributes, Similerly, indecisive contact
is nothing else than the presence of mutually incompatible
characteristics at one and the same locus of experience.
According to Yamunacarya ‘Drdha’ Adrdha’ Sathyoga! form
the differentia of the definite and the indefinite cognitions,
In the experience of doubt suchas ¢Is it a post or & man ?’
the sense-object-contact is said to be ‘Drdha’ so far as ‘tall-
ness’ goes, but it is *‘Adrdhe’ so far as the mutually contra-
dictory possibilities of ‘posthood’ and ‘manhood’' go. Thus
‘looseness of sense-object-contact’ means mutual incompati-
bility of alternatives,

Saméays or doubt, whether it be a psychological fact
asin‘is it a post or & man ?', or an egoistic creation as
in s the Soul Jia or Jn@na ?’ ‘is Jnana a dharma or a
dharmin ?’ and so on, essentially presupposes the cognition
of qonbradictory alerratives seoming otherwise ot @ particaler
locus in & particular situation.

The five-fold causes of SathSaya of the Naiyayikas
are repudiated by the Visistadvaitic epistemologists® on the
ground that the following two things only are responsible
for doubtful cognitions—

i. Commonsalty of characteristics, and

i, presence of pointers of incompatibilities where the

relative strength of the one against the other is
unknown.?

The first obtains in & case like ‘is this a post or 2 man 2

1. Siddhitrya quoted in N.P, page-03
2, N.P.psage 93
8. N.P. page 93,
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where *tallness’ predicated of the ‘post’ and the ‘men’,
gives rise to the cognition of the presence of the incompatibili-
ties of ‘pbsthobd’ and ‘manhood’ at the same locus. The
second is of many kinds, bs for example, ‘is the hill on fire
or not on fire 7’ where infetence and perception both
exercise their strength without coming(to a decisive conclusion.
Here inference, on the invariable concomittance of fire and
smoke, supports the fact of the hill being on fire and percep-
tion testifies to the fact of the hill as not being on fire as
the properties of fire i. e, shine and flame are not seen.
What the ancient Nyaya-theorists thought about the second
i. e, Vipratipatti as the cause of Sahéaya and what Varade
Vignu Miéra maintained by ‘Vipascitim Vivada'! is merely
confined to the dialectical duel of the disputants, But as
Vedanta Deika points out, the scope of Vipratipatti as the
cause of Sarhéaya is much larger and vaster. But in both
the above types, the main principle involved is ‘incompatibility’
that does not allow Sath$aya to coalesce into ‘yathavasthita
vyavaharanugune Jnana’ i. e. Prama or truth,

Where truth is one, doubt is of as many descriptions
as there are incompatibilities. When truth is decisive, doubt

might be absolutely indecisive, or partly indecisive or decisive-
indecisive.

Another kind of erroneous coghition i. e. Anadhyavasays
also has been ruled out by Vedanta Dedika’s above definition
of Pram3 or true knowledge. This Anadhyavasays which
obtains in such a case as ‘what must be the name of the
yonder tree ?’ has been distinguished by the Jain logicians
from Satdaya. What happens in Anadhyavasaya is that
the mind does not experience a sea-saw as the incompatibili-
ties such as ‘might it be a mango tree I' or ‘might it be a jack-
fruit tree!’ do not come to the forefront of consciousness.

1, N, P, page 03,
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But in Sarhdaya the alternatives i.e. ‘posthood’ and ‘manhpod’
applicable to the tall yonder object, simultaneously strike
in upon the mind Vedanta Defika, however, maintains
that Anadhyavasaya is not distinct from Sarhéays, Really
speaking ‘Anadhyavasaya’ is o state of consciousness wherein
what figures is our desite to know an object. And even if
it were regarded ns o separate kind of indefinite knowledge,
it is not different from Sarhdaya, in as much as it also implies,
like Saméaya, the two alternatives.? To say that Vedanta
Dedika's account of Anadhyavasdys is the same as that of
Pragastapada and Sridhara? is far from the truth as Vedanta
Desika does not admit Anadhyavasiys as a separate type
of Aprama. In ‘*Anadhyavasaya’ the object is not ‘Yatha’
nor is the knowledge ‘yathavasthita’ or ‘Vyavaharanuguna’.

‘What the ancient logicians meant by *Uha’ or conjecture
as a kind of indefinite cognition is other than Prami. But
it also is not a distinct kind of cognition. It is a kind of
Sathdaya as it contains the two alternatives as in the example
‘that tall thing might be a man', where the alternatives of
‘manhood’ and ‘posthond’ struggle together for their mani.
festation, to the suppression of ‘pocthond’ or ‘manhood’.
That Srinivasa, Vedanta Dedika’s commentator,? differs from
Vedanta Dedika with regard to ‘Uha’ is also not correct
if we understand the sense of ‘Uha’ according to Vedanta
Defika and Srinivasa. N

To conclude, the Vidistadvaitic epistemology unflef-
stands by truth the knowledge of reality as it is and 8s it is
conducive to our life In fact-it is the Supreme subject in
the finite subject or the soul, that is the real knoxyer and it is
ti}e Supreme object in all the objects that testifies to the

1. N. P, page 4.
9, Indian Psychology by J. N. Sinba, page 269.

3. Tadian Psychology by J. N, Sinhs, page 267,
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Kknowability of reality. As truth cannot be separated from
good, knowledge from life and reality from value, so Prama
or true knowledge is always!—

‘garRareaaRagl T v
What is Aprama or Erroneous Cognition.

When validity is the essential and universal feature of
knowledge as an illumination of an object, how is it that
we experience some fact of knowledge to be right and some
tobe wrong ? The Vidistadvaitic epistemology does realise
the distinction between Pramiti or right knowledge and
Khyati? or erroneous cognition. It does not, like the Nir-
videsadvaitic epistemology, believe in the mystery of Avidya
mystifying pure differenceless universal ~consciousness to
emerge in the illusion of the knower and the known and the
fact of knowledge. On the contrary, it advocates the intrinsic
validity and reality of all knowledge that happens to &
knower and is about an object in the space-time-cause-world.
It does not mean, therefore, that all knowledge is Pramiti-
Only that knowledge is Pramiti which leads to successful
activity on the part of the knower and that which does not
issue forth in practical life-utility is Aprama or Khyati or
error. It means that as there isno difference in Pramiti
and Khyati in the 1espect of object-illumination and is none
as well in the respect of the objectivity of the objeét of Pramd
and Aprami, so right knowledge differs from wrong know-
ledge in the respect of the differences of the volitional and the
emotional aspects of the percipient’s personality working
under the impact of Karman or moral determination. Hence
the ('listinction between right knowledge and erroneous
cogpition is but relative and obtaios in the case of the know-
ledge of the knowers who are imperfect, or perfection-seekii

1. N.P, page 90.
2. Bavirths Sidaht, page 179.



CHAPTER I 185

or half-perfect by virtue of the -Karmic-potency that has not
fully exhausted itself. In the perfection of conscious experience
what happens is the coming into being of the self-luminous,
self-valid knowledge of the ohject as such.

Now, a question may be asked : How is it that Pramiti
alone leads to our successful behaviour while Khyati ends
in futility ? Here, the Vifistadvaitic epistemology puts forth
the following three theories having logical as well as a chrono-
logical sequence :} )

() Yathirtha-Khyati.
(i) Anyatha-Khyati.
(iii) Akhyati.

The () i.e. Yathartha-Rhyati is the explanation of
erroneous cognition by the first ViSistadvaitic epistemologist
Natha Muni (8th Century A. D.) in the Bhrantyadhikarana-
siddhanta of his Nyaya Tattva?, now an extinct work. The
great Ramanuja elaborates this very view in his $r1 Bhagya.3
Accordingly, all knowledge is ‘Yathartha' or the knowledge

of an object as itis. The objectivity of an object of know-

ledge is not the creation of human mind, but a transcendental
fact. The immanence of the great Being in the objects is
the real core of the objectivity of the objects. The Divine
Will to create cannot be supposed to strictly bind itself
down to the laws of Nature, the limitations of matter. The
materialist-scientist may analyse the constituents of objects as
rigidly fixed and peculiar to each and every material evolute,
but, the spiritualist-scientist can only find the Divine Will
working upon the primordial stuff and revealing the objects of
experiénce, In this way the ultimate metaphysical analysis
of objects may show quintuplication or triplication of the
materinl elements according to the Will of the One to become
2. T.M. K. 410

1. N, P, Page 37 (Chaukhambs),
3. SriDBaazya: Pags 66 {Chaukhambsa).
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Many. It stands to reason, therefore, that the perception of
silver in the shell is right knowledge, in as much as the
clements of silver and shell are common. Why the shell-
silver-illusion does not lead to practical utility is due either to
the defects of the perceiver, who uses his knowledge for some
end or the other, or to the part-perception of the silver-elements
to the exclusion of the prominent shell-elements. Provrtti
and Badha can be explained as due to the limitations of the
percipient, Neither can Prama verify the object, nor Aprama
falsify it. Error does not exist for the perfect epistemological
subject which is one with the perfect metaphysical subject
i e. the self. Error creeps into our imperfect awareness

and is distinguished as such by our unsuccessful activity
resulting from it. '

No doubt, the sbove theory of error explains all our
illusions and hallucinations and dreams as the imperfect grasp
of the real object and accounts, thereby, for our «Pravyiti’ and
«Prayriti-Badhe’, but it is so highly imaginative that it cannot be
accepted by ordinary human beings. In the early period of
Vidistadvaitic epistemology, the theory was looked upon as un-
realisable by ordinary minds.1 Although, conformant with the
Vidigtadvaitic Ontology, the theory of Yathartha-Khyati is
the only theory of error that Visistadvaitic epistemology catt

approve of, yet the scheme of Nyﬁya-Vedanta-syncretism
cannot but deny it.

Th.e (ii) i. e. Anyatha-Khyati or the Naiyayika-theory of
error in  Vidistadvaitic setting was, thus, advocated by
Ramanuja as the theory of error. All the details of the
Yathartha-Khyati as given in the Sri Bhasya® should, there:
fore, be taken, as Vedanta Defika suggests’, to be but the

1. N.P.page 40 (Chaukhamba).
2, $r1 Bhasya, pages 66-69 (Chaukhamba)
8. Barvartha Siddhi, page 180.
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elaboration or the reiteration of Natha Muni" s view. Ramanuja
openly states it

‘IR = ST TS AT sTaAnE:

or that erroneous cognitions such as the shell-silver-illusion
ultimately mean the presentation of silver in the shell or the
apprehension of something other than what it actually is.
All the theories of error must have ‘Anyatha-Khyati’ or the
presentation of something other than what is present as the
real core of erroneous cognitons, ‘Anyatha-Khyati® is the
underlying principle in ‘Asat-Khyati’ in the sense of the
presentation of the ‘Sat’ for the ‘Asat’; in ‘Atmakhyati’ in the
sense of the presentation of the extra-mental objects instead
of the ideas; in Akhyati in the sense of the presentation of
the attributes of something other than the thing present or in
the presentation of a complex psychosis instead of a single
psychosis and last but not the least, in Anirvacaniya-Khyati
also in the sense of the presentation of appearance, instead of
reality. Even in Yathartha-Khyati what is ultimately implied
is the foundational fact of ‘Anyasyanyathavabhasa?, i e.
Anyatha-Khyati in the sense of the presentation of the
comparatively smaller elemeuts of silver, instead of the greater
elements of the shell.

But we cannot say that Ramanuja means by ‘Anyathi-
Khyati® what is exactly meant by the Nyaya-epistemologists.
‘Anyatha-Khyati’, in Nydys, has certain peculiar Nyaya-

associstions. It is true to the following assumptions of the

Nyaya-system :—
(i) The atomic nature of the mind. Accordingly what
is possible is only single-psychosis and never
double-psychosis as held by the Akhyativadins.

1. Sri Bhasya, page 66.
2. Sri Bhasya page 65.
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As for instance, what happens in the shell-silver-
{llusion is the apprehension of silver and not the
non-apprehension of the distinction between pre-
sentation and representation.

(ii) The perception by the mind without sense-object-
contact. ‘That is that what happens in the above
case of illusion is the silver, though not in contact
with the visual organ, is mentally apprehended
efter the recollection of the past impressions of
silver, on account of the similarity of Iustre of the
shell and the previously perceived silver.

(ifi) The fact of knowledge as a result of soul-mind-
sense-object-contact and mnot as an eternal all-per-
vading, self-shining and self-evident fact of cons-
ciousness true to our self-conscious spiritual being.

(iv) The nature of the object of experience as an
elemental configuration in the space-time-cause-
universe and not as the ‘body’ of the Supreme
Being subserving the Supreme Will,

Itis evident from the above that Ramanuja cannot
unconditionally accept the Nyaya-theory of Anyathﬁ-Kbyﬁti-
But it is unreasonable to say, that what Ramanuja held as
his view of error was Yathartha-Khyati of Natha Muni or
Sat-Khyati, pure and simple, and that it was Vedanta Dedika,
who, in his eagerness to make Ramanuja a logician instead of
o metaphysician in the respect of error, interpreted Ramanuja
as the upholder of the Anyatha-Khyati-view.

The ‘fact of Anyatha.Khyati is realisable by common
humo..n beings.? Everybody, under shell-silver-iliusion, does
perceive the silver instead of the shell as really present and

1. 8.N. Das Gupta: Indian Philosophy Vol. I1I.
3. N.P. Pago 40 (Chaukhamba),
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nltimately suffers the arrest of his successful activ{ty resu]ﬁng
therefrom. Until and unless one thing were taken as
another, any difference of opinion or any contention about
o thing or a thought would remain inexplicable. The
contradiction of one fact of knowledge by another fact
of knowledge, as is actually experienced by men, cannot
be possible if something were not taken as something else.
Our very activity under an illusion, like the shell-silyer-
iffusion, presupposes our actusl grasp of ‘silver’ rather
than the failure of grasp of the difference of the ‘silver’ from
the shell. Error is a positive fact of knowledge not conform-
ing with and corresponding to the real object, present in
space and time. Error is never s ‘‘non-existence or absence
of grasp’ (Agrahe) of difference, either, between knowledge
or object and object. Thus, it is that Atreya Ramanuja,
the teacher of Vedanta Deika, says on Ramanuja's theory of
error viz. Anyatha-Khyati ;! :

“qifal RS, SRR )

BRETEAAER: ST A U,

The Anyathi-Khyati-theory of error as held by the
great Ramanuja and as propounded by Atreya Ramanuja is
not exactly the Anyatha-Khyati of the Naiyayikas. Whereas,
according to the Viistadvaitic conception, ‘Anyathz-Khyati’
obtains in the presentation of the lesser elements against
the greater elements of the objects, say, in the shellsilver-
illusion, the yellow-conch-experience, the ﬁre-bmnd-cir'cle
misapptehension, the mirage-cognition, the dream chariot-
realisation and so on and applies also to the ‘Bhedagraha’
or the incomplete apprehension of the object and its nature ;¥
according to the Naiyayika idea, it holds good in a water-
tight division of Prama and Aprama, right knowledge and

1. Nysya Kulisa. page 40.
2. T.M. XK. 4-10,
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erroneous cognition, consequent upon the absence or the
presence of defects in the common ceusal collocation of
knowledge itself. .

Although, ¢Anyatha-Khyati’, according to Raminuje, ex-
plained all error in keeping with the main Viéigtadvaitic
conception of knowledge, viz. pqra aéﬁar-rq\’ yet, the later
Vidigtadvaitic epistemologists were critical of it in as much
as it smacked of the Naiyayika-conception.

The (ifi) i. e. The Akhyati-theory of the Mimarmsa episte-
mologists, who, first of all, believed in qard R A
is accepted by Vedanta Dedika as the theory of error in
keeping with the Vidistadvatic view of knowledge and
reality.?  According to him, ‘Akhyati’ is the scientific analysis
of the psychology and the epistemology of error.? He is
coreful enough to suggest that the Akhyati-view of error in
Vidistadvaitic epistemology is neither un-Ramanujic nor his
own supposition® The ‘Anyatha-Khyati’ theory held by
Ramanuje as the theory of error ultimately gave way fo
sAkhyati’ in as much as it implied ‘Asat-Khyati’ also. Accord-
ingly the ‘shell-silver-illusion’ was explained as Akhyati
%mplying Asat-Khyati because the silver that was perceived
instead of the shell, amounted to the *Asat’ or the unreal being
perceived, instead of, the ‘Sat’ or the real.* Although, on the
authority of Vacaspati Miéra, we can say that the ‘Asat’ i e.
the silver is cognized not as ‘Sat’ but as ‘Asat'>—

TS, YRFAYL G ARG |
Sfagenad  aewegErE & oqd W
yet, our self-experience in the case asserts that the
consequent activity posits the ‘Aset’ being cognised
1. T. M. K. page 180, 184,
2. N.P. page 40,
8. BarvArtha Siddhi page 180, 114.
4 T.M.E. 413 5. N.V.T.T.page 67 (Bevores):
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as ‘Sat’. Moreover, itis not necessary that error should be
only an error of commission as then it can explain the
synthesis of knowing and willing and doing. Because, even
when error is an error of omission, it explains the integration
of knowing and willing and doing.! It means this that
what is implied even in ‘Anyatha-Khyati’ or the errar
of commission is *Akhyati’ or the error of omission.?

Now, what is ‘Akhyati’ or the error of omission in
Visistadvaitic account of Apramza? It is “Bhedagraha’
i.e, ‘Agraha’ or non-discrimination of ‘Bheda’ or difference,
It is this, in fact, that leads to our Pravytti and Nivytti as the
case may be. But it does not mean that Bhedagraha
culminates in activity and ‘Abhedagrah’, in the cessation of
activity.® ‘Bhedagraha’ explains error, consequent activity
of the erring subject, disillusionment and so on in as much
as Pravrtti and Nivitti are but the aspects of volition and
conation in general. What is this ‘Bheds’, the ‘Agraha’
or the Akhyati of which causes ‘Aprama’ and conversely, the
‘Graha’ or the grasp of which results in *Prama’ ? Vedanta
Defika’s tencher Atreya Ramanuja has dwelt upon ‘Bheda’
and its ‘Agraha’ at great length in his Nyaya-Kulida, Vida
III. The ‘Agraha’ of ‘Bheda’ is the causal factor involved in
‘reEaT R i.e. Anyatha-Khyati. ‘Agraba’ or non-discri-
mination of ‘Bheda’ is due to subjective limitations. It has
nothing to do with the objective reality. Asa causal factor
of all error it does frustrate the activity of the erring subject.
Hence, it is that the erroneous cognition, arising out of ‘Agraha’
or omission of error, is a positive presentation i.e. commission

of error.*

1. Sarvartha siddbi page 182.83.
2. ” ., 180
3. » 18L

o
4. T.M EB. 403
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The Conception of ‘Bhedd’.

What is ‘Bhede’ ? Is it the ‘Swarapa’ or the essential
being of the object that isnot apprehended in Bhrama' ?
‘Bheda’ or difference in Visistadvaita “amounts to the real
nature or the real essence of an object. The real nature
or the essential being of the objectivity of the universe is the
Brahman, How can Viéistadvaita postulate the presentation
of ‘Brahman' in each and every common human sensuous
awareness ? For all practical purposes, the ‘this’ or the
substance of the objects of experience is grasped by +Pram3’
and ‘Aprama’ both. Otherwise, it is impossible to explain
sthis is silver’ in the shellsilver-llusion. Is ‘Bheda’, then,
‘Vaidharmya’ or the uncommon characteristic attribute of an
object ? But, then, Pram3 also cannot grasp *Vaidharmya’
in its entirety in the objects of apprehension. The «Agraha’,
therefore, of ‘Vaidharmya’ pure and simple, say, of the sthis’
in the shellsilver-illusion, is impossible to postulate, in as
much as, the ‘this’ in contact with the sense of vision, is
grasped as the substance-aspect and «silverness’ as its ‘Akara’
or form-collocation. Had it not been so, it could not lead
to Pravrtti on the part of the perceiver. +Vaidharmya’
cannot apply to the ‘silver’-element in the shell-silver-illusion,
because, the Badha-experience viz. ‘this is not silver’ after
close scrutiny of the object will become inexplicable. The
knowledge that contradicts the illusion in the above case is—
sthis is not silver’. If ¢Agraha’ applied to the silver-
f(:ll:;r‘nen‘ts, then, ‘Bz‘n.dha’ would be experienced, ultimately, as-

is is shell'’ which is simply against our self-experience.
Can ‘Bheda’ mean *Asathsarga’ ?  But tAsarhsarga’ OF the
ab.s:.nce of Sarhsarga is not a category of experience in
Viistadvaita, Moreover, what can mean *Asathsarga’ in the
case f’f the shellsilver-llusion ? The ‘Pratiyogin’ of Saf-
sarga in *this is silver’ is ‘silver’ itself, the ‘Anuyogin’ being
the ‘this’s This ‘Pratiyogin’ is not apprehended as actually
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present in sight, but recollected, on account of the arousal
of the impressions of the brilliance of the ‘real silver, seen
elsewhere, Now, ‘Asarisarga’ or ‘Samsargabbava’ will
mean the apprehension of the ‘this’ present before the perceiver
or simply the ‘this’. Thus, the illusory experience ‘this is
silver’ becomes ‘Asarhsarga-grahana’ or the Badhaka of
‘Asathsarga-graha’, But the common fact is that ‘this is
silver’ is Badhya-Jnana and not Badhaka-Jnana,

What then, does this ‘Agrahs’ apply to ? It can not
apply to ‘Vyavahara-Bheda’ in as much as ‘Vyavahara'-Bheda
amounts to ‘Vastu-Bheda’ or ¢‘Bheda’, pure and simple,
which has already been shown as apprehended, both in the
facts of Prama and Aprama.

Ultimately, the conception of ‘Bheda’ the ‘Agraha’ of
which results in erroneous cognitions has to be made clear.
Here, the Vifigtadvaitic epistemology cannot fully endorse
the view of the Mimarhsaka (i. e. Prabhakara) epistemology.
In the Akhyati Vada of Prabhakara, ‘Akhyati’ or ‘Agraha’
relates to Viveka or discrimination, as for instance, between
the presentation of the ‘this’ and the representation of the
‘silver’ in the shellsilver-illusion. So says Prabhikaral

‘i aff g emgniRAR aqm: | eeehE | g
AERS (et -af agakinmd v s qemee-
fraeam w1 Ry g 0

And so declares Salikanithe, the great Professor of
Prabhakara’s philosophy %~

‘ererd +— AT, TeRERACTSEn WOMRE A
7 W, A WEOregE SRW naaaty | ol i am e,
o udia Faeramadars sgemrERany ¢

1, Brhatl, page 66 (Madras edn.)
2, Rjavimalg on Brhat!, Pags, 66
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That is why, Bhavanatha, the celebrated exponent of
the Prabhakara-Mimarhsa, elaborates the conception of Vive-
kagrahal in the following words :—

‘G SrrmgoT b, T, Faba, e, AR k-
TR wy-faag-aRaeriRRfe ¢

Thus, the ‘Agraha of' ‘Vivekn' primarily means not-
discrimination of difference between two similar psychoses,
such as, memory-image and memory-image, presentation
and presentation and so on. . It also means non-discrimination
between two dissimilar psychoses, as for instance, memory
am? presentation. It is only secondarily that it applies
to ‘non-apprehension of difference between two objects
corresponding to two psychoses, similar or dissimilar.
But the Vidistadvaitic epistemology, in keeping with the
Viistadvpitic metaphysics, according to which the objective-
element of knowledge is the real creation of the Transcenden-
tal Being, and the fact of knowledge, the experience of the
self-conscious soul takes the common human experience of
error ns caused by the ‘Agraha’ or the non-apprehension of
the characteristic feature of the object. Thus ‘Bheda’ is
taken in its most comprehensive sense. Like the confusion
of two objects of knowledge, there may be the confusion of
two facts of knowledge resulting in our ‘Pravrtti-Badha’.
‘Bhedn!, thus, is the characteristic feature of an object of

experience amounting to the difference of the object from
other objects®—

N AR 7 Gaetfer Frefey e aog A )
741 gieed ASHAE, T}

The erroneous cognitipns are but the non-apprehensions
of this ‘Bheda’. What is apprehended in error is, first. the

1. Nayavivekn Page 04. t
2, Nyaya.XRulisa Pags 55: -
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tthis® or something existing in space and time, to the exclusicn
of its essential features or its defining details as the case may
be and second, the characteristic feature of something else
as for instance, ‘silverness’ as in the shell-silver-illusion. And
as such, error meets its annulment the ensuing activity, in
error, its cessation and the percipient, his disillusionment.

Thus, according to the epistemology of Vifistidvaita,
{Akhyatr is the principle underlying ‘Anyatha-Khyati' which
in turn underlies ‘Yathartha-Khyati’, and the rest of the
Khyatis. Vedanta Dedika’s final opinion is that ‘Akhyati’
is the true Vidistadvaitic explanation of error as much in
keeping with the Vi§istadvaitic ontology as with the ancient
Yathartha Khyati-view of error of Niatha Muni and
Ramanuja and Vadibamsarhbudacarya. In ‘Anyatha-Khyati'
there lurks somewhere the aspect of unreality of presentation.
In ‘Yatharthe-Khyat’, the ordinary distinction between
Prama and Aprama gets obliterated. But in ‘Akhyati’ néithet
does falsification apply to the object nor to the knowledge-
entities. Error, accordingly, is the non-discrimination of
difference between two objects on the part of the percipient,
due essentially to the Karma or the moral determination of

percipient,

The Nirvi$esadvaitic theory of error viz. Anirvacantye-Khyati
it against reason and common-gense.

According to the NirviSesadvaitins, everything, every
thought is characterised by self-contradiction The reality
of the pure, differenceless, universal consciousness is mnot
apprehended and what is apprebended, rightly or wrongly,
as this or that, herc or there, now or then, is but the dis-
tortion of reality, the differentiation of the undifferentiated
entity, the creation of Avidyd which is the indefinable principle

of individuation. In the shellsilverillusion, the presentation
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of silver, is, really speaking, something indefinable as it is the
product of the indefinable principle of Avidya. The perception
of silver in the ‘shell-silver-illusion’ is neither of silver as
existent, as then it will not be illusory and will meet 0o
subsequent contradiction, nor, of silver as non-existent, as
then it will mean no presenation at all and will not require
to be contradicted by later presentation, Ultimately it has
got to be an Avidya-product and hence neither existent nor
non-existent, but indefinable,

The Vifistadvaitins do not approve of such causal ‘Avidyd’
and such Avidya-products which ultimately make the
Brahman' appear as ‘Bhrama’. Moreover, to say that some-

thing that is neither existent nor non-existent is indefinable,

does not stand to reason, In fact, existence and non-existence

cannot apply to the same thing, at the same place and time.
If something exists as the Brahman, then it is not non-existent.
If something does not exist as the hare’s horn then existence
cannot be attributed to it. Where do we apprehend the
indefinable 7' Neither presentation nor its subsequent
contradiction ever testifies to the indefinability of the object
of erroneous perception. The whole dialectic of the Kha-
ndana-Khanda-Khadya demolishing the notions of the facts
of knowledge and the knower and known with a view to
establishing indefinability of experience is, accordingly, ss
Vedanta Defika states, a self-contradiction.? What is the
sense of defining that which is posited as indefinable ?’

What do the followers of ‘Anirvacaniya-Khyati’ mean
“.,'hen the ‘s‘hell' is illusorily presented as ‘silver’ in the shell-
sx.lver-expenence ?  If they hold, however, that the indefinable
silver is illusorily manifested aganist the background of Reality
obscured by Avidya then, it may be shown that such o

1. Nyaya-Kulida, page 62,
2. Barvirtha 8iddhi page 186,
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presentation cannot be erroneous and what becomes erro-
neous, instead, is ‘Badha’ or the subsequent contradiction or
the experience of ‘this is not silver’. Moreover, the presen-
tation of the real silver, instead of the illusory manifestation
of silver in the locus ‘this’ is not ‘Anirvacaniya-Khyati,’ but
Anyatha-Khyati, pure and simple.?

All the seven-fold incompatibilities inherent in Avidya-
conception 8s pointed out by Ramanuja and by Vedanta
Defika ultimately point to the futility of ‘Anirvacaniya-
Khyati’ How can Avidya envelope the Brahman, the all-
pervasive pure consciousness-bliss-existence !

The Atmakhyati of the Buddhist Idealist és self-contradictory.

The Buddhist Idealist believes that reality is Vijnana or
consciousness and all the diversifications of experience such
as something as the subject, something as the object and
something as the apparatus of knowledge are but unresl,
being super-imposition that may be analysed into

(iy the super-imposition of the Trksana or tri-momentari-
ness on the Ksunika or the momentary sensations.

(i) the super-imposition of the appearance of perman-
ence on the real apprehension of the evanascence
of vibrations of consciousness.

(iii) the false ascription of causal collocation of conscious-

ness to the causeless consciousness moments, and,
(iv) the wrong attribution of existence and non-existence
to things that neither exist nor non-exist as such.
The underlying principle of all such super-impositions,
all such *Vikalpas’ is Maya which is inexplicable, but, which
is removed by ‘Bodhi’ or enlightened intuitive vision resulting
in ‘Nirvana'.
1, Sarvirtha Sjddhi page 187,
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Now, accordingjto the above Vijnanavadin's view there
is nothing like Prama or Aprama as such. What is experi
enced is but the form of consciousness caused by suprimposi-
tion. Therefore, in ‘shellsilver-illusion’ the error lies in
sttribution of temporal, and spatinl existence to the sensation
of silver which, in fact, is a series of vibrations of conscioiisness.

It is evident that Vidistadvaita cannot countenancé such
a conception of reality and knowledge. The creation and
impositiont of the form of silver on consciousness, in ‘shell-
silverllusion’, is simply unimaginable. It cannot be’ due to
silver existing as an object outside, because, there is nothing
extra-mental, according to Vijnina-Vada. It cannot be
caused by enlightened intuition, because, the latfer causes
Nirvana and not forms of consciousness, If, however,
donsciotisness were supposed to be bifurcated into cause and
effect in regard to the form ‘silver’ then the immediate
presentation of silver becomes a mystery in as much as the
moments of cause-consciousness and effect-conséiousness pre-
sume a sequeénce that is denied by Vijnana-Vada.

Vedanta Defika hints at a further objection to the
theory of Atmakhyati, The Vijuana-vading themselves posit
two Vijnanas:—(i) the Alayavijnana and (i) the Pravrtti-
Vijnana. Besides, they distinguish between the ego-
consciousness of A and the ego-consciousness of B. Now, if
there be distinction between the moments of ego-conscious-
ness, then it stands to reason that the first moment of ego-
consciousness must cognize the second moment of ego-
conscionsness or for that matter the Alayavijuana of A must
apprehend the Alayavijnana of B, 1If the first moment of
ego-cqnscio(xsness as cognized by the second moment of ego-
consciousness is taken to be real, then, it means that the
form of the first moment of consciousness is also real which
goes oguinst the Vijnanavadin, If the first moment of
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ego-conscionsness is not cognized by the second-moment
of ego-consciousness, then, it means that there is nothing like
a Grahyn or a Grabaka aspect of consciousness and ultimately
conscionsness is one differenceless, formless entity which also
goes against the Vijnana-vada-idealism,X

Finally, Atma-Khyati is against all common human ex-
perience, It is not mind but the extra-mental object that is
cognized in our daily experience of ‘Ghata’ and ‘Pata’. There
can be no identity, besides, between the ‘Grahys’ and the
‘Grahaka’ i.e. the blue and the sensation 'of blue, because,
identity postulates prior difference. Thus to maintain identity
and non-identity between Grahya and Grahaka as the
differentia between Pramd and Bhrama is futile and self-

contradictory.?

The Asat-Ehyati of the Buddhist-Nihilist has no foundation in
Sact.

The Buddhist Nihilist does not negate only the extra-
mental objects but even the Vijnanas of the Bpddhist
Tdealist. According to him reality cannot be characterised.
Reslity amounts to Stnya or Tathata which isa transcen-
dental truth. Thus, the presentations and the presented,
hoth, are relational, the non-relational being the only reality,
Thus no point is made by Prama and none lost by Aprama,
as both are ‘Asat’

The Vidistadvaitins refute the above speculation,
Vedants Dedika argues:? If Sanya were the ultimate
reality, is it known or not known by human means of know-
ledge ! If known, then, it means that Sonya being known
as *Sonya’ posits something else as really real; if not known,

1, N.P. Poge 44 & T.M.K. 4,20 and 22,
2, N.P, Page 45,
8, N.P,Page 4T:
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then, does it not meen that the idea of Sanya is nothing
but o misapprehension and as such nevera transcendental
truth It Without any ‘Adhisthana’ or locus, how can error
takeits mise ! Even the Nihilists have such an experience—
‘hisis there’. If, however, the experience of sthere’ were
taken as areal experience then it means that some Adhara
or Adhisthana or locus is known as *Sat’, but, it goes against
the main principle of Nihilistic Buddhism. If, it is said that
the experience of ‘there’ does not take place, it may be
shown, then, that there is no ‘Khyati’ or error at all in the
cose.  Without spatial or temporal relationship existence
or non-existence cannot be posited of anything. Moreover,
the iden of ‘Asat-Khyati’, according to which the non-existent
appears a5 existent without any cause and substrate, eventu-

ally means the appearance of something as something else
viz. ‘Anyatha-Khyati’.

The Central idea of ViSistadvaitic theory of knowledge.

] To conclude, knowledge in Visistadvaitic epistemology
isthe experience of the knowing self. As it is the most
essential characteristic of the conscious self it is to be called
Dharma-Bhate-Jnana. As the human being and the Divine
Supreme Being are, in their real essence, self-shining consci-
ousness or the Pratyak-principle of the Universe, 50,
knowledge, their most essential characteristic is to be
dis'tinguished as Dharma-Bhata, or the Parak-principle of the
universe. Knowledge is not only «Artha-prakaésh’ but,
‘Jnaturjneyavabhasah’?  Without the appropristion of the
illumination of the objects by the conscious self there can be
no experience of knowledge. The character of knowledge i. €.
self-evidence takes its being from the character of the self-
luminosity of the conscious self. It is self-valid in the

-

1. N, P.Page 47,
2. T.MLE. L7
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illumination of an object as such. The illumination of an
object by knowledge is conceived differently by different
schools of epistemology and ontology. Whereas the ancient
Nyaya means by it the correspondence of knowledge to
externs] reality and the Mimarsa takes it'to be the chara-
teristic of cognizedness produced by knowledge in the ob;ect,
the Vidigtadvaita understands by the conduciveness of the
object to practical needs and achyltles

What is right knowledge or wrong knowledge is but a'
change of the state of the Dharma-Bhata-Jnana, In Sathsara
both the states of knowledge are experienced by the knower.
But the transcendental consciousness has but the immutable
stote of all-pervasive immediate awareness. The mdst
essential Vidistadvaitic conception of knowledge as Vedanta
Deéika elucidates! it is that knowledge is possible only in
difference or distinction obtaining in the fact of knowledge,
the knower and the known and that it can bear sublimation
rather than sublation,

1. Barvirtha Siddbi, page 177.
16



CHAPTER II

NYKYA-VEDT\NTA-SYNCRETI?M (LOGICAL)
Vitisadsaitio Logio.

The term ‘Viigtadvaitic Logic’ means the reorientation
of the ancient Nyiya-Vaifesika-logic in keeping with the
philosophy of Vifigtadvaite. The analysis of the ‘Pramanas’
related to the -Prameyas’ has been the concern of the ancient
Nyaya-Vaidesika logicians, Similarly, the analysis of the
Pramanas brought into relation with the ‘Prameyal’—the
Supremc Knowable, manifesting Itself in all the objects of
knowledge is the sole concern of the Vidistadvaitic * logicians.
The contribution of Vedanta Deéika to this cause of Vidigta-
dvaitic logic is by no means negligible, We shall study
Vifigtadvaitic logic topic-wise with special reference to
Vedsnta Defika’s contribution to it,

I Pratyaksa or perception.

The ViSistadvaitic logic studies the laws of knowing in
the three-fold spheres of knowledge i. e. the perceptive, the
inferential and the verbal including the recollective also.
We take first, the perceptive sphere or the Pratyakss
Pramdna.

Pratyaksa or perception hes been so defined by the
Indian systems of philosophy as to bring out its epistemologi-
cal, logical and psychological significance. It has been
discussed by Vidistadvaitic logicians also who, following the
Nyaya-Voifegika-standpoint, finally prove the Vidsta-
dvaitic thesis.

e

1. N.P.page 184.95,
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Visieitta's definition of pereeption.

Visgucittal, the famous exponent of Ramanuja, anaIyses
Pratyakss in his Prameya Sangraha in these words— g

“ArIRT: SN, ST S
what it means is that Pratyaksa is immediate apprehensxon
By ‘immedincy’ s meant the characteristic feature of immedi-
acy inherent in apprehension. In Vigistadvaita, consciousness
is not a quality, pure and simple, but a substance or strictly
speaking, a substance.nttribute. =~ When consciousness is
characterised by its inherent feature of immediacy it becomes

apprehension. The means for the manifestation of this

immediate apprehension is Pratyaksa Pramapa.

Para$ara Bhattaraka's exposition of Pratyaksa.
Further, Pratkyasa has been studied by the celebrated

Vifistadvaitin, Paraara Bhatta in his Tattva Ratodkara? with
a view to explaining the essential nature of immediacy in
apprehension in the following way—

STTTINSHIAIG 7 €fz: 1

AT 1
Which means that the immediacy of knowledge in perceptive
experience consists in the direct presentation of the object
to the subject. Whereas inference and verbal testimony are
mediate knowledge depending as they do on the knowledge
of Vyapti and Sabda as their cause, perception is immediate
knowledge requiring solely the sense-object-relationship.
The knowledge that does not depend upon another knowledge
is immediate and that which depends upon another knowledge
is mediate, That every kind of knowledge must depend
upon its peculiar causal collocation is admitted but it does

1. N. P. page 71 (Chankhamba).
2. N.P.psgo 73,
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not mean thot all knowledge becomes indirect or nediate,
_Directness. or indirectness comes to knowledge from its
independence from or dependence on another’ kind of
knowledge.

Varada Vign Misra's analysis of perceptive experience.

Perceptive experience has been explained by Varada
Vispu Miéra, the Vifigtadvaitic teacher-philosopher, in his
Manoyathatmya-Nirnays with a view to bringing out the
egsential nature of the subjective-objective-configuration in
the dimmediscy of apprehension or the direct intuitive
-experience,l

R ST v emided AW R
A Rl dud g sr@aRoTERY aEATTEEAiRA ¢
Or that Pratyaksn is direct intuitive experience or appre-
hension by virtue of the fact that it grasps the objects of
sensation in their clear outline, bringing them immedintely
into the presence of the self-shining consciousness to be im-
mediately appropriated by the self-conscious self. It means
that the subject or the self-conscious knower allows its in-
herent faculty of self-luminous consciousness to reach out
to the objects outside through the instrumentality of the
‘indriyas’ or the sense-capacities, When the immediate
c?nﬁguration of the self-conscious soul, the self-shining-cons-
cmust‘less, the sense-instrumentation and the obje.cts in space
and time comes into being, what resuits is immediate intuitive
e)'cp;erience, illumining the object so vividly as to be equally
vividly appropriated by the subject, the knowing self.
Vedanta Desika’s approach to the problem of perception.

” In th.e. shove onalysis of perception by the three great
Viistadvaitic philosophers what is not clearly given is the
criterion of differentiation between perceptive and other types

1, N.P.page 72.
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of knowledge. In fact, knowledge derived from any ofits
mebns does not make any difference in the state of the
self-conscious soul and its self-luminous consciousness.
How can immediacy, which is essentially the nature of all
kinds of knowledge, apply to perception alone and not
to inferential or verbal experiences ? If immediacy were the
Jati or the peculinr generic feature or structure or confi-
guration of perception salone, then it means that it cannot
characterise inference and vetbal testimony. But the fact
is that like percption, inference and verbal knowledge also
bring into being objective illumination and direct intuitive
experience of objects. Thus immediacy in the sense of
vivid manifestation or clear presentation of objects will
have to be taken as the characteristic feature of every know-
ledge-type and something else will have to be thought of
as the differentia of perception from inference and verbal
testimony, of inference from perception and verbal testimony,
of verbal testimony from perception and inference and so on.
Having all this in mind Vedanta Dedika defines per-
ception as.?
QAT SN SEEY ) wEiRd R
SIS 4T TG, Freerar G ERTanEE:

Or, that, the immediacy of intuitive awareness ijs
indefinable in as much as it is the essential characteristic of
knowledge in general as evidenced by one’s own self-ex-
perience. What distinguished perceptual knowledge from
types of knowledge is the peculiarity of conditions such as
the immediate instrumentality of the sense-organs, the cessation
of the operations of the sub-conscious impressions and the ab-
sence of the mediacy of other knowledge entities and so on,
Thus, perception having the nature of immediscy of intuitive
experience in common with inference and verbal hnowledge

1. N.P. Psge 0
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is specified through the special condition of the absence of the
instrumentality of other knowledge types. All the other
types of knowledge depend for their coming into being on
some sort of knowledge or the other, as for instance, Anumana
depends on Vyapti-Jnana, verbal knowledge on $abda-Jnana
and recollection on past mental impressions. It is only
perception that does not depend upon any other knowledge
and what it depends upon is but its own causal collocation.
It is, thus, perfectly reasonable to take the immediacy of
awareness os an Upadhior a characteristic feature, under
special conditions, rather than o Jati or a generic feature
in common with the other kinds of knowledge.

1t is significant to note that the Vidistadvaitic logicians
do not define erception in the manner itis done by the
Nyaya and the Vaidesika-systematists. When the sage
Gotams, the first formulator of the Nyaya defines perception as!

‘gRaaEafEiiad FAsIREHeREIR s S

What he essentially emphasizes upon is the physical
process of the senseobject-contact without which no per-
ceptive aspect of consciousness can ever come into being.
As consciousness, being essentially a quality, cannot have
any motion or operation and as the self, the substance, with
its inherent quality of consciousness, is the knower, so what
is required for the phenomena of knowledge is the Canvas

of the mind to reflect the objective impressions projected by
the sense-organs on to it.

Now, With the above Naiyayika-analysis of knowledge
the Vidistadvaitin cannot agree. What the NyZya-analysis
points to is the psycho-physical configuration responsible for
the origin of knowledge. But what the Vidigtadvaitin wants
to know is the subject-object-synthesis in our conscious ex-

1. NysyaBites 114
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periences. The subject, the self, according to the Ny&ya, is
conscious on account of its inherent quality of consciousness.
Consciousness, on the other hand, is a quality more or less,
adventitions. But for the self to be the real knower or the
subject in relation to the objects of knowledge what is
essential is its self-conscious being. Otherwise, it is impossible
for the psycho-physical conditions fo produce knowledge in
the self. Even for the sake of ‘Anuvyavasaya’ or the fact
of the subject appropriating the subjective impressions, what
is needed is the existence of the self-conscious soul, Thus,
the ViSigtadvaitic logicians differing essentially from the
Naiyayikas on the issue of the very being of the self, the
knower, differ, therefore, in the anealysis of the perceptive
exprience also. So for as the ‘Indriyartha Sannikergotpanna’
—nature of perception goes, the Vidistadvaiting seem to agree
with the Naiyayikas. But as regards the subject-object-
configuration, they cannot side with them. Consequently,
the nature of the sense-object-contact also differs in the two
systems, For ViSigtadvaita, believing in the sel[-eﬁ'u]ger;t
being of the soul, the ‘Indriyas’ are the emanations of egoism,
But for Nyaya, postulating the self as conscious due to the
inherence of the quality of consciousness, the ‘Indriyas’ are
only the psycho-physical appliances or capacities,

Hence, knowledge, in general, in Vifistadvaite, according
to which the soul is self-conscious and self-luminous, is im-
mediate apprehensiveness or awareness, and knowledge in
particular, such as perception or inference or verbal testimony
shows forth this essential apprehensiveness in and through
the particular conditions or the causal collocations.

The later logicians of the Nyaya-Vaiesika-syncretist-
school, in fact, define Pratyaksa’ not in its psycho-physical-
origin but in its subject-object-synthesis. As for instance,
Varadardjs i his Tarikika Raksa (page 57) means by
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+Pratyakga’ that kind of knowledge which'is ‘Aparoksa Prama-
vyapta' or essentially universally concomitant with immediate
apprehension. Knowledge, accordingly, is held to be a
quality inherent in the soul and the Oversoul (God). The
Vidstadvaitins are opposed to this idia of 'inherence” of
cnscionsness in the Atman and the Paramatman’ since it

goes against their concept of the self.conscious Jiva and
Tévara.!

The Advaitic analysis of ‘Pratyaksa’ which presupposes
an eternal, all-embracing, self-shining consciousness-continuum
as the ground of the illusory manifestations of the subject, the
object, and the subject-object-contact cannot but be un-
palatable to the Vidstadvaitic systematists. The fact of
knowledge—if the Advaitic analysis is pursued—becomes,
ultimately a fiction. When the ‘Pramal;-Caitanya', the subject,
is not the real knowing being, but, the limitation of ‘Cit’, the
self-luminous pure consciousness, by ‘Antahkarana’, when
‘Pramina-Caitanya’ is nothing more than ‘Antahkarana’ along
with its Vitti, the product of Avidya, super-imposed on the
Cit’ an'd when ¢Vigaya-Caitanya’, the object, is merely an illu-
sory disfigurement ef consciousness how can the common
unviersal fact of ¢I know this’, embedded in common human
experience, escape the charge of fictitiousness ?! The Advai-
tic teachers undermine the fact of all types of knowledge,
let slone the perceptive, by their assertion of the identity
of 'the illusory manifestations of the ‘Pramazna’ and the
‘Visaya-Caitanya' which, while emphasizing upon the one-
ness and the universality of pure undifferentiated conscious-
ness, stamps illusoriness on each and every fact of knowledge.

Ne'ither can the Vidistadvaitic philosophy recognize the
underlying unity of consciousness nor does it approve of the
fllusory multiplicity of the consciousness as avowed by the

1. Prakaraga panjiks, _
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Nirvifegadvaitic philosophy in the sphere of cognitive ex-
periences. In its realistic approach to the problem of Reality
and Knowledge the Viistadvaitic system equates the logical
and the epistemological subject with the metaphysical subject.
The metaphysical subject being a metaphysical substance
must exist prior to all cognitive experiences. And the abject
of knowledge also must be other than the subject. Other.
wise, knowledge becomes an inexplicable mystery.

According to ViSigtadvaits, the epistemological and the
logical subject in the phenomena of knowledge is & real
spiritual substance, the knowing self. Knowledge is the
inter-action of the knower with the knowable. The knowable
also is a substance but of a different nature. Underlying
the knower and the known, there is the ‘Substance Supreme’,
manifesting Itself through the Knower and the Known, The
essence of this underlying reality, this absolute ground of
things is constituted by pure self-luminous consciousness.
In this respect the cognitive experience resulting from the
relation of the subject with the object is a direct awareness.
Itis this which is perception to all intents and purposes,
It is ‘Sakgatkara’ or immediate intuitive experience.

Two-fold immediacy of awareness in perceptive ezperience.

As the logical subject or substance has the two-fold
aspects of the super-sensible and the sensible, so, immediate
awareness in perceptive experience also admits of the
following two-fold characters—

(i) The Nitya or the eternal, permanent.
(i) The Anitya or the non-eternal, the evanescent.

The () i.e. the *Nitya Saksitkara’ is the characteristic
feature of the Divine Consciousness.! It is also a feature
of the knowledge of the cternally free selves. The (II) i

1. N.P,pago 91 (Chaukhamba).

27
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‘Anitya Sakeatkara’ obtains in human perceptions. The
petmanence and the evanescence of immediate awareness
depends upon the absence and the presence of the instrumen-
tality of the ‘Indriyas’, and the causal collocations responsible
for perception.

Human perception i1 of two kinds.
Human perception also is of two kinds :—
(i) ‘Yogi Pratyaksa’ or the extrn-ordinary perception.
(il) *Ayogi Pratyaksa’ or the ordinary perception.

The (1) i. e. the *Yogi Pratyakss' is the Meditative
insight of the Yogins due to their abnormal Yogic powers of
their divine inspiration. In Yogic meditation the Yogins can
sense objects ever through the operation of their manas or
mind. In ordinary circumstances, they can apply their
sense-organs, highly sensitive, to the sensuous experience of the
object‘s. The Yogic perception has a comprehensive range
reaching upto the Supreme Transendental Reality. In fact
th_e Vidistadvaitic realism and idealism stand on the basis of
this Yogic intuitive experience. 'What Ramanuja denies about
the 'Yog'ms is not their divine insight resulting from spiritual
refd}sntion or divine inspiration?, but their insight -into the
Divinge through mere imagination or mental recollection.

The Vidistadvaitic logic and epistemology, according to
Vedintx} Deétka, have to accept the anthenticity of the Yogic
perception on the authority of the sacred spiritual teachings.
tl‘h.e Nyaya-Vaidesiko-thinkers infer the fact of meditative
insight after ordinary cognitive experiences. Vedanta Destkn
?trongly criticizes this view pointing out the flaw of redundance
in the Ny.ﬁyn-Vnis'e§iku systems in recognizing ‘Anuvynvnsﬁyu'
?:: “Yogic ?er(,:e;.)tio.n’ at the same time. For instance, when

uvyavasaya' is involved in every common human know-

1. N.P.page 73, —
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ledge there is nothing to check it from trespssing into the
teiritory of Dharma, Adharma and so on which have been
looked upon as the objects of meditative insight alone. Every
oudinary human being, thus, is capable of extra-ordinaty
superhuman sensibility. Moreover, there is no need of main-
taining any distinction between the normal and the super-
normel sense and insight.

‘Arga-Jnana’ a distinet knowledgetype according to
others, is subsumed by Vedants Defika following Varada
Narayana Bhatfts, his early contemporary under ‘Yogi
Pratyaksa’. The mental perception of the Naiyayikas is
admitted by the Vifigtadvaitic thinkers as possible to the
Yogins only. There is no mental perception for ordinary
human beings. How can the soul be known without mental
perception ? Vedanta DeSika solves the problem by pointing
out that the soul is ever self-conscious and does not require
any mental perception for the awareness of its being.!
Mental perception is not needed for other phases of conscious-
ness also in as much as consciousness is ever self-luminous,
For the explanation of the experiences of pleasure, pain,
desire and aversion also, mental perception does not deserve
acceptance, because, these are but the manifestations of
consciousness caused by particular causal collocations.
For the other essential aspects of the soul such as its
immortality, its dependence on the Divine, and so on
our guide is not our mental perception but the
spiritunlly inspired assertions of the Ved and the Upanigads.
Our past cognitive experiences are known to us through
recollection, pure and simple and not mental perception. The
exclusion of ‘Manasa-Pratyaksa’ from the sphere of normal
perception is one of the contributions of Veddnta Dedika to
the cause of Vidistadvaitic logic and epistemology. Riminujs

1, N.P.page iG.
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does not seem to deny ‘Manasa-Pratyskss’ even in ordinary
perceptions (vide his exposition of the Brahma Satra. Sastra-
yonitvat). But Vedanta Defikn with o view to establishing
Vidigtadvaitic logic, contendes that the assumption of mental
perception amounts to undermining the Vidistadvaitic view of
the self-luminosity of conscionsness. So, even if Ramanuje
distinguishes between mental perception and non-mental
perception what he means exactly, as Vedanta Deéiks
remarks, is but the reiteration of the Nyaya-view.!

The (ii) i e. ‘Ayogipratyaksa’ is the common human
perception brought into being by common causal collocations
consisting of the normal organs of sensation assisted by
requisite light for the observation of objects. It is five-fold
as the causes peculiar to it are five-fold—consisting of the
five sense-organs, having five corresponding objects of
sensation :—

1. the Caksuga pratyaksa or the visual perception.

2. the Rasana ” »  palatal perception
3. the Ghrapaja ,, »  nasal perception.

4, the Spaisana ,, »  tactual perception.
5. the Srotrajs  , ,»  oracular perception.

Two kinds of sente-object-contacts involved in our perceptive
ezperiences.

) In common human perception the sense-object-contact
is of two kinds ;-2

1. Sariyoga or simple conjunction. It holds good

when a substance happens to be the object of
perception.

1. N.P.page 77.
2. N, P.page 7.
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2. Sarhyuktisrayana or complex conjunction. It takes
place when the quality or attribute residing in-
alienably with the substance forms the object of
perception.

It is evident from the above that the ViSistadvaitic
logicians do not believe in the six-fold sense-object-contact
of the Nyaya-Vaidegika-theorists. Sathyoga and Sarhyuktaé-
rayana are enough to explain all facts of perceptive experience.
The ‘Sathyukta Samaveta Samavaya’ is inadmissible, in
as much as, its percept i.e, the genus of an attribute subsisting
in a substance does not exist as a distinct category of reality.
The ‘Samavdya’ is not acceptable to Vidistadvaita as a
kind of sense-object-contact to explain the experience of sound
by the ear. The sound-phenomena are differently explained
by Viistadvaita and so the Naiyayika-proposition of ‘Sama-
viya Sannikarsa’ is inadmissible. What is ‘Samaveta Sama-
viya' is also unnecessary as its corresponding percept ie.
the genus of sound in intimate union with ether has no
foundation in fact. The ‘Vifesana Vifesya-Bhiva’ also is
superfluous as its corresponding entity i. e. negation is no
separate category of reality according the Vidistadvaitic
system. |

Two fold Aspects of Perception :
(3) Indeterminateness and (ii) Determinateness,

The (i) i.e. ‘the Nirvikalpaka Pratyaksa’ or indeterminate
perception unmixed with any mental residual impression.!
It amounts to ‘sensation’ in modern psychology. ‘Indeter-
minateness’ does not consist in the awareness of an undiff-
erentinted and unqualified object. It means, on the contrary,
awareness unaccompanied with the sub conscious impressions
of a differentinted nnd qualified object.

1. N, P, Pagei7.
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The Naiyayika conception of indeterminate perception untenable.

‘What the Naiyayikas mean by findeterminateness' of
perception cannot the accepteble to the Visistadvaitic thinkers.
According to the Nyaya-school, ‘Nitvikalpake Pratyakso’
means the ‘Pratyaksa’ or the immediate awareness of an
object undifferentiated in tespect of its attributes, relations,
generic features and soon.! The apprehension of an in-
fantis o case of indeterminate perception. The ‘sensum’
present in the apprehension of an infant is akin to the bare
thing in itself, devoid of any kind of mental construction.
But Vedanta Dedika argues that even in the indeterminate
perception of an infant or a dumb persond what figures
is the object in its essentinl characteristics as without this
it cannot lead to a purposive activity as it essentially does.
The grasp of an undifferentiated object in ‘Nirvikalpaka
Pratyaksa’is against common human experience. The follo-
wing are the three possibilities which may not allow the
differentiation of characters to take place®

() the absence of characteristics.
(i) the absence of the characterized thing itself.

(i) the inapplicability of the substance-sttribute rela-
tionship either in the sense of natural rglu.tedness
or in the sense of inherence.

The (i) is ruled out by the Naiyayika himself, because
h.e does not take indeterminate perception to be the apprehen-
sion of the absence of the characteristics of an object.

The (ii) that ‘Nirvikalpaka Pratyaksa’ grasps the absence
of the characterized object, is an impossible proposition even
for the Naiyayika. The (iii) that the natural relatedness of
‘substance-attribute’ does not form the ‘sensum’ in indetermi-

1. Tarikika Raksa, Page 60 (Pandit edn.) 2. N, P, Page 78
8. N.P. the Nyiya 8ira commentary, page 75.
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nate perception is against our actual experience. As soon
as one’s eyes contact the object in sight, say a jar,
they carry the impression of the jar as characterised by its
colours and the natural relatedness between the object’ jar’
and the attribute, ‘colour’.

If, however, the inherence of the aftribute in the object
were precluded from indeterminate perception as Udayaga
would assert, ;then, it may be pointed out that such an
indeterminate perception is untrue to experience, The
grasp of the relation of inherence subsisting between an
object and its quality is perfectly true to indeterminate
perception. Like the essential character of ‘jarness’,and
the object charaterized thereby, such as the jar, the
relation of inherence betweenthe object—jar’ and the quality—
‘jarness’ also is equally clearly sensed by Nirvikalpaka
perception. The Naiyayika cannot assert that inherence is
beyond the range of indetermination perception because, he
would not be able to introduce it anew in determinate
perception.

The Naiyayika connot escape his defeat by joining
hands with the Mimarhsaka (of the Prabhakara-School) in
proclaiming inherence to be a super-sensuous entity, In fact,
there is nothing like an internal relation of inherence over and
against the external relation of conjunction which the Nyiya
is anxious to posit. 'What is meanl by Samavaya’ or
inherence is but the natural and essentinl existence of the
objects of the universe. The natural life of objects cannot
be supposed to depend upon the hypothetical assumption of
‘Samaviyna' or inherence.

No scriptural evidence can be advanced in proof of the
unqualified thing being the object of Nirvikalpaka Pmtyfﬂ:g..m
What is meant by *Pratyaksa’ in ‘Nirvikalpaka Samidbi’, in
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Yoga literature, 1s not ntuitive transcendental experience of an
undifferentinted  reality, but, the reahsation of the entire
consciousness tllummated and absorbed by the Supreme
Reality, 1n 1its entie spuitual essence !

Therefore, the Natyayika admission of the objective
undifferentiatedness 1 ‘Nirvikalpaka Pratyaksa' 15 agatnst all
sense and reason

The Nirvdesadomtic s peculation about Nirvikalpaka Pratyaka
13 unsound

The Sankara school of Vedanta asserts that Nirvikalpaka
Pratyaksa apprehends ‘Sanmitra’ or the pure differenceless
bemng and that the common human observation of the object,
as this or that, here or there, 15 buta mental construction
resulting from nescience Vedanta Dedika strongly objects t0
this Advaitic view  ‘Sanmarta’ or the pure bemng cannot be
the object of Nirvikalpaka Pratyaksa In fact our senses
coming 1nto contact with objects outside grasp 1 one sweep
the bemg of the object as well as 1its essential character.
The senses perceiving the pure being, the «Syarupa’ of a Jafy
percewve also the genenc and the specific properties of the
jar at the same instant Two perceptions, (1 primary 1€
Nirvikalpaka and (u) dervative 1e Savikalpaka are not
requced for the apprehesion of the pure bemg of the object
and its definng characters and attributes The difference
between ‘Nirvikalpaka' and ‘Savikalpaka’ does not mean
the dufference between the apprehension of the pure being
of the object and the observation of the object as this of that,
here or there It 1s the suspension of the sub conscious
impresstons consequent upon the sense contact with the object
that distinguishes ¢Nirvikalpaka' from «Savikalpaka’ The con-
tention of the Nuvisesadvaitins that the ¢Sanmarta’ of the
«Syarupy’ 1e the pure being af the object1s the object of

1. SataDugap, Vada 11,
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apprehension, the ‘Bheda’ or the difference, such as, this jar
or that cloth and so on, being but the outcome of misappre-
hension is also unwarranted. In fact, the ‘Svarapa’ and the
‘Bheda’ are both simultaneously perceived by our senses.
The ‘Bheda’ is not suicidal to the ‘Svarupa’in objective
apprehension. Whereas the ‘Svarapa’ is the fundamental
fact, the ‘Bheda’ is the defining detail of object.! If, the
Sankarites assert that perception can touch only the ‘San-
matra’ and not the ‘Bheda’, it may be pointed gut that suck
a perception is not possible, the following being the reasons—
(i) the pure being or the ‘Sanmiarta’, being identical
in the various objects of observation, will, if
perceived, ultimately make the ‘Bhedas’ also

identical.

(i) A single perception of the pure being to the
exclusion of its defining characteristics, being
enough, all subsequent perceptions will become
recollective.

(iii) Even ordinary human beings, who are supposed
to perceive the pure being of an object in in.
determinate perception, may as well be supposed
to perceive the ‘Brabman’, ground of all illusory
manifestations of differences.

Therefore,, the ‘sensum’ in Nirvikalpaks Pratysksa
cannot be the pure being or the *Spnmatra’. Like the generic
or the specific properties the Sat and the Asat-aspects are
the fundamental facts of the ohjects of experience.® The
‘Svarapa’ of the objectis not formed of its undifferentiated
being alone but of the defining detail elso. Thus, when
Nirvikalpaka Pratysksa ceases to be the apprebension of the

1; Sata Dasaut, Vida 12,
2. Sata Disant, Vada 12.
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pure being of objects, it cannot apprehend the Transcendental
Being.

The Vifistadvaitic analysis of Nirvikalpuka Pratyaksa

The Vidigtadvaitic philosophers asserf that all conscious-
ness betomes possible in and through some difference or
distinction. There is no object of consciousness which is
not characterised by some point or the other of difference
or distinction. What happens in Nirvikalpaka Pratyakse,
according to Ramanuja, is that the object is upprehended
in its few fundamental features and not inits defining details ?
A Qifferenceless object is unimaginable, let alone, impercepﬁ'
ble. Ramdnujs points out that ¢Nirvikalpaka pratyakss’
may be analysed as the ‘Pratyakse’ of the first individual
of the class as against ‘Savikelpaka Pratynksa’ which means
the ‘Pratyaksa’ of the second or the third individuals of the
same class.? ‘The perceiver, on perceiving the first indwvi-
dual, is not conscious of the associations of that individual
with any other individual of the class. But, when he comes
to perceive the second or the third individual he does become
conscious of the nssociations referable to all the individuals
of the class. Thus *Nirvikalpaka Pratyakgs', while appre-
hending the essential structural peculiarity, say, tcowness’
in the first individual ‘cow’ does not apprehend its association
v:vith the second or the third individual ‘cow’ i the same
t‘lme: It is only at the next stage of perception i.e. the
Savikalpaka’ stage, that the structural characteristic, S8¥s
‘cowness’ given in the first stage is apprehended as univer-
sally characterising all the members of the cow-class.

The later Vidigtadvaitic thinkers gave a scientific inter-
pretation to the above suggeston of Ramanuja. They
thought that Nirvikalpaka retairted its essentinl nature even

;. S Bhsya, Page 73 (Bombay Edn.)
< »
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in the apprehension of the second or the third individua]
of the class, Hence it was that Visnucitta, snalysed the
suggestion of Ramanuja regarding Nirvikalpaks Pratyaksa in
the following manner :—

#“Whereas, ‘Savikalpaka' is the apprehension of an object
through the instrumentality of the senses essentially assisted
by the arousal of the mental impressions, the ‘Nirvikalpaka'
happens to be the apprehension of an object through the
instrumentality of the senses only without the play of any
residual mental i impressions.”

Later  on, Paradara  Bhattirska the famqus
Visigtadvaitic logician interpreted ‘Nirvikalpska’' in such
a way as to exclude any reference to the first or the
second individual object of the class. According to
him® what happens in ‘Nirvikalpaka’ is that the essentin)
characters appear as not unrelated to the objects of perception,
And in ‘Savikalpaka’ what takes place is that no character
of any other object apprears to confuse the essential chara-
cter of the object under observation. Thus, when the ‘Nirvi-
kalpake’ is the sensation of an object having some fundamental
feature or the other, the ‘Savikalpaka’ is the full view
of the object in its fundamental as well as defining characters.

Vedanta Dedika finds out the root cause behind the
appearance of certain essentinl characters of an object
in *Nirvikalpaka Pratynksn’ and gives the Visistadvaitic idea
of ‘Nirvikalpaka’ in consonance with the Visistadvaitic
theory of knowledge, which recognizes all knowledge to be
the knowledge of the real object, qualified by its essential
character and differentiable from other objects. He analysis
that it is the abeyance of the sub-conscions impressions at
the moment of the operation of the senses that is responsible

1. N.P. pago 82.
2. N, P. Page 82,
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for appearance of only some essential featurs of the object in
‘Nirvikalpaka'.? Just against this, what happens in Savikal-
poke’ is that the residuel mental impressions help the senses
grasp the object in its details, distinguishing it from other
individuals of the same class, at the sume moment.

The (ii) i.e. the ‘Savikalpake Pratyaksa' or determinate
perception is the apprehension of an object as qualified by
its essential feature and as distinct from all other objects, The
Vibistadvaitic logic does not differ from the Nyzya-Vaifegiks
logic in the analysis of ‘determinate perception.’ Pratyaksa
or perception becon:xes ‘Savikalpaka’ when it grasps, in the
same sweep, the object characterised by its appropriate
name, its salient features, its material constitution, its essential
qualities, its characteristic function and so on. As for
instance, if one's senses contact un object moving (say & man),
one may apprehend at once that it is Devadatta, the
Brahmana, fair-complexioned, stick-in--hand who is going
his way.? In ‘Savikalpaka', therefore, the qualities, the quali-

fied object and there mutual relatedness—all figure forming
one ‘percept.’

The Buddhistic conception of Savikalpaka Pratyakia
ptable to Visistadvaita

The Buddhist logicians do not recognize the ‘Savikalpaka’
as Pratyaksa. According to them, the proper name, the
defining details and the characteristic attributes do not form
the true presentation of the object, the thing-in-itself, being
as they are, but Kalpanas or mental constructions. Vedants
Deéika points out inconsistencies in the above assumption of
the Buddhists. He says that when ‘Nirvikalpaks’ and
*Savikalpake,’ both, come into bieng on sense-contact with
the same object or objects, technically termed the ‘Alarbana-

1. N. P, Page 82,
2. Tirkika Rakss page 60 (Pandit edn.)
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Pratyays' and when they have the same senses as their
instruments of cognition, called the ‘Adhipati-Pratyaya’ it
is unreasonable fo hold that the first (the Nirvikalpaka)
becomes real perception and the second, unreal 1

It is far from truth to-say that the absence of
imagination or recollection makes Nirvikalpeka real and
the presence of imagination or recollection makes
‘Savikalpaka' unreal.  The Savikalpaka cannot shed
its essential aspect of coming into being on the contact
of the semses with the object simply on account of the
accessory causality of recollection or imagination assisting it.?
Immediate awarenss cannot be eliminated from determinate
perception. “Nirvikalpaka' and ‘Savikalpaka’ are essentially
but the two internal, though mutually exclusive, states or
stages of immediate awareness, The one is as much real as
the other, Without causal éol]ocation, no Nirvikalpaka
Pratyakse can take place. In fact, the ‘Nirvikalpaka’is not
possible simply on sense-operation on the object. It requires
the accessory causality of sufficient light, human response and
so on. Moreover, the thing-in-itself is not an abstraction. It
is, on the other hand, an essentinlly qualified entity that may
be so grasped as to be analysable into the qualities, the thing
qualified and the natural mutual relatedness between the
quolified and the qualifications.

1t cannot, as well, be imagined that the object of perce-
ption is the thing-in-itself and that the proper name applied
to it by the percepient is an unresl illusory super-imposition.
In fact, the proper name is amere external feature of signi-
fication and does not constitute the essential being of the
object. If the object as such and its signification were
interchangeable realities, then, we could have done with the

1. N.P. page 80.
2% w w 80,
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one and discard the other. Never can the proper name
stand as the substitute for the object of knowledge. In
‘Savikalpaka Pratyakse’, the apprehension of the proper name
does not mean the misapprehension of the object signified
by the proper name.l

The assumption of the grammarians concerning Savikalpaka
Pratyaksa is inadmissible.

The philosophers of speech such as Bhartrhari and his
exponents assert that any knowledge in which words are
not involved is an impossibility in as much as the factof
consciousness is essentially interwoven with the fact of
speech. Perception conforming to this fact of consciousness
is real perception. That is why the *Savikalpaka’'is appre-
hension and the ‘Nirvikalpaka’, a vague stimulation of the

senses by the object resulting in an indistinct impression of &
something.

But the Visistadvaitic logic cannot acquiesce in the above
assertion. Even when one were unconscious of the verbal
signification, one becomes conscious of the object in sight
characterised by its essential and defining characters. First,
it is the object qualified by its characters that is apprehended
and it is only next that the word signifying it is recollected.
The grammarian’s conception of the fourfold manifestation
of speech such as Suksma, Pagyanti, Madhyama and' Vaikharl
does not mean that all that is present to consciousness is
present in and through speech. The four states of speech-

mrfmfestutlon are analysed by Vifistadvaita as aids to
spiritual meditative realisation,?

The verbal perecption of the Sankara-school of Vedanta
is against common human ez perience.
Y S,
The Nirvifesadvaitins postulate that the identity-texts

1. Barvirtha Siddhi, page 207.
2. T.M.K. 435,
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such as the ‘Tattvamasi’ and so on, genetate ‘Tadatmyax
Pratyaksa’ or immediate intuitive experience of the identity
of Jiva’ and ‘Brahman’ in the same way as the common
human statement *you are the tenth’ generates in the hearer
the immediate awareness of 4 am the tenth’. The Vidist-
advaitic thinkers repudiate such a perception. It is, as they
say, a confusion between the perceptive and the verbal
elements of knowledge.! Moreover, if some causal colloca-
tion other than sense-object-contact or mental impressions-
cum-sense-contact with the object were recognized as produc-
tive at ‘Pratyaksa’, then, miothing is left imperceptible and
there is no need of demarcation of the range of different
kinds of knowledge. Although it is ‘Brahma-Pratyksa’ or
‘Brahma-Saksatkara’ that culminates in the ultimate spiritial
realisation, yet, it is not brought into being through the
idenfity-texts as such, but, through the Divine Will to save
the soul having self-effacing love for the Divine.

The significance of the Pratyaksa Pramapa.

Pratyaksa is the first means of our approach to the
objects existing outside. Al that is and that can be perceived
is reality. But all reality is not within the range of percep-

Pratyaksa presents and represents that aspect of reality

tiom
It menns

which stamps itself and its character on the senses.
that the aspect of reality that is not captured by the senses
cannot be perceptible.  That is why Vidistadvaita lays
emphasis on the Prosada of ISvara for the highest spiritual
renlisation. Our Pratyakss must stop somewhere giving
place to Sabds, the record of intutitive realisation, left by the
Yogins which alone can gencrate the experience of the Trans-
cendental, the ‘Brahman’ in Its real essence.

1. N.P. Pago88.
2. N.P.pago 82 sod Sata D;ag), vids 7.
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2. Anumana or Inference.

The nature of Anumana.

Although there is no difference, on the meaning of
Anumana, between the Nyaya snd the Visigtadvaita-logic,
yet there'is a world of difference in the two schools as regards
Anumana being o fact of knowledge. Anumana or inference
is the knowledge of the particular from " the gencral}
Psychologically speaking itis a mental process. Logically
snalysed, it stands for the mental product. Although the
general includes the particular, yet for the explicit under-
standing of the particular a correct comprehension of the
principle is extremely essential?  Although there is no
qualitative difference in the three types of knowledge viz.
perceptual, inferential and verbal, all being alike in the
respect of the illumination of the object for the self, the
subject yet, they all differ with the difference of the objects
they correspond to.® Inference differs from perception.
While the former grasps the object out of sight, the latter
apprehends it while it is in sight. It cannot be argued that
inference, taking its being from the comprehension of the
chatacter of the general including the particulars, requires,
at the moment of its inception the sense-object-contact and
can, accordingly be included in perception. Wheress per-
ception cen arise on sense.object-contact, inference comes
into being even after the cessation of the sense-object-contact.
Perception does not require the intervention of the mental
process of assimilation of facts in the event of the apprehen-
sion of its object. But, inference needs the help of the
mechanism of the mind for the correlation of the general and
the particular as previously perceived. ¢

1. T.M.K.431,

2. Barvartha Biddhi, Page 204.
8. N.P. Page 98,
4, N, P, Page 95,
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Inference is distinct from mental npprehensxon also,
That sub-conscious impressions are involved in inference does
not mean that it is all mental and hence less rea]l and
objective. The residual mental impressions are involved
even in immediste apprehension of things.! While the
immediacy of the sense-object-relation keeps the mental
impressions in the background in perceptusl experiences the
mediacy of the comprehension of the universal concomittance
of the general with the particular brings out, in clear outline,
the pre-eminence of the sub-conscious phenomena in in-
ferential experiences.

To infer and to remember are two dissimilar things.
Memory obtains in the knowledge of things previously
experienced. But inference means the knowledge of some-

thing new altogether.

Verbal knowledge is entirely different from inferential
experience. The factors giving rise to verbal knowledge
cannot produce inference. Inference is an entirely distinct
type of knowledge. It is as much valid as any other type of

knowledge.
Anusandhanaor Paramarsa is the essential element of Anumana,
The psychological constituent of inference is technically
called Parimarén by ancient Indian logicians. ParamarSa
is a kind of consideration or comprehension of the natural
laws and their spplication as observed in day-to-day life.
By an appeel to our previous experience of life we arrive
consistently and correctly at other new truths. Paramaréa,
steictly speaking, is this appesl to our experience for the
knowledge of objects out of sight. What is ‘Parimarén’
for the Nyaya-Vaidesika-logicians, is ‘Anusandhina’? for
the Viistadvaitic logician. The term ‘Anusandhina’ in

1. N.P. Page 8.
£, N.P.Pago 87,
29
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Vidistadvaitic logic clenrly brings out the essential nature
of inferential knowledge. 1t means that the rangeof inference
is circumscribed by the past eaperiences of life. Itisnot
quite clear as to why the ancient Nyﬁya-Vuiée§iku-logiciqns,
who held *Linga-Jnana’ or «Vyipti Jnana to be the Karape
or the extraordinary cause of Anumana, extend its scope s0
much so asto include super-sensuous and transcendental
realities defying the application of the Law of invariable
association. Most probably, they were guided by their zeal
of destroying materialism, subjectivism, idealism and nihilism
of the Buddhistic philosophers. The Vidigtadvaitic school
defines the sphere of inference with the result that inference
con not grasp the ultimate reality transcending the senses.
“The Supreme Being is known through the inspired Vedic
teachings' —this Vedantic maxim clearly distinguishes the
scope and the function of Anumana from those of the Sastra.

This ‘Anusandhana’ or the digging into the sub-conscious
depth.s for the finding out of the fresh objects of consciousness,
technically speaking, means the analysis of the ‘Vyapyatve’ of
the ‘Vyapya' in each and every case of inference. What is
meant b).l ‘Linga’ and ‘Hetw' in the Nyaya-Vaifesika termi-
r’;‘cgogy. is meant by Vyapya' in the Vitistadvaitic sense.

here s a certain propriety in the term ‘Vyapya' as it clearly
hints at the basic principle of ‘Vyapti’ without which no
inference is possible. The psychological process of ‘And-
sahdhﬁn.n' is concerned with the knowledge of the ‘Vyapya®
'tl'hhe‘ logical aspei:t of this fact is manifest in the expression of

e .Upanaya-Vakya‘ which combines the ‘Vyzpya’® with the
pirticular point to be proved.

Anusandhana is of the Vyapya or the reason.

:nusandhz‘ma, the prerequisite of inference, . centres
round the Vyapya or the Hetu i e, the Linga or the Sadhana.
- s

1. N.PRipage 97.
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‘What is Vyapya ? From our actual experience we know
objects existing together spatiully, temporally as well as
.spatio-temporally. While one set of objects has wider sphere
of existence, the other occupies & smaller range. For
instance, fire, mostly coexisting spatially and temporally
with smoke, has a greater sphere of existence than the smoke,
Wherever smoke exists, fire exists. But wherever fire exists
smoke may uvot exist, Thus, the sets of objects having
smaller range of existence are termed ‘Vyapya'and those
commanding greater sphere are called ‘Vyapaka'. There
are, besides, certain other sets of objects whose spheres of
existence are mutually equal and parallel in space and time:
T characterise these also as Vyapya and Vyapaka, the
Vidisgtadvaitic logic defines ‘Vyapya’ and ‘Vyapaka’ in accu-
rate terminology. Accordingly ‘Vyapya' is ‘Anadhikadeakala
aniyate’ or that which spatially, temporally and spatio-
temporally does not cover greater range than the ‘Vyapaka'
which is ‘Anyﬁnndeéakz‘alavytti’ or such whose range in space
and time is never lesser than that of the Vyapya.! ‘Vyapys
and Vyapaka' are known in our actual experience of things,
Putting these experiences together, we come to find the law
of invariable association working everywhere in ‘nature,
Thus from the measurement of the spatial and the temporal
spheres of objects we arrive at the truth of their coexistence
and ultimately deduce the principle of invariable concomitance
finding the Vyapya and the Vyapaka together.® The Anu-
sandhana of the Vyipyatva’ of the Vyipya, is, thus, the

knowledge and the application of the law of invariable

concomitance in a particular case.
Unconditional correlation betwzen ‘Vyapya' and Vyapaka' is
necessary for valid inference
All the objects of experience are not ‘Vyipya' in the strict

1. N.P. pogo 100.
2. N. P, psge 102.
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senge of the term. Hence, it is that the Indian logicians lay,
emphasis on ‘Paramar$a’ or ¢Anusandhana’. Itis Paramaréa
or Anusandhana that clearly shows the nature of the Vyapys.
It is this again that points fo the law of association applied
and applicable to the Vyapys and the Vyapaks. As nature
connot be bound down to laws of human deduction, the
Indian logicians, of all schools of thought, find out, from
actusl observation and accurate analysis, the Upadhis or the
counter-lows defying the law of association applying to esch
aud every case of ‘Vyapye' and +Vyapaka’. ‘Upadhi’ is
not a law or principle like *Vyapti’. As Vedanta Defika
thinks, Upadhi is a characteristic, which, while not extensively
applicable to the Vyapya, universally applies to the VyapakaX.
For instance, if one argues-‘Service of God is the cause of
unhappiness, for it is service, like the service of a king™
we find no invariable association subsisting in the Vyapya
and the Vyapaka ie. service and ushappiness. Only that
service is the cause of unhappiness which results from personal
satisfaction of evil desires. As the service of God never
results from the personal satisfaction of evil desires, it can
never be the cause of unhappiness, Thus, the characteristic
of *resulting frf>m the personal satisfaction of evil desires’
happens to be true to the Vyapaka i.e- ‘causing unhappiness’
only and never true to the Vyapya i.e, ‘service’. Accordingly,
the characteristic called ‘Upadhi’ vitiates the above inference
as it does not allow the Vyapti, the unconditional correlation
between the Vyapya and the Vyapaka to emerge.

¢

. (.)f all the I.ﬂditm logicians, it is Udayana who has
scwlt.\txﬁcully studied the problem of Upadhi. Vedanta
Defika accepts the authority of Udayans on the point of

1. N.P. Page 110,
8. N.P.Pagolll.
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Upadhi. He also sides with the view of Varadaraja on
the question of Upadhi.® Accordingly, he holds Upadhi
to be & Dharma or a characteristic, other than the Dharmag
or the characteristic of the Sadhana, and takes it to be lesg
extensive than tbe Sadhans and co-extensive with the
Sadhya.® Thus, in the presence of ‘Upadhi’, there is no
‘Vyapti’ between the Vyapya and the Vyapaka. Upadhi,
being the essential characteristic of the Vyapak and conse-
quently non-existent with the Paksa or the locus of inference,
far removes the point to be proved from the Paksa and wlti-
mately negates the correlation between the Hetu and the
Sadhya, also®. For instance, in the above-quoted in-
ference, the Upadhi viz, ‘resulting from the personal satis-
faction of evil desires’ is the essential characteristic of the
Vyapaka viz. ‘cdusing unhappiness’, is non-existent with the
Pakga viz. Divine Service, far removes the Sadhya i.e.
causing unhappiness’ from the Paksa i.e. Divine service and
ultimately disallows correlation between the Hetu ie. ‘being
service’ and the Sadhya i.e. ‘causing unhappiness’ with the
result that no such inference can ever take place.

Against Udayana’s above idea of Upadhi, which, accor-
ding to Vedanta Dedika, accounts for the etymological and
the logical aspects,” Vadindra® thinks that Upadhi is any
characteristic that is not *Vyapaka’ of the Sadhana but of
the Sadhya. Vadindra means that the characteristic called
*Upadhi'—whether it is co-extensive or more extensive with
the Sadhya is immaterial—being non-existent with the Paksa

1. T.M.K.4.43
Tarkiks Rak:ss Page 66 (Chankhamba) and Barvartha Siddhi

2,
pago 212,
3. N.P. Page 108,
4. Sarvariba Siddhi, page 214,
5, " » 913, +
6, w 212
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tokes nway the Sadhya from the Paksn and consethiently
vitiates the inference  Vedanta Dedika accepts the contet-
tion of Vadindra also which comprebends some other charac-
teristics such as the nom-existence of the Vyapaks, the
existente of something contrary to the Vyapaka and so on
which all disallow the point to be proved, as the casemay
be. The Vidstadvaitic logician will have to widen the
scope of Upadhi for challenging the unddstraic inference
of super-sensuous realities. Logically termed, Upadhi is
that Dharme, which; while being the ‘Pratiyogin® of its
absolute negation in the locus of inference, is not the ‘Prati-
yogin' of its absolute negation in the point to be proved.}

What is the criterion that such and such a characteristic
s Upadhi? On the authority of Parafara ° Bhattaraks,
Vedanta Defika says that Upadhican be known, in & case
of inference, in the followmng two ways :2

() as dsallowing the relation of Sadhana or the
point to be proved.

(i) as an alteration of the nature of the Sadhana
in the Pakga from that observed in the Sapaksa.

«Upadhi’ fakes many a form to create discrepancy in
the correlation of the Vyapya with the Vyapaka. Itisto

remove this factor of discrepancy that ‘Tarka’ or Reductio
4d Absurdum is resorted to.

Ultimately, the Anusandhana of the “Vyapyatva’ of the
‘Vyapys' means the Anusandhana of the unconditional corre-
lation of the Vyapys or the Sadhana or the reason with the
Vyapaka or the Sadhya or the point to be proveci.

1. Bavirtha 8iddhi, pago 214,
g+ N.P, pago 116, ’
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The okaracter of Vyapya.

In the act of inference, the psychological activity called
‘Anusandhana’ does not require much time to take place.
A twofold Anusandhana, generic as well as specific, is
necessary for any inference. One may, gs well, say that Anu-
sandhdna is of the Vyapya or the resson which hes two
aspects essential for inference? i e,

(i) Vyapti or invariable association having a sub-
jective aspect.

(i) Paksa Dharmatd or the fact of the Vysapya or
the reason constituting the charateristic of the
Paksa or the locus of inference (an objective

aspect).

The (i) or the Vyapti-aspect is ascertained in actusl
life, by many a unit of observation of the spatial, the temporal
and the spatio-temporal co-existences of facts. A solitary
case of observation cannot establish unconditional invariable
association of one thing with the other? On this point,
Vedanta Dedika follows Varada Vispu Midra, who holds
that Vyapti, the essential constituent of inference, can only
be known from mnumerous cases of observation.$ The
assertion of Paraéara Bhattaraka, that Vyapti may be known
even by a single case of observation ¢ is too bold to be accepted
as it presupposes the extraordinary perception called the
¢«Samanya-Laksana Pratyasatti’, which is disellowed by
Vidistadvaita, ‘Samanya Lakgana Pratyasatti’, if accepted,
means that every human being is an omniscient being.®
What Paridara Bhattdraka probably means by the ascertain-
ment of Vyapti on a single case of observation is that ‘the

2. N.P.103.

1, N, P 118 ,
» 104,

8, N.P. Pags 104. & p
5 4 - 106
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last unit of the prior observation, accompained with the sub-
conscious impressions of the prior observations, is enough for
the knowledge of the co-existence of one thing with the
other.’

The (ii) or thé ‘Paksa Dharmata’-aspect, which is essen-
tially objective, may be ascertained by normal perception.

In the Anusandhana or the consideration of the essential
nature of the Vydpaka or the reason, the above two elements
are involved. For any inference, the Anusandhana of Pakge
Dharmata as qualified by the Anusandhina of Vyapti is
extremely essential.

The Ist. i. e. the Vyaptiaspect of the Hetu a3 in the
stock example of inference viz. The hill is afire as it smokes,
wherever there is smoke there is fire, as in the kitchen’ again
be analysed info the following two phases .—

() ‘Sapakse Sattvam’ or the presence of the Hetu in
the Sapakse, as for instance, the sexistence of the
smoke in the kitchen.’

(i) "Vipaksa Vrtti Rahitatvam’ or ‘Vipaksidvya Vrttib’
i. . the absence of the Hetu from the Vipakst,
such as, ‘the lake’

The Tnd. i. e. the Pakgn Dharmata-aspect of Hetu as
in the above illustration of inference, may likewise be seen in
the following two aspects :—

() ‘Pakss Vyapakatvam' or the Hetu pervading the
Paksa such as ‘the hill’ in the case.
(i) Abadhita Vigayatvam' or the non-contrudictibility
of the Hetu by other stronger reasons.
Both the nbove aspects of ‘Hetu' have one common
aspect only which is *Asatpratipakgatvam’ or the absence of
eounter-balancing Vyapti or Paksa Dharmata or both disallow*
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ing the point to be proved.!

The sbove-analysed aspects are common, as Vedants
Desika contends?, to the ‘Vyapya' or the reason in the
*Anvaya Vyatirekin’ or the positive-negative and the ‘Kevala
Vyativekin® or the purely positive types of inference. As the
Vyapya or the reason admits of the above two aspects in the
two kinds of Vyapti so Anumana or inference is divided into

two kinds,

T'he two kinds of Anumana
The two kinds of Anumina, accornding to Vedanta

Deéika are :—

(i) Anvaya-Vyatirekin or inference having the positive-
negative reason and its Vipaksa as well, as in the
stock example—

sthe hill is afire,

as it is smoky.’

where, the positive reason, such as ‘that
which is smokey is fiery as is the hearth’, and the
negative resson, such 95 ‘thet which bas no fire
hes no smoke, like the lake, are conspicuous by
their prcsence.

(i) Kevalanvayin or inference having the purely
positive reason and no Vipaksa as in the case—

‘the Absolute is verbally definahble

as It is real.’

where, the reason, such as ‘that which is
verbally definable is real as is the jar'—is purely
positive as there is no negative reason admissible
here in the absence of the *Vipaksa.’

1. N.P, page 121,
2, N.P.page 13L
30
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What is apparent from the above is two-old classifica
tion of inference according to the two-fold character of the
Vyapya ot the Hetu, The ‘Anvilyd-Vyaticekin Hefu’ or the
positive-negative reason is sufficiently justified in as much ds
it contains all the five aspects of the Vyapti and the Pakga
Dharmata required for a perfect inference and is also corro-
bomted by comnion hénian perception. The 'Kevulanvayl
hetu’ or the pirely positive reason i$ also a faultless smeans of
inference as it has five-fold constituents of Vyapti and Paksa
Dharmata. According to the Nyaya-Vaifesika-syncretism
the ‘Kevalanvayl Hetw’ may have only four aspects as in the
absence of ‘Vipaksa’, the aspect of ‘Vipaksadvya Vrttib’
cannot simply be attributed to it. But, Vedanta Deéika
contends that the aspect of Vipaksadvya Vrttih' or *Vipaksa
Vrtti Rahitatvam’ also necessarlly charactérises the ‘Kevalan-
vayi Hetu'! ‘Vipakgidvya Vitth' means ‘the absence of
defect in reason consequent upon the possif)ility of its presence
in Vipakga.'! And in this sense the phrely positive reason
does have ‘the absence of the défect consequent wpon the

possibility of its presence in Vipaksa'.

Both the dbove kinds of inference hold good in the
sphere of common human expaiience which is fhé criterion
for the justification of inductive and defuctive reasoning.
Some followers of the Nyaya-Vaisesika-syncretisni; such as
Vadindra® and others do not accept the vahdity of the
Kevalanvayi-typs of inference as it can have no Vipaksa
which means that its reason remains devord of the characteris-
tic of Vipaksadvya-Vrttib’. But according to Vedanta Degika
the Kevnlanvnyl -inferene as such is never invalid. Only that
kind of it is unjustified, where the opposite of the Sadhya or
the point to be proved is not contradicted by other stronger

1, N.P.page 119,

9. Barvartha Biddhi, Page 217 and N, P, page 124-126:
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proofs. For instance, if one argues ;—

#the fire is cold
as it is an object
just as the jar.’

and thinks that the ‘Kevalanvayj-Hetu’—‘as it is an object’
cannot have any Vipaksa to be counteracted, one is really
lacking in the logical faculty of fiind. Because as soon as
the point to be proved i, e. ‘coldness’ in the case is contradic-
ted by our tactual perception, the inference in question gets
demolished. But the following case of Kevalanvayi-infer-
ence is perfectly valid :—

*The Absolute is verbally definable

s it is real, like 8 jar.’
In the above, ‘the opposite of the Sadhya or the point to be
proved’ i. e. ‘verbal indefinability’ is at once  contradicted
by the usage of the expression—‘Absolute’,

The Kevalanvayi-type of inference helps philosophical
speculations. If it were not accepted as valid, then, men of
ordinary,intelligence would be turned into sceptics by such

criptural statements as—the Absolute is beyond the range
of speech and thoughts’ and so on.! Maoreover, the ‘Kevalin-
vayi-Anumana’ is essential for meeting the challenge of the
Buddhistic that are out to destroy the stronghold of Vedic
spiritualism.? The main principle underlying the above in.
ference viz. ‘Vyahata Sadhya Viparyayatva’ or the contradict-
ibility of the opposite of the Sadhys, must never be lost sight
of. According to Vedanta DeStka the ‘Mahavidyinumana’
that can destroy any proposition is that kind of Kevalinvayi-
inference which,becomes invalid on account of the absence

of the above principle.®

1. T. M K. 4.5
2. T.MEK ¢5L
3. N.P.Pego,135-26.
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Kevala-Vyatireki-Anumana is inadmissible

As the Kevala-Vyatireki-Hetu or the purely negative
renson does not exist, S0 the Kevala-Vyatireki- Anumana. is an
impossibility. A purely negative reason has no foundation
in facts as it is devoid of the essential element of ‘Sapaksa
Sattva’ or simply speaking, has no other locus except the
locus of inference in question, In fact, the Kevala- Vyatireki-
character of Hetu is against the very principle of inference.
What is inference after all? It is o means to a type of
knowledge dependent upon the knowledge of Vyaptl, Now,
Vyapti, in turn, implies the correlation between the Sadhya
and the Sadhana and thus the knowledge of Vyapti presup-
poses the knowledge of the Sadhya and the Sadhana. In
the case of Keval-Vyatireki-Anumina, the Sadhya is not
known, s for instance, in the example—

«Consciousness is uncognisable,

As it is consciousness,

For that which can be cognized is not

consciousness as is the jar-’
the Sadhya viz. ‘uncognizability' is not known and if it were
held to be known at the locus of inference, then, it means it
requires no proof at all. But if one holds that it can be
known in the Sapaksa, then it amounis to destroying the very
character of the Kevala-Vyatireki-inference  Thus in the
absence of any knowledge of the Sadhya, there can be no

correlation between the Sadhya and the Sadhana, deduction
being out of question.?

It is necessary to note here that while the earlier Visista-
dvaitic logicians such as Varada Vignu Mifra® and Parafara
Bhattaraka® accept Kevala-Vyatireki-Hetu and Kevala-
Vyatireki-Anumana, Vedanta DeSika argues yvehemently for

e

1. T.M.K. 4.62, 2. & 8. N.P.Page 137
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t_l_leir rejection, Why ? Not because Yamunaciryal and
Atreya  Ramanujacarya® reject them, but, because, as
Vedants Dedika asserts, such a Hetu and such an Anumfna
cannot be logically consistent and practically possible. The
contention, therefore, of Varada Vignu Mifra and Parafara
Bhaftaraka will bave to be taken as un-Visistadvaitic and
accordingly inadmissible.* When Paiadara Bhattarake him.
self defines the *Kevaln-Vyatirekin' as ‘Avidyamana Sapaksa’
or that kind of ‘Anumana’ which has no ‘Sapakss’ it can be
easily seen that its ‘Hetu’ is invalid or a kind of Hetvabhasa.

When the main Vidigtadvaitic thesis is that inference
can hold good only in the sphere of humanly sensible objects,
it goes without saying that the Kevala-Vyatireki-inference
is impossible in the scheme of Vidistadvaitic Nyayn-Vedanta-
syncretism. While the Nyaya posits that inference can
touch super-sensible realities and that the Kevala-Vyatireki-
Anumans can prove the existence of God and Soul, Visist-
advaita emphatically denies such assertions.

The only purpose left of the Kevala-Vyatireki-Anumana,
according to the Ny&dya-Vaiesika-system, is that it helps us
grasp the defining characteristics of objects. But this also
is inadmissible. It is not the Kevala-Vyatireki-inference
alone that defines & thing. It is the function of the other
means of knowledge, such as perception and verbal testimony
also to present their corresponding objects and their charac.
teristics ns clearly as possible. Moreover, all that is experi-
enced cannot be defined. One may experience different
sorts of sweetness residing in sugarcane, milk, honey and
so on, but, one cannot define them. There is no use retaining
the Kevala-Vytireki-Anumina for the sake of accurate defini-

1. & 2 N.P. Pagol2l.
8, N.P. Page 127, 4, N.P, Pago 129.
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tions, Even the Anvaya-Vyatireki-Anuména can define the
objects and their characteristics. As for dnstance, thesin-
ference-——

‘the human body is earthy as it has smell,

for that which smells is earthy, as is the jar ; and,
that which is unearthy,

cannot smell as is the ether’—

which is ‘Anvaya-Vyatireki’ clearly defines the human body
and its salient properties.

Anumana shoyld not be divided into *Svartha’ and ‘Parartha’.

Vedanta Dedika does not accept Pradastapada’s wclassifi-
cation of Anumana into Svartha i.e one’s own and ‘Parartha
i.e. another’s. \nference, jin Tact, iis essentially Svartha or
one’s own, fin as much as it is brought into being by one’s
own ‘Anusandhana’ .or ‘Pardmarfa’ and leads toone’siown
behaviour dn practical dife. ‘It cannot ;be held -that as-the
syllogism is used by A to help B infer somathing thereby,
the syllogistic reasoning is ‘Parartha.’ The syllogistic reaso-
ning may present ,only the Sadhya accompanied with the
Sadhans and not inference, as such. Inferenceis.possible
only through one’s own knowledge of the universal concomi-
tance and.the existence of the reason inthe Pakga. The
medium of language cannot change the character of inference.
Otherwise even ,perception and verbal testimony, implying
linguistic usage, as the case may be, would have to be taken
as Pararthad! The error of the Nyaya-Vaifegika-system
liesin the fact that it.does not classify all the pramapas
into ‘Svartha’ and .‘Pararthe’.® The classification of -the
‘Pramanas’ into ‘Svartha’ and ‘Pararthe’ is but lpe):fex:tl)’
justifisble. And the celebrated Vigistadvaitic logician, Para-
Zara Bhatta, does classify the means of knowledge into

1. & 2. XN, P, ond Nyaya.Bkra, page.156. -
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‘Svarthe’ and ‘Parartha’.? 1In the presence of the requisite
causal collocation all the ‘Pramanas’ become ‘Svartha’, while
they are all *Parartha’, if brought into being through the
verbal statement. ,

Component parts of the formal inference and their utility.

The Indian schools of logic differ, one from the ofher’,
on the jssue of the component parts of formal inference or
syllogistic reasoning. The Nyaya-school advocates the
necessity of the five members of the syllogism viz. Pratijnz or
proposition, Hetu or reason, Drgtants or example, Upanaya
or application and Nigamana or conclusion. That means
that in any case of inference all the five parts must be present,-
as is clear from the stock example :

‘The hill is afire (Pratijng)

because it is smoking (Hetu)

that which smokes has fire just as
the hearth-(Drstanta or Udaharana)
so is the hill (Upanaya)

and hence it is afire (Nigamana)

The Mimarhsa-school supports the use of only three i e,
either the trinity of Pratijna, Heta and Drgtanta, or that of
Dystanta, Upanaya and Nigamanas, for any compact syllogis-
tic reasoning. The Buddhistic-school has curtailed the
number to two only i. e, the Udaharana and the Nimgamana,
taking the rest to be superfluons. Vedanta Defikn contends
that there should be no hard and fast rule as tégards fixing
number of the comiponent parts of inference. THe Visista-
dvaitic school removes all hard and fast restrictions with
regard to the number and the metbod of usage of the parts
of syllogism * The standard Vidistadvaitic works such as

1. N.P. Pago 156
2. N.P.Psge108 (Annangarycarya's edu.)
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the &1 Bhagya, the Siddhitraya and so on, sbound in all
sorts of propositions——ﬁve—membered, three-membered, having
no part, having only the affirmative universal concomitance
and so on, The foct is that the five-membered syllogism
is meant for people of immature minds, the three-membered,
for comparatively mature minds and the two-membered, for
the fully mature minds.*  The significance of the syllogistic
reasoning lies in clearly conveying the Vyapti and the Paksa-
dharmotd rather then in having the five or the three or the
two component parts® Itis o different matter if the parties
to o debate fix the number of the syllogistic members
according to their convenience.

The science of logic need not attach any sanctity to the
five-membered syllogism to extent that it becomes a matter
of meditation before any reasoning starts® Many eminent
Visistadvaitic logicians such as Paradara Bhattarake, Varada
Vigpu Mifra, and Varada Narayana have thoughtfully studied
the structure and the significance of the syllogistic reasoning
and have come to the conclusion that no restriction should
be imposed on the number of the members of syllogism *

As for the number, so for the manner and the method of
the use of the component parts of the syllogism no hard and
fast rule need be formulated. For instance, in Pratijnd, it is
the common convention of logicians to state first the «Dharmin’
and then the ‘Dharma’ viz. the hill (Dharmin) is afire
(Dharma). In Hety, the linga or the characteristic mark is
stated by the use of the appropriate case-ending such as the
sblative or the instrumental, some verbal construction,
reductio absurdum and so on. In Udaharapa, the Drgtants

1. N.P,Page 108 (Annangaracarya’s edn.)
2. N. P.Page 109, )

8. N.T.page 108 (A. Edn.)

4, N. P, page 109 (A. Edn.)
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is vetbally expressed either affirmatively or negatively having
in view the character of the Vyapti and the Drstanta. In
Upenaya, the Hetu is mentioned as existing in the ‘Paksd’
positively or negatively. Similarly, in Nigamana alsd the
Sadhys is stated to be present in the Paksa affirmativély of
negatively.

One may Have, as against the dogmatic NyayasVaidesiks
assertion, the following form of syllogismI—

‘On this hill there is fire,

because smoke is coming out of it

.everyone knows that things having

smioke have fire also.

As this hill is ho exception

go it is afire.”
which is perfectly logical. If one has the capacity one tnay
even give poetic touches to the form of the syllogisth used,
As there is no hard and fast rule for the use of other means
of knowledge, there should be none for formal inferesice Gr

syllogistic reasoning also.

Inference includes confutations or Tarkd.

Tarks has been distinguished from Anumina by .the
ancient Nydya of Gotams, Vatsyayans, Udyotakara and
Vacaspati MiSra,  The Nyaya-Vaisegika-syncretist-school
also gives it a .separate place and advocates its use in the
resuscitation of the other means of proof, Whereas, Apumina
requires both the Dharmin and the Dharma, Tarka needs
only the Dharmin and Dharma extrinsic to the Dharmin,?
Anumana is a means of proof meant for the common man ;
Tarks, a device for disputants to argue things out.

1. N. P. page 162.
2. Nyaya VAtiiltaypoge 142,
31
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Vedanta Defika is strongly opposed to this view of
Tarka. He considers Tarka as o kind of Anumana rather
than o sepatate logical category. In the Vidistadvaitic
literature, it seems, Tarke and Anumana are not held to be
identical. For instance, Ramanuje himself distinguishes
Torka from Anumana in his &r1 Bhagya.! The nature
of Anumana is—+This happens on account of thet' and
that of Tarka—This may happen if that were s0."?
There can be no equation, hence, between inference and
confutation. Varade Narayana in his Prajna Paritrage®
&ifferentiates Tarka, a kind of knowledge termed as Uha,
f_\:om Anumana. Vispucitta also in his exposition of the
&1 Bhasya and his independent trentise, the Sangatimala'
has stated the difference of Anumana from Tarka. Against
this view of his elders, Vedanta DeSika equates Tarke with
Anumana. Tarka or cogitation is not an erroneous know-
ledge. Ttisas much valid as is Anumana. In cogitative thinking
as in deductive ressoming, it is the ‘Anusandhans’ of the
Vyapyatva of the Vyapya that remains the central fact. The
difference between Tarka and Anumana lies in the difference
of the nature of the Vyapys or the reason. Whereas, Tarke®
hz.xs its Vyapya or reason, falsely imposed and assumed in
difference to an absurd hypothesis with a view to ultimately
establishing the contrary, the Vyapya or reason in Anumana
happens to be of the real nature of things of experience and
proves t.he right thing rightly. The principle of invariable
concomitance equally obtains in both of them. To hold
Tarka :}s a kind of ‘Smytipramoga’ or memory peld in abe-
yance is simply absurd. The nature of Tarka viz. «This
may happen if‘that were so' really means s fact of certainty
inversely realised through the assumption of an absurd

1. Sr1 Bhasya, page 284 (Pandit edn.)
4. N, P.page 141, 3. N.P.page 142
4. N. P, page 142, 5. N.P. page 143
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hypothesis.

The conclusion following from Tarks, even in its perfect
syllogistic form, has no foundation in facts. But the conclue
sion in Anum3na which is the knowledge of the Vyapaka
through the knowledge of the Vyapya, is a fact ascertained
by observation. On analysis Tarka shows the following five
elements of its constitution :?

(i) *Prasafijakasya prasanjeniyena Vyapth' or the
invariable concomitance of the falsely imposed
Vydpya or reason with the falsely assumed
Vyapaka. For instance if A argues:

“The hill is afire

as it has smoke’
observing smoke on the hill and thmkmg in his
mind the invariable concomitauds of smoke with
fire, B may contend

¢The hill is not afire’
admitting no invariable association of
with fire. Now, A will accept, for the time
being, the hypothesis of B, viz. ‘the hill is not
afire’ to deduce syllogistically ‘there is no smoke
on the hill' against actual observation. Pursuing
B’s absurd contention A will say ‘If there be no
fire on the hill, there will be no smoke also there’
and will aim at the negative concomitance of ‘the
absence of fire' with ‘the absence of smoke'.
Ultimatety, what will be proved will be—

sthe hill has no smoke

as it has no fire

wherever there is no fire there is no smoke

as on the hill,

therefore the hill is smokeless’

smoke

1. N. P. pago 144-45.
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Now, it is clear to sce that this conclusion is
contradicted by the observation of the smoke on
the hill by A as well as B. A hasthus convinced
B with the absurdity of the latter's assumption as
he has proved sn absurd hypothesis following
the gbsurd assumption of B. .

- The first element of Tarka in the above stock
example is the invariable association of the
falsely imposed Vyapya viz, ‘the absence of fire’
with the falsely imposed Vyzpeka viz. ‘the
absence of smoke'.

(i) ‘Pratitarkenapratighiteh’ o no assailment  of
the Tarka in hand by other Tarks.’ For instance
in the above stock example, if B contends ‘the
hill is fiery’, A’s former assumed conclusion ‘the
hill is smokeless’ is not assailed.

(i) ‘Prasanjaniya Viparyaye paryavasanam’ OF the
fact of the falsely assumed conclusion ultimately
meant to be negated as in the above stock example,
the conclusion, ‘the hill has no smoke’ is negated
by the observation of smoke coming out from
the hill, ,

(v) ‘Prosanjitasyanistatvam’- or the absurdity of the
falsely imposed conclusion viz. ‘the hill hasno
smoke’ when actually it has smoke.

) 1Parapaksasadhakatvam’ or the fact of the proof
belng incapable of ascertaining the adversary'’s
assertion. As for instance, the conclusion ‘the
hill is not fiery’ cannot be proved in the presence
of the actually observed fact-the hill is smoking’.

A faultless cogitation contains all the above elements
In the sbsence of any one of them cogitation becomes falla-
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cious.  As the imposed conclusion , partakes of the following
two characteristics, cogitation also becomes two-fold s

1. ‘Pramanikaparityagal’ or the disregard of the facts,
ascertained from experience as when one argues
‘the hill is not smoky' one disregards the actual
fact of observation of the smoke.

2. ‘¢Apramanikasvikarah or the acceptance of that
which is not sanctioned by other facts of experience,
as when one argues :

‘God is not immutable as He is essentially non-
different from His manifestations’

One has indeed accepted something which is not
sanctioned by the intution of the Upanigadic sages
and saints,

The five-fold varieties of Tarka viz. A‘tmis'raya {gno-
ratio Elenosi) Anyonyastaya (Dilemma) Cakraka (Circle)
Anavasthi (regressus ad infinitum) and Kevalanigta prasafiga
(Reductio ad absurdum) propounded by the Nyaya, the
Vaifesika and the Nydya-Vaidesika-syncretist-school are
subsumed by Vedanta Dedika in the above two types of Tatka
i. e. the ‘Pramanikaparityaga, and the Apramapikasvikara.’
The other sublleties of cognitati.on termed as ‘Prativandi’,
‘Samacarca’ and ‘Ubhayata spasa’ etc. are all ultimately
the varieties of false impositions indulged in by inveterate
disputants to orutwit the adversary.

Here, o question may be asked~—when Vedanta Dedika
discards the *Kevala Vysatireki-Anumina' why does he esta-
blish Tarka asa type of Anumina and advocate its efficacy
in human thinking ? The answer is this: The negative
character of the invariable concomitance or the *Vyatireka
Vyapti, implied in Kevala-Vyatireki-snumana, cannot be
ascertained in the absence of our familiarity with the charac-
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ter of the Sadhya. But, the ‘Vyatireka Vyapti' in Tarka
is such that it does obtain in the sphere of the imposed Vyapye
and the imposed Vydpaka which means that it partakes of
the character of ‘Anvaya Vyapti' Wheress, the Kevala
Vyatireki-reasoning does not help us in the nscertaimznent of
any new truth, the Tarka deduction eventually aims at
the right knowledg of things.

Invailid Reasoning.

*Vyapya' or reason needs five-fold essentials of validity
before it can giverise to any correct inference. In the
absence of any one of the requirements, the reason becomes

invalid and reasoning, fallacious, The ancient Nyaya reco-
gnizes the following five invalid reasons —

1. Savyabhicara or the discrepant.
2. Viruddha or the contrary.
3. Prakaranasama or the inconclusive.
4. Sadhyasama or the futile.
5. Atita Kala or the contradicted.
But Nathe Muni, the first Vidistadvaitic logician, takes
the following three only as invalid reasons s—

1. Asiddha or the inconclusive (equivalent to the

Sadhyasama of the ancient Nyaya and Vaiesika.
2, Anaikantika or the discrepant (the same_as the
«Savyabhicara’ of the Nyaya or the ‘Sandigdha’
of the Vaidesika).
Viruddha or the contrary (the same as is held by
the Nyaya and the Vaiegika systems).

Other Viistadvaitic logicians such as Paragars Bhattd-
roka® and Varada Narayana Bhatta® classify invalid reasons

1. N.P.page 130,
2. & 3, N.DP.page 189,
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into 10 or 9 kinds, But Vedanta Defika, from his scienti-
fic amalysis of the Vyapys or the reason comes to the
conclusion that any number of invalid reasons can be subsus
med under the following two! i.e.

1. The Avyapta.

2. The Apaksadharma.

From the above terminology, it is clear that the Vyipya
that requires ‘Vyapti’ and ‘Paksadharmats’ in any deducting
thinking, loses its character when any one of its elements
becomes defective. Any defect pertaining to the Vyapti
makes the resson ‘Avydpta’; any invalidity clinging to the
Pakgadﬁarmuti turns the reason ‘Apaksadharma’. Hetu or
valid reason and Hetvabhasa or invalid reason, being mutually
opposed, their characteristics also are consequently mutually
opposed. Thus, as the Hetu has fwo constituent elements
of *Vyapti’ and ‘Paksadharmats’, the Hetvabhasa can be anly
of two kinds (i) Avyapta and (ii) Apaksadharme. Accordingly
the *Asiddhs’ of Nath Muni {the Sadhyasama of Nyiya and
Veidesika) is no other than ‘Apakgadharma’ in as much as,
it is characterised by the inconclusiveness of the residence of
the Vyapti in the Pakgal. The ‘Vyapyatvasiddha', the illus-
tration being—

*The hill is afire’
as it has gold-coloured smoke coming out may be seen

to be simply characterised by a non-existent concomitance
as for instance the concomitance of the gold-coloured smoke
(Vyapys) and the fire (Vyapaka.). The Anaikantika (Savya-
bhicara) and the Virnddha are both included under ‘Avyapta’,
As for instance the Paksa Traya-Vyapaka-Sidharaps-Savya-
bhicara-Hetvabhasa'?, having the example—

‘Rarth, air, water etc. must need a creator,

as they are all knowable,

1. N.P. pags 130,
% N. P, psgo,132.
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like a jar’ isa kind of ‘Avydpta Hetvabhase!, becnuse the
reason, say ‘knowability is not concomitant but overwide
including~ as it does the Paksa, the Sapaksn and even the
Vipaksa,

The Viruddhe?, with its different sub-kinds partakes of
the essentials of ‘Avyapta’, because, it is pervaded by the
negation of the pointto be proved. As for instance, if one
argues—

«Both the earth and the soul are eternal
because they are created—'

one uses a contrary reason which pervades the Vipaksa and
does ot reside on one of the Paksa (i. e. the soul here).
That mesns that the reason-‘the fact of being created’, is
pervaded by the negation of the point to be proved i e
‘the fact of being non-eternal’.

The *Badhita’ (the Atita Kala or the Kalatyayapadista®
of the ancient Nyaya) also shares the combined characters of
the ‘Avyapta’ and the ‘Apaksadharma.’t  For instance, the
following reasoning :

*Fire is cold
as it is a substance,
like the jar.,

is 1 fallacions reasoning as it is rendered futile by our sense-
perception which convincingly proves the fire to be bots
Why the reason (the fact of being a substance), is futile is
that it pervades the Vipakse, and is not only‘cdncomit:mt
with the Sadhya but with the negation of the Sadhya also.

'I:he ‘Prakarapasama’ of the Nyaya logicians (Prakaraga-
snma is that where one is unable to know the comparative

1. N.P.page 134, 2. N.P,page 135/
8, N.P,page 186 4, N.P,psgeldl:
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strength of the reasort and the counter-reason))t can be easily
subsumed under the Avyapta or the Apaksadharma,
As for instance, if A argues—

‘Sounnd is non-eternal

as it is knowable,

like the jar’
and B counter-argues :

‘sound-is eternal

* 8s it is knowable

like the soul’,
there is nothing to ascertain the comparative strength of the
‘Vyapya’ of the one against the ‘Vyapya' of the other,
Although, the reason i. e. ‘knowability’, is the same, in the
argument as well as the counter-argument, yet, it is so ambigu-
ous that it can prove not only the Sadhya but the opposite of
the Sadhya also:? Thus this Hetvabhasa appears to bea
kind of the ‘Avyapta or the Apaksa Dharma'. It is necessary,
therefore, to clessify the Hetvabhasa® into

(i) Avyapta, and

() Apaksadharma
and subsume all the possible varieties under the one or the
other.?

The Supreme sense of Anumana as @ means of knowledge.

The Vidistadvaitic logic, which recognizes the inter-
relation of all modes and methads of knowledge, retains
Anumiana as a Valid Pramana, not with a view to displaying
subtleties of cantentions and cogitative argumentations, as is
done by Inter Neo-logicians, but, with a view to enlarging the
vistas of human mind in the search of truth and reslity. Be
it as it may, the Supreme Transcendental Truth and Reality

1. N. P. paga 130,
2, N P, pogo 138,
3. N.P,page 130 and13i.
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remains beyond the reach of Anumana, Anumans cannot
prove or disprove the Super-Sensuous Absolute Being. Al
the great efforts of argumentation of the great logician Udaya-
nacarys to seat the Divine on His throne against the inroads
of the Buddhist sceptics can prove no victory of Anumans
over intuition. What they can prove is but the validity of
inferential thinking in the re-teration of the reality of the
Transcendental Supreme that can be grasped only in intuitive
realisation or in the spirit of self-surrender to the Supreme,

8. Sabda or Verbal Knowledge.

The philosophy of Visigtadvaita advocates an all-round
harmony of our experiences, Following it, the Visistadvaitic
logic accounts for all the avenues of our experience. Like
perception and inference, words also are the means of know-
ledge. Like perception and inference, verbal knowledge
also is a distinct type of knowledge. There is no object of
our experience that is not expressible through words. As
all the objects of experience ultimately mean their inner
reality 1. e. the Supreme Being, so, all the words ultimately
express their central theme i, e, the Supreme Being or the
immanent and the transcendental ‘Brahman®, The Viéistad-
vaiting’, advocacy of “§abdi-Prama’ is significant enough as
it is interrelated with the ethical, the spiritusl and the
transcendental experiences of the Alvirs and the Acaryas.
If perception is our first acquaintance with the Universe and
reasoning, our attempt at transcending the boundaries of the
senses, verbal knowledge is the means to store up sll ex-
periences and is one of the main factors behind the vast
psychic phenomens of memory, recollection and recogmhon 4
Verbal Enowledge {3 not inference.

Words grouped into sentences give rise to meaning which

in turn gives rise to our activities, positive or_negative as_the
L N, P, page 260,
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case may be, No explanation of reality is possible without the
words. The attempt of the Buddbistic logic to subsume
verbal knowledge under inference, the effort of the Vaidesikn
Analyst to do away with words as separate means and type
of knowledge and the assumption of the Prabhakara Mimathss
logic that Sabda-Jnane from Non.vedic passages is ‘Anu-
mana'—go, strictly speaking, against our aetus] experience.
In the knowledge we get from a sentence we do not feel
we are infering anything. Nor do we feel that first we
infer something and then we get at the sense of the sentence,
Inference is out of the question in the sphere of verbal
knowledge. As we do not know, beforehend, any relation
between a word and its corresponding object and as we
cannot establish any invariable association between a word
and what it signifies, we are not justified in invoking the
aid of inference in our knowledge from words. Hence, there
is no ground to prove that after the sentence is heard, the
inferential process gets going in the hearer’s mind before the
sense of the sentence is grasped. Inference is essentially
different from verbal knowledge, The cause of inference is
different from the cause of verbal knowledge. As there is
a world of difference between *‘Vyapti’ and ‘Bodhakatva’ -
so there is & world of difference between inference and verbal
koowledge,!

Verbal Knowledge is not Recollection,

Verbal Knowledge cannot also be called recollection,
The knowlede produced by words is not memory dependent
upon the revival of sub-conscious impressions. In the recol-
lective experience itis only the previously experienced that
figures. But in the verbal experience what figures is some.
thing new eg. o particular relation between one word and
another and n correspondence betweea signification and what

1. T. M K. 4.67.
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is signified. Memory is past experience, verbal knowledge
being present acquaintance with reality. Inspite of the
subconscious impressions in some stage or the other ¢Sabda-
Judns’ is ‘Anubhava’ ot apprehension containing as it does
a new content. )

Verbal knowledge is valid knouledge.

Verbal knowledgé is as much valid as the other types
of knowledge. Invalidity is extrinsic to it. It does not mean
that words awaken the consciousness of their signification.
Words are not like the lamp that manifests things indis-
criminatingly to one who knows o one who does not know
them. The knowledge of the signification of words s
essential in verbal knowledge. Words possess two-fold
potentiality ; first, the capacity of the manifestation of their
meanings and second, the capacity of the manifestation of
their forms. In the presence of the above potentialities words

express their objects as much validly as the other means of
knowledge.

Verbal knowledge does not require any pre-established conven-
tion that such and such a word means such and such a thing.
According to the Nyaya-wiew, it is the Divine or the
human convention that decides the meanings of words. But
Vedanta -Dedika, o staunch believer in the universality and
immortality of Sanskrit speech, contends that the words of
the Vedas and the Sanskrit speech do not need any conven®
tion, God-made or man-made, to convey their meanings.
The *Vacya-Vacaka-Sambandha’ or the relationship between
the word and its meaning is eternal® so far, at Jeast, as the
Vedic and the non-vedic Sansksit words are concerned.?
e—
1. Barvartha Siddhi page 228,

9, Sesvara Mimfrhsd psgo 32.
a TME. 4.71.
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:

Thus, it is that verbal knowledge is a distinct self-valid cons-
ciousness. No invalidity can cling to verbal knowledge
either in the stage of its origination orin the stage of its
manifestation The invalidity of Verbal Knowledge, like
that of other knowledge-types, is conditioned by external
factors. ‘

.

The Vality of Verbal Fknowledge deos not depend wpon
Karyartha-Vyutpatts.’

The Prabhakara-school of Mimamsa contends that the
meaning conveyed by the sentence, happens to be of the
nature of ‘an activity’. As the words fudicate something to be
accomplished or as they have their import in the issue of
some behaviour on the part of the hearer, they are valid with
regard to the signification of the ‘Karyartha’. The Vedantins
cannot accept the above position. The Nirvidesadvaitins and
the Vidistadvaitins, both maintain the significance of words
in the spilere of the ‘Siddhartha’ or the already accomplished
thing such as the Brabman, the Supreme Being. Even if
one upholds the validity of verbal knewledge in the domain
of the ‘Karyartha’, one has to accept the view that Verbal
Knowledge is valid in the sphere of the *3iddhartha’ also.?
Although the Veda, according to the traditional Mimathsa,
signifies *sacrificial action’ yet, it implies already’accomplished
things also such as the agent, the means and the result etc,
of the ‘sacrificial action.” Any watertight division of the
Vedic and the non-Vedic words—the Vedic meaning
‘Karyarths' and the non-Vedic, *Siddhartha’ is but arbitrary.
The eternal relation called the ‘Bodhya-Bodhaka-Bhava’
between the words and their corresponding objects is the
inherent poténcy of words by virtue of which they give rise
to the consciousness of the ‘Karyartha’ as well as the
‘Siddhartha’. —

1. Besvara Mimifrhses, page 34.
9. Barvirtha Biddbi, page 230,
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TWords primarily signify the Siddhartha.

The authoritative scriptural statements and the guthork:
tative, human statements all ultimately imply the Supremé
Being, the real existent in all existances. The SPi"it“al
realisation of the Divine is possible only through verbal
consciousness. Even those who advocate the intuitive
apprehension of the Brahman must accept the great help

given by verbal knowledge to the spiritual seeker in bis
Adubhati-Sadhana.’

Is the Jatt or the Generic Attribute the Imports of Words ?

The Viistadvaitic logic does not accept the category of
Jati or the generic attribute of the Vaidegika Analyst. fo the
Vaidesika system, the objective reality of the universe depends
upon the existence of generality which is an eternal entity
and & distinct category, In Vidistadvaita, it is the Divine
Being who is the support and the sustenance of ail universal
existents.  As the Vidistadvaitic philosopher cannot equate
the ‘Brahman’ with any abstraction of existence, so the
Yi§i§§5dvaitic logician cannot uphold Jati to bea separate
‘Padartha’ underlying all objective reality. It isin 2 dil’ferenf
way that Vifistadvaita accounts for the experience of the Jat!
or the genus.  Jati or genus is the unique configuratio? of
o‘.bjects., responsible for the generation of the concept ¢
similority in the sphere of the same class of objects:” I
toet, Jati-is = kind of attribute that gives objectivity 87
reality to objects? Consequently, the Mimarsaks view ©
words essentially Signifying by the Jati or the genus, cannot be
nccepted by the Vidistadvaitic logic. That words mesn the
‘Jat' or the general and not the “Vyakti’ or the individuul
cannot be upheld in the face of the utility of verbal Knowledg®:
The words may imply the Karya or the Siddha ‘Aftw

1. K. P. page 22,
2. N.Pipage2l. -
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they must signify the individual, because, it is the concrete
individual and not the abstract generic attribute that is
conducive to our activity or behaviour,®

Vyakti or the Individual is the ultimate significance of Words.
In human speech words do not scem to have a unitary
import., They possess, on the contrary, a many-sided signi-
fication, For instance, - if words are classified on the basis
of their import, they allow of the following categories. —
(i) Certain words essentially mean the Saminya or
the Jati i.e. the generic attribute.

(i) Certain words mean only the Vyakti or the
Svarapa i.e. the individual,

(iiiy Probably the largest number of words signify the
individual qualified by the generic characteristics.

On the asbove analysis, it can be maintsined that the
view of the economy of verbal implication as held by the
Mimarhsakas leads to a confusion of things that stand out
distinctly in our experience. Thus, words primarily mean
the individual which is inalienably accompanied with its
characteristic form or feature. The contention of the
Kumarila-school of Mimarmsa that words directly mean the
Jati and indirectly the Vyakti is also superfluous. One is
never conscious of the general as entirely devoid of the
particular®  One can never know the ¢Jati’ apart from the
*Vyakti’ its substratum.  For instance, ‘Cowhood’, the genus
can be known only when ‘Cow’, the particular were known.
Without the prior knowledge of the ‘Go-3ubda’ the know-
ledge of ‘Gotva-énbda’ is impossible. From our experience
we can say that we mean by the word ‘Cow’ the substratum
of ‘Cowhood’ and by the word ‘Cowhood’ the characteristic

1, T.M.K.psge 233,
2. T.MLK, 478, 8. T.H.K 470,
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gubsisting therein, There is, thus, no two-fold import of
words such as the primary meaning the Jatl’ and the secon-
dary meaning the ‘Vyakti” Al the words meaning the
jati or the Dharma or the Gupa must imply the substance
as the substratum. All the words ultimately suggest the
¢Brahman. Al the words meaning the individual objects,
essentially mean their inmost Being: And all the words that
mean the materinl and the spiritusl objects ultimately suggest
the Super-subjects or the Immanent-Transcendent Brahman.
Vedanta Defika demolihses rival theories of Verbal Import’
with a view to establishing Viigtadvaitic conception of
words ultimately meaning the *Saririn’, or the Supreme Divine.
The Nyzya-logic also suggests that the words mean ultimately
the indwelling consclous beings. But, the contention of
the Viistadvaitic logic is different. What it establishes
is that the words for bodies, primar

ily meaning the indwelling
conscious  beings, ultimately mean the Transcendental
Supreme, the Inmost Being. Whereas, the Nyaya-logic infers
the overlordship of the Divine in relation to the Universe,
the Vidistadvaitic logic intuits t

he jmmanence and the uni-
versal signification of the Divine in relation to the universe.!
Verbal cognition,

thus, has its supreme purpose fulfilled in
the realisation of the absolute oneness of the Divine in the
midst of the diverse conscious and unconscious phenomend
of life. How is it, then, that everybody does not realise the
Divine, despite the Sabda-Jiiana ? The deficiency lies with
vision. As our physical eyes fail to reach the inner soul in
the outer organism, so does our imperfect vision fail to
reach the inmost being in the
cosmos.?  Given the perfect vision, the Divine Being is sure
to be revealed ns the very heart of the Cosmos. Words aré
being used every day, but they are not used in their real sense

1. Barviriba Siddbi page 238, ——

2. Sarvartha Siddhi, page 237s

outer organism of the
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correspondmg to the real reality. 1t is this pseudo-real sense,
correspondmg to the attnbute” that the words of our daily
USage convey to us.

There i no ‘Sphota’ or sound-absolute as the yrozmd of aZZ
’ Sound Phinomena,®

The Sfmsknt gmmmanans, the ancient philosophers of
speech, 1n thelr analysss of the phenomens of words and therr
Sngﬁcatlon dlscover the one, ndivisible, eternal Sound-
Abso]ute the ‘Sphota’, manifesting Itself as words and senten-
ces and so on Thxs Sound-Absolute (Sabdn-Bmhmun) is
held to be Identﬁ:ﬂl thh the Transcendental Absolute (Para.
Brahmun) All the Umverse, thus, becomes an lugory fani.
festation of the Sabda Brahman Thls phl[osophy ’of speech
and realxty cnnnot be acceptahle to the sz1stad\7mﬁn
Vedanta Demka vehemently criticises  this view. The
‘Subdu Brahman® of the speech-philosopher, he so.ys, if
unalysed does not mesn anything super sensible or supracos-
mec It simply sound subject to our auricular perception.?
;[;he whale conception of ‘sphota’ 1sillusory. The Sabda-
Brabman’ in scnptures does not mean the Sound-Absolute bixt

o subtle sound form or o partcular stage of sbiind onfpir,
Sphota’ mentioned m authortative texts means only the

power of sounds by vitue of which they express ‘meamng.’

Ultumately the ‘Sound-Absolute’ nppears to be o stdge of
matter chnmctensed by sound-ongmation How dan the
Supreme Divine Being, the inner ruler immortal, be held to be
Xxdentlcal with ‘Sabda-Brahman® or ‘sphota’ an aspett ‘of
materal evalution ? The nssumptlon of sphota is combruous.
Human speech essentinlly consists of 'sounds sigmfymng thewr
objects ! There 1s no need of postulating ‘sphota’, 1ntervenulg

1. Sorvartha Siddhbi, pugo 237.
2, * Sesvara Mimuihsd, pago 41
' 8. Sarvirtba Siddhi Pega 239,
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between the sound and the sense. The universe of (Cit' and
¢Acit’ connot be an illusory manifestation on the substratum
of ‘Sound-Absolute"

The sentence and its meaning are not superimpositions on
Bternal Indivisible Consciousness.

The philosophers of speech such as Audurhbardyana
and others who are under the influence of Buddhistic Ilusio-
nism and Idealism, hold the view that the human speech
is unreal and illusory and the oral renlity is the reality of
eternal formless consciousness. All the words and their
groupings into sentences and the objects they imply are but
appearances on the substratum of the reality of consciousness.
Although this ancient view was criticised by the Sphota-
Vadins, yet, as the Vigistadvaitins do not side with the Sphota-
Vadins, criticise it afresh and on other grounds. According
to the Vidigtadvaitins the sounds, the words and the sentences
are not subjective realities, nor are their significations mental
constructs.? Both of them are objective entities and per-
ceptible realities. Sabda-Jnana is a distinctive phase of the

‘Dharmabhata Juane' as it is so appropriated by the knower,
the conscious self.

The Visistadvaitic theory of Verbal Knowledge.

On the import of propositions, the Naiyayikas and the
Kumarila-Mimathsists form one camp, the Prabhakara-Mima-
thsists being the rivals. The Kaumarilas uphold the *Abhi-
hitinvaya Vada’' and the Prabhakaras, the ‘Anvitabhidhans
Vade It appears that the ViSistadvaitic logicians before
Vedanta Desika, were divided on the issue of verbal know-
ledge. Some sided with the Naiyayikas and the Kaumarilas,
and others, with the Prabhikarss. Those Viistadvaitic
logicians who hold the ‘Abhihitanvays-View' are mentioned

1, Sarvartha Siddhi, Pagoe 240,
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by Vedanta DeSika as‘anye’ or ‘itare’ or Kecit or ekadedinah.!
But those Visistadvaitic logicians wha hold the ‘Anvitabhi-
dhana-View' of Verbal Knowledge and who are mentioned by
Vedanta Desika are celebrities like Yamunacarya,® Paradara
Bhattaraka,” Varada Vigpu Midra,? Varada Narayapa Bhatta-
raka® and so on. Vedanta Defika gives his full support to
the *Anvitabhidhana-View® of verbal knowledge and following
in the footsteps of his illustrious predecessors like Paradara
Bhattaraka, Varede Visna Midra and others contended that
the ‘Abhihitanvaya-Vada’- can never be the Vidistadvaitic
knowledge.*

Why the ‘Abhihitanvaya-View' does not suit the main
Vidistzdvaitic conceptions of logic and philosophy is that
it cannot account for the real import of sentences, Vedic or
non-Vedic, implying closely connected and mutually inter-
related ideas and standing for entities related together as
substances and attributes, The ¢Abhibitaovaya.Vada' is
combruous. Firstly, it has to admit the power of word-
units to express theirown sense. Secondly, it has to believe
in 4he power of (e irdividwal meanings of words to veveal
their mutual connectedness. And thirdly, it has to postulate
the power of word-units impregnating sense-connectedness
in the individual word-meanings® in a sentence, Coming
through this roundabout process the sense of the sentence
ceases to be directly and distinctively verbal. It isonly
the meanings of words and not the words as such that
ultimately give rise to the meaning of the sentence. How can
snch o supposition be the true account of Verbal Knowledge?

1, N.P,page 371 (Chaukbamba).
2, N. P, Page 370.

8. N. P, page 370. (Chaukhamba).
4. N.P.pago 372, (Chaukhamba),
6. T.M.E. psge 2il.
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The right explanation of verbal knowledge is that
«which 15 given by the ‘Anvnabhldhﬁnn-Vléw'. _According to
this view, the sense of the sentence is pre-eminently a unitary
iden coming through the inter-relatedness of the diverse idens

. of the syntactically connected word-units. A word in_3a
. sentence, Vedic or non-vedic, gives its .own compatible
meaning, essentially interconnected with the compatible
meanings of the other wotds of the sentence.? The *Karaka-
» words’:give their sense closely associated with ‘Kﬂyﬁ-words'.
The Verbs likewise signify themselves as intimutely inter-
related with the sense of the words they govern. The words

. which mean substantives and the .words which mean attri-
s 0 Y

+ butives are also closely connected in their individusl signi-
5 P It HI

_fications  in o sentence. As in life, so in spet’;gzhy \the
subordinate elements have to snbserve the supreme element.
¥t )1 3¢

.. Until and unless things function in organic harmong’:“nd
. unity, the result is bound to be ‘chaos’ tather than «cosmos'
.. Similarly, the words in & sentence; l;ava’ 'org!;}lic‘ mfﬁty
. sbefore they cgn convey anything ; othe(r“\;/isg,' the ééﬂ"-“:é,,"f ,the
.1, sentence  will ot be a unitary expe;ielnc;, bu)t,‘; (fi)‘:"%r)éity of

mutually conflicting concepts.

260

i3
1ta i vt £a, ALt
s w In ‘Anvitabhidhana.-View’ there is a certain Smplicity
i i 1si y i L4

% 0;11(11 scientific precision of process of the sense of, the Lsen‘ttmce-
i ivi Y] [ORY L} 3
. The individual words of a sentence, recallto the hearer’s
N v 15 .

s oy

,ymind, at first, a glimpse of their meanings not due o their
. i g

« Alenotational ,capacity but due to their {aLerent reéoli}e:(.:xt“’e
< _capacity,, characterising all the\: \;vords of‘“ﬁur'xluﬁ‘[‘ISPCGCh'
After the process of recollection of meanings of ‘\;vordxs“lv;hﬂt
follows in the mind of the hearer of the sentence is the
process of the apprehension of such ‘meszxiﬁg;coiisequent
upon the operation of the factors of e(xp'ectancy '(Ak;mkgﬁ)v
compatibility (Yogyatd) and ]uxtuéosiﬁon,('[&satti),_ whichs
1. T.M. K. 4page 91,




“CCHAPTER'I] T gB1

“indeed, “sre “responsible for 'the’ making of a*psychologichlly,
"logically“and syntactically correct sentence. In -this ‘appre-
hensive”process also there is no -contribution®made bysthe
power of denotation of Words. “'The-power ‘of “denotation of
words “helps' the “intetrélated sense of the sentence before'it
ﬁgures in the hearer's consciousness. leemse, the powerof
indication of words also functions only after the recollective
“*gnd ‘the apprehensive processes have been gone through in.the
“mindof 'the hearer ofithe Sentence.

* As”the’ "Vidistadvaitic metaphysics- upholds .the -iview

of {hé ‘unity of the Divine in the diversity of the ‘Cit’ and the

" 14cit, so ddes the Vidistadvaitic logic maintain- the,viewsiof
“Anvitabhidhane’ or! the unity of the meaning of arsentence

“ id the divetsity of the meanibgs of its constituents. As .the
" “energy of the Divine holds together its manifestations so ‘does
* the potency of the words of the sentence hold togethernthe
““neanfngs of the various elements of the sentence to subserve
the central sénse which is directly conducivei to-.our

. f)hiéticui life. ,
7 Verbal knowledge is never about an ungialified dnd undifferen-

tiated ¢bject.

Verbal Knowledge, like other types of knowledge, grasps
the object in its essentinl form and feature. The Vidistadvaitic
view of Verbal Knowledge i e. ‘Anvitibhidhina’ which means
inherent connectedness of the meanings of ‘words- forming
the ‘sentence implies intrinsic difference or+distinction between
“one object of experience and its verbal signification from the

~other object of expcnence and verbal- signification thereof.
" In absolute xdenhty of signification mutual relationship of
meanings of words forming the sentence « becomes meaning-
less. The syntactical principle of co'ordination of words i. e
«Samianadhikarapys’ cannot hold good if pon-ifference or
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difference-non-difference were the basic truth of reality and
the verbal expression thereof. «Samanadhikaranya’ means
the verbal signification of a thing through the signification
of its atiributes or properties.! As different qualities are
found to exist in a thing, so different attributes are held to
qualify one single substentive. The sense of ¢«Samanadhi-
karanya' is the co-ordination of the distincts rather than the
co-ordination of the contradictories. Thus verbal knowledge
from such scriptura] texts as ‘Satyam Jndnam Anantam’ etc.
implies the One Supreme Being characterised by real reality,
self-luminous consciousness and infinite infinity. The verbal
knowledge from such texts cannot mean the bare indivisible
identity of Being. The text ‘Tattvamasi’ also cannot imply
the undifferentinted, unqualified identity. It can only mean
the One Reality characterised by distinct attributes, denoted
by ‘Tat' and ‘Tvam’ i, e. the Cause and the effect, the
substance and the attribute, the soul and the body and so on.
No denotation or indication or implication is possible about
an object which has no attribute.? Attributes are the prin-
ciples behind the differentiation of objects. Verbal Know-

ledge grasping the substantive grasps its attributes and its

diﬂjerence from other objects also. This difference is the

distinctive feature of the object itself, the ‘Vastu—Samsthﬁnu’

or the very form of the thing. Thus the Vidigtadvaitic theory

of ‘Anvitabhidhana’ is critical of the Nirvis’egédvnitic concept

of the qualitiless ‘Brahman’.

Even if the ‘Abhihitanvaya-view,’ of o section of
Vidistadvaitic logicians were held to be the traditional
Vi$igtadvaitic view of Verbal Knowledge, it goes without
sny.ing that bare identity cannot be the signification of the
scriptural texts® In fact, the ‘Abhihitanvays-view' em-

3. N.P.page 1556

2, Barvartha Siddhi, page 244.
8, Barvirtba Biddbi, Pago 242,
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phasizing upon the meanings of individual words in a sentence
and advocating the capacity of such meanings for ultimately
giving rise to their mutual connectedness is but a step that
leads to the ‘Anvitabhidhana-view.” As the ‘Anvitabhidhana’
holds good in the sphere of the distinction between the
substantive and the attributes, so ‘Abhihitinvaya’ obtains
in the sphere of the distinction between the subject and the
predicate. Whether the emphasis lies on the ‘anvita’—aspect
or the ‘anvaya’—aspect of the signification of & sentence,
the fact is that we grasp the qualified object and not the

qualitiless being.

Texts of Verbal authority according to ViSistadvaita.

Verbal authority as the means of Verbal Knowledge is
the statement of o person not unreliable concerning objects,
conducive to our life. The first authoritative statement is
the Veda, the eternal sacred teaching, the ‘Command of the
Divine Being’ The eternity of letters is not the eternity
of the Veds. The letters are not eternal. What is
eternal is the order of the letters of the Vedic scriptures
in  the cyclic eternity of the cosmic creation.
The Vedic statements are inherently relinble and authoritative
and valid. The authority of the Veda does not depend,
as the Naiyayikas contend, on the authority of its Divine
Author. The Veda is as much authoritative as the know-
ledge of the Divine Being.? Like Yamunicirya who says?
that verbal knowledge is essentially authoritative and that
invalidity is extraneous caused by the imperfections of the
speakers, Vedanta Dedika nlso contends that the Vedic
statements are inherently infallible? The next authority is
that of the Smrtis of Manu and others which embody the

1. Barvartha Siddhi, page 247,
2, N.P. Page 380 (Chaukhamba),

3. T.HE. 4101
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truths of the Vedic scriptures. The Smytis derive their
suthorityfrom the authornty of thei ougmal, the Veda. As
the ‘Grutis’ ore mnumersble, consistng of Mantras, Vidhis
and, Arthavadas, so are the Smrhis, Prmanly, “the ‘Sr‘n‘rt‘ls';
based on the Srutss’, ave of three kinds :— !

7

1. The Dharma-Sastras,
4. ‘The Ihhasas,
3, Tbhe Purinas,

The' *Dharm $astras’ ave of diverse descriptions, ag for
instance, the Samkhya, the Yoga, the Paéupata, the Panch-
ritra, the Vaikhanasa and so on. Ther di\;ision is based
on the divison of their teachings The Samkhya teaches
sonstant contemplation on the pure self. The Yoga teaches
the practical control of the mind 11 meditation on tl;e ﬁlviﬂe'
The Paupata teaches the worship of Padupati. The I;ﬁnga;.-
tatra tenches self surrendering love and devotion to tl".\é
Divine and so on. The mutual confict, if any, of the abg';'(e
48 removed or reconciled m the light qf the Vedic ;tater;lenté-
The Ifthasas and the Purdnas are also varzed and v:mo“.s-
They are meaut to appeal to different types of n';en. ( S’f";te.'
ments,shuman or .superhuman, are authoritative 1f,tb:e,y v,;ﬁ
ot fownd-to be otherwise by the tests ;nd: exp“qu;nensr of
weverytay life. T T

The supreme significance of Verbal Knowledge.

) Inthe Vidistadvaitic system of life, Verbal Knowledgé
-is supremely sigmficant. ‘Svadhyays’ and ‘Yoga"nre‘the
ddmps that lght the path of the God.seeker. Although the
rdaily Aastra-joana 1s mot necessary fc;r those in‘ whose heart
tht.a ‘divine unrest’ 1s at 1its intensest,.,yet, for the Test of the
~spintual seekers, 1t 15 extremely essential  Out of all’ the
knowables, the Divine Bewng 1s the sopreme-most ku:)Wuae-
Verbal testimony 15 the only means to know_ihe Supreme
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Knowable,t The Brahman, the Lord Nariyapa is the
ultimate reach of Verbal Knowledge? Verbal Knowledge
is as much important in philosophical thinking asin practical
spiritual living,

4. A note on the number of Pramapas.

The number of Pramanas differs with different systems
of philosophy. The aventes of knowledge may be as many
as there are types of knowledge. By the time of Vedanta
Defika, many a Pramana, not accepted by the ancient
tradition beginning from Manu, had come into being. Accor-
ding to Vedanta DeSika, any check on the increase of the
means of knowledge in the face of the immense possibilities
of human mind is but meaningless. The following is the list
of ‘Pramanas’ according to the different schools of thought—

(1) Pratynksa or perception is the only means of
knowledge according to the Carvakas or the
Materialists.

(2) Pratyaksr and Anumiana (inference) are the two
means of knowledge according to the Vaidesika-
systematists and the Buddhist logicians,

(3) Pratyakss, Anumana and Sabda (Verbal Kaow-
ledge) are the three-fold means of knowledge for
the Samkhya philosophers and the Nyaya-logicians
of the Bhasana-schoal.

() Pratynksa, Anumina, Sabda and Smrti (memory)
are the four-fold means of knowledge for a section
of Vaifesika Analysts and a sub-section of Vigigta-
dvaitic philosophers.

(5) Pratyaksy, Anumine, Sabda and Upamana (com-
parison) are the four Pramanpas for the Naiyiyikas

1, N.P. page 482 (Chnukbamba).
2, -N.P, page 438.
34



266 VEDANTA DESIKA: NYAYA-VEDANTA-SYNCRETISM

of the ancient school of Gotame.

(6) Pratyaksa, Anumaina, Sabda, Upamana and Artha-
patti (presumption) are the 5 Pramanas for the
Prabhakara-school of Mimashsa.

(7) Pratyaksa, Anumans, Sabda, Upamina, Arthapatti

. and Anupalabdhi (non-perception) are the 6
Praminas for the Kaumarila-system of Mimarhsa
as well as the Advaita philosophy of Sankara. |

(8) Pratyaksn, Anumana, Sabda, Upamana, Artha-
patdi, Anupalabdhi, Sathbhava (inclusion) and

Aitihya (uadition) are the 8 means Jof knowledge
for the Paurapikas.

~

In the shove scheme, only three seem to be the most
authentic and the most scientifically accurate of the meuns
of knowledge. These three i. & Peatyaksa, Anumans and
Sabda, are the means of all kinds of knowledge, material 25
well as spiritual. The rest may be easily subsumed under them
for the sake of scientific brevity and precision. For instance,

1. Upamina (Comparison) which, according to some
Naiyayikas and a section of the Vidstadvaitic logicians such
as Meghanadari Suriand others, means sthe knowledge of
similarity in the object remembered which is caused by the
knowledge of such similarit y in the objectpreviously perceived”!
can be safely included in memory. Similarity is essentially #
kind of organic or structural characteristic and as such it is
subject to perception as well as recollection, Thus, Upa-
mana’ is o kind of Smrti, Otherwise, we may have t0
postulate o different means of knowledge to account for the
experience of dissimilarity also.

If Upamana means, as the traditional logicians believe,
the recognition of the meaning of a directive statement
1+ N. P. page 176.
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(Atideda Vakya) such as ‘Yatha gauh tatha gavayah’ on the
perception of an animal closely resembling the cow, then, it
cannot go beyond the range of verbal testimony. In fact
the directive statement ‘Yathd gauh tatha gavayah’, which
is held by the Naiyayikas to be the immediate cause of
Uparmana, is simply a valid verbal knowledge of the relation
of the denotation of the word-‘Gavaya’ with the object
‘gavaya’. It cannot be held that the knowledge of similarity
is the immediate cause of Upamina and that this knowledge
is not produced either by directive statement or by inference.
The directive statement, as Vedanta Defika maintains
following Vignucitta, his predecessor! is directly responsible
for the knowledge of similarity in the yonder object i.e., the
animal ‘gavaya’ which in fact is the substratum of the points
of resemblence expressed by the ‘AtideSa Vakya'. If, how-
ever, the directive statement is not taken to be enough for
the knowledge of similarity and a separate Pramana viz.
Upamana were postulated for the purpose, then, the know-
ledge of the supersensuous objects such as “Indra’, ‘Upendra’,
‘Prajapati’, ‘Pasupati’ and so on from directive scriptural
statements would become inexplicable.

2. Arthapatti (presumption) of the Mimamsakas can
be safely included in Anumana. According to Vedanta
Dedika, the Vis'stadvaitic logician Meghanadari advocating
the acceptibility of Arthapatti as an independent Pramana,
is an Ekadedin amongst the Visistidvaitic logicians. The
ancient traditional Vifistadvaitic logicians such as Visnucitta
and others hold ‘Arthapatti’ to be ‘Anumana’, pure and
simple.? The view of Yamun7cirya as regards Arthipatti be-
ing n separate Pramipa® is dismissed by Vedanta Desika with
the remark that it is, strictly speaking, the Mimirhsa view
which cannot be ncceptable to the Visistadvaitic logic. If

T8, N, P, psgo 176.
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Arthapatti is meant to explain such an experience as ‘Pino
Devadatto diva na bhuiikte’ which is possible only when its
incompatibility is removed by the experience-‘cratraut bhufikte'-
then, it can be shown that this canupapafti’ or incapability
is nothing more than a kind of Vyapti or universal concomi-
tance. The incompatible or the itreconcilable is the ‘Vyapya’s
the Sadhana or the Lifiga and the factor of computibi]ity or
reconcilintion, is the Vyapaka or the Sidhya. And following
the rule of ‘wherever there is Vyapys, there is Vyapaka'
we may say ‘wherever there is incompatibility manifest, there
is compatibility immanent.’? The knowledge of incompati-
bility implies the knowledge of the factor of .reconciliation.

Thus, Arthapatti really speaking, is & kind of inferential
knowledge.

The view that ‘Arthapatti’ is to be accepted as a separate
‘Pramana for the removal of conflict between iwo Pramanas
is also dismissed by Vedanta Deftka with the remark that

«no real conflict can be possible between two valid means of
knowledge. Moreover, if ‘Arthapatti’ were the means of
the removal of conflict between Pramanas, some cther Pramant
must needs be thought of for the acceptance of onme purti-

ciilar reconciliatory knowledge, in the midst of many conflie:
ting ones, as the case may 'be.

3. ‘Anupalabdhi’ (non-perception) is not a separate
means of knowledge as the Mimarsakas and the Nirvidesa-
dvaitins believe, ‘Abhdva’ or ‘Anupalabdhi’ or non-existence
in Vi§istadvaita amountsto n kind of Bhava or existence.
As such, it can be known through the three accepted -means
of knowledge. Even if non-existence were known asnof-
existence rather than existence, it could be ensily know?
'with the help jof the three .Prommagas -having the requisite

1. T, M K. 4198, e T
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accessories of the remembrance of the ‘Pratiyogin’ (the counter-
entity) to non-existence and so on, asthe case may be.
Thus the assumption of Anupalabdhi or Abhava as a Pramana
is cumbruous, As the sense-organs can sense the objects
with which they come into contact, they can also sense the
support or the substratum of Abhava. If it were not so,
then, there can be no guarantee for the sense-organs in contact
with the objects to contact the qualities existing in the objects.
It will mean, accordingly, the postulation of another Pramina
instead of *Sannikarga’ for the knowledge of the qualities
of the objects. )

4. ‘Aitihya’ or tradition, if authentic, can be easily
subsumed under ‘Sabda’ and if otherwise, under the sembla-
nce of Sabda.?

5. Sathbhava or Inclusionis no other than inference

Following the inclusion of the above-mentioned Pramanas
in their original sources, others also may be safely included
under them. For instance, Cesta or Sign, which according
to some is a distinct means of knowledge, does not seem to
be other than inference. Ifitis held, as is done by the
Vidistadvaitic logician, Varade Narayana Bhattiraka, that
Cesta® comes before “$abde’ and helps clearing our ideas
to one another or that it comes after ‘Sabda’ asin the art
of histrionics, even then, it can be shown that it jsno other
than ‘Sabda’. ParaSara Bhattiraks, an eminent authority on
Vidstadvaitic logic, has included ‘Cesta’ \in Sabda’ with
the remark that Cesta’ implies a denotative relationship
subsisting between it and the object signified by it. The
difference of opinion on the interpretation of Cesta does not
mean that the Vié'stadvaitic Jogicians take it to be e separate

1. T.M.K. 4180
2, N.P. page 176,
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Pramana. The same is the case with ‘Lipi’ or the Alphabets.
The alphabets are not independent Pramapa, Vedanta
Defika subsumes them under inference with the statement
that there is an invariable concomitance between the sounds
on the one hand and the alphabets on the other.?
Similarly  ‘Sathvada’ held to account for Sarhvida, a
distinct type of knowledge, is nothing more than
a cumbrous assumption. The statement of Varada Vispu
Midra that ‘Sathvada is a kind of knowledge caused by
the words and thatit is meant to grasp the objects of
apprehension® should not be construed to mean that
‘Sathvada’ is a distinct type of conscionsness, In fact
Varada Vispu Midra also, as Vedanta Desika under-
stands, would like to take ‘Samvada’ as a type of Verbal
Cognition, *Pratisandhana’ is simply a kind of -Pratyabhijia’
or recognition. While ‘Pratisandhana’ accounts for the
_continuity of the subjective reality only, ‘Pratyabhijnd’
fxccounts for the continuity of the objective reality also.® It
is clear, therefore, that it is a type “of recognitive experience.
Some epistemologists contend that ‘Pratisandhana’ is not the
recognition of the subject, the self, but a unitary conscious-
ness, apprehending two objects at a time. But Vedinta
Desika suggests that such ‘a unitary consciousness appre
hending two objects at a time’ amounts only to ‘a unitary.
consciousness, belonging to one abiding individul subjects
the self, that may grasp, at o time two or more than two
objects of previous separate comprehension,® ‘Pratibha’ also
has & similar case. ‘Pratibha’ has been given an eminent
n'n‘(l independent status as a means of knowledge in the
science of yogic meditation, Although, it is not a common
means of knowledge, yet, it cannot be denied in the case of
men of greater self-control, of purer mental disposition and

1. N.P, Pago 176.
9tod. N.P,pago 174.




CHAPTER 1I 271

of higher spiritual insight. Nevertheless, it cannot be held
that it is o separate Pramape and that it cannot be included
in what is called the ‘supernormal perception’ of the yogias,
‘The position of ‘Pratyabhijua’ also is similar in the respect of
its being included in the three Pramapas viz. Pratyaksa,
Anumana and Sabda. Al the Visistadvaitic logicians seem
to hold the view that Pratyabhijng, if authentic, is o type of
knowledge and that 2 Pramapa called ‘Pratyabhijna’ is to
be recognised to account for it. But they all include it
ultimately in the three means of knowledge. Visnu Citta
would like to maintain ‘Pratyabhijna’ or recognitive experi-
ence to be a single psychosis, apprehensive in all essentials.
According to him, the two mutunlly exclusive elements of
‘anubhava' and ‘smrti’ can never figure in the'knowledge of
an object. *Pratyabhijnd’, accordingly, is the apprehension of
the indivisible unity! spatial or temporal or spatio-temporal
of an object in view. Ramanuja also holds the view that’
‘Praty :bhijna’ is that unitary conscionsness which apprebends
the continuity of an object in the world of space-time-
causality.?  According to him, recognitive experience results
from the contact of the sense-organs with the object wherein
the residual impressions of the previous perception of the
object play a great patt. But other Visistadvaitic logicians
hold he view that ‘Pratyabhijna’ is \not a single psychosis,
but, & double psychoses.® For instance, in the experience of
sthis is that jar' the fthis™-element is perceptusl and the
«that'-clement is recollective. Vedinta DeSika also takes
+Pratyabhijnd’ to be a ‘recollective-apprehensive consciousness,
having verious types according to the varieties of the sub-
conscions impressions.*

Smyti is a valid means of Enowledge.
The case of Smrti, concerning its inclusion in or exclusion

1,.t0 4. N, P, pege }73.
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from the three Pramanas, is somewhat different. Smrti or
remembrance is a distinct type of knowledge brought into
being by the operation of the residual subconscious impress-
jons of the prior apprehension of an object.! The residual
mental impressions called ‘Bhavana Samskaras’ are revived
through the triple ngencey of ‘Sahadsti, ‘SadSadysti’ and
‘Adrgta’ i e, the law of association and individual predis-
position and what results is Smyti or remembrance.? Smyti
admits of three divisions according to the three causes of its
generation such as apprehension, misapprehension and doubt~

(i) right remembrahce.

(i) wrong remembtancé and,

(iii) doubtful remembrance

The Naiyayike and the Mimamsaka-view that rememb-
rance is invalid knowledge is mot acceptable to the
Visitadvaitic logicians.  According to the Vigistadvaitic
logicians, Smrti or remembrance is as much valid as Anubhava
or apprehension, because, like apprehension, it also becomes
conducive to our piactical behaviour and leads to the fulfil-
ment of our needs and desiies.? Smrti cannot be an invalid
knowledge simply because it giasps the object out of sight.
1f the presence or the absence of objects were the only factor
of differentiation between ‘Anubhava’ (valid knowledge) and
Smrti (invalid knowledge) then, so many kinds of valid know-
ledge such as the inferential knowledge of the past or the
future objects, verbal understanding, extraordinary perception
and so on, will have to be taken as invalid on account of their
corresponding objects being out of the range of the perceiver’s
sight.* The fact is that, even when Smyti cannot grasp its cor-
responding object as present in the present time, it does grasp

L X. P Page 171,
2&3, T.ML.K.4194
4. Barvirtha Siddhi, Page 257,
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its object existing at the time of its previous apprehension,
Accordingly, Smyti cannot be called ‘objectless’ The very
fact that it grasps the identity of the object as in the ex-
perience of ‘that jar’ means that it grasps the object having &
past existence, It cannot be held that Smyt is invalid having
no practical purpose to serve, because, then, even the imme-
diate apprehension of such insignificant objects as a blade of
grass and so on will have to be taken as invalid.? In fact,
Smyti or remembrance fulfils various purposes in life. By
Smrti alone we contemplate on the course of our every-day
life. By Smrti slone poets write poetry expressing, therein,
the inmost feelings of their heart and embodying therein
their observations of man and nature. By Smti alone the
logician uses his syllogisms and the common man reasons out
things and applies words to convey the idea of the objects of
experience. And by Smrti alone is possible that supreme self-
surrendering love and devotion to the Divine which is the
ultimate purpose of human life.?

It is but presumptuous to say that all the above is due
to prior apprehension rather than remembrance. If one must
have prior apprehension only to subserve all the needs of life.
then it is better to hold the Divine will to be the only means

of knowledge.®

Independence of Anubbava or dependence of Smrti
makes no difference whatsoever in the quality or the quantity of
validity of these two Pramanss. Anubhava and Smrti both
depend on their invariable antecedent factors, Even when
inference depends upon perception, it is held te be a valid type
of knowledge. Verbal Knowledge depending upon inference
is perfectly valid. Why should Smrti, depending on Anu-

bhavs, be invalid ?
1to8. N.P,Page172.
35
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In the advocacy of the validity of Smyti or remeémbrance

by the invariable antecedent of ‘Smarana’ or memory, !
Vedanta Dedika has contributed to the cause of Visistadvaita-
Nyaya-syncretism. The earlier Viigtadvailic logicians,
f6llowed, irf fact, the ancient Nyaya on the issue of Sritis
For instance, Varads Narayana Bhettiraka; the authdr of
the Prajna Paritrana® did not accept the validity of *Smiti’
thinking that Starti, being the knowledge of some past know-
ledge, did not present to the petrceiver the corresponding
object. Even the eminent Vifigtadvaitic logician Vignd
Citta, could not convince himself of the validity of Smrti®
Vatada Vignu Miéra also excluded Smrti from the sphere of

Valid knowledge a8, according to him; it never grasped thé
bbiect that was not grasped by other mesans of knowledged

The greatest of the Vigigtadvaitica savants Yamunacarya also

was not explicitly in favour of the validity of Smytis The
statements of Ramanuja on Smytr may be construed as denials

of Smrti-Pramanya. It is Vedanta Deétka alone who

‘upholds the validity of Smrti, without which, as he thinks,

the fain thests of Viistadvaita cannot be supported. He

shows that the acceptance of Smyti as a Pratina is the

‘Siddhanta’ or the final view of the Vidistadveitic logic in

tonsonance with the Vifigtadvaitic metaphysics# Although

he is not the_ﬂrst advocate of Smyti-Pramanys, as before him
Natha Muni the celebrated scholar-saint? and Parafara

Bhattaraks, the eminent Vigigtadvaitic logician,® had expressed
thefn.selves in f.uvou’r of Smuti, yet he is the ohly Vigistadvaitic
logician who has strongly championed the cause of Smrti,

1. N.P.page 177,
2&83. N.P.Page 172,
4&0. N.P.page 178,
7. N.P.page 177,
8 T.M.K. 413,
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raising it to the status of ‘Anubhava’ in the respect of
‘Pramanya’,

According to Vedanta Deéika, there are, thus, six types
and means of knowledge as for instance, the 3 Anubhayas
viz. Pratyaksa, Anumana and Sabda plus the 3 Smitis,
based on them viz. Pratyaksa-Smrti, Anumana~Smrti 'and
$abda-Smrti.!  Or following the ancient tradition, one may
bave only the 3 'Pramanas, such as Pratyakga, Anumana and
Sabda, but, one has to understand that the three Smyti-
types.are implied in the three Anubhava-types.? That the
great Ramanuja does not fix the number of Pramanas and
does not criticise the Pramanas accepted by other schools
of thought does not mean that Vedanta Dedika’s view is
un-Ramanujic or un-Vidistadvaitic,. Ramanuja’s work 4s to
explain the main Vidistadvaitic thesis,? viz. that all knowledge
grasps the qualified object. Accordingly, he is indifferent
to the number of the Pramapas. Vi§istadvaitic logic,
according to Vedanta Desika has 3 Pramanas. That other
Vidistadvaitic logicians differ from him on this point shows
thnt.~tbey possess the Vidistadvaita-Nyaya-syncretist-sense
in a lesser degree than Deéika,

1&2. N.P. pago 177,
8, T.M.EK, 4.132,
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NYAYA-VEDANTA-SYNCRETISM (DIALECTICAL)
3, Vifistadvaitic Dialectics

+The term ‘Vidigtadvaitic Dialectics’ does not mean any
new theory of controversy propounded and practised by the
philosophers of the Vifistadvaitic school. We know that
Dialectics forms one of the topics of the ancient Nyaya of
Gotama. The Vidistadvaitic thinkers, like Nathamuni,
Varada Vispu Misra ond Parafara Bhattaraka take the
problem of dislectics totally from the Nyaya Sutras and the
commentaries and discuss them in their own way. Vedants
Deéika, following in the footsteps of his predecessors, preser-
ves the thoughts of the ancient teachers of ViSigtadveita on
the technique, the scope, the etiquette, the methodology and
the intellectual and emotional values of dialectics. *Visista-
dvaitic Dialectics’, accordingly, means the ancient canons
of controversy, as elucidated by the Vidistadvaitic teachers.
Although the old Vifistadvaitic scholars make no original
contribution to the cause of ancient dialectical pursuit and
the laws and possibilities thereof, yet, they, do not lag
behind the Tarkikas in the game of dialectics, since we find
them putting forth their philosophy, their theology their

esotericism and their ethical theoiies through a vigorous
dialectical argumentation.

As regards the theoretical treatment of dialectics, the
school of Viistadvaita and the view-point of Vedanta Degika
do not differ in essentials from the school of the ancient Nyays
and the view-point of Varadaraja (11th century A.D.) o logi-
cian of the traditional school of Nyaya. Ramanuja, the great
Vigigtadvaitic teacher and philosopher maintains dialectics to
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be a great achievement of the human mind, a real spiritual
force, a divine impetus and a supreme possibility of intellec-
tual freedom.! 1If dialectical pursuit can attain for man the
freedom of his mind from the ties of prejudices, presuppo-
sitions and perversities of dogmatism, it is nothing short of
a spiritual discipline that emerges in the freedom of the Self
from the ties of the Not-Self and reaches its climaxin the
realisation of the communion of the Self with the Supreme
Self—the *Visistadvaitam’ actualised in its real essence.? And
for Vedanta Defika, dialectics is a ‘a dear delight’, the full
flow of mental capacities, the outlet of erudition, the main-
spring of intellectuality and finally the ideal intepretation
of one’s own system along with the criticism of the rival
doctrines.® )

What is Katha or Didlectics

Dialectics, as Vedanta Desika® understands it, is a
continued conversation on a thing or a thought or a theory
between the Vadin and the Prativadin,

The Scope of Dialectics

Dialectics enters into almost all the conditions and
circumstances of human life. Al the problems, ethical,
logical, literary, religious, political, social and individual-
presuppose the necessity of dialectics for their intellectual
evaluation as well as clarification. It is in the conflict of
diverse insights that systems are built up, theories are put
forth and the possibilities of human mind realised to their
fullest extent® Dialectics as a technique of conversation,

G.B. 1030
G.T. C. 289

8. 8. page 25

N, P. page 109.
T. M. K. page 6

Fhpep
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is nn essentiol form'of philosophical thought. 'The Parva-
mimathsa-Sitras and the Uttara.mimarhsa Satras are the
crystallizations of the conflcts of opinions on moral as well
as‘spiritual goods.? Even in the analysis of God-realization,
the role of dialectics is = major one,?

What Occasions Dialectics 2

Dialectics is ingrained in the very nature of man. Intel-
lectual and emotional differences never allow two men to be
ahke. All contentious conversations require patties in oppo-

sition.  Dialectics flourishes in the almosphere of partisan-
ship.

Vedanta Defika’s View

The duality of mind is the first prerequisite of dialectics.
It seems that Vedants Deéika follows, here, the implications
of the ancient traditional Nyaya-theory of controversy accor-
ding to which the duality of mind 15 essential in any dialectical
pursuit.®>  But, what he understands by ‘duality of mind’
is not, disagreement between two contestants, but, the conflict
of views in a single mind reflecting upon things and thoughts
ofilife. One individual mind may think upon problems of
Life and Being not inductively or deductively only, ‘but,
diglectically also. Vedantg Desika is expert in such a
dialectic .of thinking, In fact, his momentous work, the

Bata-Digant is o series of soliloquies in dialectics, a sustained
argument of a single mind g,

! gainst the challenge of opposing
views. Probably,

itis his love of -the traditional that ‘does
notrallow him to formulate hig theory of dinlectics according
“to which a single mind in grip with a problem .is,no less
dislectical than the duality or multiplicity of minds. Being

1. T.M.K. 33
2. 8.8.294

8. N.B, Page 70 (Chankhamba)
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a practical dialectician, he does not theorise on dialectics in
the sbstruct. What he does is to accept the traditional
Nyaya-view on dialectics as an art of conversation.

Natha Muni's view.

In this connection, it will not be out of place to refer to
the view of Natha Muni, the first ViSigtadvaitacarys
according to whom disalectics does not necessarily, originate
in the duality or the multiplicity of minds. A teacher,
revolving in his mind the pros and cons of the subject he
teaches may expresse himself dialectically for the edification
of his students,!

What {¢ the Theme of Dialectics ?

The ancient Nyaya-logicians dilate upon the theme of
dialectics. The dialectical theme is not reality, but, appea-
tance. Reality is one. It appeats different through different
view-points. For instance, the Viigtadvaita-Vada does not
deny the oneness of Reality which the Advaita-Vada nécepts,
Had there been no basic acceptance of the basic rentity of
Being, no Vidistadvaita or Advaita-Vada could have come
into being. Since a ‘Ghata’ or a jar exists—and all accept
the existence of a Ghata or a jar—there are diverse views
concerning the nature of the Ghata or the jar. According to
A, the Ghata or the jar may be a component whole, according
to B; an atomic integration, according to C; a conceptual
existence, according to D3 a material evolution, according to
E ; a divine manifestation, according to F ; an illusory concep-
tion and soon? But, so far as the basic reality of the Ghata
is concerned, no two views can be found to exist. Reality,
therefore, is o theme of universal acceptance. But for this

basic universal acceptance of reality—whether reality be

1. N.P. pogo 100,
2. N.V,T,T.pago 53 (Chaukhamba)
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provisional or empirical or transcendental—the mind of man
cannot reason out or rationalise anything. The ‘thisness’ of
a thing or its reslity is » ‘Sarva-Tahtra-Siddhanta’ and as
such it cannot form the theme of dialectics that presupposes
opposition of opinions. In fact, dialectics as an art of debate
does not come into being if the parties to it do not accept
something as a ‘Sarva-Tantra-Siddhanta.'t It cannot be said
that there is no ‘Sarva-Tantra-Siddhanta’ as such. To say
that there isno Siddhanta, let alone a *Sarva-Tantra-Siddhanta’,
isitself a Siddhanta. Although dialectics does not make
‘Sarva-Tantra-Siddhanta’ as its theme, yet, it presupposes, for
itsown existence and manifestation, a ‘Sarva-Tantra-Siddhanta’
such as ‘Pramanat prameya siddhih’ or ‘that a thing is known

or proved through its necessary means of knowledge or
proof.’

. Now, what forms the theme of dialectics? As dialectics
is o game of thought, a play of thinking, its theme is an idea
or a theory or a temet or a doctrine or a standpoint or an
opinion concerning a thing objective or subjective. As
regards the ‘thisness’ of a thing there is no discussion or
debate. But there is all the contention and controversy in

th.e world as regards the ‘whatlness’ of a thing. Anditis
this that forms the theme of dialectics.

The Nyaya-view

What Aksapade in his Nyaya-Sutras mesns about the
theme of dislectics is not quite clear. Vatsyayana, in his
Bhasya, on the Nyaya-Satras does not seem to suggest, with
any certainty or conviction, the exact theme of dialectics
according to the first propounder of the Nyaya-dealectics.
Had it not been so, no difference of views on the point could
hove existed between Vatsyiyana on the one hand and

1; N.P, pago 114,




, CHAPTER I}I ) 281

- ‘

Udyotakara, Vacaspati Misra, Udayans and Jayanta Bhatta,
on the other.1

Vatsyayenu's view.

Vatsydyana understands by the theme of dinlectics, the
specification of ari idea or an opinion about a thing, But
he does not seem to distinguish between the opinions
or ideas of basic universal acceptance (the ‘Sarva-Tantra-
Siddhanta’) which are not dialectical themes and the opinions
or ideas of individualistic acceptance or non-ncceptance
(the ‘Pratitantra-Siddhanta’) which originate and terminate
in dialectics.

Udyotakara's view.

Udyotakara is more explicit as regards the theme of
dialectics. ‘The theme of dialectics is an opinion or an idea
about o thing. But every type of opinion or idea cannot be
treated  dialectically. For instance, the ‘Sarva-Tafitta-
Siddhanta’ or an universally accepted opinion is not a dialec-
tical theme, since, it cannot be made the exclusive property
of a man or a sect ora school or a system. It isaccepted
by all - be he & Vadin or a Pratividin. Now, it may be
asked as to why the ‘Sarvatantra-Siddhanta’ also is included
in the four categories of the Siddhantas or the acceptances
and assertions of ideas or opinions. The answer is that it is not
included there with a view to making it a them of dialectics,
along with other Siddbantas ie. the Pratitantra-Siddbanta,
the Abhyupagama-Siddhanta and the Adhikarana-Siddhanta,
It is with a view to categorising it separately from the
other Siddhantas or opinions for the sake of systematisation.
that it is mentioned along with them.? That it is an accep-
tance is enough to make it a Siddhanta.?

1, N.S.1. 1. 2527, Vitssayaoa Udyotakara, Viacaspati Misra,

Udayana and Jayanta Bhatga,
®, N, V.pago 104 8. N.V.T.T. pogo 53
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Vacaspati Misra's view.

Vacaspati Midra emphatically expresses the view that
the theme of dialectics is an idea or an opinion of individual
acceptance or assertion.  An object as such demands universal
acceptance. But it may appear ifferent to X or Y or Z and
it is this that gives rise to dialectics and is resolved or clari-
fied by dialectics.®
Udayana’s view- .

Udayana in his Nyﬁya-Vértiku-Titpnrya-TikaPariéuddhi
is explicit enough on the theme of dialectics. According to
bim the Sarva-Tantra Siddhanta cannot form the theme of
dislectics.? But, since it helps the Pratitafitra-Siddhantas
to come into being it may be used indirectly asa dialectical
?heme.“ As a matter of fact, all generalisations, obtaining
in the Sarvatentra-Siddhants or the Pratitantra-Siddba-

nt'as, when made into particularisations or ‘Adhikarags
Siddhantas’ form the dialectical theme.

Jayanta Bhatta's view.

Jayanta Bhatta also seems to exclude the ¢‘Sarvatantra-
Si.drlhintu' from dialectical treatment. Itis the Pratitantra
Siddhants, differing with different systems, that forms the
theme of dialectics.4 The ‘Adhikarana-Siddhanta’ stands on
t%le-super-structure of the Pratitaftra-Siddhanta, A Pre-
tltuntm:Siddhanta, may have meny corollaries or Adhikaranas,
depending on the main theory or hypothesis. These ¢Adhi-
kt'lmr'm's'. singly or collectively may form the theme of
d"ﬂIECt}cS- The 'At.rhyupugamn-siddhantu is always treated
dialectically. It isin the criticism and counter-criticism of
the *Abhyupagama Siddhanta’ which is a new iden or theory
or hypothesis, that the dialectical skill of the debating
parties finds its fullest scope and outlet.®

:. N.V.I.T. Page 63. 2, & 8. N.V.I.T.P.page 208
. N.M, page 128 5. N.P, Pege 180.

P
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Varadaraja's View

Varadargjs, in his Tarkikaraksd, mentions all the four
categories of Siddbantas as the theme of dialectics. But, he
distinguishes, however, between the Pramapas (the means of
knowledge) of epistemology and logic and the Pramanas (the
means of knowledge) of dialectics, The Pramapas in episte.
mology and logic are the real and the essential means of
knowledge. The Pramanpas in dialectics are coloured by the
visions of the Vadin and the Prativadin, The individual
eccentricities contained in the make-up of the Praminas in &
dialectical discourse, emerge in differences of opinions
sbout things and thoughts. Thus, even a ‘Sarvatantra-
Siddhanta’ may form a dialectical theme, if its Pramapas
are not of basic universal acceptance, but, of individual
eccentricities, prejudices and presuppositions.!

The View of Vedanta Defika.

It may not be out of place to point out, in this connection,
that in the absence of treatises by Visigtadvaitic theorists on
dialectics, it is not possible to historically review what
exactly had Visistadvaitic theorists to say on the theme of
dialectics. But it may be safely presumed that what Vedanta
Desika means by the theme of dinlectics was meant by other
Vidigtadvaitic dialecticians also.

That the theme of dialectics is an idea or an opinion or
o theory is made abundantly clear by Vedants Dedika in his
definition of dinlectics.® He discusses the theme of dislectics
in connection with the discussion on the constituents of
dialectics i. e. Nirapya Nirpaya® The ascertainment of the
theme or ‘Nirapya Nirpaya' and the other paraphernalin are
essential in any controversy worth the name. \What exactly
is, then, the dialectical theme ? Certainly, it cannot bean

1. Tuarkiks Raksy Pago 170 (Chaukhamba)
2, N.P. Pago 114. and T. M. K. pago 225

=

8. N.P. DPage110.
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idea of basic universal acceptance or basic universal non-
acceptance. Can it be, then, a kind of idea or theory that
emerges as o corolluy to the main idea or theory ? No.
Although Aksapada, includes this kind of idea i, e. the
¢Adhikarana-Siddhanta’, in the categories of dislectical themes,
yet, Vedanta Defika exclueds it from dialecticel treatment.
The Adhikarana-Siddhants is subsumed under the three
cetegories in as much as it is a side-issue’to the Sarvatantra-
Siddhanta o1 the Pratitantra-Siddhanta or even the Abhyupsa-
gama-Siddhanta, Now, what category of Siddhanta forms
the theme of dialectics ? It is the Pratitantra Siddhanta of
an idea of individual acceptance and assertion and reiteration
that is a fit dialectical theme, It is there that opposition is
found between man and man, school and school, system and
system, and postulation and postulation.?

In the absence of the ‘Pratitanitia-Siddhanta’ there can
be no dislectics and no formulation of its rules and regula-
tions. It is in the face of the Pratitantra-Siddhants that
the strength of systems and the comage of convictions are
Eested and recognised. Vedanta Dedika, 85 # dialectician,
s bold enough to asserl that even the contributions of the
Ramf‘mujn Darfana, such as the organic conception of
Real}ty and the conception of the Absolute as full of
auspicious attributes and so on ‘are Prn.titaf]tm-Siddhz’mtﬂ'STl
and as such they are not meant to be followed blindly, but
re'usoned out and rationalised before acceptuncé. It iso
different matter that as a Vidistadvaitacarya, Vedanta Dedika
d?es not o1 cennot accept ‘Vidistadvaita' as o ‘Pratitaftra
Siddhanta’, with o view to making it a theme of dinlectical
treatment. *Vidistadvaita’ for him isa tSarva-Tahtra-Siddhanta’s
or an idea and ideal of universal acceptance.

If the ‘Pratitoftra-Siddhanta’ forms the main theme of
1, N.P. Pago 114,

2, N.P.poge 114,
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dialectics, the ‘Abhyupagama-Siddhanta’ is a perennial dia-
lectical theme. Generations after generations of theorists
are maoking contributions to the first formulations, giving
interpretational synthesis to the conflicting view-points” and
planning out constructive or destructive criticisms of idens
and standpoints, as the case may be. These innovations,
these individual contributions, these criticisms and counter-
criticisms, which are comprised by the term ‘Abhyupagama-
Siddbanta’, form in fact, the perennial theme of dialictics,

So far what we have seen is that an idea or an opinion
or o theory, admitting of opposition between acceptance and
non-acceptance, is the theme of dialectics and the pivotal
point in the universe of discursive thinking.

Now, we have to see to the principles and the regulations
of dinlectics. To theorize on dialectics in the abstract is
meaningless. Dizlectics in the abstract is beyond the regch
of man, made up as it is of complexes-mental, moral, physical
and even spiritual. The concern of the theorist on dialectics
is the practical side of dialectics. Why and when is dialec-
tics practised 7 What are the means and methods of the
dialectical pursuit ?  What are the limitations of the practice
of dialectics? Vedinta Dedika, following the ancient
Vidistadvaitic authorities, studies the practical side of dialec-
tics and formulates its rules and regulations. Some of his
observations are as follows :—

1. The Adhikarin of the practic: of Dialectics.

Although *Katha' or dialectics, as an art of debate,
is the birtheight of man, yet, every debate Is not dialectics.
To reach dialectical status, a debate must follow dialectical
rules and must also be a privilege of the few who conform
to the requirements of the Adhikirin of the dislectical

discourse.
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The View af the Nyaya and its Ezponents.

Who is o Kathadhikarin ? What are the qualities of
a2 Kathadhikarin ? A Kathadhikarin, according to Aksapada,
is (i) astudent or a pupil, an earnest and enthusiastic seeker
after truth and knowledge, (i) a teacher or a scholar
equipped with sincerity and strength of exposition, (iii) &
colleague, possessing evenness of temper, sympathetic under-
stonding and sharpness of intellect and (iv) one, who is
willing to rise above the din of life and is endowed with the
philosophic attitude. The types of aspirants to dircursive
thinking are enumerated with a view to bringing out the
aims end aspirations of dialectics, The teacher and the
taught are aspirants to dialectical pursuit (Kathadhikarins),
since, they aim at the acquisition of knowledge and the
removal of misunderstanding about things and thoughts.?
Colleagues and co-students are ‘Kathadhikarins’; since, they
aspire after the strengthening of their intellectual grasp over

things known and analyze and synthetize details aquired for
the clarification of their respective standpoints.

The other types of aspirants to discursive thinking are
those who possess dispassionate vision and are desirous of
the liberation of their minds from shackles of preudo-truths.

The View of Vedanta Defika

To the above Nyayawiew concerning the ¢Kathd-
dhikarin’, Vedanta Dedikn gives his full support.? Other
Vidistadvaitic authorities also such as Paradera Bhattaraka
and Varada Visnu MiSra are in sagreement with the
ul‘)ove Nyaya-wiew. Since discursive thinking presupposes
dispassionate outlook and widening of sympathies, it is but

1. Tarkika Reksa with the Nigkantaks of Mellinaths, page 311
2. Nyikyostra on N.P, page 170
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natural that its practice should be the right of those who
happen to be ‘agafdtagtar 9591 yRepRest or such who,
according to the Dvaita-Vadacarya, Madhva, possess even-
ness of temper, presence of mind, zeal for knowledge, power
of expression and the spirit of sportsmanship. :

Do such ¢Kathadhikarins' or aspirants to dialectical
discourse, exist in reality or are they only in the idealism of
the theorists ? The Safkalpa Saryodaya Act. II (the Vada-
act) is an uniquivoén] answer to the above question. Vedanta
Desika, here, finds a plea to harmonize the Vidistadvaitic
Dialectics with Vidistadvaitic Metaphysics and Esotericism,
A pupil, a Sisya-—really speaking Vedanta Desika himself,
if we do not misunderstand the implication—is introduced as
a character, He is the personification of Vada or dispassio-
nate discursive thinking. Another character i. e. a teacher—
really speaking Ramanujicarya, is introduced to guide the
proceedings of the vada or the debate. Here the spectator or
the reader is justified in expecting the issue of a typical vada
or dialectical discourse undertaken by the real Kathadhikarins.
But Vedanta Dedika does not show, here, the procedure of
the Vada between the student and the tescher or the two
right aspirants to dialectical discussion. It seems that
dispassionate discursive thinking exists only in theory.
It is an ideal that vanishes as soon as it is tried to be realised.
For instance, the Sisya (Vedanta Dedika himself 1), the right
person privileged to participate in the dispassionate dialectical
conversation, starts pooh-poohing the opponent instead of

showing equanimity of mind and evenness of temper—

‘amEiElegigm: SRMIEEg AT

AT GOT T o gL TG 12
Although such & Kathadhikarin may pat himself on his back

1. 8.8.2.18 2. B.8.242
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or get hitnself patted on his buck ‘afFid a@gEe pha: &
Fwa!  yet, the student of Vidistadvaitic Dialectics will never
be able to recognize o dispassionate dabator so highly enlogised
by the ancient Vifigtadvaitic dialecticians and so anxiously
meant to be exemplified by Vedanta Dedika in the role of the
student (Vide the «Sgikalpa-Saryodaya’, Act II).

1t seems, then, that man can never become ¢Kathadhi-

karin’. His concern in a debate is ulwgys dialectical victory.

Thus it is that he often indulges in vindictive vituperation.

__ As we cannot find the real ‘Adhikarin’ of «Vada’, we haveto

satisfy ourselves with the disputants as we find them. Be it

as it may, the participants to a debate are men and as such

they cannot rise over human limitations and cin never have

the philosophic outlook or the dialectical attitude while
discussing anything.

' For a second-rate or & third-rate debate, which takes the
form of Jalpa or Vitanda, the election of the President or the
Umpite or the Council of Judges is not unnecessary. itis
the disciplined dialectical discusston aiming at the ascertain-
ment of truth that reqnires o arbitration.

) Tf & debate is & stern spiritual discipline and o moral
o}:)llgntion for the ascertninment of tiuth, it is called Vada or
filscussion. If the aim of the disputants happens to be
u}tellectnal superiority, the debate 15 called ‘Jalpa’ or Wrang:
ling or arguing for the sake of argument rathiér'than the
fxscertuinment of truth, If, howevel, the aim of the contestants
is material gain, either in the form of popular applause or the
show of witticism, the debate is called Vitanda or cavil.

With the diﬁ?rence of the aims of discussion the debating
metlfods also admit of difference. The above Nyaya-classi-
fication of the methods of debate presupposes the difference

1. S.B.244
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of the aims. But according to Vedanta Dedika, ‘Katha’ can
be divided into—

(i) Vitaraga-Kathg, i.e. Vada, and

(i) Vijigisu-Katha, i.e. () Jalpa and (b) Vitanda,
In this division, it is clear that the difference in the dialecticg]
pursuit is due to the human factor, If the debators are guided
by dispassionate attitude they discuss a theme or a thesis
dispassionately. But, if they happen to be actuated by
personal interests emounting to impatient and incurable
egotism, they wrangle over or cavil at the themg or the thesis
under discussion,

T
Before o debate starts, itis advisable that the persons
concerned decide upon the method to be followed, What
they have to decide is whether they want to discuss a thesis
or show their skill of argumentation. Although Vada generally
turns into an Ahavat or a wordy warfare, yet, it does not
mean that the ideal dialectical attitude or the attitude of
dispassionate discussion is not to be kept before the mind.
A debate may start in the vien of Vada or discussion and
lead to the ascertainment of truth and yet it may be chequered
by the tactics of sophistical refutations. But 1if the debators
keep the philosophic outlook, and clarify their view-points
leading to some conclusion, the debate is a real dialectical
discourse. Dialectics is the art of debate practised by men,
It is not an esoteric discipline, The division of the Kathz
or debate into ‘Vitariga' and *Vijigisu’ Kathd is but a
theoretical consideration. The actual dislectical practice

chows that these two types intermingle and coalesce.
The subject matter of discussion, according to the dialec-

ticians of sllithe,schools, has to be tspecified on the eve of
dialectical discourse. Without this, there can be no discursive

1. H.8, 20,
37
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thinking, Since the Viistadvaitic dislecticians were mdstly
concerned with formulations of rules and tegulations for
philosophical and theological controversies, they maintain
even a fifth requisite of debate which is the agreement of the
contending parties to follow o particular systém or section

bf phitlosophy or theolagy.

The nbove pte-requisites of dilectical discourse, though not
of universal application, are fonetheless applicable to certain
types of argumentation. Hence it is thot Varade-Vigau Misra?,
Vedantd Deika's pfedecessor; thinks that it is Jalpz or
wrangling that necessitates the ascetainment of (i) the Vadin,
(ii) Ehe’ Prativadin, (ifi) the President and (iv) the Umpires
Vedants Defikn is agoinst any such hard and fast rule.
8ince Vada or Vitaraga-katha ie. the debate par excelletice,
?jt))vmes toan end é{thgr with the ascertainment of truth of
with thie sympathetic understanding by the patties of theit
iélative strength or weakhess and admits of Ho opportinity
fér the show of callousness of heart, it gobs Withotit saying
that it does not require ahf rule or festraint o dialecticdl
prerequisite as such  Similarfy Jalpa (wrangling) and Vitanda
{cavil) the two varieties of Vijigisu-kathd also do not fedulre
the above pre-requisites since they terminate as soon a$ the
parties encounter the points of defeat—{inguistie, logical, or
psychological? If however, the above pre-réqiiisticd ate hel
to{?:e éssential for any and évery &ébatE, thén, as Vedants
Dédika contends, thé following aléo must needs be 16oked
tipon' as the esséntial dinlectical prereqtiisites—< o

() the specification of the use of o particdlar langinge
or o particular dialect.
(i) the specification of the use of prose ot verse in the
course of argumentation.
(i) the particularisation of éhe or two ot three vr
1. & 2. N.P.page, 110
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four of the Praminas or means of proof for the
establishment of the thesis under controversy,

(iv) the agreement to argue either orally or in writing,

(v) the agreement not to exhibit sigos of one’s igno-
rance such as vacant looks, indifferent talk etc, and

(vi) the imposition of any such condition, arhitrary or
otherwise, for the sake of the show of superiority
and so on,

But, for the practice of the art of debate in search for
knowledge, all these and such other pre-requisites are not
essential at all. If some debators on some occasions must
have such prerequisites before they argue, then, they are
at liberty to do as they hke.

Varadardja's View
In this connection, Vedanta Degika mentions the view of
Varadaraja (11th century A. D.) who, mn addition to the above
four pre-requisites, admits the following two i.e.—
(v) the determination of the pomnts of defeat mvolved
wholly or partly in a debate, and
(vi) the agreement asregards the stage of termination
of the debate. -

Its eriticiam

But, he criticises Varadar3ja's view and shows that the
above are not essentiel pre requisites to any debate since they
are not compulsory but optional only. The determination of
the points of defeat involved partly or wholly in a debate
depends upon the choice of the disputants. The decision as
regards the stage of termination of a debate rests either with
the disputants or the audience or the council of debate or

the president. Consequently, these pre-requisites need not
be taken as essentials for a dialectical discourse. Now,
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about the dialectical procedure and its consequences. Accor-
ding to Vedanta Defika and other ViSistadvaitic dialecticians
also, the dialectical procedure centres round the following i.e.

(i) thesis and its establishment, and
(i) counter-thesis and its elucidation,

These two are fundamental to any dialectical conversa-
tion, These two are enough to raise our thinking to 2
dialectical status. The first i.e. thesis and its establishment
includes all that the Vadin or the debator for the thesis, does
in the different states and stages of the debate. The second
ie, counter-thesis means the dialectical rejoinder of the
Prativadin or the debator against the thesis. Other theorists
on dielectics include, in addition to the above, the following
olso in the dialectical procedure ;—

(iti) te-iteration by the Vadin of his means of proof for
the thesis’;

(iv) elucidation by the Prativadin of his mesns of proof
for the counter-thesis ; and

(v) resolution by the Vadin of the discrepancy between
the thesis and the counter-thesis and the means of
proof for the rehabilitation of the thesis (vide
Nyaya-Sara on Nyaya Parifuddhi, page 166) or
avoidance by the Vadin and the Prativadin of the
blemishes of speech such as equivocation, irrele-
vancy etc (vide Nigkantaka, the commentary of
Mallinatha on Tarkika-raksa—page 21%).

But, Vedanta Dedika, although mentioning them in his Tattva
M“’fﬁ Kalaps, does not maintain them in the dialectics-
sec tion of the Nydys Pariduddhi. He resolves thesei, e.
(1) to (v} into i and ii. He argues that if the i, ivand v
also bi held to be forming dialectical pracedure, then, a Vi
or & vii, such as-
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(vi) criticism by the ¢Vadin of the dialectical rejoinder
of the Prativadin against the thesis, or : *

(vii) reiteration by the Vadin’' of the means of proofs for
the criticism of the dialectical rejoinder of the
Prativadin against the thesis and so on, *

will have to be held as the essential elements of the dialec-
tical procedure. But the fact is that all the ingenuities
suggested by the iii, iv, v, vi or even the vii are included in
the i and the ii i.e. thesisand its establishment and the

counter-thesis and its elucidation.

As regards the practice of dialectics, Parasara Bhatta-
raka, the eminent Viétadvaitic logician and dialectician
sanctions the following order of procedure, which Vedanta
Defika also accepts :—

(i) The Vadin should ,put forth his thesis in clear
terminology.

(i) He should adduce the means of its proof.

(iii) the Prativadin should advance his anti-thesis in

criticism of the Vadin's thesis,

(iv) the council of debate or the opponents themselves

should decide the final issue.

Pre-requisites to dialectical procedure
According to Vedanta Dedika and other theorists on Visista-
dvaitic dialectics the dialectical procedure presupposes the
following four pre-requisites :—1
(i) the election of the president and the members of the
council of debate,
(ii) the specification of the person speaking for and the
person speaking against the theme,

1. N. P. page 169 (Chaukhamba).
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; (fi) the ascertainment of the nature and the type of
debate and
{iv) the specification of the subject of debate.

Now, as regards the (i) it may he legitimptely held that it
does not form an essential pre-requisite to a first-class debate.
That one has fo abide by the rulings of the President means
that one has, knowingly or unknowingly, violated the rules
of dislectical discourse  But a debate that mainly ainms
ot the ascertainment of truth and tokes place between the
seekers of truth cannot and should not swerye from the
dialectical discipline so as to necessitate the presidential veto.
And to abide by the findings of the members of the council
of debate is not necessary if the debaters are not likely to
side-track. A debate having dispsssionate disputants may
go on without any arbitration by a president or an nmpire
or s majority of the members of the council of debate.

The above four pre-requisites are the fonr feet or the four
stages of dinlectieal procedure, They coptain the psycho-
logical, the logical and the linguistic elements of discursive
thinking, The merits of the dinlectical practice are the
merits of the above stages, singly as well as collectively.
And the demerits of the debate are the demerits of the above
stages, singly as well as collectively.

The demerits of debate.

. ‘The demerits of debate are, properly speaking, the
hurnan limitations in the practice of dialectics as the art of
discursive thinking. They defeat the very purpose of debate.
The ancient theorists on Nyaya-dialectics have studied these
limitations and suggested proper guidance for avoiding
them. The Viistadvaitic dialecticians follow the ancient
Nyaya-dialecticians in this respect, The name given by the
ancient Indian theorists on dialectics to the demerits of debate
or dialectical limitations is ‘Nigrahasthana’.
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Vatsyayana's View TR

Nigrahasthana is ‘qurmrsifirs’ or “vanquishment’ *brought
about by misunderstanding or want of sympathetic under-
stattding or lack of understanding, on the part of the debaters,

Udyotakara’s View

In tHe actual practice of dislectics, the debuters fml
to say what they want to or more often, forgetting the
purpose of debate, indulge in the show of superority of
intellect or heat of emotions with the result that neither
the, Vadin or the person spesking for the thesis puts forth
valid arguments nor does the Prativadin or the person spea-
king against the thesis advance sound criticisms. Such,a
tendency of the debsters resulting in the defeat of the aim, the
etiquette and the procedure of debate is termed *Nigraha.

sthana. ' -

Vacaspatd Misra's View ' vt

Although ‘N:gmhasthanu is a ﬂmlectlcal defeat, yet, it
is a dilectical device of some importance that differentiates
Vada or discussion from Jalpa and Vitanda or sophistic
refutations. The seeker of truth does well to use it in
contests with the sophists and the wranglers,

T - 4

'Taya'nta Bhata's View

The sophists and the wranglers who do not distinguish
between right hrgumeht and wrong argument and sre impelled
only by the motive of carrylng their point are fond of
Nigrahasthana, At times, persons engaged in Vada or
discussion slso are defeated or'defeat their purpose, on account
of Nigeahasthana in as much as they lose their ground
against the dialectical batteries of the sophist or the wringler.

Vedanta Desika’s View
Accordiog to Vedantn Defika and the older Vidiga.
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dvatic dialecticians *Nigrahnsthana' meaus defeat in debate.
The Vidistadvaitic dmlecticians hold the same view as the
ancient N.yaya-dialecticians on this point, Vedants Defika,
along with older Vi$istadvaitic dialecticians, maintains, that,
since lack of understanding or misunderstanding of points of
view in the course of debate is traceable to the lack of
discrimination between what is right or worth doing and
what is wrong or worth avoiding or simply to the lack of the
grasp of the other’s ‘centre of vision’ by one’s ‘act of imagi-
nation’, ‘Nigrahasthana’ stands for the defect of the insight,
and the imagination of the debaters, In a debate, when one
does mot try to understand oneself in the context of one's
opponent’s ideas or when one does not attempt to understand
one's opponent in the context of one’s own ideas, one defeats
the purpose of the debate or meets defeat in the debate.
This fact, this lack of insight on the part of the debaters
is called ‘Nigrahasthana'. Vedanta Dediks is in agreement
with Varadaraja in maintaining that <Nigrahasthana’ is &
mark or an indicator of the fact that the debate has been
spoiled as the debaters have started wundéring without aim
and aiming at cheap victory amoufxting to vanguishment,

The ‘Nigrahasthana’ which is three-fourth, a psycho-
logical defect, and one-fourth, a logical and lnguistic difici-
ency has the following three essential elements.

. v i
(i) a%=AgRR or not stating what should be stated
(i) SRrgaony or defective mode of statement and
(i) Fedquony or defective statement.

When the above elements combine together, new consti-
tuents nre brought inte being and the *Nigrahasthans’
becomes manifold. The ancient Nyaya-dialectics mentions
twenty-two kinds of ‘Nigrahasthana, Vedanta Defiks, with
some change of terminology, mentions the following twenty-
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oné vhrieties “of Nigrahastlizna or pdints of defeat in a
debate :—

1. Uktahani or the alteration of the statem;nt. Any
statemént regarding proposttion, reason, example, application
conclusion, perceptual cognition, verbal testimony and so on
if professed ‘%o be altered or éimpfy altered, in words or in
meaning, as an expediency, at the point of criticism by the
opponent, becomed a dialectical defect leading to the defeat
of the person involved and is called Uktahini. Ia the practice
of didlecfics, one should try to spesk for or against that
which ofte has carefully thought out. Simply to win one's
point is nothing more than indulging in the dialectic
of pride and prejudice rather than the dialectic of sense
and sensibility.  For example, when a debafor of the
Buddhistic persuasion argues: ‘All is nof-efernal, dihce the
Great Buddha says ‘Nothing abides’, and when replied by a
debater of the Vifistadvaitic persuation with the counter-argu-
ment : “The statement—‘nothing abides’ is not infallible

since, the Great Buddha, being & man, was fallible” changes
the verbal testimony for inference—‘All that is; perishes

becauses it is produced, he commits the error of ‘Agamahani’,
o type of Uktahani. Uktahani i 6f various kinds, While
Varadaraja limits them to 22 Vedants Dedika takes them to
be as many as there are statements. The ancient Nydya has
‘Pratijnahani’ instead of ‘Uktahini’. But according to
Vedanta Desika the term ‘Uktahani’ is more appropriate than
the term ‘Pratijnabani’.

2. Ukta Visesana—or qualifying the statementt or
putting some condition fo the statemenf. For the sake of
substantiating 8 statement shown to bc defective by the
opponent. if one adds some qualifications either in the form
of an an adjective or in some other way, one commits the
error of ‘Uktavidesana’ in asmuch as one tries to right the

38
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wrong in a wrong manner. Witha view to defeating the
opponent one may use Uktavifesana’. If it is not known or
pointed out as such by the opponent, it becomes the opponent’s

error of overlooking the censurable ultimately leading to his
defeat. :

Instead of ‘Ukta-Vifegana’ the ancient Nydya hastwo
Nigrahasthanas such ‘as Hetvantara' and ‘Pratijnantara’ or
shifting the reason and shifting the proposition. Vedanta
Defika criticises this view on the ground that the term
‘Uktavidegepa’ may include both the types and even more.
In this respect he rejects the view of the older Viaigtadvaitic
theorists on dialectics such as Varada Vigpu Mi§ra and so on
who, like the Naiyayikas, hold ‘Hetvantara’ and ‘Pratijnan-
tara’ as different types of Nikrahasthanas.!

For example :

If & Vaifesika philosopher contending—

‘Sound is non-eternal,
because it is perceptible
as is the jar.,
is replied by a+Mimarhska—
‘Sound is eternal
because it is sensible
as is genus (Samanya).,
whereupon, he retorts—
‘Sound is non-eternal

‘;Jecztmse it is cognized by our sense of hearing

ust as ‘genus’ cognized by the yogi

Just yogic sense
:z?th:fls‘[}:ltble' to beI charged by his opponent' with the
et avisesana’ because he has qualified his ‘reason’

This Nigrahasthana also is of many types.

1. N.P.page 112,
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3. Uktapalapa-or the renunciation of the statement.
K the statement concerning proposition reason, example
perceptual cognition, verbal testimony and so on, challenged
to be defective by the opponent is tried to be renounced or
altogether renounced in one way or the other, it becomes
subject to the Nigrahasthana of Uktapalaps. There are
ways and ways of renouncing a statement ,as for instance—

(i) one may say one has not made & particular

¢

statement,
(ii) one may say one has made a different statement

altogether,

(iii) one may say one is being charged for the defects
of the opponents’ statement,

(iv) one may say one has merely repeated the oppo-

nent's statement,
(v) one may say one is unaware of one’s statement,

(vi) one may say one is not liable to be censured for a
statement that cannot be understood by the oppo-

nent and so on,

Be it as it may, one should not take resort to sucha
mischievous device because it defeats the very purpose of
discussion, In ‘Jalpa’ and Vitanda’, one may use it for the

vanquishment of the opponent.

The ancient Nyaya-theorists on dialectics termed this
Nigrahasthana as ‘Pratijoa Sanyasa’. But Vedanta Desika
thinks that the words ‘Hani' and Sanyis', asin ‘Pratijox
Hani' and ‘Pratijna Sanyasa,’ meaning the same thing, it is

better to have a terminology that may differentiate ‘Pratijn
Hani’ from ‘Pratijnd Sanyasa’. It is better, hence, to have
the term ‘Uktapalipa’ instead of ‘Pratijoa Sanyisa’ and

‘Ukta Haini", instead of ‘Pratijnd Hani.*
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4. Uktavirodha or contradicting one's own statement.
If one contradicts, knowingly or unknowingly, one’s state-
ment of proposition or reason or example etc. one is committ?ng
the error pf ‘Ukta Vitodha’. All kinds of contradiction
gxpressible in words or sentences are comprised by the ten:n
Uktavirodha’.  Almost all the systems of philosophy contain
contradictions, either expressed or implied. Any breach of
rules or regulations accepied by the debaters comes under
«Uktavirodha! For instance, one commits the error of
Uktavirodha’, if

() one changes ‘Apabhrar'nga)’ for ‘Sanskrit’ in which
the debate was to take place and vice verss,

(ii) one reiterates the opponent’s part statement, ie
the erroneous statement only for criticism and
leaves the opponent’s full statement untouched and
vice versa,

(iii) one makes gestures or gesticulations,

iiv) 'one does not follow the rules of rhetorics previousl}’
agreed upon,

(v) one simply refuses to abide by prior mutual under-
standing.

The ancient Nyaya-dialecticians termed is as ‘Pratijod
Virodha'. But Vedanta Defika, thinking the Nyaya-term to
be narrow, gave it the term ‘Ukta Virodha'.

.5. Apasiddhanta—or deviating from the theme. Deviar
ting from the theme means going against some particular
system or standpoint to which one has given one's, allegiance:

«Apasiddhants’ is different from ‘Uktavirodha', ‘Ukts:
virodha' means the contradiction of one’s own statement
or one’s own allegiance to some rule or the other. But
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‘Apasiddhanta’ menns the contradiction of a system or stand-
point of philosophy to which one has avowed one's allegiance,

For example, if a Saikhya philosopher ia.rgues—‘sthe
self is active’ he is deviating from his system that says—‘the
self is actionless’,

6. Avacaka or incorrect expression. It the debaters,
after agreeing upon the language of debate fail to use gram-
matically or phonologically correct expressions, they are
committing the error of ‘Avacaks’ as they are defeating the
purpose of the debate which means the resolution of
differences of opinions in correct linguistic usages. ; ‘Avacaka’
differs from ¢Uktavirodhe’. Being a linguistic error, it is
observable in the very expression of a statement,

While the ancient Nyays-dislecticians meant by ‘Ava-
caks’ the meaningless utterances of the letters of the
alphabet, Vedanta Defika following Varadardja and the
older Vidistadvaitic dialecticians means by it linguistic errors
or inaccuracy of expressions.

7. Ananvita or the incoberent. This Nigrahasthang
means the lack of expectancy, compatibility and proximity
of words and sentences in dialectical discussions. It may be
analysed in the following three aspect :—

() the impossibility of coberence’ as in such: utterances
of words as a piller,. z jar, 8 well, a granary efc;
as a means to bewilder the opponent,

(i), the impossibility of coherence in the utterance of
sentences and

(i) & difficult or far-fetched coherence.

The ancient Nyaya-dialectics had ¢Aparthaka’ instend

of 'Ananvita’. But the Vidigtadvaitic dialecticians prefer
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¢Ananvita’ for the sake of precision. Vedanta Deéika is not
in favour of any fanciful coherence, the absence of which
may lead to another kind of incoherence as accepted by
Varadaraja.!

8. Aprapta kala or the absence of order, Absence of
order in a debate may be of many kinds :—

(i) lack of order of precedence of the pre-requisites
of debate,

(i) lack of order of precedence of the five limbs of
the syllogistic argument,

iii) lack of order of precedence of the use of proofs
and confutations for the establishment of a given
thesis,

(iv) lack of order of precedence of the thesis and the
counter-thesis and their respective means of
proof etc.

The ancient Nyaya-dialecticians put a narrower inter-
pretation on ‘Apraptakala’ and mean by it only the absence
of orderly arrangement of the parts of argument such as
proposition, reason, example, application and conclusion.
But the Vifigtadvaitic dialecticians following the ancient
Nydya-Prakaranas such as the Nyayasara and the Tarkika
Rakga included the above four and many such more under

the term, ‘Apraptakala’ which means a point.of dialectical
defeat.

9. Avijoatartha or the unintelligible. A debate has
to be conducted in dialogues, having words of common
usage, exact signification and proper accentuation. If it is
conducted otherwise i. e. in dislogues having words out of
vogue or of roundabout or far-fetched signification and impro-

1. T. R, pago 830.
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per articulation, itis charged with the commission .of the
error of ‘Avijnatartha,' For instance, peculiar terminalogies
like ‘Pafica Skandha', ‘Astikaya’ etc. of the Buddhists and the
Jainas, roundabout expressions, word-puzzles, words not in
common parlance and equivocal utterances do remain
unintelligible to the parties to a debate. Bnt Vedanta Degika,
presumably in memory of his own dialectical pursuits
concedes to the use of word-puzzles in a debate if the parties
concerned have so agreed upon, N

. A
10. Arthantara or non-relevancy. Non-relevancy in a
debate is due to so many causes, as for instance, concealing
one’s ignorance of the subject or anxiety to show more than
what ope knows or the habit of bamboozling the apponent.
1t is advisable to avoid it in discursive thinking. !

¢
11. Nyung - or the incomplete, It is a defect of debate.
1t consists in the part procedure of dialectics and is bound
to vitiate the trend of debate. .
12, Adhike or the over-done. It consistsin the over.
doing of any or every dialectical detail or procedure.

13, Punarukta or repetition. The arguments that are
advanced in a debate should be such as to serve the purpose,
There may be re-inculcation, But repetition or saying
things over again without any rhyme or reason is bad. For
instance, such repetition as

«Sound is non-eternal’, ‘what is audible is perishable’, etc
points to the lack of circumspection of the debaters and does
not allow the debate to run smooth. The ancient Nyaya-
theorists on dialectics such as Visvaropa, Jayanta and Vara-
daraja  differentiate «Sabda-Punarukta’ from ‘Punarukts’
But Vedants Defika contends that verbal repetition having
similarity of meaning is sense-repetition rather than word-
repetition.
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{4, Ansnubbagans or silence. A reply to a feulty
statement, o superfluity of rejoinder, a malicious interpreta-
tion of the opponent’s urgument and an absence of reply or
rejoinder to a statement—these are the ways atid means of
silence or sleeping over . the matter that vitiate the colrse
of o dcbate and are called accordingly ¢Ananubhagana’.

{
15, Ajnana or confession of the lack of understanding
of & particular statement. The show of ignorance with 8

view to befooling the opponent is a defect in the pursuit of
dialectics.

.“ 16. Apratibha or lack of ingenuity. It consists in one's
inability to pursue successfully the dielectical pracedure.
The ancient Nyaya-theorists mean by it one’s inability to hit
upon a reply. But the Vigigtadvaitic theorists make the term
mcre. r::ornprehensive, including in it any kind of inability in
practising the dialectical discipline from start to finish.
Ved%:ntu Degikn following Varadaraja does not regard
physical expressions of lack of ingenuity as ‘Apratibha’

4 l?. Vikgepa or evasion. One may evade & particular
-mlectlcal procedure on one thousand and one pretexts. It
is o defect, an error of commission, It is not only a defect

of the dialectical pracedure. It amounts to leaving the arend
for fear of vanquishment,

18. Matanujna or retaliation. Retort or retaliation is
no nrgur.nent. Anxiety to find foult with the opponent amounts
to admission of one’s own fault. It is a common huma?
defect. It arises in one’s desire for victory over the opponent

rather than in the desire for victory of truth over untruth.

. 19. Paryanuyojyopeksana or overlooking the points
of censure or neglecting the censurable. One may overlook
the points worth censuring on account of one's inability to
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understand the censurable. When a debater does not charge
his opponent with any dialectical defect when the occasion
arises, be is himself liable to be charged with the error of
omission. According to Vacaspati Midr3, it is the duty of the
president or the council of debate to point out the defects in
the course of discussion. But Vigvaropa and Jayanta think
that the Vadin or the Prativadin also may point out the
Nigrahasthanas with a view to testing each other’s alertness
as the case may be. Vedanta Degiks, following Varadaraja
takes a comprehensive view of this Nigrahasthana., In the
Vada-type of controversy one may overlook the censurable,
but, it is an error to do so in the Jalpa and the Vitanda-types
of controversy.

20. Niranuyojyanuyoga or censuring the non.censurable,
According to ancient dialecticians captious criticism or
counter-criticism, in the course of dialectical pursuit, is called
‘Niranuyojyanuyoga' a point of defeat in the debate. Finding
fault where it does not lie, missing the right retort and
wréngly retaliating and making a mess of dialectical errors
and such other things are included under ‘Niranuyojyanuyoga’
that obtains in debates of all the three kinds in the following
four ways :—

() Anavasaragrahana or untimely retort. It means
the retaliation, at the advanced stage of the debate, of the
Vadin by the Prativadin, for the former’s committal of
dialectical errors in the very first stages.

(i) Nigrahasthanabhasavacana or pointing out s parti-
cular dialectical error ata wrong place, missing the right
retort, charging the opponent with the commission or omission
of errors not previously agreed upon and rebuking the oppo-
nent with pardonable error and so on.

(i) Chala or quibbling. It means contradicting the
statements of the opponent in the course of a debate. The
ancient Nyaya-theorists on dinlectics treat it as a category by

39
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ifself, Tt is o means of winning dialectical victory in the realm
of debates of the Jalpa and the Vitapda-types. Its nhfence
in the Vada-type of debates distingnishes it from ‘Jalpa :.a.nd
Vitanda'. Whereas the theorists on dialectics of the z?ncxent
school of Nyaya maintoin it along with ‘Jati' and ‘I.\Ilgn.zhn-
sthana' as o distinct Nyayh-category, the medieval Naiyayikas
include it under +Niranuyojyanuyoga’. Vedanta Deéika and
the Vidistadvaitic thearists on dislectics, following the authors
of the medizeyal school of Nyaya such as Bhasprvajfia (lOt.h
century A. D.) and Varadaraje (11th century A, D), treat it
as o kind of ‘Nirpnuyojyanuyoga’.

Chala. has been defined by Vedanta Defika as well as
Varadaraja as a verbal contradiction of the opponent which
mesns taking the words of the opponent in alternative sense
or in & sense not meant ot all or ina fanciful sense. Itis
of three kinds—

(a) Vakchala or quibbling in respect of an equivot‘:ﬂl
ward used in its primary sense.

(b) Upacaracchala or quibbling in respect of a word
used in its secondary sense, and

(©) Tatparyacchala or quibbling in respect of the
intended sense of a sentence.

{iv) Jati or sophistical refutation. An a{gument which
is nqt an srgument in reality, but an argument in appenmnce:
is called Jati—a Nigrahasthana of the ‘Niranuyojyannyost
kind. It is a clever dialectical device of refutations.
Although it vitiates 5 debate, yet it is indispensable 85 &
dialectical expediency. Its presence or sbsence in a debate
changes the nature and course of that debate, Although, it is
a distinguishing feature of the Jalpa and the Vitapda-types of
debate, yet its knowledge is necessary for the participants i
the Vida-type of debate also, as without it, it is impossible to

tell an argument from a pseudo-argument. As o dialectical

-
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device it has béen responsible for the writing of masterpieces
of dialectics, like, the Khandana Khanda Khadya of $ri Harss
(11th century A.D.) and the Pratyaktattvadipika of Gitsukhz.
carya (12th century A.D.)! Vedanta DeSika is himself a
past-master of the dialectical device of ‘Jatis’ as is abundantly
evident in his Sata Dnsam, a polemical masterpiece of
Vidistadvaita. What, after all, is ¢Jati' ? It is self-refutation-
{Syavyaghatakamuttaram'.  Vedanta  DeSika  following
Varadaraje believes in the utility of Jatis or sophistical
argumentations for keeping the torch of truth aloft in the
midst of arguments of wranglers and cavillers, He appreciates
fully Varadaraja’s eulogies of’_]atis $—

g AmagerTERTaTE |
’ frarat sl swierea gfed i '

«Iet the wise adorn themselves with the wreaths of fét{s'
(sophistical refutations) like jesmine flowers, becauge it is only
then that they will sport with dialectical ingenuity (Katha)’,

The theory of Jatiis an old theory of Indian dialectics,
According to Vatsyayana (4th century A. D) ‘Jati’ isa
rejoinder having no specific reason or having a mere analogue,
Udyotakara {7th century A, D.) méans by ‘Jati’ a_rejoinder,
inefficient enough to refute the argument of the Vadin,
involving as it does the selfrefutation of the Prativadin
also. Vacaspati Miéra (8th century A. D.) defines *Jati’ as
the mentality of dialectical parity of the Prativadin with the
Vadin leading to refutations and counter-refutations endmg
nowhere. Udayandcarya, (10th contury A. D.) understands
by Jati all such self-refuting, destructive criticisms that make
dialectical discipline a matter of mental gymnastics.

1. N, P.and ita N.8, commentaty pagé 226 (Chatikhataba.
8. Tarkike Raks, page 311,
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But according to Vedanta Desika ‘Jati’ may be analysed
as—

(i) a selfrefuting argument advanced in support of
a thesis, and

(ii) a self-refuting rejoinder advanced in criticism of a
thesis.

The (i) aspect of Jati is implied in the ‘Mahavidyas’ containing
all possible twists and turns of arguments in proving a thesis
as the case may be. The (i) kind of Jati abounds in the
Khendana Khapda Khadya and such other works. What
underlies ‘Jat?’ is essentially the violation of a principle, &
rule, an accepted tradition or a methodology. A self-refuting
argument or s self-refuting rejoinder is but the violation of &
principle, a rule, o tradition or methodology of dialectics.

This violation of the dialectical discipline may be further seen
in the following two ways—

(i) the non-acceptance of the ancillaries of dialectics
and

(ii) the non-acceptance of the essentials of dinlectics.
The (i) may be, further, analysed into—
A—~the non-use of the right dialectical ancillaries, and
B—the use of the wrong dialectical ancillaries.
The (ii) also may be seen in the following two aspects—
A, the non-use of dialectical essentials, and
B. the use of dialectical non-essentials. « 4, »

The above analysis of ‘Jati’ is a commonsense-view of
the problem. It anticipates and pre-determines all the
possible practical instances of the 24 Jati-varieties of the
ancient Nyaya. It also underlies all the different definitions
and characteristics of the 24 Jatis. Besides, it hints at the
psychological origin of the Jati; either ns—

(i) unintended slip or



CHAPTER 11 309

(i) as defect of insight and imagination (as implied in
the ancient Nyaya-view) or .

(i) as intellectual or emotional blockade of the Vadin
or the Prativadin as the case may be,

Now, it is admited on all hands that Jati isa self-
refuting refutation? What does ‘self-refuting refutation’
mean ?  Does it mean, as the Nyaya-dialecticians believe, a
statement involving its own contradiction ? But then, the
statement will land itself in ‘Ignoratio Elenchi’ or the fallacy
of futile reason, Besides, self-contradiction of a statement,
if final, means the utter jnvalidity of the stafement itself,

Now, can ‘self-refuting refutation’ mean the possibility
of refutation of the rejoinder refuting the thesis ? Possibilities
of refutation may be of three kinds—

(i) creation of contradiction,

(i) indication of invalidation,

(iii} a mere retaliation,

The (i) is out of the question as it is impossible for a self-
refuting statement to contradict another statement. The (if)
is inadmissible, because the statement of the Vadin meant
to beguile or bewilder the Prativadin cannot, in turn, beguile
or bewilder the Vadin also, since, the words meant to denote
one thing in one way cannot denote ancther thing also in
another way. The (iii) also is impossible to maintain in as
much as retalations such as quibbling or extra-cogitative
arguments are different from Jati.

Now, what does the term ‘self-refutation’ mean ? ‘Self-
refuting refutation’ either involving an argument in proof of a
thesis or involving a rejoinder in disproof of a thesis, means,
that, after it is brought into being, it leads to regressus ad

1. N, P.pago 120
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infihittm to avoid which it is necessary to nip it ir the bud.
We know that Ramanuja does not postulate Sdmavaya! or
intimute yelation subsisting in entities, Hecause it involves
regressus ad infinitum, Jati involves regréssus ad infinitum
and 15 essentially o self-refuting refutation and as such it has
to be avoided by all means if the aim of dialectics is to arrive
st truth. As Jati is a vicious process of argumentation, it is
futile in the sense that neither can it invalidate the thesis
nor does it strengthen the anti-thesis.

Although, the logicians of the ancient Nyaya school and
the school of Vidstadvaite, dwell, at great length, on the
definitions and illustrations of the 24 varieties of the Jati,
yeft, they seem to lack the synthetic sense following which,
ds Vedants Defika points out, all the Jati-varleties can be
subsumed under the following two? :

(i) Pratipramags Sama Jiti, and

(i)) Pratitarka Sama Jati,
The (i) i. e. ‘Pratipramana Sama Jati’ is a self-refuting argu-
ment ahd couiiter-argument involving reasons advanced for
and figainst & thesis respectively, witha view to destroying
opposition as the case may be. The (ii)i. e. ‘Pratitarka
Sama fatt' is a self-refuting argument and counter-argument
for and against o thesis respectively, which, involves confuta-
tions or ‘Parkes for assailing the opposition in dialectical
encounteérs,

"

21. The last of the Nigrahasthanas is Pramanabhass, &
dialectical blockade involving the defeat of the person taking
resort to it in the course of o debate. The ancient Nyays
had, instead of this, *Hetvabhasas’ or fallacies of reason only.
But the later Naiyayikas, widening the scope of fallacies

"1, fnbhaays, page 342
2. N, P. page 232. (Chaukhamba),
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include in it the fallacies of reason, the fallacies of all kinds
of means of proof, the fallacies of all kinds of examples, the
fallacies of tarkas or confutations and the fallacies of fallacies
also. Vedants Desika discusses all these various fallacies
at great length with a view to showing the necessity of
avoiding them in the Vada-type of debate.

. The elucidation of all these demerits of debate aré
essentia]l in any theory of dialectics. It points out the
difference of Katha or dialectical thinking from mere
‘Paficavayava vakya’ or inferential thinking.

The merits of debate

All the types of debate i.e. Vada, Jalps and Vitands are
good in there own way. If Vadas is the ideal of dialectics,
Jalpa and Vitanda are dinlectics in practice. If Vada is for
the ascertainment of truth, Jalpa and Vitanda are for the
protection of truth against the onslaughts of untruth. But, none
of the ahove types of debate is an argument far the gake of
srgument, constituting as it does the general culture of man.

Now, dialectics as an art is not only concerned with the
formulations of rules and regulations or indications of merits
and demerits of the debate. It is concerned with the
intellectual and the emotional being of man A dialectician
is a philosopher. Dialectics is a pattern of philosophical
activity and intellectualism. According to the ancient
Nyaya-dialecticians and the Vidigtadvaitic dialecticians also
‘Katha’ or dislectics is the intellectual realisation of the
‘dear delight' of human life. It is in the practice of dialectics
that the problems of dinlectical demerits vitiating the course
of debate crop up.? It is the clarity of vision and the love
for truth that can make ¢Katha’' or dialectical discourse a
real discipline of the human mind in search for truth and

knowledge.
1. N, P, and N.S. page 260,




CHAPTER IV.
EXPOSITION OF THE RAMANUJA DARSANA

Vedanta Defika’s interpretation of the Ramanuja Dar-
4ana is not an intellectual discernment, but, o deep personal
realisation amounting to a Darfana in itself. The springs
of the philosophy of Vidigtadvaita starting from Natha Muni
(Oth century A. D.), gaining momentum in Yamunacarys
(10th century A.D.) and perennially streaming through
Ramanuja, (11th century A. D.) seem to meet their objective
in Vedinta Delika (1268 to 1369 A.D.) alone. Hence it is
that many an exponent of Ramanuja preceeding and influenc-
ing Vedanta Defika has met, if not a total, at least, a partial
eclipse from Vedanta Desika.

The most outstanding conception of the Ramanujs
Dardana is the conception of Visigtadvaita’ or the synthetic
unity of God, man and nature. The most outstanding
study —the Sariraka Pravacana Vrata—of Vedanta Deéika
in regard to the Ramanuja Darfana is his insight into the
real nature of *Vidigtadvaita’ in its most comprehensive sense
viz. epistemological, logical, ethical, religious, metaphysical,
msthetical and even transcendental, *Vidigtadvaita’ is not
the harmonization of the claims of dualism aad monism.!
It is.not that since Madhva would put forth the anti-thesis of
D\.mlfu. Rimanuja suggests in logical and chronological
?“°"ty the syn-thesis of Advaita and Dvaita, ¢ Viéisgﬁdvaitn'
is the only realisation of reality possible to human beings
nrzd willed by the Divine Being. Tt is the concentrated
wisdom of the Vedn, the Upanigad, the Vedants, the Gitd
and the seers. It is the ‘Darfans’ of the One Absolute

1, B.S.5.12,
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Being immanent as well as transcendent in Its diverse
becomings.

Categories of Ramanuja Darfana.

*Visigtadvaita', the supreme reality of Ramanuja Darana
is the real reality, the real realisation and the renl fact of
attainment. The terms, ‘Vidistadvaitom’ and ‘Brahman’
and Tvara’ all mean the same Supreme Being,! the same
Ultimate Reality. Dardana stands for Truth and Value and
Beauty. Truth and Value and Beauty form one Reality
called Visigtadvaitam, ¢Vidistadvaitam’ is the only ‘Prameya’
or the knowable that can be realised through the realisation
of the aspects of reality. It is the only ‘metaphysical
category’ the knowledge of which is most conducive to the
summum bonum of man. Even the philosophers of the school
of pluralistic realism of Nyaya-Vaiesika, who had long
analysed reality into 6 or 7 categories, have, as  logical culmi-
nation of their thesis, felt for the inherent, constitutive unity of
all reality. The Raminuja Darfana is not destructive of the 6
or 7 pluralistic categories of the Nyaya-Vaidesika. Infact itis
intensely constructive in the sense that it gives a reorientation
to the Nyaya-Vaidesika view in its postulation of the supreme
category of ‘Vidistadvaita’. The polemic war waged by
the Sankara-school of monism? against the Nyaya-Vaidesika
categories seems to be pointless in the sence that it takes no
account of the inner spirit of the pluralism of the Nyiya-

Vaidesika-systems ultimately pointing to a supreme monism
as suggested by Bhicarvajin and Visudeva, the Nyaya.
Vaidegika-philosophers of the 9th-10th centuries A. D., who
sem to have bzen thrown into oblivion by the succeeding
generations of Nm;.nyans and Vniesikas busy with Tarka
to the exclusion of Dirdana.  The trends of the thoughts of

1. T.T page s
2, Cf. Khaglana Khapla Kitlya,
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Bhasarvajia and Vasudeva find reception from the meta-
physics of Ramanuja and Vedanta Dedika, The following
ideas of the above Nyaya-philosophers'—

i FREEIAAITA TR S WAk o A
@7 A Qe A% WARReAE, 7 g REwedy aagrT
NGTRFERL Y,

and the view of Vedanta Defika?—

ot g ST AR SRR
Ffiaed e s awl GeAawREdET aai SR 3
shafefiafie | a9 wgfdn SAv der) afedn aeagAAl-
g afg 9 sindd s@Eg 0,
are suggestive of the spirit of unity inherent in multiplicity.

Unity is the only Darfana. ‘Brahman’ is unity. All
have to ultimately realise the One, the Brahman. Some realise
It as irreconcilable with diversity; others intuit It as reali-
seble in and through diversity, The Sadkara-school that
cannot reconcile unity to multiplicity, Brahman to Brah-
mands, negates the many to posit the One. But the school of
Ramanuja realises Reality as unity in diversity or as the Being
in the becomings. The Reality is not in conflict with appear-
ance. It is, on the contrary, energizing the realities
relational to It, The terms ‘Absolute Reality’ and ‘Reality
in relations’ does not mean higher and lower reality. The
Absolute is in the relations, the relations beings reconciled
and composed in the Absolute.

Unity according to Saitkara is non-duality, o negative
conception. It is undifferentiated. But according to Rama:
nuja, Unity is synthesis, a positive conception, the elements
of which can be differentiated. The Darfana of Ramanujs
is mot ¢VifesapAdvaita’ but, Vidigtadvaita’ which means

S

1. Nyaya Sara with Vacudeva’s commentary, page 81.
2. N.P. page 509 (Benares eda.).
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that Brahman in Its attributes of matter and souls is one
or that Brahman is a synthetic unity in which are composed
the elements of matter and souls.

The knowledge of Reality as undifferentiated—¢Nir-
viSegn’ and non-dual—*Advaita’ is beyond the capacity of
man'’s mind, and as such it means the negation of everything,
But the realisation of Reality as unity distinguishable in Its
constitutive elements and discernible in Its essence is possible
to man’s mind and as such stands for the affirmation of
everything. The first may be a deduction from the limi-
tations of the dialectic of reason, but, the second is the
result of the faultless dialectic of intuition.

The highest category or the only Reslity in metaphy-
sical categorisation, according to the Ramanuja Dardana, is
Brahman. This Brahman is identical in essence with Iévara
or Narayapa or Srinivasa. Hence it is that Its realisation
forms the main concern of the Vedanta metephysics.! If,
however, It were an undifferentiated, one absolute existence,
there could be no point, then, in Its inquiry or realisation. It is
the Snpreme knowable, the other objects of knowledge being
but the parfs, the adjuncts, the revelations of this Keality,
Hence Vedanta Dedika suggests that it is the Brahman, the
One Absolute Reality which is the only metaphysical category
in Ramanuje Dardana. According to him, there is absolutely
no distinction between the assertion that Brahman is the One

Reality and the assertion that Cit-Acit and Tévara form the
constitutive parts of the One Reslity. Unity means the
unity of the *Vifista' or the Being in its becomings and
difference means the difference of the Viseganas, the indivi-
dual elements of the Being-in-Its becoming.

The precursors of the Ramanuje Darfsna such as
Natha Muni and Yamunacarye favour the first categorisation

1. N, P, pege 510.
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according to which the Tattvas are three, each different in
itself, but harmoniously composed in the unity of the Being-
inlts-becoming. Ramanuja shifts the burden from difference
to tmity and prefers the second categorisation according to
which the Tattva i.e. Brahman or Reality is one, o unity
amudst Qistinct elements of Its constitution, Vedanta Deédika
takes both the above categories of Reality to be perfectly in
keenpig with the spirit of Vis stadvaita.

Thereis a third categoiisation according to which the
Tattvas are three viz. Bhoktd, the soul who enjoys, Bhogya,
the objects of enjoyment and Prerita, the Being controlling
the Bhogya and the Bhoktd, Although this categorisation is
sanctioned by the scriptures, yet it does not point to the
stuff out of which all comes into existence and the knowledge
of .which amounts to the knowledge of all that is and has its
being. Much is implied in this categorisation as for instance
_Kﬁl": or time, other than Bhokta or Bhogya or Preritd is
“nPh(flt in it, being the essential adjunct of the objects of
experience. Moreover, the delineation of the nature of the
ab'mfe three “Tattvas presuposes the delineation of the deter-
“mining characters and the defining details i.e. the ‘adravyas’s
Thus, although the categoiisation is Vidistadvaitic, yet, itis
'not so tomprehensive as it ought to have .l;een.l

The fourth categorisation according to *Viéistadvaitins
themselves® contains Tattvas numbering 25 or 26 m".even 27:
(1) The 25 Tattvas iucluding the 24 Tattvas of the
Safikhya (with somewhat different significance)

such as Acit or Praketi or Avyakta, Mabat,
Abankara, 11 Indriyas, 5 Tanmatrds, 5 Bhatas

and the Jiva implying its Antaryamin i. e. the
Brahman,

- - 1. N,P. Page 510.
2. N, P, page 511 and N. 8, pago 86.
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(b) The 26 Tattvas including the 24 Saiikhya Tattvas,
the Purusa and the Parama Purusa  or the
Brahmen,

(c) The 27 Tattvas including Kala, besides the sbove
24 Tattvas and the Jiva and the fdvara.

But, s Vedanta DeSika suggests,’ the above categori-
sation is defective in as much as it contains such constituents
as cannot be ‘Tattvas’ or categories in the ultimate analysis,
being, os they are but the effects of their causes. Though
the above is the number of categories in Romanuja Darfans,
but, the Tattva underlying them as their ground and goal is
Qne, the Brahman, the Supreme Being —

uRd ag gem @@ gdifa
AT agat 5o & fRa @ o

Even when the Tattvas number 25 or 26 or 27, they
have as their ultimate sabstance and sustenance, the
Paratattva, the Brahman alone. Thus the 36 Tattvas of the
Saivagamas such as — -

1. & 2 Tattvas of Mays and Puruga.

5 Suddha Tattvas of Siva, Sakti, Sadadiva, Tévara
. and Vidya.

5 Tattvasof Kila, Niyati, Kala, Avidya and Raga and

24, Tattvas of Prakrti, Mahat, Abankara ete.
are, as Vedanta Dedika® says, superfluous, their categorisation
being unscientific. ‘Mayd’ ‘Puruga’ and «Siva' of the Saiva
Bgamas are equivalent to Acit, Cit and févara of Vidistadvaita
in respect of their existence and essence with the only
difference that the Siva’ of the Saivigama is not Idvara’ of
Vidigtadvaits in as much as the latteric. Tdvara of Visista-

.

1, N. P, pago 511
2, N. 8. Page 75 (Madras).

8. N, 8. Page 75-75.
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dvaits is Sadvatadiva’ or simply spenking Nardyapa. As
according to Visistadvaite, the Tévara is realised as the only
Tattva being the &aririn of Cit and Acit, forming the Sarira, 50
is *Siva’ in Saiva-philosophy conceived of as the only Tattva
having His Sakti manifestating itself as Maya and Puruga
ie. acit and cit. ‘Rage' as a distinct Tattva ju Saivism is
not justified because it is subsumed under Jndna or conscious-
ness in its aspect of affection or attachment. ¢Vidya. asa
separate entity is likewise untenable as it is nothing else than
the ceusal collocation of knowledge. What is ‘Kala’ is
but a state or stage of Prakrti, called ‘Aksera’ and as such
it cannot be held to be the cause of the manifestation of
creativity in the self. ‘Niyati’ of the Saivagama philosophy
amounts to the will of the Being and thus it cannot bea
material evolution. ‘Kala’ or time is a material evolute.
The number of the Tattvas cannot be more than 25 or 26
or 27. The Tattvas are not 36 as the Snivagamas recognise
or as Varada Vispu Midra, the Visistadvaitic philosopher also
admits? Thus it is more philosophical to realise the one
Feality Z the Brahman — ‘Brahmaikameva tattvam’ — 85 it
is this-tlmt includes all the other objects of experience.'
The existence and the essence of Reelity form the object of

our tr:.mscendental intuitive experience brought about by an
intensive culture of our spiritual being. )

Vis',isgidvaitins have a fifth categorisation of reality
according to which the Tattvas number four or five —

(i) Pradhina.

(i) Puruse implying (iii Parama Puruge)
(iv) Vyakta and

(v) Kila.

But the supreme significance of this also is the ‘Aikya’ of

1. N.S, Poge 03
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the *Vaidigtya’ of Reality otherwise no Darfana of the Tattva
par excellance viz. Brahman can be possible.

In & way the 12 Tattvas of the Nyaya metaphysics are
acceptable to Vidistadvaita. Thus comes into being the
sixth categorisation in which are included the following 12

Tattvas'—
1., Atman meaning (i) Iévara, the all-conscious, the

6.

7.

9.
10.
1.

all-powerful and the all-pervading reality, and
(ii) Jiva, the self-conscious soul,

Sarira meaning (i) Karmaja or caused by Karma
such as the Sarira of all the living beings and
(iiy Akarmaja or uncaused by Karma, i. e, eternal
such as the Sarira of Iévara.

Indriya meaning the 5 organs of sensation, the 5
organs of conation and the Manasi. e. the mind,
all being the evolutes of the ego--the Sattvika
Ahankara.

Artha or objects of sensuous experience.

Buddhi or consciousness i. e. the Dharma Bhata
Jnana which means the illumination of the objects

for the sake of the conscious being.

Manas, the extrnordinary cause of memory and
recollection—a sense-organ.

Pravetti or the functioning of the physical, the
mental and the spiritual beings of all of us.

Dosa or the causes of Pravrtti such as attachment,
av;:xsion, inertin and so on.

Pretyabhdva or transmigration.

Phala, the result of Pravrtti.

Duhkham or pleasure and pain and

1. N.P.page 509
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12. Apavarga i. e. the ultimate bliss resulting from the
realisation of Brahman, the Being of our being, the
ground and the goal of the cosmos.

According to Vidistadvaita, the categories of the Vaifesika
atomism such as Dravya, Gupa, Karma, Saminya, Visesa,
Samavaya and Abhava are not of any immediate use, so far as
Brahmanubhava or the ultimate realisation of the highest
philosophical and spiritual truth and ideal is concerned.

Hence almost oll the Visistadvaitic writers of the post-
Ramanuja-period prefer a seventh categorisation which is
in keeping with the spirit of the Vaifesika-system. The
underlyieg iden of this seems to be the advocacy of the
realistic character of Viigtadvaita as distinguished from the
idenlistic and the absolutistic trends of Nirviegadvaita. In
fact,’ Vedadta Defika’s main contribution fo Ramainuja
Du.rszma lies in the study—systematic and synthetic—of the
ultimate principle or piinciples of the cosmic existence.
Ramanuja has succinctly propounded and elucidated *Vigista-
dvaita’ and Vedanta Desika has systematized the Darfana of
Ramanujs. In scientific analysis, as Vedanta Dedika contends,
the categories of the pluralistic realism of Nyﬁya-Vais'esikﬂ
hm:'e to give way to the categories of the monistic realism of
Visistadvaita. The seven categories of Dravya (substance),
Gu}m (qllﬂ‘iifies), Karma  (motion), Samanya (generality),
Vleg'l.(purtxcu]arity), Sam:wiyu (inherence) and Abhava
(norl-extstence) which characterise the Vaidesika-system and
which are also implied in the Nyiya are subs\;med under the
following two categories of ViSigtadvaita !

() Dravya (substance),
(i) Adravya (other than substance).

Dravya i. e, substance is common to both the Va'§-gikas
1. N-P. page 610,
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and the ViSigtadvaitins, But the conception of Dravya is not
the seme in the two systems. Both the systems acknowledge
the essential character of Dravya. The essential character of
Dravya means its substantiality realisable through the reali-
sation of its character as the Snmavayin or the Upidana (the
material cause) of things coming into being. But they differ as
regards the conception of causality and hence they put forth
different conceptions of Dravya also. Whereas the Nyaya-
Vaidesika analyses the Dravya as Samavayi Karana and
hence different from the effects, Vidistadvaita takes the Dravys,
the Upadana to be abiding in the effects which are no other
than the changes of its states or stages. There are 9 Dravyas
according to the Nyaya-Vaifesika philosophy—earth, water,

light, air, ether, time, space, soul and mind and all of them are

independent. How and why they work together to consti-
tute the cosmos remains a mystery.  But according to

Viistadvaita, Dravya is subdivided as follows? :—

Dravya or' substance.

1 . s ) .
Jada i. e. material, Ajada i. e non-material.
d !

() A\,yuktn or Prakrti (i) Kala or t{me.
or Acit i.e. matter.
1
Pratyak olr that whick  Parak or that whose
is self-aware. awareness dependson
something other than
. j . | itself.
(i Jiva i. e the self- (i) Idvara i e. Brahman
conscious soul. the transcendentally
omniscient Being.
(iv) Mati or Dharma
Bhata Jnina ic.
consciousness.

o ———

(i) Nitya Viblhnti or Para
Prakrti i. e. the ever-
effulgent transcendental
matter, the pure body
of Tévnra.

1, N.B.Pago 16and T. AL K. 1.0 sud T,

41
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1t is clear from the above classification that the ultimate
reality is the self-awme supreme transcendental Being and
the six-fold substances such as Avyakts, Kala, Jiva, 1évara,
Nitya Vibhati and Mati are all composed in It. Tévara as
the self-nware substance or the Pratyak-principle is the same
as the Brahman, the Supreme Transcendental Being, 2
unity in the twofold states of evolution and involution
of the cosmos. Thus what finally emerges is Brahman, the
Supreme Substance on which depend «cit’ and ‘acit’, the
unconscious and the conscious substances. The rest i e.
¢«Kala’, ‘Dharma Bhata Jnana’ and Nitya Vibhati’ merge
their separate existences in Acit, Jivalévora and Isvara
respectively, being, as they are, but their Videsanas of
Prokiras or essentially inalienable adjuncts. As Kala,
Dharma Bhata Jnana and Nitya Vibhati are the Vides inas
for' acit, Jiva-Jévara and ISvara respectively, so, are Cit and
Acit but the Viéesanas for Brahman, the Supreme Trans

cendental Substance, the Being, the Life, the All-inail of
the Universe,

The 24 Guns or qualities of the Vaidcsikas ore not
scientifically mutually exclusive. As for instance, the Gupas
?f pleasure, pain, desire, aversion and volition supposed to be
inhering in the soul are in reality but the aspects of cons-
ciousness. The Gupas of Dharma and Adharma ore essen-
tially the ‘Divine will to protect’ and the ‘Divine will to
punish’ which in turn are but the nspects of Divine Omai-
science. *Buddhi’ is not essentially exclusively s Guna in
as much as it partakes of the character of & Dravys, being,
as it fs. an abiding entity in the changes of its states of
expnnsion and contraction. Thus the category of sGuna’ in
addition to the category of ‘Dravya’ as posited by the Nyaya-
Vaidesika is not acceptable to Vidistadvaita. Viistadvaite
accepts only *Adravys’ in addition to ‘Dravys’s Dravya' in
ultimate realisation means ‘Brabmon. In memPhYSic"l
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categorisation Dravya is cit, acit and Idvara, In scientific
analysis Dravya is cit, acit, Iévara, Dharma Bhats Jnina,
Kala and Nitya Vibhati. And ‘Adravys’ stands for Suttva,
Rajes, Tamas, Rupa, Rasa, Gandha, Sparéa, Sabda, Sarhyoga
and Sakti.

‘Karma’ or motion as a distinct category has been
accepted by the Vaifesika and some Vifistadvaitic philoso-
phers also.! But some Visigtadvaitins, the predecessors of
Vedanta Deéika, contend that between the causal collocation
of movement of things and the ensving movement ihere is
no need of postulating an entity called Karma or motion,
In fact, it is Sarhyoga or conjunction slone that is responsible
for our knowledge of movement at some place and mere
contact, at another, Vedanta Dedika, who holds Karma
or motion to be a perceptible entity, subsumes it, on the
implied authority of Ramanujn, under the category of

‘Adravya’.

'Samanya’ or generality, a separate category in the
Vaidesika-system is not at all acceptable to the Vedantic
schools. As the effect, say, the jar fs but the change of
state—renl in Ramanujs, appwent in Safikara—of the
cause, say, the clay, so, the conception of the jar asan
tavayavin,”a whole, composed of the ‘avayavas’, the parts
is not ncceptable to the Vedantins. Conscquently, the
conception of ‘Simanys’, ‘jarness’, for instance, following
from the conception of the ‘jar’ as an ‘Avayavin’, a whole,
composed of ‘avayavas’ or parts is also un-Vedantic,*

The experience of similarity in day-to-day life is not
the experience of ‘generality’ or ‘genus’ as an entity other
than the object it inheres in, but, the expericnce, at the most,

1. N. P. pago 599,
2. N. P.pago 407,
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of an individuslistic constitution or configuration of the
object as such.

The *Videsa’ of the VaiSesika Analysit is & superfluous
assumption  according to Vidigtadvaita.  The Vaidesikas
speculate over Videga as o separate entity that explains inner
distinctions in the eternal atoms and the other eternal entities.
The Vedfinting do not take the cosmos to be an atomic
configuration, nor do they recognize any eternal character
pertaining to the ether and the space and so on. According
to them the distinctive character of an object is self-
constitutive and not the creation of a super-sensible Videsa or
pn,rticularity. The eternal entities such as *Acit’, ‘Cit’ and
*I8vara’ differ essentially due to the differences of their innate
constitution. The ‘Acit’ differs from the ‘Cit' and the J8vara’
“by virtue of the fact that while the former is inert, the latter
are self-aware. The ‘Cit’ differs from the—4vara’ on ‘account
of the fact that while the former is atomic and attributive
the latter is all-pervasive, and substantive. Thus, there is

no necessity of a.'Videsa’ to distinguish one eternal entity
from the other.

) The postulation of Samavays is necessary for the expla-
nation of the experience of the inter-relatedness of Dravysa
and Giina and so on which are essentially indepen‘deﬁt entities
according to the Nyaya-Vaidesika schools. But the Vedantins
fegt.ml ‘Samavaya’ as an unnecessary assumption in as much as
.it leads to “unuvusthz‘x‘ or infinite regress as when one wants
to know the relation which relates, say, Dravya and Sama-
vaya or Guna and Samavaya and so on, one has to postulate
‘Samaviya' od infinitum. Thus the Safkara-Vedantins
explain the mutual relatedness of things and prcperties
on the principle of ‘Svaropa Sathbandha’ ‘or identity
whi‘,:h means that the substance is one and the* same
manifesting itself in its attributes and that the substanco i
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real, the attributes being apparent in respect of being the forms
or the states of the abiding substance. Just against this, the
Ramanuja- Vedantins believe in ‘Aprthak Siddhi-Sathbandha’,
which is not an independent category like ‘Samavaya' but a
concept of dependence and subservience existing in the
different units of the universe right from the humble insect to

the Almighty Being.

Abhava or negation in Nyaya.Va'degika, as a distinct
category of expeiience is vehemently cnticised by Vidista-
dvaita. The theory of causality called the “‘Arambha Vada’
which presupposes Abhava, gets a categotical denial from the
Ramanuja school,

It follows from the above thet the Brahman in Its
Brahmanhood means, in strict metaphysical analysis, Brahman
in Cit-and-Acit, or the*Dravya abiding in and through the
Adravyas. Thus for the theoretical Vidstadvaita, the 6 sub-
categories of Dravya and the 10 main varieties of Adravyas
are absolutely necessary. But the practical Vigistadvaita
cannct allow itself to end in the sphere of mataphysical cate-
gories meant for mental analysis and intellectual discernment,
The real categorisation of reality according to the practical
Ramanuja-Daréana, as Vedanta Desika asserts, is something
else.! What is the real nature of our experience, our reali-
sation of Reality ? It is deep love and devotion to the
(ground and the goal of our experience. On its advent alone
the Reality draws us nearest toitself. Thus the ultimate
category of Ramanuja Dardana is ‘Deep Love and Devotion’
which surrenders all its interests and even itself to the
Ultimate Object, the Transcendental Divine, pervading
every thing, everywhere. It is this which is the real category,
the Tattva, or the Prameya. Anything else stands simply for
Its sake. All our wisdom and all our actions get their supreme

1. N, P, pago 611.614,
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value ond importance through It alone. It is our constant,
deep, loving meditation alone in which Reality is imme-
diately intuited snd what results is Bliss Eternal, In the
height of love for Reality, itis called Bhakti ; in the supreme
. limax of this love, it becomes Prapatti or Saranagati or
Vadikarana of the Parama Puruga. All the diverse systems
and schools are but approaches to it. It is this which is the
Darfana of the *Vaisigtya® or the ‘Aikya’ or the +Vidistadvaita’
of reality. In its sweep it intuits Reality as a Unity which
can be distinguished in its component parts of Iévara or God,
the Brahman to be sure, Jiva or Soul and Prakyti or Matter.
Now, we shall study, following Vedanta Dedika, the three
distinct entities constituting *Vidistadvaita’.

1. Iivara or God.

The philosophy of Vidistadvaita means the philosophy of
the oneness and the absoluteness of T4vara, the Ttanscendental
Divine Being in the wuniversal becoming of man and natnre.
There is no attempt here at the reconciliation of the jrreconci-
lable i. e. the unity of the diversities or the non-difference of
lhe differences or the identity of the multiplicities. The
supreme sense of Divine Unity is realised in the ontological,
the spiritunl and the super-spiritual subservience of mind and
matter to God. God in His real transcendental essence and
(.existence is not different from God s grasped by human mind
m.th.e respec.t of His cosmic immanence, His cosmic powers:
His mr:nmatlons and even His images meant for the sensuous
adoration of man. The Divine Personality as the conscious
power of being, the conscions centre of knowledge and the
Infinite Being enjoying eternally the bliss of multiple moni-
festations is the same as Brahman, the Impersonal Absolute
Reality, the Infinite Existence —Consciousness —Bliss eternally
pervading everything everywhere. There is ne difference
whatsoever in the Reality termed as Iévara and Brahman,
Narayaps and Vasudeva and so om. The difference of
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nomenclature 1s the expression of the realisation of the fulness
of Reality through human avenues of religion and philosophy,
theology and mysticism, zsthetics and poetry and what not,
The Brahm n of Philosophy and the Iévara of religion mean
the same Reality, The mtwtion of the Brahman and the
devotion to God mean the same realisation of Reality, The
‘Ghataka’ Srutis or the Antaryami-Srutis contam the real
insight nto the sigmificance of the ‘Bheda-'Srutis that analyse
Reality and 1ts revelations and the ‘Abheda’ $rutis that pomt
to the Absolute Reality as ‘gzRafgdian’ ' Neither absolute
non-difference nor absolute difference 1s the real nature of
Reality Reality 1s a Transcendental entity to which all the
diversity 1s eternally and alogically related

God cun be known by intuition alone.

The Vls'lgtﬁdvmta Vedanta, as Vedanta Dedika followmng
Ramanuja understands 1t, precludes the pocsibility of human
reasoming 1 the sphere of the realsation of God. The
Nyaya, the Vafestha and the Yoga philosophies resort to
anumana or ressoning and argumentation to prove the
existence of God  The logical and dilectical demonstration
of Divine Existence m the Kusumanjali and the Atma Tattva-
Viveka of the 1llustrious Udayanacarya 1s a great philosophi-
cal attempt, 1ndeed, to uphold theism against matenalism,
subjectivism, mihsm and scepticism of all types and manners
But what 1t ultimately proves 1s not the real Bemng, the
Transcendental Reality, but only an aspect of It viz the fact
of Its being the Instrumental cause of the cosmos * God
His real essence and existence 1s the Prmal Cause, the
Material Ground, the very warp and woof of the cosmic
evolution® and as such He can be mtegrally mtuited and
lovingly contemplated upon by all of us who are essentinlly
His becommgs He1s not subject to transmutation 1 the

1 Sarvartha Siddhion T, M. K 8.290
2&3 N 8 page 230
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cense that He becomes the cosmos. He is ever immune
fom all changes and mpetfections in as much as1t1s He
who 1s ever the transsendental being and it 15 His becomings
that happen to be subject to change and mutation.

Reasontng and argumentation cnnnot prove God One
argument may be counteracted by another argument and there
may be no end to argumentation * But the Sastiaic intwition
has all the finahty of vision and nsight  And what is reahised
and realisable through &astra 15 not God s the instrumental
cause but God as the ground and the guide and the goal of

the cosmos or the Divine Personility m His fulness of
powers.

God is the First and the Final Caugse of the Cosmos.

The Vedantic inquiry into God Is the inquiry into
the First Cause of all that is and has its being Different
exponents of the Vedanta approach the problem in different
woys. Safikma conceives of Reality as the ground of all
revelations, which, in ultimate analysis, turn out to be but
Musery. Thus the Brahman os the First Cruse is mtmted
as qualified with Avidya or the principle of individuition OF
the power of 1illusory manifestation. Bhashara postul ites
Brahman, the Fust Cause as composed of two prt>-the
first, the spiritual or the Cit-part and the second, the matertal
(.)r the Acit-part. The Brahman undergoes tr \nsformationt
in the transformation of Its material elements 1t 1s, like
wise, subject to transmigration m the transmigtation of Its
spiritual element under the impact of lm

{ itations following
tom the mutation of matter,

Causal Reality to b YVadava Prakasi imagnes
trin) y to be pure universal Bemg, underlying its
ple aspects or potencies of Cit-Acit-Tévara of man-nature:
(;od. Accordingly, 1t is the deep ocean of Being with forms,
ubbles and waves of man, nature and God that becomes
1. N S.page 232 o
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the cosmic phenomenon. What it means is that the human
mind cannot conceive of Reality ns the ground of the
cosmic revelation without conceiving of its distinctive nature
or feature or function or power of becoming. But what the
Vidistadvaitic philosopher Ramanuja and his chief expodent
Vedanta Deéike do is to bring out the real sense of Brahman
or Iévara, ns the One Divine Absolute Reality and as the
First and the Final Cause of all the cosmic effectualisations.
What it means is that Brahmon or Iévara, the Reality, the
principle of cosmic causality is essentially the immutable
Substence eternally associated with Its attribufes, Its powers,
Its distinguishing features, Its media of expression. This
Reality undergoes change or transformation not in the respect
of the transformation of Its real transcendental essence and
existence, but, in the respect of the transformation of the
states of Its attributes, Its powers, Its distinguishing features,
Its media of expression,! Any change of Reality in Its
revelations is but figurative, symbolical, indirect. Reality is
rich in expression, but, it never suffers any limitation through
Its expressions.

The acit, the material attribute or the non.sentient
medium of expression of the Brahman has two essential states,
the subtle and the gross. The effectuslisation of ‘acit’
is the passing over of matter from its subtle materia! state
to its gross material state. Similarly the material involution is
the passing over of matter from its gross material state to
its subtle material state, The Cit or the spiritual attribute
or the sentient medium of expression of the Brahman has no
states in regard to its self-sentient spiritual being and essence.
\What it has by way of the change of its states is the con.
traction and the expansion of its attributive consclousness
under the impact of its Karma, in the vortey of Sarhelra,
Thus what is spiritual effectualisation is but directly appli-

1. N. 8, pago 233,
42
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cable to the attributive consciousness of the soul, and only
indirectly to the self-sentient spiritual being. There is no
evolution or involution, thus, of Reality, the Brahman, the
évara in Its real gbsolute divine essence. Directly evolution
and involution apply to the states of the attributes of the
Divine causal substance. It is only indirectly that they apply
to the attributes of the substance as such. The substance
in Its real spiritual essence ; may, however, be looked upon
as subject to evolution and involution in a figurative
sense only.

While Sadkara fails to analyse the real cause; Bhas-
kara, the pure caiise and Yadava Prakads, the divine cause,
Ramanuja snd Vedanta Degika grasp the real, the pure and
the divine causal Substance, which immutable in Itself
undergoes changes from the causal state to the effectual
state, directs the cosmic principles of mind and matter in
the evolution of the cosmos, rules over the elements of the
cosmic manifestation, underlies the universe of nature and
man and to crown all, becomes the ultimate goal of all

spiritual realisation possible to us in our terrestrial as well as
transcendental existences.

Creation is the spontancous manifestation of joy in the heart
of Reality.

God, the perfect personality or the perfection of im-
personal existence—bliss-consciousness has unbounded joy
as one of the permanent aspects of His essence and existence
It is this divine delight in the heart of Reality thiut is the
feul source and sustenance of creation, It is this that shines
in the Omniscience of the Devine Being, in the self-sentience
of.the soul and in the multiple materiol becomings. It is
this ’fhnt is responsible for the ‘Aprthak Siddhi’ or the divine
relation of God to God's creation. It is this that defies our
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logical demonstration, It is only our integral intuitive love
that can comprehend it and enjoy it

God is overflowing with divine delight. In His cosmic
expression He allows no restrictionf to the law of life—the
Karmic law—to have its full round. What He does is but
to take on the full responsibility of the Karmic Law, the
Law of Life. The law of Karma is transfigured by the
Law of Krpa, The creation is indeed the recreation and
the rejoicing of the Creator.

T$vara the highest of veligion is identical with Brakman, the
kighest of Philosophy and He is knowable as well as nameable.

Although the mind of man cannot exhaust the Divine
Content, which in any analysis remains ever the full Divine
Essence, ever transcendentally true and good and beautiful,
yet, it can grasp It in the aspects of Its immanence and
manifestation in and through the cosmic phenomena.®
Human language, howsoever imperfect it may be, does
contain the power of expression of Reality in ifs entirety.
There is no need, thus, to twist and torture the sacred
Vedantic texts as Safkara and Bhaskara and Yadava Prakada
do. What is required is the synthetic sense, the supreme
understanding of such texts before we can comprebend God,
the Divine Reality and express the Divine Nature in
our language. God in His universe and Brahman in Its
transcendental existence mean the same Primal Divine Renlity.

God is qualified with Divine Qualities.

The Nirvifesadvaitin’s conception of Brahman as the
qualityless Reality or the non-diffes:entiated pure univ.cfsal
existence-consciousness-bliss is, according to the Vlsns;ﬁdvmt{ns,
neither real nor realisable. What is ‘qualitylessness’ ? A kind

1. T.M. K. 8.1
2. T.M.K.3.3
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of quality, to be sure.? Brahman, characterised with ‘quali-
tylessness’, becomes the qualified Brabman. 1f, however,
it were not so qualified, It remains essentially the Divine
Being, qualified with the qualities of His essence and exis-
tence, His supreme transcendence and His absoluteness. All
the Divine qualities of Omniscience, Omnipotence etc. follow
from the transcendental Being of the Divine, which can be
determined as the being of reality of consciousness, of infinity,
of bliss, of perfection and never as the identity of the pure
differenceless absolute reality. It is the being of God, which,
in the fulness of its manifestation, is the presupposition of the
Divine Life in the Divine Universe i. e. the Daya-Lila of the
Bhagavan in the Vaikuntha or the Para Prakrti or the Nitya
Vibhati.

] The qualities of God such as cosmic causality, cosmic
immanence, cosmic control and so on define His self-deter-
mining and self-determined transcendental essence. God is
‘Divya-Mafgala-Vigrahs,’ the most peifect spiritual personality
hn'ving myriad means of manifestation. God, the Saririn of
His Sarira constituted by the universe of man and nature is
the same as the Supreme Reality of intuition.

Qod is immune from all change and imperfection.

All .the elements of matter and mind are conditioned by

space, time and causality. It is only God who conditions
space and time and causality in and through His Divine
essence and existence. In the eternity of time, in the infinity
of space, in the self-consciousness of the soul, in the self-

lummos?ly of consciousness and in each and every conception
of eternity and infinity it is God alone who is ever immanent
and yet transcendent, Divine Omnipotence does not mean

the possibility of the impossible, but, the spiritunl guidance
over the actualisation of the possible alone.?

1. N.B page 227,
2. T.M.K, 347 '
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Z$vara as ‘Cidacidvifista’ is the subject of Vedantic tnquiry
and Vedantic realisation,

The Vedanta does not and canhot inquire into the
undifferentinted and the undifferentiable Reality of the
NirviSesadvaitic concept. The Absolute of Safikara is immune
from all relations or distinctions or differences  But according
to Ramanujo and Vedanta Dedika such an Absolute cannot
be the ground and the goal of cosmic phenomena and hence.
It can form no snbject for the Vedantic study, let alone,
the Vedantic Sadhand. Accordingly, the Absolute of the
Raminuja Dardana and the God of Vidistadvaitic Vaignavism
is the same Reality which is the Petfect Personality as
hinted at in the Ist Adhyaya of the Vedanta Satras, the First
and the Final Cause as pointed out inthe Ilnd Adbyiya
of the Vedanta Satras, the ultimate means of spiritual rezzh‘:
sation as discussed in the Ilfrd Adhyaya of the Vedanta
Satras and last but not the least, the real goal of all life as
intuited in the IVth or the final AdhyZya of the Vedanta
Satras, There is thus a complete spiritual synthesis in the
Vedanta which follows from the spiritual synthetic nature of
Reality and leads to the spiritual synthetic experienceof divine
delight. It is the sclf-proved, self-sufficient, self-existent
Reality that can be logically, ethically, spiritually and trans-
cendentally realised by all the conscious ceatres of the

universe,

What is Mays or Avidya or Upadhi or Sakti is oot the
principle of illusion or limitation or imperfection, and does not,
in any why, bind the being. It stands but as the real attribute,
the real defining and determining beinghood, the adravys, the
Aprthak-Siddha-Vifesann of the transcendental Visegya-
Dravyas, the Absolute or the Divine Personality-Brabhman or

Isvara.?
1. T.M K. 61
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2 Jiva or Soul.

In VISIStadValta as interpreted by Vedanta Deika, the
being of the soul (Jiva) follows from the being of the
Supreme Soul! The Omniscience of the Overself enriches
the self-sentience of the self. The Omnipresence of the
Infinite Being energizes the all-pervasiveness of the consci-
ousness of the finite- beings. The Omnipotence of the
Absolute is the source and the sustenance of the free agency
of the individual conscious centres of the cosmos. In every
respect the soul is the Apthak-Siddha-Vifesana of its Videsys,
the Divine Personality.

The soul as the self-proved spiritual reality can algo be
psychologically known and experienced.

What Ontology of the soul presents of the soul-essence
can also be grasped by human psychology. The existence
of the intellectual, the emotional and the volitional self is a
matter of psychological proof. The consciousness of the ¥’
is a common experience possible to the conscious entities
inhabiting the universe. None can ever doubt his own
existence. Even in the doubt of the ‘I, the doubting ‘I’ is
involved. The ‘I’ al the outset is recognized as the perceiver,
face to face with all the perceptions and all the percephbles
Neither the individual elements of the psycho-physical
organism mnor the collectivity of all the organic elements can
ever singly or collectively constitute the ‘I the knowing,
the doing, the feeling self, the spiritual body of the Trans-
cendental ‘. The I’ experience in our terrestrial existence
is but the part-experience of the real or the transcendental

‘I' whose essence is infinite and eternal consciousness °
and bliss,

The Vijnana Vida-psychology is not psychology in the
real sense as it does not point to the real ¢psyche’, but, simply

1. T.M K, 28, 2, T.MK.32. 1&3,
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dissects the psychic elements “into the Paiica-Skandhas,
Moreover, it cannot explain the ‘I' that correlates, co-ordi-
nates and co-exists with all the experiences of the ‘I' such as
recognition, recollection, reasoning, integral intuition, sesthetic
experience and so on.

The Nirvifegadvaita-psychology also which speculates
upon the ‘I’ as the appearance of the Absolute caught in the
whirlpool of Eternal Ignorance or Individuation does not
grasp the self-conscious ‘I' whose being is constituted® by the
being of the Transcendental sentience.! The Being hus no
illusion, nor can the illusioned Being become the one soul in
many bodies since the emancipation of the one ‘I’ will mean
the emancipation of the cosmos which is against all sense

and reason and intuition.?

The Bhedabheda Vada-psychology, likewise, is a futile
attempt at the reconciliation of the ‘I’ with the Supreme
Being. If the *I' were reconciled to the Supreme Being, the
limitations of the ‘I' must, in some way or the other, touch

the perfection of Reality.’

Ultimately, the soul-psychology which derives its
essence from the Ontology of the soul and which is the Visis
tadvaitic psychology of Yamuna, Ramanuja and Vedanta
Dedika is the real human psychology in which the I’is
revealed ns the knower, underlying all his knowledge ; the
doer, underlying all his deeds and the enjoyer, underlying all
his enjoyment. Neither is the ‘I the momentary stream of
consciousness nor is it the eternal universal consciousness.
The ‘I’ is essentially the conscious being with the power of
his consciousness revealed in the intellectual, the emotional

1. T.M K. 212
2. T.M.K, 213
8. T.M.K 3.1l
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and the volitional spheres! The ‘T’ js, therefore, not to be
proved from the experiences of desire, aversion, volition,
pleasure, pain and knowledge as is done by the Nyaya-
Vaidegika-philosophy. The I is the self-proved, self-conscious
entity which can be realised in our common objective expe-
riences, our subjective states, our intense discrimination’of
the subject from the object and to crowh all, in the
transcendental realisation of its real being.

The soul is eternally existent. ¢

The ', the spiritual ego is not an adventitious feature
of existence, but, an eternal inhabitant of the cosmos. Its
essential being is ever uncaused and cannot be conditioned
by any causal collocation, spiritual or materiai. Its becoming
is the becoming of its Dharma-Bhata Jnana, its attribute,
its power of consciousness that may contract and expand in
the Sarmsara undet the operation of the law of Karma. The
soul does not change with the change of its knowledge as the
Vijnanavading believe. Such a change will mean the end of
all human endeavour, and all human achievement. The soul
remains even after the dissolution of the body, since, it is
not identical with the vital air. The soul is the spark from
the Transcendental Effulgence. The existence of soul till
the cosmic involution is a misconception, because, in that case
the spiritual realisation cannot be shown to have any purpose
or ?oint. The soul is not lost in the Absolute in the event
of '1t.s salvation as then spiritual realisation will amount fo
Spln.tual destruction. The soul is, finally, the eternal spiritunf
reality conteined in the Timeless Transcendental Reality.

The soul is the knower, the doer and the enjoyer.

Vel o
The ‘T’ is neither the substrate of the ‘I’ experiences nor

isi .
it the same as the subjective states, It is, in fact, the self-
L &2, T. M. K. 27
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conscious being expressing the power of his consciousness in
the acts of knowing and doing and enjoying. It cannot,
therefore, be identical with God, the Perfect Personality, the
Universal Ground and Goal of all experience.

The soul is atomic.

The soul in its supreme essence of self-consciousness is
atomic. It cannot be all-pervasive, since, in that case, there
will be no meaning in its realisation of God or in its attain-
ment of the Divine world. All its all-pervasiveness is through
its power of consciousness operating in the cosmic sphere,
The transcendental sphere is within the reach of the soul, the
spiritual monad, but, never within the reach of the soul's power
of consciousness. It is the soul, the atomic conscious spiritual
centre that is the concern of the Supreme Soul, the attribute
of the Absolute, the glory of the All-Glorious and the Aprthak
Siddha-Videsana of the Vifesya-Dravya, the Divine Persona-
lity. Its Dharmabhata-Jnana has no relation with the
Dharmabhata-Jnana of the Divine Being except in the sense
of its operation under the sanction of the all-pervasive Divine

Will.

Souls are of different categories.

The finite conscious being is not a unity in its media of
manifestations, It isa plurality to all intents and purposes
There may be as many souls as there are psycho-physical
organisms. But there is no difference in the real being of the
souls in their myriad manifestations. The plurality of the
soul is due to the difference in the operations of the power
of ifs consiousness under the stress of the Kirmic law
operating in the cosmos. Thus the following categories of
souls may be discerned in the Divine Government of the

Universe !

1, N.B.page3ls.
43




‘338 EXPOSITION OF THE RAMANUJA DARSANA

1. The Sathsirin or the soul bound by the law of
Karma. It has the following two sub-categories :—

(@ the *Nitya Sarhsarin’ or the Baddha, the souls in
bondage, and

(i) the ‘Bhavi Samhsara Virsha’ or the Mukta, the
liberated souls.

. 2. The Asarhsarin or the Nitya, the souls not bound in
any sense by the Karmic law of the cosmic life.

The souls being many, there isno identity of the soul
with the Supreme Soul. Even in its ultimate spiritual state,
the soul is essentially controlled by the Supreme Soul, the

inmost being of all the conscious and the unconscious centres
of existence.

The destiny of the soul.

In Vidistadvaita the being and the becoming of the soul
are in perfect consonance with the destiny of the soul. The
destiny of the soul is ‘Moksa’ or ‘Mukti’. The atomic
conscious centre of reality reaches the all-pervasive trans-
cendental Divine Reality. The Eternal Home of the soul
is, indeed, the Transcendental Divine Abode—the Parama
Pada, The entry of the soul in the Parama Pada is not &b
adventitious event but the result of the soul’s integral intuitive
experience of the Divine in His real essence, possible only
through an all-round perflection of the soul-nature in its
ethical, moral, religious, @sthetic, spiritual and transcendental
aspects. In the realisation of its ultimate spiritual destiny
the soul reolises supreme transcendence over the moral
and the physical universe, the scene of its becoming.? It is
one with its ground and goal in as much as it becomes the
concern of the Divine. Beyond the space-time world, beyond
the symbolism of the spiritual universe, even much beyond

1. N.B. page 220,
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’

the reach of all intellectual, emotional and volitlonal activities,
is the real home of the ‘I’ to which, it must, in the long last,
return and be at rest with its Divine Maker and Master and
Lover. All-Equahty with the Divine Being is the destiny of
the soul.! But the equality of its will with the Divine Wi}
is mnever the aspiration or the attainment of the atomic
conscious being. In the state of final emancipation, the soul
revels in the same region with God, attains to the same nature
as that of God, is ever in close communion with God and
to crown all, realises its real Aprthaksiddhi, its Sayujya

with God.?

The destinies of the soul variously described in various
philosophies are all reslised in the reslisation of its real
destiny —its spiritual relation of Sayujya with the Divine.
Personality. Even ‘Kaivalya’ or self-realisation is not desired
by the soul. Moksa is God-realisation, par excellence.?
Bhakti in the Vaikuntha is the real Mukti for the spiritual
', It is this which is the realisation of *Viistadvaita’ in its
real sense and essence.

3. Jada Dravya or Matter.

All material evolution is a means to spiritual evolution
in the scheme of the manifestation of Reality in its entirety,
Prakrti (Jada Dravys) or Matter is the underlying principle

of the material evolution of the universe. But it does not

work out of its own accord and in accordance with the
working of its own laws. It works, in fact, in the working
of the Divine will and in the operation of the Divine Laws.
It is this which is the Vidistadvaitic sense of Praksti (acit or
Jada Dravys) ss the principle of material evolution.

Matter defying logical proof is tntegrally intuited,
Matter in Vidistadvaita is not the same 8s matter in

1. & 2. N. 8. pago 221,
3. N.B, page 218324,
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Samkhya or Nyaya or Vaifegikn or the Buddhistic philosophy.
The Sadkhya argues out matter as the state of equilibrium
of the three qualities of Sattva, Rojos and Tamas. The
Nyzya and the Vaiesika imagin matter as the atomic conglo-
meration. The Buddhistic philosophy conceives of matter as
the sense-ultimates in perpetusl flux. But the Vidigtadvaitic
philosophy intuits matter as the non-sentient mode of Divine
Manifestotion—the screen against which God enacts the
Cosmic Drama.! Matter is not the principle of unreality.
1t is, on the other hand, one of the elements of Reality. The
equilibrium—state of the three quslities is not matter. Matter
is that which is qualified by the three quelities or ‘which is
the substrate of the three qualities? all forming its inalienable
attributes. Matter does not evolve by itself but in and out
of the will of God. It does not also evolve for the souls
but for the sake of the Divine, its Inner Ruler Immortal.

Matter is *Dravya’

Matter is Dravya or substance in as much as it is the
substrate of its attributes, its states, its transformations, its
aspe.cts of evolution. Matter, a Jada Dravya ie. a non-
gentient substance has for its attributes—the Adravyas
standing in the relationship of Aprthak Siddhi with it. And
with regard to the Divine Substance, the non-sentient material
substance is but an attribute, a quality.

Mutation i8 the law of matter.

Matter is always subject to change, But it changes fof
the sz-lke of the spiritusl evolution of the universe. Its
fnutatlon is a medium through which works the law of Karma
in the scheme of the working of the Law of Divine Life.
The m.utation of matter is not the actuslisation of the
potential or the creation of the new or the illusory manifesta-

1. N.B.1l—last stanza. -

9. Barviartha Siddbi, Page 15,
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tion of the unreal, but, the transformation of the states of
the real material substance, abiding essentially in all the
changes. The material change and the Transcendental,
Immutable Divine may be grasped as effect and canse by
the same sweep of spiritual intuition, As the effect is not
different from the cause, being, as it really is but the change
of the state of the cause, so is mutation not opposed to
Immutability, being as it essentially is but its *Aprthak siddha
Videgana.’ The law of material transformation is the law
of spiritual evolution and gs such it can be termed the Vedic,
the Vedantic or in fact, the Viéigthadvaitic Satkarya Vada,
to be sure.!
Divine Energy is immanent in material evolution
In the Visistadvaitic philosophy of the evolution of
matter, which meauns the real change of the real causal state
of matter into the effectual state, the most important con-
ception is the conception of the ‘Apyayana’ or the energizing
of matter and the matterial evolutes by the WIil of God.
1t is this which underlies the triplication or the quintuplica-
don of the cosmic elements s suggested i the Smutis, As
this idea is conspicuously absent in the conception of the
atomic conglomeration of the Nyaya-Vaisesika, in the purpose-
less accumulation of the sense-ultimates of the Buddhists, in
the uncalled—for cosmic creation of the Samkhya and in the
baseless objectivisation of Reality of the Nirvisesadyaitin, it
can be held to be the differentia of the Visistadvaitic con-
ception of matter and material evolution. It follows from
the Transcendentsl nature of the Cosmic Creator, who
remains immanent in His creation,
Vidistadvaita, in fact, re-interprets the Shrhkbya.ides of
the evollix;.ion of matter. The Sarhkhya fails to account for
the evolution of consciousness. What it aims at is but on

1. Barvirtba Siddbi 1.23.
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ill-conceived iden of the non-sentient evolving out of itself
the principle of sentience. But Vigistadvaita does not have
to face such a paradox in as much as it takes material
evolution to be but the means to the spiritual evolution of the
cosmos in the sole guidance of the Divine Personality or
Reality in Its richness of expression,?

Time as the inert substance is experienced as the adjunct of the
objects of experiencs

Kala or time, though eternal, is not identical with God.
Time is but the temporal medium of expression of the Divine
Reality. In the eternity of time isinvolved but the will of
God. Like the ‘Acit’ or the ‘Avyakta’, Kala or time also
forms the paraphernalia for the Lila Vibhati or the play of
God? Time is perceptible in the perception of entities
qualified temporally. God abiding in the Avyakts is the
material cause and God pervading the eternity and

the infinity of Kala forms the accessory to the material

cause of the cosmic creation. In His transcendental essence

and existence, God is instrumental to all that comes into
being. Itis God alone who is the First and the Final
Cause, immanent in the material causality for the sake of the
divinization of the conscious centres of the Universe.?

‘TG A AgIgE ff gd @,
AN S 43 iy Tl Qe |
TR Al feaean qem aren = o,
TSR A R R, 1
Visivadvaitam 1 The Unity of Reality
*Visistadvaite’ is
fied monism”,
their followers ne

generally uoderstood top mean *‘quali-
But Ramanuja and Vedanta Dedika end
ver thought that their philosophy of the
L T.ALK. 1,
% T.M.K..l.gg
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One Absolute Reality would make them the upholders of a
qualified monistic view. On the contrary they hoped to be
as purely and intensely monistic as their chief great rivals,
the Advaitins. They would not brook the idea of their
philosophy of Reality being labelled as holding good under
certain conditions or qualifications. That God, the Abode of
the highest and the most auspicious qualities is the same as
the Brabman abiding eternally in the processes of universal
evolution and involution is the only sense of their monism
and it is in this sense that they are realistic Advaita-philoso-
phers as contrasted with the idealistic Advaita-philosohers,
Thus “Vidistadvaita’ means Divine Unity or the oneness and
the absoluteness of the Brahman, manifesting itself in matter
and souls as their immanent entity and yet transcending them.
“There is only one substance, the Brahman, the Supreme,
characterised by its attributes of g}l non-sentient and sentient
substances.” The substance isreal and its attributes are
real. The real substance can have only real attributes.
As our physical sense testifies to the objects of our experience
as being always characterised by their appropriate, inalienable
and inborn characteristics, so does our spiritual sense ascer-
tain the ultimate object of our ultimate experience, the
Brahman, as being always characterised by Its essential and
inherent attributes of the non-sentient and the sentient life-
principles, constituting the cosmos?® ‘Viistadvaita’ does
not mean that the Brahman and the world are one and
identical. What it means is that the world which is constituted
of the conscious and the non-conscious objects and which is
real as certified by our sense and reason, is an attribute or
state or quality in regard to the Brahman, the Supreme
Substance as proved by our spiritual sense and renso‘n. The
dependence of the world on Brohman, the subservience of

1. AL S. page 2 {Madres Edition),
2. TALK. 51



344  EXPOSITION OF THE RAMANUJA DARSANA

the cosmos to the Cosmic Ruler, entirely changes the status
of the world asa substance or substantial substance and
makes it o substance-attribute or attributive substance in
relation to the Absolute Reality. But the reslity of the world
is not affected by this divine dynamics-this spiritual transfor-
mation of the cosmic phenomens. On the contrary, the
world is made spiritually united with its maker, a matter of
concern for its architect, a visible attribute of the Divine.
It isin such a world that there isa hope for humanity to
reach upto Divinity witha view to realising the values of
life, All that is and subsists is real and is really being
eternally Brahmanized. A part-view of things may be deva-
stating to the extent of even negating the things themselves.
A full-view alone can vouchsafe for the reality and the sub-
stantiality of the things as it is this that can co-ordinate, co-
relate, synthetize and grasp their real being. The idealistic
monism of Safikara and his followers divides and disjoins
Retility; the realistic monism of Ramanujs and Vedants
Desxlfa and their followers synthetically grasp the absolute
Reality. The goal is the same, but, while the Advaitins

destroy the beauty of the wayside, the Vidistadvaitins &Y

to carefully preserve it. In Advaita, the Absoh;te is Absolute

because no relativities cling to it. In Vidigtadvaita, the

Absolute is sbsolute inspite of the relativities, abiding in the

relative realities and being the main cause of their being and

their sole support and sustenance. '

Unlike the Advaita, the Vidistadvaita, does not negate
the _world to postulate the Brahman. The affirmation of the
reality of man and nature is a greater and stronger affirmation
?f the Absolute Renlity. The problem for the Vidigtadvaitin
is not that of a iriadic configuration of God, soul and matter,
:’t‘l‘;v t:fmt'he. ‘\mconditiomﬂ unity of Brahman in and thrmfg'h

iplicity of Jiva and Praketi. The ViSigtadvaitin
seeks the solution of the problem in the principle of sSarira-
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Sariti-Bhave!, o spiritusl principle, to all intents and purposes,
«Sartra-Sarsri-Bhava'

What is Sarira-Saric-Bhava P At the outset, it is
essentinl fo note that the terms Sartra’ and ‘Saririn® in
Vidigtadvaita do mot mean the same thing as in the Nyaya-
Realism. ‘Sprira’ in the Nyaya-sense means the organism
by virtue of being the seat or the substrate of actions
and sense-npparatus and sense-experiences. ‘Sarira, in the
Vidistadvaitic-sense connotes any ‘substance which a sentient
soul is capable of completely controlling and supporting for
its own purposes and which stands to the soul in an entirely
subordinate relation.! The proof of ‘Sarira’ in Nyiya is
The proof of Sarira’ in Viistadvaits is

our perception,
texts as:

spiritual intuition embodied in such sacred
‘q: iyt frgw gfus eead F gft 7 32 g i whyg
and so on® The *Saririn’ in Nyaya can connote only the
Jiva or the sentient soul. The ¢Saririn’ in ViSistadvaita
means the Supreme Brahman, thc Transcendental Absolute.
So it seems that Vidistadvaita begins where Nyaya ends.

The Vidistadvaitin conceives of the ‘Sarira-Sariri-Bhava’
on the analogy of the organism of biclogy. But the analogy
does not go very far. The main thing in the Viistadvaitic
conception is a spiritual synthesis of the world and the
world-maker. So argues Veddnta Dedika against the
biologicel notion of organism of the Nyaya-realists —*“Any-
thing may be the seat of actions but it cannot become an
organism for this very reason. For instance, a jar, which
contains water, may be the seat of an action i. e. the action
of containing water, But the Naiyayika would not call
the jar, Sarira or organism. And in characterising the
Zarira further as the seat of sense-organs, the Naiyayiks

1. &I Bhasya-11.1.9.
2. Br Up, 111 V1J,
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may either mean thet the sense organs inhere in the farira
or that they are conjoined to it. The first alternative i. e.
the inherence-idea is not acceptable to the Nyaya-VaiSesika-
realists in the case of the body and the sense-organs, because,
inherence, or intimate union can obtain only in the five-fold
spheres of (i) the product and the parts thereof (i) the quali-
fied and the quality thereof (i) the moving object and
the motion thereof (iv) the individual and the common
characteristics and (v) the eternal entities and their parti-
cularities. The second alternative i e. the conjuction-ides
is too ambiguous and unscientific. For example, & jor in
conjunction with some sense-organ or the other may have
to be called an orgonism, which is against any senseof
reason or suthoritative assertion. Moreover, an organism
defined as the seat of sense-experiences is not necessatily
an organism proper, because, one’s home, where one expet-
iences the mirth and the melancholy of life may thus be
called an organism.”!  Therefore the Naiyayike conception
of ‘Sarira’ or organism which is frought with absurdities
cannot explain the Sarira-Sariri-Bhava or the spiritual
synthesis of the Visistadvaitic philosophy.

.The Viéistadvaitic conception of Sarira is all-compre:
henste. It holds good in every kind of Sarira, be it
chemico-physical, psycho-physical, spiritual or Divine. It
seems that those who criticise? the organic unity of the Divine
of the Ramanuja Dardana and think that Brahman, the
Absolute, cannot be regarded as an organic whole or as 2
systf:m of integrated elements, probably do not quite follow
ﬂ;:f iden of organismin Ramanuja’s and Vedanta Dedika's
p llOS.OPhy. There is no touch of the sense of a biologicel
organism in the Vifistadvaitin's Sarira-Sarira-Bhava. In
Ramanu];ﬂi\{iéiggﬁdvaitn, as expounded by Vedanta Dedika,

;. g. §. page 209-10 {Conjesvaram).

« Dr.Raju: Thought and Reality. page 45.
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the idea of *Sarira’ or organism is true to Divine constitution
or God's Biology ; It is strictly in the Visigtadvaitic sense of
*Sarira’ that material manifestations and s.entfent souls form
the organism of Brahman, the Absolute Transcendental Being,
Hence it is that the ViSigtadvaitic philosophy finds fault
with the Nyaya philosophy on the issue of *§arira’.

‘Sarira’, ps defined by Ramanuja, is o complete concern
of the conscious soul who controls it, supports it and keeps
it subservient to itself. The Cit and the Acit constitute
the “Sarira’ of Brahman who controls them, supports them
and keeps them subservient to Itself. This differentia of
Sarira i. e. the fact of its being under the control and support
and subservience of the conscious self, has been carefully
thought over by the exponents of Ramanuja. The celebrated
Vidistadvaitic scholar, Atreya Ramanuja, regards the above
differentia as holding good in a collective sense only,
because, he thinks, that taken one by one, the three consti-
tutive characteristics of Sarira are liable to be defective. For
instance, the characteristic of being controlled by the
conscious self is not necessarily true to an organism only
but other objects also, as when, an axe which is completely
controlled by a man to serve his purpose of chopping the
wood, fulfils the above characteristic. But to regard the

axe as the Sarira of the person wielding it, is against all

sense and common-sense.! Following the line of the above

arguments, Vedanta DeSikn puts a scientific interpretation
upon Ramanuja’s definition of Sprira’ and concludes that
g5 the idea of *Sarira’ being completely controlled, supported
and subordinated by the conscious self is analogous to the
iden of an ‘Aprthak Siddha Vigesana’ or an inalienable
attribute or adjunct, ‘any substance which stands essentially
in the relation of an ‘Aprthaksiddha ViSesana’ to the Supreme

1. Nyays Kulisa, page 188.
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Soul is the latter's body or organism or Sarira.}  The above
interpretation is perfectly in keeping with Raminuja’s concept
of Sarira who holds that the very application and significance
of the word ‘Sarira’ means that anything supported, controlled
and kept subservient by the conscious self becomes its Sarira
Ttisin such a sense of ‘Sarira’ that the entire sentient and
non-sentient creation stands to the Absolute in Sarira-Sarird
Bhava-relotionship, Thus it is perfectly philosophical to
sum up, as Vedanta Degika does, that any subslance other
than God snd the Divine Consciousness is the ‘Sarira’ of God.®

In Vidistadvaita, I§vara and Brahman mean the same
Immanent-Transcendent Absolute Reality. The Brahman is
Brahman because It Brahmanizes Its self-determinations or
self-manifestations i. e. the Acit and the Cit or the material
and the non-material reslities of life, The Brabhmen in
Ttself—*qgfy - sa® emphasizes Its aspect of transcendence,
Its real essence as the Highest or the Para, Its ‘Svarapa-
Niropaka-Dharma’ constituted by absolute Reality and
Consciousness and Infinity. The Brahman Brahmanizing
Its self-projections, i e. the Acit and the Clt-ggafy~ag —
lays stress on Its aspect of immanence, Its essence of ensoul-
ing the conscious and the unconscious evolutes, Its ¢Nirapita
Svaripa—Viegaka Dharma’ constituted by all the highest
and tht?.mOSt auspicious qualities-ethical, ssthetic, moral
an.d spiritial, The Brahman is Brahman because of Its
l?emg.'the goal of life—‘eqory: e f ?z!'E"lﬁ‘ﬁ:@W%’.“' ‘Thus
m.sziggidv.nita, the Absolute is ‘Cidacidvidista’ or co-existiog
;‘Zﬂi;:e;::;eo;;lu:ﬁgszic universe, being the ground as well
transcendental infinite ::'m05~ The Absolute is not mearly »

istence away from the ‘I' and the

1. 1:1' 8. page 102 (Madras Edn.)
2. St Bhisya 1,9,2,

4. & 5. T. T. page 8 (Madras edn,),
6. T.T. page 4.

3. N.S.page 103,
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‘mine’ and beyond our sense and reason and intuition. Man
may do without such a metaphysics that posits the Absolute
as beyond the universe, 1In fact, the metaphysical inquiry
is to know the universe, the universal being-becoming and
the real ground and the real goal of the universe, And if the
enquiry results in the postulation of the cosmos as a grand
illusion and that of Reality as beyond humanity’s reach, then,
it means that man is moving in perpetual error and ignorance.
That the Absolute of Raminuja and Vedanta Deika is a
Personality and the Absolute of Saiikara and his followers
has no touch of the personality does not mean that the
formers' Absolute is lower and the latters’ higher. As a
matter of fact, if the Absolute Itself were to dictate what It
was, It would ultimately approximate to Ramanuja’s spiritual
insight and conception of Reality, And what the mind of
man in its highest possible sweep can analyse and reason out
and assert will just be equal to the Advaitic abstraction of
the Absolute, Vedanta is the search after the Absolute of
Ramanuja. In Sadikara’s system, Vedanta becomes Vadanta
or dialectics. And what it does is to destroy to build or to
build to destroy the Brahman, the Absolute Transcendental

Reality.

The Absolute conceived as a Perfect Personality can
only be the Saririn of Its Sarira, the universe of ‘Acit’ and
sCit’. The conception of the personnlity of the Absolute
is probably the grandest idea of monotheism, the final reach
of human religious aspiration, the acme of man’s @sthetic
sensibility, the supreme sense of ethical and moral perfection,
the real object of mystic realisation and to crown all, the
‘highest expression of the truth’ of man's metaphysics. As
the personality of & man evades our psychology, psycho-
analysis and mental sciences, so does the Personality of the
Absolute evade our mental and spiritual grasp. To say
that the Absolute Personality is transcendental is to emphasize



350 EXPOSITION OF THE RAMANUJA DARSANA

upon Its real essence, or to submit that It is something
larger and better than our thinking has room for’, But it
does not mean that philosophical positing of It amounts to
the philosophical negation of everything else. The concept-
ion,of the Absolute Personality is the highest and the great-
est wisdom that may dawn upon humanity. It is superbly
satisfying to our knowledge, our aits, our sciences, our
religion, our poetry, our mysticism, our metaphysics and our
sense of the mystery of life,

The Absolute Personality is God in His real essence ie
His transcendence and His

supreme purpose i.e, His
immaneuce in ‘Acit’ and ‘Cit.

Absolute Personality, the
Absolute, God, the Divine Personality, I$vara, Brehman—all
these terms denote the same Reality which ‘comprehends all
conceivable existence,’ The statement——‘God, spirits and
matter are the Absolute and not God alone, Yet Ramanuja
identifies God with the Absolute beside which and beyond
which nothing exists'”—does not seem to be the full state-
ment of facts of Ramanuja’s Dar§ana of Iévara or Brahman
or Srinivasa® or the Saririn of the cosmos. Moreover, the

point stressed against Ramanuja’s Absolute viz, “If the
Absolute is snpposed to be a transcendent changeless

existence, it is a problem how such an Absolute, which has
no history, includes the time-process and the evolution of the
world"® is not very critical in as much as the Absolute in
Ramanuja Darfana is not emptied of Its real essential
contents by the time-process and the evolution of the world.
The space-time-causality-factors are conditioned by It for Its
purpose of creation. These factors can never condition It,

1. Rodhakrishnan: The V.
. : eda i d
R aje, Pago 280, nts, according to Sankera an

2, Sri Bhasya Ist. Btage,

8. Radbakrishnan; The Vi
: edintn, in k and
Rtminajs Page 282, according to Sankara
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in turn, A rigorously ressoned out metaphysics should not
destroy our sense of mystery in things. Human metaphysics
cannot empty out the Absolute or the Brahman or the
Brahme Hrda. It can only enter into it, drink into it,
leaving it, in the end, the same perfect, serene, depthless
Renlity full of infinite existence, infinite consciousness and
infinite bliss. There seems to be a greater grain of wisdom,
a keener sense of mystery and a profounder philosophical
sense in the Viigtadvaitic solution of the metaphysical
problem of the One Absolute Being, coexistent and coeternal
with Its becoming, than in the Advaitic problem of the
Absolute, sought to be solved by the more mysterious problem
of Maya, that ultimately leads to philosophical nihilism, In
Vidigtadvaita or in the supreme sense of Viéistadvaita ie.
its Sarira-Sarisi-Bhava-conception, there is no Maya in the
sense of cosmic illusion, but, there is enongh of the Mayin,
the wielder of Maya. Maya is the cosmic urge of manifesta.
tion or the inherent transcendential beauly of the Absolute,

The Vidistadvaitic Absolute or simply ‘Visigtadvaita’ is
affirmed by spiritual intuition as strengthened by sense and
reasoning. The supreme spiritual intuitive discovery em-
bodied in such lines of greatest metaphysical wisdom as—
‘; gRysyt frg gfae el 4wl T 37w ohet sy
etc.? points only to the philosophy of Ramanuja and Deéika.
Al that humanity can do is lo apprehend and comprehend
the above truth as it is this alone that can give proper place
to everything in life conceived in its real comprehensive sense.
The ahove philosophical intuition studied with the intuitions
embodied in the lines —'@3q GFATHT sratRFRANEAY, AT
Ry st aRkRaa g and so on can mean and suggest
only ‘Vidigtadvaitem’ or Divine Unity. Thus the Unity of
Reality is not the negation of multiplicity or identity in

1. Br, Up. 1. VIL
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difference or difference-non-difference but the oneness and the
Absoluteness of the Brahman in Its causal and effectual
states, in Its subtle and gross personalities, in Its pre-creative
and creative conditions and in Its aspects of potentiality as
well as actuality.] Involution and evolution as the states
of the Brahman, the Supreme Being cannot mean that the
Being is ever in censeless flux and never in eternal
jmmutability. The fact of factsis that the states are never
externally caused or conditioned and they can never subsist
outside and empty the Absolute. The Supreme Being em-
bodied in the subtle ‘Acid' and ¢Cit' is the same as that
embodied in the gross ‘Acit’ and ‘Cit’. Evolution and
involution simply mean the two states of ‘effect’ and ‘cause’
which the Absolute Personality holds in Itself and controls
for the purpose of Its manifestation, It is this supreme fact
of the Being of Brahman that the human mind comprehends
in diverse ways. It is this that can be analysed in the
following ways suggestive of the oneness and the absoluteness
of the Brahman, the Vigistadvaita®—

1. Adharadheya-Bhava.
. ISvarefitavya-Bhava.
. Sesadesi-Bhava.
4, Sariradariri-Bhava.
3. Karyakarana-Bhava and so on.

[E0 ]

All the above Bhavas or standpoints of synthesis point
B?equivocally to the One Absolute, the ‘Brahman’, the
Isvara, the Infinite, the Adorable, the Perfect, the Bliss
Eternal, the First Cause, the Final Goal. There can beno
other ‘Sanmatra’ or Pure Existence over and above Isvars
or Brahman, abiding in the world of the ‘Cit' and the ‘Acit™

‘T & s igemareied o3 ey

1. $n Bhasya-Arambhayadhikaraga & N.S. Page 227-8 (Madras Edn.)
2. N. 8. Pago 228,

8. firl Bhusya, page 814 (Chankbamba Edn.
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wdufn aweEet PR YeEERTRTR-
FfRam qwERe =5 SRR, T ga-
AR TR geAE
So far we have seen the Vidigtadvaitic ontology affirming
the unity of the Absolute Reality intact in Its causal as
well as effectual states. What the above corollaries do is to
reaffirm the same. The fourth corollary i.e. the Sarira-
Sariri-Bhava which is the real sense of Vifistadvaita’ or
Divine Unity is the differentia of the Vidistadvaitic philo-
sophy and the supreme synthetic view of the Viistadvaitic
philosophers, comprehending, as it does the Life of the Inner
Ruler Immortal of man and nature,

The Visigtadvaitin anticipates a criticism of his metphy-
sical synthesis, ie. the ‘Sarira-Sariri-Bhava’. 1t is this:
Nodoubt I§vara or Brahman is the real self of the universe
consisting of the sentient and the non-sentient phenomena of
life. But, why should He, the Inmutable Transcendental,
allow Himself to ensoul the mutable matter and the imper-
fect souls ? Prakrti (matter) is the principal of change.
In’its manifest state, ‘its changeis & mafter ot our day-to-day
experience. In its unmanifest state or in the equilibrium.
state of its constituents of Sattva, Rajas and Tamas, itis
discerned as change-potentiality. Prakyti is an eternal poten
tiality-actuality of mutation. The soul which partakes of
the Divine content isnot identical with the Divine even in
jts state of perfection, The soul is driven by the law of
Karma which leaves the Divine unaffected. Why does the
changeless Divine live in the changing and the imperfect
body of the ‘Acit’ and the ‘Cit’ | How can the Divine soul
escape the change and the imperfection of the Divine body ?
How can the Sarira-Sariri-Bhiva between the imperfect
sworld and the perfect God leave the God untouched by the
ugliness of the tenement ? The answer to the criticism which

45
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the Vidistadvaitin gives is quite conclusive to prove his main
thesis viz. that the Divine and the world are organically co-
related and co-existent and co-working for the supreme
realisation of the supreme fact that all is Brahman, the
Absoliste Divine. The World does not become the body of
God by any external agency, a5 for instance, Karma or chance.
Tle tenement of the soul is caused by Karma, but, the tene-
tneat of the Supreme Soul is not caused by Karma. The
world and sl that it connotes is essentially the organism of the
Divine. It is through the exigency of Karma that the soul
has to inhabit the same worldly objects.! There is no spiri-
tual synthesis between the soul and its material tenement.
That is why the idea of ‘Sarira’ in connection with the
goul is reduded to the sum-total of a constantly changing
conbinatioh of chemico-pliysical constituents, With regard
to God, ‘Sarira’ connotes an object of eternal co-existencé,
tompliance and sub-servience. It is the Divine will wortking
for the divinization of all that is and exists that is the only
explanation of God indwelling the universe, God who is
GETEAGER or who cannot have any purpose; all His
purposes bemng eterndily fulfilled, allows Himself to be in the
heart of the objects of his creation for the sake of the objects
themselves, Prakrti or the pringiple of change exists to help
the operation of the Karmic-potency which must act and
Teact on the Jiva or the soul; who, though, of the Divine
rould, is not of the Divine finish. The co-operation of
Prokrti dnd Karma of the soul result in the coming into
being of the world as we find it. The Divine Being allows
ﬁ]f: Pr;i:: ’::: the‘]'i\.m to work togetheér in the drama of
- ponsibility of successful acting lies* with the

Jiva, the individun] centre of consciousness. If the responsi-

bility for t‘he imperfections also rested with God, the world,
us we find it, could not have come into being. God could
3. N B, page d11 (Conjeevaram edn.)
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never conceivably misrepresent Himself, It is the innate
individuality of the soul or his karma-potentislity which js
responsible for the world as it is, God is ever trying to make
the soul realise its essential nature. It is for the release
of the soul that God sllows Prakti and Karma.to work
together. Io a way, the imperfection of tke soul’s life in
this world is an indication of Life Divine for which the soul
must aspire ever and for ever, God does not aver-ride the
power of the Karms of the soul since he abstains Himself
from encroaching upon the individuality and the independence
of the soul end the soul's actions. As mutation and imper-
fection sre connected with the Praketi and the Jivp, $he
body-part, so Isvara, the soulessence, ever .remains the
Imutable, Absolute Being. How ‘Acit’. the non-sentient
mutable matter is supported by the Brahman, its jnper sonl,
is to be understood not on the anslogy of the snake and its
coils or the streem and its foam or the moon and jts light,
but, on the analogy of the substance and its uttributes or the
whole and its parts. In the ‘snake and the coils' analogy,
the coils are the forms of the snake But in the case of the
sAcit’ and the Tévara’—the ‘Acit’ is no formatlon pf the
Tévara, it is, on the otherhand, totally different from Iévaca,
the former, being o principle of change and the latter, a
permanent principle of immutsbility. In the ‘stream and
the foam’—illustration, the fosm is & change in the stream.
In the ‘Acit’ and the Iévara-analysis, the ‘Acit’ is never p
change in the Divine as the two are essentially poles npart.
In the case of the moon and the moonlight’ the moon and
the moonlight are different and yet identical, different in t.bc
sense that the moon is o substance and the moonlight, a qurtluy
and identical in the sense that the moon and the moonlight
have the same characteristic of Tejas or lustre. But in the
case of the ‘Acit’ and the Idvara both the cmi'tics are
essentislly mutually different, no common charactenistic, ss for
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instance, ‘Brahmatva’ subsisting in them. The Brahman is a
concrete Being and no abstract genus or generality of ‘Brah-
matva’ can be found pervading the Acit, the Cit and the Iévara,
The Brahmen, the Tévara, the Srinivasa all connote the
same Absolute Being. Thus the only sense of God supporting
matter is that matter, an attribute, cannot exist and subsist
without God, the substance. As the attribute is o part of
the substance, which, in its existence and subsistance holds
itself and the together fore this so Praksti or matter, isa
part of Brahman asit cannot exist separately from and
independently of Brahman. The Brahman, the One Substance
is to be analysed as a Unity existing with Its attributes of
Prakrti and Jivas. As the attributes are essentially different
from the substance they subsist with, so there limitations can
only touch them leaving the substance totally unaffected. Thus
the Supreme Being supporting the changing ‘Acit’ and the
imperfect ‘Cit' which form Its ‘Sarira’ is like a substance
supporting its attributes or a whole supporting its parts. The
‘substance-attribute’ concept holds good between the
Supreme Being and the finite beings characterised by freedom
of thought and freedom of action. The ‘Acit’ is caused by
the Brahma in the sense that the un-manifest changes info
the manifest. The ‘Cit’ also is effected by the Brahman in
the sense that its essential nature changes under the impact of
Karma. Thus Brahman, the non-material cause becomes
the !mftel‘iul cause also in the sense that the One Brahman
ensouling the ‘Acit’ and the ‘Cit’ in their unmanifest states,
::;:::mu::l c;:sn il]:l their fmmifest states. The outer
manifest, bulty the Iniz’ tSelfu “m&n}fest T exfont to‘ Ehe
Personality. God thl ; remains the same Perfec't Dlvm.e
essential personal trait “fP e ey e Hlts
lives in the universe f0 oneness and .ubsolutenes? Smtim:
Sarici-Bhave' con [ mntter.,:'xm_i m{nd. :l'he un'rﬂ
cept of the Visigtadvaita philosophy 15 &
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grand conception of the One Absolute Reality related to Its
dependent realities, Such an absolute reality is a Personality
and not an abstract idea. Thus Brahman or the Absolute
Reslity is the some as ISvars or the Divine Personality.
Reality is not an indeterminable mere existence but a Supreme
Being, determinable by its essential characteristics as well
as its relation to the objects relative to it,

Adhkara-Adheya-Bhava
The other four ‘Bhavas’ or aspects of Divine Unity
subserve this very ‘Sarira-Sariri.Bhava’, which, in fact, is the
supreme theme of the Sariraka-Mimathsi of the school
of Ramanuja and Vedanta Dedika. We have seen so far,
how the original ‘cause-effect’synthesis of ‘Acit’, ‘Cit’ and
‘Tévara,’ as propounded by the Brahmasatra of Badarayana,
has culminated in the final ‘body-soul’-synthesis of Reaslity
and Ifs revelations as intuited by the Visistadvaita of Rama.
nuja and Defika, Now, we shall see how the *Adhira-
Adheya-"synthesis, works out as a link in the chain and stren-
gthens the concept of the oneness of the Divine Being
embodied in matter and mind, While the ‘cause-effect’-unity
is the first explanation of Reality by sense and common-sense,
the ‘body-soul-unity is the final explanation of Reality
by intuitive realisation. The Adhira-Adheya-Bhava-
concept is an intellectual explanation of the oneness of
Reality. ‘Indian logicians, headed by the celebrated Udaya-
ndcarys, have analysed God's existence on what is called
the ‘Dhrti-argument’! which means that God, the Supreme
Being, is cternally in o conscious, voluntary, all-embracing
contact with the entire universe. The Visistadvaitic philoso-
phers canoot approve of the above sense of ‘dbrti’ or sadhira’,
The Naiyayike ‘dbsti-argument seems to suggest that the
universe is sclf-cxistent or self.sufficient and that the purpose

1. EKusumsijeli 5-1.
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of God s to contact it and energize it eternally. But nccord-
ing to Viditadvaita, the nniverse is o real stuff of the Divine
in the sense that it is an aspect or an nttribute of the iDivine
substance. As the attributes require the substance to support
them, so does the universe of ‘Cit’ and ‘Acit’ require the
iévars as its support. The concept of the Divine Substance
contsining all its revelations is the inmer nmecessity of all
theistic thoughts. It means, therefore, that the universe,
which, at first thought, is realised as a state  of the Supreme
Substance, becomes recognizable as an essential aspect of the
Supreme Personality. Call the Being :the Supreme Subs-
tance or the ‘Supreme Personality, It is the same Idvara or
Brahman, Whereas the ‘cause-effect'—relation between
the Absolute Reality and the relational realities suggests-the
dynamic aspect of the Divine, the container-contained-relation
brings out the static aspect, showing the Life of God being
lived in the life of man and nature, If God were not the
Adhara of His manifestations, then, no fiight of aspirations of
%mmxmity could ever touch Him. The Adhara-Adheya-idea
isinotithe necessity of huwan mind in grip with the problem
of the meeting of timelessness and time, infinitude and finite-
ne.ss:, canse and effect. It is in fact, the necessity of the
Divine Personality in eagerness of self-revelation or, rather,
the necessity of the Divine Mind in the respect of perceiving.
Its constructions.

In the ‘gnﬁm-Suﬁri-synthesis which is the real sense of
the'c“‘.lse'EffeCt‘S)’ﬂthesis, the Adhara-Adheya-idea is neces-
§tmly implied. The Absolute 15 Absolute in the sense that it
1s Fhe 5d¥l§ru of the relativities. The Divine support of the
universe 1s not gravitation by virtue of which the universe
2: ?h: ‘;;if:u down. Tt isstrictly speaking, the permeation

. ne in each and every bit of existence. It is really
spenking, an all.embracing divine providence. And it ison

——

1. G.T.0O. page 510,
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account of this that God is called ‘Brahman’, the Great One,
¢éver abiding in the many, Without the reality of the many,
the reality of the Great One is a figment of fancy. The Great
One is Absolute on account of being the sole container of all
the contained i. e, matter and mind, which form, in fact, the
panorama of life.

In the infinite possibilities of the Supreme Being ‘adha.:
ratva’ finds a prominent place. The First Cause, to be the
Final Goal, must needs be the ‘adhara’ in all conteivable
circumstance, of all that It causes into being. The Nyays
renlism cannot introduce the Adharatva-idea into its philoso«
phy, since, it conceives of the Divine only #s the instrumental
chuste of the universe and nevet as the Suprerme Substance,
which, out of Its infinite possibilities, remainingy unchanged
in Tts essence, undergoes the change of the states of evolu-
tion and involution, eternally and voluntarily, The Divine
diid the universe are internally, intimately and voluntarily
related together as ‘adhara’ and ‘Adheyn’. As such the
becoming is in the being; the activity, in tHe attainment ;
the multiplicity, in the unity and the Cit’' and the ‘Acit’,
in the I4vara. The universe need not mové an inch to
approach its Maker, The goal of the univers.e is th.e same
as the ground of the universe, The Master-Painter is Him-
self the canvas, presenting His myriad forms eternally and
untiringly.2

The Upanigadic intuition of the vAdhﬁra-Adhe;f&-Bhi‘\tn
is contained in the line—gqrareafd qgn,” The Universe iy
fapE? OF ST’ OF “geiart Al @7 a@a ie .sponmneously
sustained by the Supreme Being, the self-sustained and the

The Divine, to justify Himself must needs

stenance of all. | n
;1:. the ‘adhara’, the renl sustainer or the substontial support

1. Y.19. .
2. Ifa. Up.-, with Vedanta Disika's Bhisya.
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of all Its self-determinations, The ‘adharaidea is not 8
mental idealisation of God. It is involved, in fact, in the
real being of the Great Being, who, intact in His essence, is
interpenetrating and energizing all His forms and functions.

In Advaits, the ‘Brahman’ is the ‘adhara’ of the uni-
verse not in the sense of being the real ground of cosmic
revelation, but, in the sense of being the substratum of the
grand cosmic illusion, for no rhyme or reason, In Bheda-
bheda-Dar§ana also, the Brahman is the ‘adhara’ of the
universe, not in Its real essence, but, as self-limited by Its
self-willed limitations for no conceivable purpose. Butin
Vidigtadvaits', which means in the present context ‘the one-
ness of the ‘adhara’ and the ‘adheya’, the Brahman in Its
real essentia] being, essentially characterised by existence
par excellence, consciousness par excellence and infiniteness
unimaginable, is the solid, substantial ‘adhara’ of the universe
composed of the reality of mind and matter, i.e, the ‘cit’ and
the ‘acit’. As the ‘AdhdraBAdheya-Bhava is an inherently
interna), constitutive aspect of God in His world, so there

is no problem, here, of relating the cosmos to its extra-cosmic
designer or maker,

It is ageinst the background of the changeless Absolute
reality that all the changes of matter take place. It is the
all-perfect Supreme Self who is the real home of all the’
selves and the kindly light to guide the selves to the Godly
path avoiding the ungodly pastures. It is indeed the sll-
penetrating Infinite Being-Vasudeva—who is the agent-in-chief

for all the agencies of the cosmic show viz. space and time
and causality.

Ontologically the substance and its attributes are found

'-co ‘exxst inalienably together, in closest communion, in & most

intimate embrace a5 it were,1 ‘The Brahman, the Supreme
1. Barvarths Siddbi on TALK. 5-2.
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Substance is ever existing in a natural intimate unjon with
the universe which is its attribute. The substance is the
‘adharas,” the attribute, the ‘adheya’. The substance, the
‘adhara’ is the subject, the attribute, the adheya, the predi-
cate. As we cannot think of a substance separate from its
attribute or attributes and as we cannot speak about g
subject, having nothing to do with its predicate or predicates,
so we cannot think or speak of the Brahman as separate or
as having nothing to do with the universe which essentially
is Its self-definition, self-determination, self-predication and

self-revelation,

The Tevara-ISitavya-Bhav

This *Adhara-Adheya-Bhava’ is, involved, in turn, in
what is called the ‘évara-Iéifavya-Bhava'. The Brahmon,
cannot be the ‘adhara’ unless It is the Isvara of the cosmic
manifestation, Dharaga is concomitant with Pragasanat
No other cause in the material world is found to be the
«zdhara’ as well as the Tévara of its effects But to be the First
Cause and the Final Goal in the same instant is the beauty
of the Brahman., The Saririn of the universe of ‘Cit’ and
sAcit’ must needs be the ruler and the controller of His
&arirn in all conceivable ways. The <Idvaratva’ of the
Absolute does not land It in the midst of temporal becomings.
In Its supreme sense and essence, Brahman is ‘Sarvedvara’
and hence Its enquiry is the sole concern of the Vedanta and
ts realisation, the last refuge of the Vedantin, the God-mad
seeker, the seeker after Truth and Beauty and Bliss,

In relation to Brahman, the Tévara’, Its revelations ie.
the Cit and the Acit, are ‘ISitavya’. The idea of JSvaratva’
is a matter of experience for every common buman being in

1. T.M.K, 5.3,
g, G.1.C. page §10,
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some sense ot the other. Every one hopes to have complete
control over his own body in the state of activity or passi-
vity, Everybody keeps in subservience his wife and children,
his home and hearth, his lands and fields. But the control
oand mastery which constitute the ‘Tévaratva’ of Brahman in
the universe are essentially distinct from the control and
mastery which human beings experience in small measures
in this world. While the former, is o fact of the harmony
of the Supreme Substance, existing and subsiting in Its causal
and effectual states, the latter isthe act or the exercise of
the finite will asserting itself for a while and holding good
under certain circumstances. While the former is an inti-
mate, immediate, internal expression of Divine constitution,
the latter is an external, mediate, conditional aspect of

togetherness.
U

Although, on our analysis, Reality seems to be expressing
Itself as motter and mind and Brahman, yet, it does not
mean that It is o trinity, The Reality is one. The Brahman
the eternal dvaratattva’ and the ‘cit’ and the ‘acit’s the
‘Paratantratattvas' exist together in complete unity and har-
mony which can be sensed and expressed as Jévara-Tsitavya-
Bhave’. Tt is the ‘Tdvaratva’ of Brahman that co-relates,
co-ordinates and co-regulates the ‘cit’ and the ‘acit which
are in the Brahman rather than outside It. In fact the
essential nature, the existence and the efficiency of the ‘cit’
and the ‘acit’ are all possible in the sanction of the ¢Saiikalpa’
of .the Brahman, or the will of the Divine. While itis the
being of the Great Being that expresses itself as the ground
of the universe, it is Its will that exercises itself in the control
and the mastery of the universe, As the ‘will’ is not separate
from the ‘nature’ of Brahmen, so is \&varatva’ not external
to ‘Adharatva’ or ‘Karapatva’, all being but corollaries to

the great axiom of the *Sariritva’ of Brahman in the Sariré
of the universe,
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With regard to the acit or matter, the Divine Will
manifests Itself in the sanction It gives fo the material ele-
ments to evolve, inthe guidance It accords them to arrange
and rearrange themselves and in the allowance It offers them
to actualize, With regard to the Cit or mind, the Divine
Will acts Itself in allowing the freedom of acting to the
individual finite personalities which are the authors as well
as the owners of their own acts. The “Inner Ruler Immortal’
in the lsociety of selves which is not exclusive to It, but
included in It, wills the good of the selves, but, It never
overrides their individual wills. Although the will of the
self is the Will of God, yet, it does not and cannot function
freely and abundatly, conditioned as it is by its past history
and limited as it is by worldly limitations. In the eye of
the ‘Inner Ruler Immortal’ who wills always the good of
His creation, how does evil come into being ? We cannot
easily dismiss evil as means to a greater good. Nor can
we stand pain and sin believing them to be but additional
sources of msthetic interest in the world-play of God enacted
for His own entertainment. Is the ‘good’ in the world the
product of Divine Providence ? And does the *bad’ then
mean the play of the freewill of the selves ? Why then
does the interplay of the good and the bad resnlt, more often
than not, in the defeat of the good and the victory of the
bad ? Is the Omnipotent Supreme circumscribed in the free
exercise of His powers? The Vidistadvaita of Idvara.
Iditavya-Bhava comes to mean, then, ‘the one good in the
many bad’ which ultimately meuns'hthe im'p.oteucy of the
Being of our beings! But the VlSl:S.ta—qulllC philosophy
explains the above discrepancies in the light of the mystery
and the majesty of the Divine. Firstly, God who wills
our world or worlds does pot do so arbitrarily, because,

He is not only the Ruler but the Redeemer also. The ‘Lila
of the Divine is not o childish play or a tyrant’s pleasure
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or fomething beyond sense and common-sense, but, the
spontaneity of the creative urge in the heart of Reality.
The fact of ‘Lila’ is wedded to the function of ‘Daya’. It is
rather the ‘Daya or the infinite goodness of God which
is the supreme sense of God-hood! by virtue of which
the Supreme does not grudge the freedom of the soul either
in the latter's entering the fire and the brimstone of hell or
in revelling in the highest heaven of bliss and happiness.
The *Svarapa’ of God is such that it does not dllow Him to
temper with the ‘Svaripa’ of his creation. Finally, all the
evil is a play and interplay of matter and what seems to
be good is also material, but, what is really spiritual, in-
tensely good, is the very being of our being. All the sins
and sufferings like pain and pleasure cling to our ego-sense.
Th? soul never suffers. This is the greatest of consolations
which the Divine Ruler sanctions to His subjects. As fire

is essential for the gold to become pure, so is evil essential

for the soul to become pure. The Divine nature is unaffected

as it is the soul that enjoys the fruits of actions. To say
that ) God could have created an all-perfect world means
nothing, Then he could not have created the world at all.
And then there could have been no intuition, no philosophizing,
no talk of reality. But as the reality is the reality of Iévara-
ls1tavya-s‘ynthesis we can always say that ¢The Hand that
made us is Divine.’ And the Reality will ever be as It is or
as It was—the eternal Reality, to be sure.

" sThe universe, the ‘Téitavyn’is controlled by ‘Tévara’,
e Supreme substance, ontologically, ethically, aesthetically
and 'm all other conceivable ways and manners, The ‘Vidva-
:gfzsa o'fT;]:;: G}I_tftvery poe_tica.lly and philosophically suggests
ot ri- snlm:ya-B_haVn' of Visigtadvaita, Vedants
h » 10 s ‘Yadayabhyudaya’ emotionally realises this

+ D.—15.
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agpect of the Divine Unity. The Brahman, the wielder of
‘Aidvarya, will ever cause the universe to come into ‘being.
Aldvarya and Srgti are inseparable.!

Se$a-Sesi-Bhava

The purpose of the I$varaléitavya-Bhava is really
fulfilled in the Sesa-Sesi-Bhava which is the ultimatereali-
sation of Brahman, the highest pursuit and attainment of
humanity, and the only sense of our highest wisdom and
knowledge, ethics and esotericism, morality and spirituality,
God-knowledge and world-knowledge. Brahman is the Sesin,
Cit and Acit, the Sesa. The ‘Sesa’ is always the relational,
the additional item. It is the «Segin’ that is the real, the
essential and the elemental thing. As the Sesa’ is needed
by the ‘Gesin’ s0 is the ‘Segin’ needed for the Sesa’, The
sense of subservience of man meets its reorientation in the
sense of selfless love and devotion of man to Tévara in
Sarmsara and it is this which is the meaning of the transition
from the Tévara-Titavya-synthesis to the Sesa-Segi-synthesis.

The “Tattva’ meant for realisation is the Adhara of the
knower and the known, the *Hite’ meant for achievement is
the Tévara of the achiever and the achieved and the ‘Puru-
sartha’ that is to be experienced is the «3egin’ of the experien-
;:er and the experienced. While the Cit and the Acit are
mutuslly exclusive as well as separately existent, they are
not exclusive and separately existing from Iévara, who is
their support and sustenance and the very basis of their
modal being and becoming. The Citand the Acit do not
lose their existence in the Ocean of ‘Brahman’. They ere
not drowned by the «Aidvarya’ of the Absolute. Tbe)'v only
dip in the ‘Brahma-Hrada’ and take on o newer meanig, o
better significance and & sublimer sense of being the revela-

1. Y.-1.9
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tions of the One Reality. Brahman characterised as the
‘Segin’ is defined by Vedanta Dedika as <afrmrvards’
‘Freafafrateaizan’, ond ‘Gerat gt : oAy 9’ Why is the
First Cause to be inquired into? Not, because It is the
¢Adhara’ or the ‘Niyanta’ or Iévara’ of Its effects, but because
It is the final goal and the supreme attainment of all that is
and has its being.

The Acit is the ‘Sesa’ of Iévara ns it is the unconscious
medium of the manifestation of His creative urge. The
Lord is infinitely and eternally satisfying Himself, without,
having any want of any nature while He is using and utilising
the ‘acit’-principle of Reality, For God-in-His-Grace, ‘acit’ is
the element of His aesthetic realisation. So says the saint-
scholar, Yamunacarya—qaf arn wEARAYS And  our
poet-philosopher, Vedanta Degika? also assesses the sesthetic
value of the above when he says-aieifngdt erfagamer nad
TTIUGMIE etc.  Does the ‘acit’ realise its supreme sacrifice for
its Lord | Probably not. Otherwise it will not be the ‘objec-
tivity-principle’ in the hands of the finite and the infinite
subjectivity-principles of Reality.

The Cit, in all its multifarious activities and aspirations,
is abun_dnntly consciously yielding to the will and the wish
of its I&vara. Although the intuition of mystics and poets
and philosophers has the following forms¢

T A g o
A A7G = ¥ g
(Fegga: = fremge; Y )
yet, its climax is reached in the fullness of ‘Segatya’ or the’
—_— T hess of eemah® ©
1. Catasslokt Bhasya Ist. Stanza,
2. Catusgloki-1,

i ”» Bhigya on Sloks g,

Btotra Ratna with Bhasya—17
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fullness of devotion and dedication to the Divine as expressed
in the memorable linest

‘frat & arn o gggaered fage

A9 & s ot iy sang

TR IRITREgIRRE

sty wmal adaa i 0

The deepening of the ‘Sesatva-Bhave’ or the true
fenlisation of the ‘Sesa-Sesi-synthesis’ thus resolves itself
Into very many varieties of the aspects of the unity of
Reality, some of these being the following ;:—

) Svami-Bhrtya-Bhava.

(i) Gurn-Sisya-Bhava,

(iii) Pati-Patni-Bhava.

(iv) Pitr-Putra-Bhava, and so on,

All the above are the aspects showing how Iévara, the
Absolute Reality is intimately related to the ‘cit’ and the
‘acit’, Reality is one, not by virtue of contradicting relations,
but, by virtue of comprebending and correlating all the
elements related to It. It is then that freewill and predesti-
nation do not present any conflict in the Life of Reality.
It is thus that the non-sentient ‘acit’ becomes the medium of
expression of the super-sentient ‘Brahman’. The Being is
“Vidista’ or ‘Eka’ or ‘Advaita’ in as much as all its becomings
are eternally being re-integrated into It.  All life is a mighty
expression of the Divine Life in ll conceivable ways. To
our intellectual analysis, the *Tattva’ or Reality ontologically
presents the triple aspects of acit, cit and Idvara; but, to
our integral intuitive experience, It is eternslly infinitely one
as Tavara or Brahman. It is the ‘Segin’ of the ‘acit’ and the ‘cit’
in the respect of their ‘Svarapa’, their very being, their

3. Btotra Ratna-—60,
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iSthiti’, their space-time-existence and their Pravrtti, their
life-functions.

In our realisation of the reality of the ‘wwRafEdId sTaw
we may notice the following stages—

(i) Our philosophical inquiry into the cause of all that
is and becomes.

(i) Our leading the life of ethical and moral perfection
with & view to making it the fit medium, for the
Divine Personality—the Adhara, the Iévara—
to reveal Himself.

(iii) Our constant contemplation and loving meditation
on the source and the sustenance of our very being
and becoming. and

{iv) Our integral intuitive experience of the beauty and
the sublimity of the Being—the Brahman, the
Saririn, for the sake of the expression of His Bliss

Eternal. 1
We,'may realise Divine Unity—the absolute qu{ntessence
c‘:)f all absolutes—in our soul, in our heart, in our will, in our
Intellect and in our every day activities of life, but, we cannot,
by any stretch of imagination, become one with the Absolute
Reglity. Since the realisation of Divine Unity is a transcen-
flental realisation according to Ramanuja and Vedanta Desiks,
it cannot be made a subject of logical demonstration, In
fnclf, the material and the spiritual realities in their gross and
the}r subtle states are always alogically intimately related to
their ground and their goal. The Iévara or the Brahman.
The Transcendental Being in the Cosmic becoming is the
t:l]i}'iope of 'l.lum'tmity. The philosophy of Rimanuja and
ey ;litvuinl:ets;kf]. is thfa phll‘o'sophy of this hope of humanity,
; nity, this Spiritua]l Transcendence in universal
immanence and to crown all, this Life manifesting Itself in
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all the diverse units of the life of the universe. It is only
through our absolute love and adoration, that we can realise
*Viigtadvaitam’ or the Oneness of the Divine, the Absolute,
the Transcendental, the Tévara, the Brahman, It is the Trans.
cendental ‘I’ in all the spiritual “Is’ inhabiting the material
units of existence that is the Reality for the Dardana of
Rzmianuja and Vedanta Dedika and the realisation of Vidigts-

dvaitism and §f Vaispavism,

4
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CHAPTER 1.

THE CONCEPT OF SRI VAISNAVA DHARMA’,

The Sri Vaispava religion, being the logical and the
psychological outcome of the ancient Vedic religion, means
to fulfil the needs of the spiritual Jife of man. The Vedic
sacrifices lay stress on the practical side of religion, The
Upanigadic Sadhanas emphasize the contemplative aspect of
religion, But, what $r1 Vaigsnavism aimes at s to realise
the deep harmony of life-human and divine—not through
action or contemplation, but through self-surrendering love
and devotion, The Alvars who lived in the very depth of
such deep spiritual realisations unburded their hearts in mystic
melodies. The Acaryas who followed them tried to renlise
the spirit of the Alvars' songs through their metaphysics,
ethics, esotericism, cult and what not. Vedanta Dedika
thought his life-mission fulfilled, if, following Ramanujs, he
could logically enunciate the spirit of harmony existing
between our practical daily life on the one hand and our
higher spisitual culture on the other. Thus it was that he
made his poetry, his philosophy, his logic, his ethics, his cult,
his ritualism and his very life but the means of expression
of the spiritual bliss of the Alvars and the deep intuitive
realisation of the Acaryss. Ramianuja, z great mystic him-
self, thought that his religion and mysticism coulz} not
conform to the practice of the Varna and the ASrama,
Dharmas. But Vedanta Desikn who took Raminujs to.be
the greatest achiever of synthesis in aI'l th'e aspects of life
removed all conflict between the Vedic Vidhis or, the acts
of commision and omission, on the one hand and the culture
of self-sacrificing love and devation to God, on ﬂlc‘ other,
To perform the duties of daily life and at the same time to
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keep the inner being ever God-imbued, means, according to
him, the only all-round spiritual culture which lends glory
to the seeker as well as the object of seeking. Vidigtadvaitic
Vaignavism for Vedanta Defika centres round the practice
of ‘Prapatti’. There is no negation of Bhakti or Jiiana or
Karma in the practice of Prapatti. Prapatti, in fact, is the
sublimation of Bhakti and Jfiana and Karma. Now we
shall see what Vedanta Degika understands by the culture
of ‘Prapatti’ which, according to him, is the supreme sense of
the 5ri Vaignava Dharma.

Bkakti Vs. Prapatts.

Although the term ‘Bhakti Vs. Prapatti’ means some
conflict between the ideals of Bhakti and the ideals of
Prapatti, yet, its real import is the deep divine harmony
between the soul of Prapatti and the body of Bhakti, The
‘Upasana’ of Vasudeva, the immanent and the transcendental

Supreme Being (Imareafd ad JgTgaTREq ! —meets  its

fulfilment in ‘Prapadana’ or Bhara Samarpana.

Bhakti is the contemplation of the glories of God and
Prapatti, the realisation of Divine grace. The moment one

intuits the nature of God, the purpose of the Divine flashes
with full force upon one’s heart and soul.®
T R A TR
T W A T |
T ST R
T ST R 1
Like Bhakti,

in the sense of
Persolmlity.a

Prapatti is the culture of one’s whole being
making oneself agreeable to the Divine
Attachment to God in Bhakti as well as

1. lta-Bhasya st Stanza,
3. Btoira Ratna 21,

8. §mv§gatigndyn Bbisys, page 121.
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Prapatti is the test of discrimination between the inner being
and the outer organism and its insistences and demands, The
soul in its real essence belongs to God and God alone. What
the Bhakta or the Prapanns does is to grow into Divine
consciousness so that he may throw aside his egoism and
egotism and remain face to face with the Eternal Lover
having no craving, either for the immortality of existence in
the high heavens or for the pleasur of union with Him,
Prapatti is the natural and the spontaneous culmination
of Bhakti, The path of action i e. Karmayoga merges, to
reach its goal, in the path of knowledge i. e. JAanayoga.
The path of knowledge i. e. JiiEinayoga serves its purpose
when it loses itself in the path of devotion i e. Bhaktiyoga,
The path of devotion i. e. Bhaktiyoga in, its turn, culminates
in the path of self-surrenderi. e. Prapatti or Para Bhakti-
yoga.l Being the culmination of Bhakti and Jiana and
Karma, Prapatti is their sublimation alse. The spirit of
Prapatti or self-surrender which results in the resignation
of the ownership and the authorship of Karma transforms
karma and the law of karma in Akificanya and the law of
Tévaranugraha, respectively. The spirit of self-sbnegating
love which is involved in the intuitive realisation of Reality
harmonizes the culture of the intellectual being with the culture
of the emotional being. The supreme spiritual sense of
subservience to God, which is the pride and the privilege of
the soul, so works upon the culture of the feelings of love and
devotion that what is aspiration or Bhakti is realised as
attainment, or Mukti, The ‘sage Yamuna has suggested the
secret of Prapatti in the sublimation of the Karma-Jiiana-

Bhakti-Sadhanas :—*
o GRS T TATY
7 RIS |

1. N.R.Page 40.
2, Btortrs Ratoa—32.
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sfrRsTEmfey |
e e a0’

The action of soul-sacrifice, the intuition of soul-subser-
vience and the devotion of the selfiess soul which are essential
for the supreme realisation are fulfilled by Sorana Varags of
celf-surrender alone. Until and unless the realisation of
the *I’ and the ‘mine’ does not give way to the realisation of
the Divine, no real practice of religion can take place. One’s
whole being has to feel like what Dedika has realised'—

s AT FAA AR AR, A o awasRa gt
wag @ a; | eEmSE Al | eEEiy J W
TR CEaERE v

Thus Prapatti as the culmination of the Karma-Jidna-
B%mkti-Sidhanas is the only means of God-realisation in
Vigistadvaitic Vaignavism. Itis, in fact, the sublime secret
of our a.cfions, our knowledge and our devotion. Technically,
Prapatti is called ‘Angi-Prapatti’, in relation to which Karma,
Jnana and Bhakti are ‘Anga-Prapatti’. Prapatti in the sense
of the main path or in the sense of the bye-path is the only
road to the kingdom of God.

mera‘:\lllret:::nt‘hSCUSSiOn on Prapatti in the ri Vaignava
the place of P"es I'O.\l.nd the Vedic authority for Prapatti and
of the Vedant. ;‘apam in the B'rahma Vidyas. If the philosophy
mate goal of thPr‘e,senfs reaht'y as ‘Cidacidvidista’, the ulti-
Mukti, the rel'? edanta being the ‘Kaifkarya' of God in
the st;cret of1 glt(;,n of the Veqﬁnts‘ must point to Prapatti 85
meant for the hi eh Brahm_‘"‘"dyﬁs or the only BrehmavidyZ
o ot ecstae ig fest attamn.xent. The &7 Vaignava saints,
they followe;y po Gofl.reuh”ﬁmf could not tell whether

ropatti or Bhokti. Yamunacarya in the

}. 8.R.B. page 60,
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height of his expertence of the bliss of diine communion felt
flke a Bhaka and & Prapanna both. His heart could cry out-
WA Al 59e3 & and  could soothe itself singing
‘sl aRaRy fg w»? 10 the same moment, The great
Ramdauyja for whom Bhakt: and Prapattr were not the topics
of discussion but the daily realisation of the yearnmgs of his
soul for the embrace of the Supreme Soul had no incentrve
to propound Bhakt: 1n the Gita Bhagya as his first view and
Prapatti in the Sarandgatt Gadya as s final view of God-
realisation. For him ‘gump and ‘gargd’® or the selfless
service of God and deep devotion to the Diwvine formed one
Sadhani, Vedints Defika rightly understands him when
he remarks*

‘afers sy segaRRg ¢
or that Bhakti and Prapatt, both, are the means to make
God agreesble and attached to the soul It was much after
Ramanuja that the teachers of Vidistadvaita and Srivaisnav-
1sm started the controversy of Bhakti Vs Prapatti, Vedanta
Deéika, interpreting the trend of Vidistadvaitic Vaisnavism,
leaned more towards Prapatti, but, at the same time he
stood for Parabhakt: as the supreme sense of Prapatt:

Bhakt: or the culture of the emotional being of man has
been the trend even of the oldest phase of the Vedic rehgion.
The hymn %y weeg @R (R V. 111) suggests the cons-
ciousness of love and reverence to the deity as thg only pro-
gress of man m the sphere of sacrifices  Without Sraddha or
the culture of faith and devotion, the realsation of Reahty
cannot take place® The ‘Karma Marga’ of the Veda fulfils
its real purpose when 1t 1s followed by men with feelngs of

1. Stotrs Ratns—54.

3 . . 60

8. Sarapsgatigadya—Sioka 9,
4 8@ B.pagel2l.

5. R.V.X.16

48
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love and service and reverence to the Divine Reality behind
all the multifarious manifestations. The Upanisadic stress on
intuitive réalisation means the one-pointedness of the mind and
the sweetness and the tenderness of heart full of the spirit of
love and devotion to the One Being in the many becomings.
Bhakti thus finds & congenial soil in the sphere of Jfiana.
In fact, Bhakti, which is ‘qrERe or the intensest and
the sublimest attachment of the devotee to God, as accor-
ding to the $andilya Sattras, or ‘g i.e. an all-embracing
love for the Divine Personality, as according to the Narada
Sutras, or ¢ Rgwr W ARl afrahafafer i e
the frend of one’s mind and heart towards self-less love for
God, as according to the Pafcartra (Narada) Sarhhitd, is
essentially a constant life.Jong contemplation on God—the
Supreme Reality. It is this Bhakti, the real inmediate
intuitive experience of Reality! which has been analysed as
3w, w1, STeT and so on. It is this loving vision of God
to which all our Karma and all our Jiiana lead. It is this
which is the highest ‘Hita' or the greatest good of human life.

) As the practical philosophy of life and as the only
universal religion of man, Bhakti has been contemplated
upon t:nd analysed in all its aspects by Indian saints and
sages of all ?imes. The Bhagavata k7. 5. 23.24) ennunciates
t‘hfg efsentmls ocf Bhakti, which in its ultimate analysisis
wﬁﬁ’ or T @amﬁz i.e. the vision and contempla-
tion of God in each and every unit of the universal existence
and which is ‘g d: 728 i. e, the sole significance and the

supreme purpose of each and every self. These 9 essentials
are—

1. Sravana.
2. Kirtana.

1. N.R.pegel.
2. Bhigavate 7. 7. 68
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3. Smaragpa.

4. Padasevana,
5. Arcana,

6. Vandana,

7. Dz'isya,,

8. Sakhys,

9. Atma Nivedana.

The first 3 1. e. Sravm;m, Kirtana and Smarana, form the
contemplative side of the religion of the Vedants and lay
stress on the culture of our intellectual being for God-realisa.
tion. The second 3 i, e. Pada Sevana, Arcana and Vaidana,
present the active aspect of the Vedantic religion and
emphasize upon the culture of our volitional being in the
attainment of the summum bonum which is the full.view of
the immanent and the transcendent Divine. The last 3i.e.
Dasya, Sakhya and Atma Nivedana suggest the supreme
realisation of that religious consciousness in which our entire

being is attuned to the music of Divine Communion and bursts
forth in etherial melodies of selfless snd self-surrendering

Iove to the Divine. Devotion to God meets its consummation

in the service of humanity, Thus the Bhagavata (3.29-221)

declares: *‘One who loves the image of God verily offers

oblation to the ashes, Without Advesa or goodwill to all,

Maitri or fellow-feeling for all and Karuna or universal toler-
ance, Bhekti remains unrecognized by the Bhagavan. One
who has love and devotion for the Divine in his heart must
needs have love and sympathy for man and nature, otherwise,
he will fail to realise God and will naturally fail to regain

the renl nature of his own being.

£ e, OF Ioving contemplation on Reality, which
i ‘Cldumdvxsxstﬂm Brahma’ does include service end sacrifice
for the good of humanity as the core of the religion of Bhakti,
The Varpa and the Adrama put no restriction on love and
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devotion to God! Amongst the devotees of God, there
exists no difference caused by caste and colour or social
status and personal accomplishment.?

For the realisation of the philosophy and the religion
of the Vedanta as propounded by the Upanigads, the Gits,
the Bhagavata, the Prabandhams and so on, Yamunacarys,
the celebrated Srivaispave ssint—scholar lays stress on
Bhakti and nothing else but Bhakti—?

AR QAR A

aREn: 1 A v
Bhakti or love of God—the Cidacidvidista Brahman—can
be accomplished gradually () by the discharge of one’s
duties of Varpa and Adrama, (ii) by the discrimination of
one’s real being as the sole concern and possession of God
from the outer encrustations of the psycho-physical organism

and (i) complete detachment from the demands of the
self-centred life and all that it means.

Ramanujicarys, the first philosopher to propound and
popularise the Bhaktisadhand as the central truth of Visista-
dvaitism and Srivaignavism brings out the quintessence of

love and devotion to God which consists in the realisation
of the following ideals :*

() the ideal of self-resignation in the spirit of supreme
love for God which transforms the everyday
activities of life-preservation and the duties of
moral and spiritual obligation into sheer service
of the Divine for the working of the divine purpose
alone in the end-

1. Gitn 9.82. -
2. Narada Bitra—12.

8. Gitartha Safigraha—1,

¢, Gits Bhisya 0.84.
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(ii) the ideal of self-surrender in the midst of the
intuitive realisation of the Supreme Being as the
ground and the goal of all existence and

(ifi) the ideal of supreme self-sacrifice for the sake of
the Divine lover in the ecstasy of constant
communion with Him,

It is this Bhakti which is the only Vedana, the real Dhyana.
and the supreme Upasana. It is this Bbakti which the
Divine Lover may acknowledge as ‘agala’, ‘Agger and
‘geaw. It is this indeed which is the human realisation of
the intimate relationship of God with man and nature. When
it dawns on our mind and heart, what is made manifest is
the great sacrifice God is ever making for the sake of man
and for the whole creation. '

Vedanta Desika makes an all-round intellectual analysis
of the culture of Bhakti for the sake of its practice by men
who deserve it. Not our desires but our deserts justify our
pwsuing the path of Bhakti as Brahma-Sadbana. The
three higher castes, by virtue of being authorized to execute
the Vedic injunctions, are naturally authorized to practice

constant contemplation of the Great Being.}

The three paths viz. Karma, Jfiana and Bhakti are not
exclusive but inclusive of one another,? Itis only the pre-
eminence of certain distinguishing elements viz. the elements
of voltional or intellectunl or emotional culture that tell the
one from the other, For Bhakti as the intimate intuitive
awareness of Reality in all its aspects, the performance of
the mora], the ethical and the social duties and obligations
are extremely essential. Bhakti is the sublimest of the
spiritua) disciplines and demands the fullest exercise of the

1. G.T.C.on9.82
2. G.B.R.on floka 34,
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inmost being of man. But, for Vedanta Deéika, the supreme
sense of Bhakti is the cultivation of the spirit of ¢Atma Nive-
dana’ or ‘Atma Niksepa' or ‘Nyasa’ i.e. Saranagatior
Prapatti, Bhakti and Prapatti may hence be looked upon
as two distinct Sadhanas or Vidyas for God-reslisation. In
fact it is Bhekti, which emerging as Parabhakti is called
‘Prapatti’.

Prapatti as the Brahmavidya par eccellance.

Prapatti is the sacrifice of the inner being which is done
in deep love for the Divine Being.! ‘I am not mine, but,
of the Divine’ is the real realisation of this self-detachment.
and God-attachment. It is the great Vidhi or Divine
Command® which man must obey out of the impulsive joy
of his heart. All the requicements of its fulfilment (5%’%%@)
consi.st only in the devotee’s unflinching faith in Divine
Providence which requires complete soul-resignation for its
full functioning. The ‘Parityaga’ or the renunciation of the
‘dharmas’ or duties as enjoined upon the spiritual seeker by
the Gita (18.66) simply means the renunciation of all self-
ce'nt.redness in clinging to this or that means of approsch to the
Divine. When this is done, what results is the all-embracing
Sponteneous yenrning after supreme spiritual contrition and
subservience.? .

When one’s soul is illumined by the consciousness
that _God alone is the sole means of Divine realisation,
one is not doing any Sadhana, but strictly  speak-
ln_g, has already become & Siddha, In fact, Siddho-
paya and Atma Samarpapa mean the same thing. The
injunction for Saranagati or Prapatti i. e. mag ool 83
(Gita 18.66) is, in its ultimate sense, but an excuse in God's

1. N.R. Page18.

2. N.R.Page17,
3. N.R.Page 10,
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mind for allowing His spontaneous saving grace to work for
the succour of man.

Although, Prapatti is ‘Dhruvanusmyti’ or continuous
recollection of God, yet, it is required to be enjoined upon
the spiritual aspirant by the Sistra, in as much as, its content
is not the full Being of the Divine, but, the Divine Provi-
dence that draws out the deep soul-sacrificing love hidden
in the human heart for the sake of the Divine.! Even if it
were regarded as ‘Brahmanubliava’ or an intimate intuitive
awareness of the Being, it has to be ordained by the S$astra
not in the sense of its being sensed by man in respect of its
practice or practical attainment, but, in, the sense of its
being intuited by man in respect of the steady process of its
accoplishment.

Prapatti is meant for one who wantsit. In fact, every
human being wants the cessation of the miseries of life and
the promise of eternal bliss and happiness. But all cannot
train themselves in the spiritual discipline of the Brabma
Vidyas which means the greatest stremuous exercise of the
mental and the spiritual faculties of man. Thus what is
commonly accessible to man in general, as the means of Mukti
or bliss eternal, is Karma yoga, which can be practised in
many ways, such as the performance of the Nitya-Naimittika
duties, the Varpa-Aérama-Dharmas and so on. But, then,
there are men who arc unable to do anything demanding an
uphill discipline and discharge of duties. Conscious as they
are of their limitations they are not unconscious of the dignity
of the Divine. What they can dois to simply make them-
selves responsive to the care of God who exists for the good
of all He causes into being. Complete self-resignutfon' to
God does not depend on ones’s desert, but, one’s mere desire,

There may be degrees in the intensity of self-abandonment

1. N.R. Page 20.
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and hence there are degrees in the Divine response to it}
The devoted soul who has so resigned himself to God need
not wait to be received by God. The delay, if any, in the
supreme attainment of the bliss of Prapatti called ‘Mnkti’, in
one sense and ‘Kaifikarya' in the other or simply ‘Brahmanu-
bhava’ is due to

() the delay in the completion and the cessation of
the working of the law of Karma, especially of
the Prarabdha Karma, which will slowly but
surely, exhaust itself and its potency in the face
of the omnipotent law of Divine Mercy,

(fi) the delay in the wearing out of the psycho-physical
organism of the spiritual aspirant in the absence

of its causal collocation such as one’s Karma or
Adrste and

(iii) the delay in reaching the intensity and the impe-
tuosity of self-surrender which can brook no conti
nuance of life without the touch and the kiss of
the Divine Lover.

What is technically meant by the Prapatti of the *Arta’ and
the ‘Drpte’ types is simply the unbearableness and the bear-

nbleness of the mortal existence in the climax of the Divine
response to the love of the devotee.

The spiritual aspirant to self-surrender or the Adhikarin
of Prapatti need not swerve from his path in any sense and
in any circumstance, If there is firm faith in Prapatti, the
most cherished fruit i. e. Muktiis not far to seek. ‘The only
delay is the delay in receiving, In fact, one has to be un-
mindful of the delay in the Divine Award of Moksa, if one
becomes a Prapanna in the truest sense of the term.

1. N, R.pags 26.
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The Culture of Prapatti.

The intellectual discernment of Prapatti is of no use in
the spiritusl culture of Prapatti Asa matter of fact, the
analysis of anything solely by intellect is bound to be imper-
fect. That the sweetnesses of sugar and milk and honey
are not the same is o matter of common experience, but, who
is there who can finally tell one kind of sweetness from the

other ?

The Nyass Vidya is different from the other Brahma
Vidyas, but to tell the culture of Nyasa from the culture
of the other Vidyas is extremely difficult. Even then,
certain workable suggestions may be followed. The supreme
culture of Prapatti or Saranagati, as Vedanta Dedika under-
stands it, is— SFTIERETAEATAERAIEF 1mor the supre-
me spiritual strength of man, the seeker after truth and beauty
and bliss, to draw out loving responses from the heart of God
who alone is the means of the highest realisation and who is
Himself striving ever for the rescue of his votaries.  As
Prapatti is the human preparation of man meeting God, so is
Daya or Krp2, the divine preparation of God meeting man.
In fact, all the means of spiritual emancipation are meant for
appealing to thé heart of God for the protection of the soul,
Bhakti melts the Divine Heart for the sake of its Sadhaka.
Prapatti is another name for the melting of the Divine Heart
effacement of the Prapanna. Prapatti
e helpless soul. To help the soul
helpless in the meshes of matter in the very nature of the
Divine Being. The ontological relationship of ‘Aprthak
ciddhi’ between soul and God, Cit and Ivars, Sesa and Segin,
Nigamya and Niyamake, Adheya and Adhara and Sarira and
&aririn, meets its resl correspondence in the sup'remely n}ystxc
relationship of ¢Aprthak Giddhi* between the inner being of

1. N.R.page 28
49

in response to the self-
is the only hope for th
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man and the inmost being of God, the spirit of Prapatti and
the supreme spirit of Day3, the human sense of Akiicanys
and the Divine promise of protection and so on.

Essentials of Prapatti

The practice of Prapatti-Vidya does not depend upon
the practice of Karma, Jfana and Bhakti-Sadhanas. It
requires only the full realisation of its essentials which are~-

() Anukalyesya Safikalpah.

(i) Pratikglyasya Varjanam.

(i) Rakgisyatiti Visvasah.

(iv) Goptrivavaranam tatha,

() Atma Nikgepa— *

(vi) Karpanye (advidha Saranagatih).

The (i) i. e. ‘Anukaolyasys Safikalpah’ which Vedanta
Defika puts as ‘qra | ER3TFad: @ is the will sod the
firm resolve of the spiritual seeker to dedicate himself to
God in the spirit of love and subservience. He who has to
offer himself to God must in the fitness of things offer
himself for the service of humanity. Dedication to God fs
dedication to the cause of God i. e. the commonweal of all
creation, Al one does, all one thinks, all one feels will
have to be for the sake of God and man and nature i e
Nirayans or Purusottama or the Brahman., It is this culture
of the will to lave God and to serve the cause of God which
the Gita strongly suggests in the lne—‘esraRad 1 @ WA
Frifeads.  Without the practice of 'azfﬂar;m’ the practice
of ‘mgadear is impossible. The w;il “to love and serve
God's creation is the test of the will to love and serve God.
It is in this sense alone that the ‘Brahman’ in Its ‘Antnryﬁmin'
aspect is intuited by the Brahma Vadin or the Prapanné.
As the first essential of the constant loving contemplation

1. Nyssa Vimsati—18.
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of God it is this which is symbolized in the first essential
mark of the Urdhva Pupdra of o $ii Vaispava. .o

The (ii) i. e. ‘Pratikalyasya Varjanam’ or ih the words
. of Vedanta Dedikn ‘eargsnomeatiaga:’ is the essential outcotne
of the culture of ‘Anukalyasya Saikalpah’, The eulture
of abstinence from all kinds of disservice to God and huma.
nity is the consummation of the culture of self-dedication and
selfless love and service to God and humanity, If tAnukalya-
sya Safikalpah’ is the ideal of self-surrender ‘Pratikulyasya
Vatjanam® is the realisation of the ideal. Both go together.
The heart which is overflowing with goodwill to all has no
space for ill-will to any. All moral and ethical and religious
and spiritual virtues meet their fulfilment in the practice
of the greatest of the abstinences viz. ‘Pritikalyasya Varfa-
nam’. The Gita (16th Adhyayas) inculcates the spirit of this
abstinence from disservice in its emphasis on the cultire of
the renunciation of all ‘Abafikara’ or egoism and ‘Mamakara’
or egocentric insistences. The real Prapanna is one who
ever searches within himself whether he is—‘erffamaferg
megfars® or slowly but surely desisting himself from
evil demands of selfishness.

The (if) i. e. ‘Raksisyatiti Vidvasah’ which according to
Vedanta Desika is ‘@nfy geoReraawmfa a@y? is the culture
of unflinching faith in the providence of God in all possible
circumstances. After the spiritual preparedness of self-dedi-
cation and abstinence from self-centredness, the spiritual
aspirant naturally comes to cling to God having firm faith in
Divine goodness manifesting itself as much in the trials and
tribulations of the soul as in its bliss and happiness and imm?r-
tality, Whereas ‘Anukalya Safikalpa’ and ¢Pratikalya Varja-

1. Nyssa Vimeati--18
2, Nyfisa Virsati—22.
8. Nyssa Visati—I8
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ne' mean the realisation of the supreme ‘Hita’ in the Divine
Government of the Universe, the culture of faith in the good-
ness of God or *Raksisyatiti Viévasah' suggests the ultimate
experience of the ‘Tattva’ i.e. the Sureme Being in His essen-
tial nature, in His main purpose and in His real revelation. It is
this indeed which is the ‘anubhati’ of the ‘Cidacidvidista
Brohman The function of this staunch human fnith is to
help God reveal His being, His Dayeccha! or His will to save
the soul, which waits for some excuse, some golden opportu-
nity in the guise of prapatti or self-surrender before its fullest
manifestation, It is the spiritual realisation of ‘Raksigyatiti
Vidvasah' which the Sri Vaignava theology tries to present in
the concept of Srr’. Without this *Viévass' (5ri Praputti),
the Prapatti of ‘Nmayaps’ is impossible to achieve, In the
wake of this faith follows what is called ‘Brahmanubhati, or
the experience of the being and the beauty and the bliss of
Brahman, the experience, which, as Ramanujo gives expres-
sion to in the ‘Sarandgati-Gadya' or as Vedanta Dedika
analyses in the ‘Saianagati-Gadya-Bhagya’, presents Brahman
as ‘Satyakama’ or ever willing to give the seeker the bliss of
self-surrender, as ‘Satya Safikalpa’ or keen on removing the
obstacles to complete self-effacement, as ‘Parabrabmabhata’ or
the great spiritual democrat always ready to allow the devoted
souls to discharge the duties of the Divine commonwealth, as
‘Purugotama’ or spontaneously indulging in the succour of the
self-resigned souls, as ‘Mahavibhati’ or constantly actively
controlling the circumstances of recrudescence of the evils of
worldly life for the sake of the devotee, as ‘Sriman’ or working
for the good of His creation more through Anugraha than
Nigraha, as ‘Narayana’ or the head of the world-family ever
eager to bequeath to all the best of everything and even His
own self-effulgent nature and to crown all, as Vaikunthanatbs’
or most anxiously awaiting in His supreme spiritual state for
1. S.Q. B, Page 128,
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the devoted souls to return after subserving His own purpose.

Until and unless this ‘Mahavigvasa’, this ‘$raddha’ overwhelms

the spiritual seeker, no real Prapatti can emerge, Hence it is

t}mt the Gita is so eloquent in the suggestion of the culture of

Sraddh3 in lines— . .
T TR (9. 22).

The (iv) i. e. ‘Goptrtvavaranam tathd, as analysed by
Vedanta Deska as & § MyiRmr €312’ is the reslisation of the
fulfilment of the culture of “Mahavivisa’ which shortens the
distance between man, the beloved soul and God, the Divine
Lover. The Gita presents the ideal of this realisation in the
words—frarsfa Srwer atmKey (1L 43). It may be achieved
by all of us in all conceivable ways. All the conceivable
five-fold forms of God such as the ‘Para’ or the Transcendental,
the Vyaha or the Cosmic, the Vibhava or the Incarnation, the
Antaryamin or the Indwelling and the Arca or the Image can
be intuited and made the basis of the culture of ‘Goptrtva
Varana’ or the spiritual yearning of the soul to take refuge in
the Divine. What is called ¢Acaryabhigamana’ or ‘Gura-
pasadana’ or the teacher-worship-cult is but the popular
realisation of the ideal of ‘Goptrva Varapa' over which
Vedanta Defika gets so eloquent as to say®—

ST AR SRS, Heqagatar =1 | arar-
B g afeuzafy Tl sgated 7 SeRe FatrdfEsy

Fa, STaTgFRARAT | IR § TANfeaalld, @ aieiy Ak |
g efey FedRaddsefy, oer g adT  FALTRE
Fenfy JurAgERIA, v

or that teacher-worship is a greater spiritual achievement
than God-worship and that Prapatti done to the teacher is
o surer spiritual success than Prapatti done to God.

1. Nyasa Vimdati—I8.
2. B8.R.B,, page, 32
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The Hindu saints of the medieval times practised ‘Guru
Goptrtva-Varana' in their lives end propounded the same to
their followers and disciples. The ‘Guru’ stepped in the
place of Sri’ or the grace-constituent of the being of God
to guarantee the welfare of the spiritual aspirant in the
realm of spiritualism. The cultivation of the human urge
to seek protection under God or Guru is the occasion of the
Divine urge to promise protection to the devotee, In fact
«Narayana' and <7’ and ‘Gura’ and ‘Maatra’-all have the
same significance for the prapanna in the practice’ of
‘Goptrtvavarana’, ‘The Tantric teachers dwell at great
length on human and divine contribution to the ‘Goptrtva-
varaps’-aspect of. Prapatti. The seeking of protection by
the Sadhaka under God or Guru or Mantra is itself the
promise of protection by God or Guru or Mantra, Itis
this which is technically called ‘Saktipata’ or the spontaneity
and the univeisality of Divine Grace,

The (v) i. e. ‘Atmaniksepa’ or the culture of the spirit
of ‘@i FMigawdswiafmlaar! as Vedanta Dedika would
have it, is the culmination of the culture of ‘Goptrtvavarapa’.
14 35 the sarne us < Bununivedwnn’ which s the climax of the
culture of Bhakti. In fact, it is the real quintessence of
self-surrender. Its cultivation means the renunciation of the
efforts and the fruits of all selfless love and service done to
God eod man and nature. In the totality of ‘Brahmanubhati’
it emphasizes upon the ‘anubhati’ or the integral experience
of the supreme purpose of the Brahman., *Atmanivedansa’,
*Atmasamarpane’ *Atmenyasa’ ¢Atmahavis’ ¢«Atmasanyasa’
‘Atmatyage and ‘Atmanikgepa’-all mean the same thing
ie s a1 Sgdagdeap or the offering of the final
f“.‘it of Prapatti to God for His relish. Many teachers of
spiritualism stop at ‘Atmaniksepa’, which according to them,

1. Nyira Vim¢ati—18
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is tl_le last constituent of the real essence of the Paficanga
Nyazsa or complete self-surrender. §

. In the huge growth of Sanskrit devotional literature
it is thz.a ideal of ‘Atmanikgepa’ or the spiritualism oé
‘g Td 98 s{cra\ﬁi (Gits, 15.4)° which has been tried to be
realised in the most comprehensive manner. It has been
analysed by different spiritual teachers m different ways
It is this which the Gita characterises as ‘Rajagubya’ or the:
secret of secrets of philosophy and religion and  spiritualism.
1t does not mean the loss of the human soul in Lhe depih of
the being of God. It means, on the other hand, the finding
of the real soul in the benign presence of God. . , :

This ‘Atmaniksepa’ follows essentially from the nattre of
ual relation of God to man. Somte of

the supremely spirit
be seen in the various

its essentinl manifestations may

«Bhavas’ or aspects of mystic realisation such as 1—

(i) the Kznta-Bhava.

(ii) the (}opi-Bhﬁvu.
(iii) the Rasotsava-Bhava. !
(iv) The Radha-Bhava and so on.
«I' cannot be comp-

Atma Niksepa or the resignation of the
«Kanta Bhava' or

til and unless
f o woman in love with her lover, is
realised by the spiritual aspirant. There may be various
shades of realisation of the spiritualism of the ‘Kanta-Bbava’.
But the ideal is the same in all of them This ideal is
the ideal of spontaneous surrender of the claims of all
attainments-ethical, religious, gesthetic and spiritual.  The
great saint Nammalvar was steeped in the spirit of this
¢Kanta-Bhava’® of Atmaniksept Vedanta Dedika ever felt
intensely for this kind of 81 Vaignava religious aspiration,
He has suggested this great ideal in his Nikgepa Raksa

letely experienced un
self-effncement like that o
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{page 32) in the memorable line e FdeEE, sl
sAEeR W

The other Bhavas, as for instance, the Gopi-Bhava, the
Rasotsava-Bhava, the Radha-Bhava and so on are the
different degrees of realisation of the Kanta-Bhava, The
midieval Indian mystics were adept in these spiritual realisa-
tions. Kabir was a past-master in the spiritualism of the
Gopi-Bhava, The saint Caitanya lived in the ecstasy of the
Radha Bhava. The Rasotsava-Bhava is the realisation of the
scenes of Vaikuptha or rather the realisation of the social
life of the votaries of God manifesting itself in the day-to-day
world, Vedanta Dedika lived in the times and in the sur-
roundings when the culture of Atmaniksepa was regarded as
the practice of Brahmavidyd par excellance. The ‘Kantd
Bhava’ or rather the ‘Antahpura’Purandbei-Bhava’ of ‘Atma
niksepa, the greatest of the ideals of Prapatti-culture meant
for Vedanta Defika the initiation of the spiritual aspirant
into the secrets of the §r7 Tattva. Vedanta Deéika felt inten-
sely for the culture of the Atmaniksepa-spirit of the great
logician philosopher Udayana —

DETRANSK AT 9 1
Iufady ey wedtar @@ Rake @ 7

The (vD) i e Karpanya or the culture of the spirit of
‘arefEaAiST ! as Vedanta Defika suggests, is the nece-
ssory outcome of ‘Atmaniksepa’ or self-surrender. ‘Akif-
canya’ or *Karpanya’ or the culture of spiritual contrition is
the real offering to God, the real intuition of the
Godhead and the supreme love and devotion and service to
the Deity. Tn ‘Arta-Prapatt?’, the consummation of the cul-
ture of the essentials of self-surrender is simultaneous as well
as spontancous In the intensity of self-resignation and
_S.Erltuul contrition, the Prapanna is unable to bear the strain

* 1. Nyusa Vithgati-18,




" CHAPTER I 493

of diV_i“e despair. Consequently, he longs for the esrliest
extinction of his worldly existence. But, in ‘Dypta-Prapatti’
having successive stages of soul-surrender, the spiritual unrest
for divine communion may not be so unbearable. Human
life has to be lived in the best possible manner. Yet, in our
inmost being, the deep current of divine love must never be
allowed to dry up  The immortal flame of love in the human
heart, the best and the sublimest of the aspects of the
‘Caitanya’ of the ‘Cit’, has to be kept burning in the ‘Sashsara-
Kantare', the dark end the dubious jungle of our worldly
life. Very beautifully has the great mystic Caitanya embo-
died the ideal of the culture of Prapatti in our day-to-dey
life, in the following lines :

‘e A0 S TS |

TR TR, I
The Supreme Significance of Prapaiti,

In his conception of Prapatti Vedanta Desika has
emphasized *Vidistadvaitam’® in its ethical and esoteric aspects.
Prapatti, in fact is the spirit of all the Sadhands or the
Brahma Vidyas. It is this which is the perfect realisation
of the *Aprtheksiddhi'-relation subsisting between the Para-
mitman and the Atman, The great sacrifice which the
Divine Being is making for His creation can be appreciated
by man only in his own self-sacrifice and in no other way.

Prapatti demands a triple renuncintion-—the renunciation
of Labha, of Bhara and of Svarips. The renunciation of
Labha or the great spiritual gain is the climax of Prapatti,
Even the joys of ‘Sarana Varana® are offered by the
Prapanna to God, the Saranya, the ultimate refuge. What
is called *Labha-Samarpana’ is the ‘absolute’ of the universe
of Prapatti, To it is related ‘Bhara-Samarpana’ or the
renunciation of the sense of the authorship of the culture of
Prapatti. This ‘Bhara-Samarpana’ in its turn has an intimate

50
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relation with ‘Svarips Samarpana’ or the spontaneous
offering of the soul to God, the soul-proprietor, the soul-
protector and the soul-refuge.

Propatti is the real ‘Tattvajiana’. In the first stage,
the spiritual aspirant or the 81 Vaispava becomes a God-
minded person—a Dharmika, in the sense that he acquires
the faculty of discrimination of the Tattva, the Hita and the
Purugirtha from Atattva, Ahita and Apurugartha, In the
second stage, he is a Bhagavata or God’s own man, as he
knows the glory and the grace of Bhagavan and knows,
besides, his own dependence on God. The knowledge of
the Paratattva or the love for God, lands him, in the third
stage of the knowledge of the Purugartha, which, ultimately
makes him ‘Ananyaprayojana’ or one who has nothing to do
with anything else except God. One -who has become
‘Ananyaprayojane’ becomes ‘Ananyasidhana’ also, since,
he realises that God alone is the Sadhana of Divine reali-
ﬁat.ion. In all these four stages of Prapatti-realisation what
is immanent is ‘Bharanyasa’ or Sarana Varana, which, in fact,
is t.he real revelation of God in the human heart. The
ultimate experience is the experience of “Nitya Kaiikarya’
or self-less love and service to God and to all the Divine
manifestations? : —

et i, e, | TR

FEERT IR, erReR R, gilw, eg ¥
TR, sRTafovear:, oow W e, BT
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The Paficakala Krtya’ is the practical spontaneous
derfmnstmtion of the inner culture of Prapatti, The Srf
Ymgr)ava cult is the symbolic representation of the spiritua-
lism of self-surrender. The Vidigtadvaitic metaphysics is
perfectly realised in the practice of Sarapigati, the real

1, §urnpaguti Gadya Bhisya, page 126,
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81 Vaispava religion, The Vidistadvaitic Ethics contains
the ‘Prapatti-potential’ in each and every aspect of the evoly.
tion of ethical culture, The Visigtadvaitic Asthetics which
conceives of the supreme zsthetic realisation as the experience
of the real being of one’s being ie. the subservience of the
sou] to the Supreme Soul, analyses, in fact, this realisation
of self-surrender. It is the bliss of Prapatti that is immanent
in all the joys of life—the delights of arts, the pleasures of
poetry, the speculations of philosophy, the consolations of reli-
gion, and to ctown all, the heavenly happiness of Life_ Divine,

The Universality of the Prapatti Dkarma.

Prapatti is meant for all and is the birthright of every
Although Vedanta Defika imphasizes the
institutionalism of Prapatti, yet, he clearly realises the
universality of the Prapatti-Dharma. While Ramanuja js
for the free distribution of the choicest treasure of
Vidigtadvaitic Vaisgavism ie. Prapatti as ‘Sarvadhikara
Dharme’, Veddnta Dedika is, first, for the inheritance
of the Prapattitreasure by the real &1 Vaignavas, the
choice few, and, then for the giving of the concession of
Prapatti to those who desire it and deserve it Hence
Vedanta Deéika’s imphasis on the institutionalism of Prapatti.
People of all the three higher castes and even of the lowest
caste could become ¢Prapannas’ and could get initiated into
the *Prapatti Vidya' through the ceremonialism of the Vaidika,
the Tantric and the other Mantras. The ceremonialism
may differ, but the spirit of Prapatti ramains the same.
The Mantras may vary, but, the ‘manana’ or the meditation

on the Divine remains the same.

living being.

The synthesis of the Vadagalai and the Tengalas corcepts of
Prapatis

’

“The Vadagalai conception of Prapatti as ‘Yoga’ brings
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out the ideal of the culture of self-surrender of the whole
being. ‘The sublimation of consciousness for the sake of the
soul-vision of God does require efforts on the part of the spiti-
tunl-aspirant. Prapatti is not the religion of passivity. It is
rather the religion of activity which is to be realised in active
Jove and service to God and man, The repunciation of the
means and the goal and the authorship of Prapatti in its
renl sense is the perfection of the spiritual initiative of man
which alone is the channel for the spontaneous grace of
God to flow through, This ideal of Prapattiis the highest
human ideal. The Jfatrtva, the Kartrtva and the Bhokrtva

of tl.xe {'&tmun, the Sesa are not meant to be sublated in the
realisation of the Prapatti-ideal.

The :I‘engalai strees on Prapatti as ’Akificanya’ or spiri-
tual passivity is meant to keep the grace of God in the
forefront. God wants no excuse from man in the form of
the culture of Prapatti for the functioning of His redemptive
gta.ce.. In fact, the grace of God cannot freely and fully
flow if man is erecting his own barriars in the forms of his

moral a}n.d ethical and spiritual perfections, This ideal of
Prapatti is the sublimest Divine ideal.

W.hat is the relation between the two ideals ? How can
Prapatti be ‘Yoga’ and ‘Akificanya’ at the same time ? How
can ‘Kataksa’ or the grace of God win the human sou! and
}t);: ;::;—bf tlln)e klx'umun soul, in the same instant ? According
oo atrlxl 8 eslka: .ti.xere is no conflict between ‘Prapatti-
Kzgt;:xk, 'etﬁuman initiative in self-surrender and *Nirhetuka

aksa', the fpontnneous redemptive grace of God, God
knows th‘ut His grace demands no qualificetion from man
except his utter helplessness and deep spiritual despondency.
Man (}lso thinks that his self-gift is not his own doing but
the doing of the deep upsurge of divine grace. Thus, both

wait for some excuse or the other. The Divine excuse-
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Vyaja-s the spiritusl preparedness of man in the form of his
self-sacrificing love and devotion ; the "humen excuse-Vyaja-
is the inevitability and the spontaneity of Divine reponse,
Looked at from the God's standpoint it is the perfection of
Prapatti accomplished by man or the realisation of Prapatti
essentially accomplished for man, the ‘Aprthaksiddha
Viéegana of God, that ultimately results in the supreme bliss
of self-surrender which is the final emanicipation of the soul,
It is only in this sence that thé inexorable law of Karma
gives way to the omnipotence of the grace of God. But
seen from the human viewpoint it is the ‘Nirhetuka Katakga’
or the spontaneous redemptive grace of God that is the sole
significance of Prapatti, the attitude of deep spiritual distress
and despondency. Whereas Vedanta Dedika, the Vadagalai
tescher enunciates the principles of the Prapattireligion
having the first standpoint in view whichis in close keeping
with the Dar§ana of Viistadvaita, Pillai Lokacatya, his elder
contemporary, the Tengalai teacher emphasizes the
second viewpoint of Prapatti which isin conformity with
the mysticism of the Alvars or the God-embued saints,
Both the ideals of Prapatti, in fact, are one and the same in as
much as their source and snstenance is the same Heart of
Reality, their spiritual value is derived from the same Eternal
Home of Values and their practicability and accessibility are
equally universally guaranteed by the same att.aiument of
attainments. In fact, the human initiative in Prapatti, the ‘Lila’
of God and the Divine initiative in the spor'ltaneity of.divinc
grace - the Daya or Krpa of God-both are willed and directed

the same Divine gnidance! The spiritual

te under 2
to operate o they wait

seekers do not will the Prapatti Yoga. Nor d
¢Nichetuka Kataksa.’ They come, only,
th of the Divine will to save the

lly - ‘FrafmmeaEmRa<ar-

passivelly for the
by the the way, in the pa
souls exercising Itself eterna

1. 8.85.1.68.




398  THE CONCEPT OF $Ri VAISNAVA DHARMA

aineergmimeE @ ¢t It is God alone who is the ‘Nidana’,
the uncaused cause of the Srsti and the Mukti of all
that is and has its being. The DPrapatti, the ultimate
Viveka' is essentially “%amaqﬂ‘fmgwazmﬂ%w’ or solely
dependent on the nourishment it derives from the ‘Krpa', the
Daya, the Nirhetuka Katdkss or the Grace of God who finds
an excuse, an opportunity, in the human endeavour for the
revelation of His eternal and ‘essential blissful being.

1. B.8.1,18, 2, 8,5.8.15



CHAPTER II
THE ETHICS OF SRI VAISNAVISM

The Sri Vaigpava Ethics which has been characterised
as ‘an ethico-theological classification or deduction of the
duties'? as distinct alike from the socio-ethicsl classification
of Manu and Projastapida and the ethico-psychological
classification of the Mimarhsekas'?, is really speaking, the
ethics of self-surrender practicable in the five-fold duties or
‘Paiicakala krtyas’ of a God-ward life or life giveu to God.
Like Ramanuja, Vedanta Dedika also is for the observance
and performance of the VarpaSrama Dharmas and the
Sadharana Dharmas. Like Ramanuja, Vedanta Degika also
treats the Varpagrama Dharmas and the Sadhdrana Dharmas
as means to an end —the end being the realisation of Prapatti
or Kaifikarya Dharma in the acts of the Paficakala-krtyas,
Unlike the Prabhakapas who regard the realisation of the
Moral Imparative as Dharma, without any other extraneous
end whatsoever, Vedanta Defika regards the realisation of
the inner spiritual imperative, the divine obligation of Niksepa,
as the 8r7 Vaispava Dharma which transforms and trans.
figures the external obligation of the Varpaérama and the
Sadharana Dharma with a new sense—the sense of self-less
service l-wt only to the Transcendental Divine, but, to the
Divine in man, in nature and in the entire creation. We may
say that the Prabhakara school of Mimarhsa has influenced
the Vigistadvaitin’s conception of the Sri Vaispava Ethics
with the -I;roviso that while the Prabhakaras regard Dharma
as the transcendental Aparva, the Ramanujists and Vedanta
Dedika regard it as transcendental love and devotion to God,

1, 8. K.Maitra The Etbics of the Hindus pege 23.
2. B, K. Maitra, The Ethics of the Hindus, page 24.
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as viewed from the human standpoint and Nirhetuka Prasada,
as viewed fiom the Divine standpoint. ‘Duties are to be
discharged disinterestedly'—this is s much the assertion of
the Prabhakaras as of the Ramanujists, As there is &
rigorous ethical disinterestedness in the ethics of the Prabha-
kars Mimarhsd, so there is # rigorous sthical-cum-spiritual
disinterestedness in the ethics of Srivaispavism. Like the
Prabhakuras, the Ramanujists also believe in the two accom-
panying factors of the Moral Imperative viz the *Niyojya' of
the ethical person and the ‘Vigaya' or the ethical duties, to the
utter Qisregard of the Phala. The onI); difference between
these two systems in this respect is that while the Prabhakaras
regard the imperative as intrinsicaily absolutely self-authorita-
tive, Vedanta Dedika tegards it as'

P EEERTEmeh: R ey | s
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or as ‘the Divine will meant to be worked out by mat,
Paradara Bhatjaraka puts it in a poetic way?— ’
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which means that the real imperative is the divine promise
to save the soul.

e

T W .
- tt:'e Sfl Vaisnavas Ethics, accordingly is the ethics of
o tiu 11’ v:-]:nch» can be realised in and throug hthe performance
s“b‘.e xfncnkaln Krtyns..‘ It is not the negation, but, the
dm}xsuhon and the spiritualisation of the other Dharmas
an a
ol carss. It may seem that the Sarfra-Seririn-relation
s good here alsothe Saririn or the soul of ethics being
1, S.M. 2112,
9. €11 Rahga Rija Btava Pt. 11, 41,
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the Paficakals Kytyas and the Sarfra or the body, the Verpa-
$rama Dharmas, the Sadharana Dharmas and all kinds of
ceremonialism and ritualism,

In all essentinls, the $ri Vaispava Ethics seems to be
individualistic. But the social and the communal ethical
values are also involved in it. Although, in reslity, the
Pafcakala krtya or the practical Prapatti-Sadhana aims at
individualistic love and devotion to God, yet, the idea] of
11 Vaigpava Ethics is social and communal self-surrender
or the founding of a fraternity of self-less servants of God
working for and carrying out the will of God in the world,
The sole meaning of the residence of God in man and in the
world is the realisation of Vaikugtha here snd now, which,
for the fact of its bliss being beyond human imaginstion is
shown to exist in some other Divine Land ()} and is meant to
be gained after the extinction of the mortal life.

The statement that ‘Caitanya preached the religion of
devotion and love to all men irrespective of caste or class.
In South India, on the other hand, Vedanta Dedika empha-
does not seem to be fully

sized ritualistic religion?,
conservative

justifisble.  Although Vedanta Dediks is
with regard to caste and creed, yet, the religion he hasin
his mind and wants to preach and propagate is not ritualistic
religion, but, the non-ritualistic religion of faith in love and
devotion to the Divine or simply faith in the Divine, the

Prapatti-potential®
Now we shall study'the Prapatti-cthics or the ethics
of the Pajicakals Krtyas of Abhigamana, Upadana, Ljys,
Svadhyidya and Yoga.
1. Bic Radhskeishzan:

Raminujs, page 278,
2. B.8.10.32.
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'

Abhigamana

The life of a Srivaisnava is & strict spiritual discipline.
It is not dull and prosaic and painful as that of & Hathayogin.
It is enlivened, on the other hand, by the playful hide-and seek
going on between Tévara the lover and Jiva the beloved. The
surrender of sonl and the caresses of God form the beginning
and the end, the ambition and the achievement of this life.
Abhigamana is the start of the day-to-day life of & &ri-
vaignava, the start on the way to a godly life, the start which
is os much important as the end of the journey. It is the
urge of divine omnipresence, divine providence and divine
love in the heart of a Srivaignava that finds expression in the
first and the foremost of the Paficakala Krtyas j.e. Abhi-
gamona. As a woman goes to meet her lover, so goes the
de‘voted soul to meet the Supreme Soul the lover. As the
mind and heart of & devoted woman are drawn towards her
lover. so are drawn the mind and heart of a true Srivaignava
towards the Divine lover. Happiness in life is to live”with
God. Misery in lifeis to live without God:! ~Abhigamana is
the earnestness of the spirit of prayer of a &rivaignava and for
tho:t matter, of any true lover of God. Itisa cail to humility.
Itis & call to self-purification, to self-searching, to God-

finding. It is through this alone that the self melts into the
Supreme Self.

All the &rivaisnava teachers regard the welfare of the
body, the house of soul and the temple of God as the very
first duty of a real Stivaisnava. The right Abhigamans catt
be done not by the sickly and the diseased but by those who
are sound in body. The sickly body of the devotee isa
matter of great concern for the Divine Lover. Hence it is
that Vedanta Defika is emphatic enough in suggesting the
great cate o Srivaignava has to give to his body. The 5ti-

1. Gitirtha Bangraha~20. —
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v:aiggava votary cannot disregard the common laws of healthy
life. ‘Early to rise’, to get up before the ‘Brihma Mubharts’,
is the first pre-requisite to the performance of ‘Abhigamana’,
A Srivaignava  getting up early from bed is awakened
from the stupor of sleep and lethargy by the illuminstion of
his consciousness with the help of the divine light that
shines brightest at the moment. It is this moment that is
most suited to Abhigamana. It is this moment which is free
from all worldly care and may be spent in seeing God in the
very chamber of one’s heart.? :

Getting up for Abhigamana, & Srivaisnava, according to
the state of his health and general well-being, has to do
Acamana with clean water. In the absence of water, the
custom prevalent is to touch the right ear® which signifies
alertness and preparedness for the auspicious duty of
Abhigamana. .

Another item of alertness is the Asana or the mode of
sitting for divine meditation. Here also a Srivaisnava has
been given much freedom and choice. He may prefer a
convenient posture to a rigorous one. The main idea is the
offering of the self to the great self. The posture of the body
is immaterial. Abhigamana is a supreme yoga. Itis the
union of man with God. This union does not lead to the
complete identification of man with God or to the wholesale
submergence of man in God. What it leads to is conti-
nuous, complete surrender of the soul to God. If the idea of
yoga be the unity of soul and God,® what is the sense of
Abhigamana with regard to Lord Narayapa?® In Abhi-
gamana man reveals his complete subservience to and
reliance upon God. There is no place here for the unity of
the soul and the Oversoul. The real spirit of Abhigamana
is the realisation of the relationship between the self and the

2. P.R.131. 3. P.R.122

1. P, R.120.
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overself, the servant and the master, the bride and the
bridegroom.

According to Grdhrassromuni, & &rivaisnava teacher,
one has to revolve the name ¢Hari’ in his mind seven
times! But sccording to Vedanta Defikn ond his early
contemporary Narayana Muni? there can be no such hard oand
{ast rule. Once or seven times or as many times as possible,
the Divine Comrade has to be recalled before mind, revived
in meditation and re-nstalled on the throne of the heart.

After the recollection of God follows a sort of divine
despair. The shadow of separation from the Divine chases
the devotee even in the very bliss of recollection. The fedr
of being snatched away from Him by the demon of Sarhsais
does hot die down soon.  This state of the soul is the state
of ‘Nirveda' and it should be welcomed cheerfully. Itis
essential for Abhigamana in as much as it sets jnto motion
the faculties of divine realisation and is a half-way-house
to the Bliss Eternal. To forget to practise it shows the
great arrogance of the devotee. It should be pmctised
everyday. Everyday, the miseries of birth, of death, of
old 2ge of disease, of sins and sorrows have to be recalled to
the ntmd with a view to completely eradicating them.®
Here it may seem that Nirveda or Avasada or dejection of
SP‘E'“:: which is enjoined upon a Sri-Vaignanva, goes against
Amrve«:lu or Anavasada or freedom from dejection which
nccording to Ramanuja is one of the essentials of self-
surren(%er‘ and hence a moral obligation for s Prapanna OF
one going to be a Prapanna, ‘One who is dejected in spirits
cannot realise the self.—is the motto of spiritualism. Hence

1. P.R. 1232,

2&3. P.R.123

4. §ri Bhisya {Thebaut) page 17.

5. 5nl Bhasya—poge 9 (Chaukhamba).
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it fs that sooh after Nirveds, ‘Sattvika Dbrti'l or the firmness
of mind in its purity is to be practised as & rule, It is then
that Nirveda clianges into Dhruva Smrti or the steadiness
of remembrance of God or Prapatti, to all intents and
purposes. This Dheti, this firmness 6f the pure mind findg
expression in the daily life of & Srivaisnava in the form of
his firm resolve to medidate on God, to love God and to
serve God and God's people. This Dhrti as Nirdyana Mani®
suggests, is 2 necessary consequence of Nirveda. A Srivaigpava
who has this Dhrti always thinks of worshipping God,
meditating on God, praying to God, chanting the names of
God, propitiating God, contemplating God and falling at the
feet of God in utter reliance and dependence and selfs
forgetfulness, To love God is an endinitself. It is not =
means to any other end. Even a householder who performs
Abhigamane ultimately has the same spirit, though mixed
up with the Dharma of self-surrender, the Artha subservient
to Prapatti and the Kama in consonance with Dharma such
as conjugal love, filial affection and so on. It means that
the Abhigsmana of a Prapanna is for Prapatti itself. The
Abbigamana of a Sr1 Vaispava houscholder may be for
Dharma, Artha, Kama and Mokssa,

How can Abhigamana lead one to God against so many
obstacles 1. e. the sins of the past, the sins of the present, the
sins of the future and so on ? One who is a Srivaispava in
spirit has to depend on the mercy of God. It is but constant
contemplation on Divine providence, the import of the Prir-
thans Mantra® that can destroy, root “and branch, the sins
of oinission and commission, check the sprouting up of fresh
sins and keep the onerous obligation of Prayadcitta at arms

length,

1. Cuts 18-33.
2. & 3. P. R.pagel2i.
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Whether Abhigamana. to God should precede or succeed
Abhigamana to Guru is one of the points of difference between
the Vadagalai and the Tedgalai schools of Srivaignavism.
But to say that Vedanta DeSika is the cause of discord is
meaningless, He is as"clear and emphatic as possible on the
point that the first place should be given to Acaryabhi-
gamana! What is Acaryabhigamana ? It is\the surrender
of the self before the teacher, the spiritual guide. Itis the
teacher who, in fact, is responsible for the creation of spiritual
untest in the heart of a Srivaignava aspirant. What is
Abhigamana to God ? It is meditation on the Dvaya Mantra?
which results in the melting of the soul and the surrender of
all egoism and egotism.  After surrendering oneself
to the teacher, one has to surrender one's self to God.
Abhigamana done to the Divine becomes Abhigamana to
tl.le spiritual teacher. One may do Abhigamana in the
silence of one’s heart. Others may chant aloud, in the
fullness of their heart, the glory of Divine Incarnations,
thfa.greatness of Divine Vynnas, and the beanty of
Divine Being. Here, Vangi Vahgedvara, o Srivaispave
teacher, thinks that one has to recall to one’s mind :;li the
names O'f all the .Vyﬁhas, Avataras and so on. But Vedanta
Desika is more liberal when he suggests that since the main

pur?ose. of Abhigamana is soul-sacrifice, one may recall to
one’s mind the name of the Lord alone,

mom‘_?:;e:;hls }:})hlgamma is done, the few hours of the
Qi For ‘i‘:: ¥y to be spent in the preparation for ‘Upa~
for bath, doin S:l.ncef getting up from the bed, ggtti’x‘fg ready
in pure ,wntergb ormne ablutions, cleansing the teeth, bathing
giving offer » besmearing the head with the Urdhva Pundra,

g olierings to the Sun-god, performing the Pranayama,

reciti Svatri
iting the Gayatri or the Astaksara Mantra, completing the
L BRI

2. P.R. page 112,
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.Saﬁdhye‘x, going to the temple, worshipping the Divine in the
image, retiting to ond’s residence, adoring the deity of the
household and so on are but the varions obligatory duties of a
Srivaispava, be he a householder or o Safyasin. In all the
above duties the mind has got to be fixed on the Divine
Being ; the heart, on Divine mercy and the soul, on the Divine
Indweller. Even while getting up from the bed, g rivai-
snava has to invoke in his mind the Goddess Earth, the
Divine bride, before, he lays his foot on the ground. The
earth is called Priyadatta,’ the idea being that a worshipful
attitude towards it in the devotee’s heart is a matter of great
pleasure to Lord Trivikrama, the Divine lover of the earth
and all that is earthly, In the same way, the act of going
to the temple is not a physical movement of the body, it is,
on the other hand, a spiritual progress of man, though slow
but sure and steady. The mere sight of a temple generates,
in the heart of a devoted Srivaisnava, the will to feel meek
and humble before the mighty power, pervading everywhere,
Thus it is that a Srivaisnava has to pay homage to the
sacred shrine in any one of the ways of reverence such as
Magtiska, Sathputa, Prahvafga, Pancafgs, Dandanga
Astafga and so on® To reise only one hand before the
shrine or the image is a great secrilege and shows nothing but

1. P.R. page 125.

8. Mastiska—Homage done to a superior with folded bands touching
the forehead.

8. Sarmpata~Doing homage with folded hands lying on the cheat,

4, Prahvihga—Doing bomage with folded hands lying on the chest,

the body drooping low.

5. Panon Doing 1} hing the ground with the fingsrs
of the fest, the knees and the head.

6, Dandsn Doing 1 ge stretching the body, like n staff, on
the ground.

7. Ast#iiga—~Doing homage, laying down egoism and egotism, along
with the chest, the head, the speech, the mind, the chegks, tho feat, the

hands and the kneess on the ground.



408 THE ETHICS QF §R1 VAISNAVISM

haughtiness of spirit on the part of a Srivaispava. The
sncred shrine is the place for the practice of the culture of
self-cffacement, Hence it is that the 32 kinds of acts of
desecration are meant to be scrupulously avoided. These
acts of profanation are entering the shrine with shoes an,
throwing bones etc. in the temple, chewing heetle leaves
before the image, spitting on the temple-floor and so on.
All the minor rites prescribed by the Vaignava Sarhitas
for the purification of the body and the consecration of the
mind are meant to be practised by a Srivaignave. But the
central iden of Abhigamana :—1
‘RmERg SR
auifvm+ @

should nlways be kept befare the mind and should never be
mixed up with the preliminaries and the accessories such as
the morning ablutions which also are accompanied with
Mantras, or the entrance into the shrine which requires to
be associated with Mantras and so on, The first
and the foremost Mantra is the Abhigamana mantra—the
sacrifice of the self for the Supreme Self, the firm resolve of
relinnce on God 8% the means and the end, the Upays and
th? Upeya, the offering of a chance to God to sacrifice
Himself for the sake of the soul and finally the celf-compla~
cenc.y of self-realisation which is no ather than Self-
f°“1‘5'."ﬁ°“' The spirit of Abhigamana has to be preserved
in mind and speech and action, A life planned on Abhis
gomena is in itself a Divine life. It is better to take care
of the religion of Abhigamana and leave the ritualism of
Abhigamana to take care of itself,

Upadana

) 'Upid;‘mn. comes after Abhigamana. It means the appro-
priation of things necessary for divine service. The
1. P, R, page 136,
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things which a Srivaisnava worshipper of the Arcaform
of God requires are flowers to be placed at the feet
of God, sandal to besmenre the image with, fruits
to offer to the image as a sign of Kaifikarys, milk, curd,
honey, water etc to be used in the worship of the image and
<o on. This kind of Upadana—the appropriation of materinl
objects—can be practised only by the Srivaisnavas, But what
about the others ? How can this spiritual discipline of &
Srivaisnava life be practised universally ? Here Vedanta
Dedika, who, always stands for o universal Srtvaignavism,
suggests that Upadans is not the acquisition of material
goods, but, the acquisition of the qualities of mind and the
virtues of the soul.! The Upadana of spiritual goods is more
desicable than the Upadana of meterial goods. The smell
of & flower may vanish soon, but, the sweetness of soul will
remain for ever. It is better to possess the eternal sweetness
of the soul than the evanescent smell of the flower. God
will be pleased more with the sweetness of soul than with the
sweetness of flowers. As o matter of fact, these externals
of Upadana should serve as symbols for the essentials such
as humility of spirit, forgiveness to all, internal and external

purity, universal love and so on.

Although the Srivaignava ritualism lays more stress
on the Upaddna of the material things for the worship
of the Arca, yet, the Srivaignava religion unmistakably points
to the symbolism of such an Upadans which means the
appropriation of the soul which isin daily danger of being
cnatched away by the wiles of the Sarsara. Even the
Sastraic injunction for the plucking of flowers for image-
m & forest or from one’s own garden,
tion rather than misappropriation.?
the surroundings and.

worship either fro
suggests righteous acquist
One's seeing to the smell, the colour,

1, P.R.page 138 2, P.R. Page 13T,
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the general suitability of the flowers of offering signifies one's

concern in giving the best of everything to God in the Arca,

or in the heart of the universe. The first and the foremost

way of acquiring the objects of Upadana is one’s personal

labour in the right direction? Appropriating something which

is no man's property is not so desirable as the reaping of

the reward of one's own labour? Begging things for wor-

shipping God is undesirable.t But'what is most undesirable

is stealing or misappropristing something belonging to some-

body else 1In the act of Upadans, Vedanta Desika’s idea is

1o follow the dictates of the Téopanigad—ar I waRagay’.s

Hence it is that one who misappropriates o thing to give it to

God is called o wretch rather than a Srivaignava or a votary

of Vasudeva.! Rightful Upadana isa step to detnchment

from the world and all that is worldly and attachment to

God and all thatis godly® So long as a Srivaisnava lives,
he has to do the acts of Upadana in the right spirié..

Ijya

' After Upadana, comes Iiya. Ijya is the act of wor

shxpping.God with all the eight elements of worship called

tnh; f?ﬁng& Yaga?® The eight elements of divine worship

(i) Abhigamana—This Abhigamana which is an Adga

or limb of ljya differs from that Abhigamana which

is the first of the five-fold 3rivaisnava duties. The

central idea behind this Abhigamana is the will to

consecrate the self and all that belongs to the self

for the ndoration of the Adorable Divine,'® But

ﬂl? Abhigamana which is the first of the Sri-

anlgr_mva duties and moralities means a change of

mind and heart and soul, a prayerful attitude of the

:.&:. R. Pago 187, 2to5. P, R.137. 6. lgopanizad—1.
. L.B.page 9. . P.R.page109. 10, P.R. Page 109,
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whole being, a melting into the Divine Being in
daily meditation and a Smrti-Santina of love and
devotion to God.

(i) Bhoga—Bhoga is the offering of the best and the
choicest of the material objects such as flowers
etc. at the feet of God.! Without internal
offering, external offering has no meaning.
Here the purity of the material objects of offering
testifies to the purity of the intentions of the votary.

(iliy Paja— By Paja is meant the offering of curd mixed
with honey and ghee.? Animal-offering, here, is &
symbolism which stands for the offering of one’s
own self.

(iv) Pajana—Puajana is the offering of cooked miéal to
the deity.? 1t signifies the sense of dedication of
everything to the Divine.

(v) Sarmpradana-—Sarhpradana is to give away to
others the objects offered to the deity.* It means
sharing with the other members of the family, the
society, the community, the state or for that matter
all humanity or creation in the biessings of God
and Divine Bliss.

(vi) Vahni Sashtarpana—It is oblation poured into fire
for the sake of the deity.®

(vii) Pitryaga—It is offering made to the manes. It
signifies the idea that devotion to God is an
inheritance and an acquisition both. Itis the Divine
in the manes who is the real object of worship.®

(vifi) Anuydga—Anuyaga is Pragagnihavana or the offer-
ing of the vital force” for the propitiation of the

1to 5. P.R.page 109 6. P, R.page1l4,

7. P.R. pago 109.
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deity, It suggests the importance of internal
sacrifice.

In this Ijya-krtya, the essentials of the other &r1 Vaispava
ktyns or duties ore included. It is the yoni® or the source
and sustenance of other duties. The Ijya or the worship of
God is the meoans as well as the end. 1t is no means to any
other end. It isin this spirit that it has to be performed by
a 11 Vaisnava, The worshipper is o Paramaikantin or one
for whom God is both the Prapya or the end and the Prapaks
or the means. The purpose of worship is worship itself.
Even the bliss of self-realisation is not looked upon as the
pupose of Ijya? The feeling of self-complacency that may

anse in the bliss of God-reslisation is also to be shunned
as sacrilege.

This 1jya is enjoined upon s Srivaisnava who is a Paramai-
kantin and as such is conscientious enough to avoid anything
that does not befit him. As a Srivaigpava is scrupulous to
select the best of the flowers, the best of the fruits, the
best of the waters and so on, for the worship of the deity,
so, he should be equally or mote scrupulous in selecting the
best of his feelings, in introspecting his own being and in
scrutinizing his own mind and heart, since, heis a precious
thing of offering to God, much more precious than the flower,
or the fruit® A Paramaikantin has to seek refuge in the
forgiveness of God for all his acts of omission and commi-
ssion, done consciously or unconsciously. He should so
conduct himself as to avoid all conflict between Divine justice
and Divine merey for the sake of his poor humble self. In
suffering, it is more ennobling to be silent than to be shouting-
Thuty-two crimes against the deity are enumerated in the
Srivaignava scriptures.®  All these aure to be avoided or if

1& 2. P.R. page 140,
4. P, R, page 143,

3, P. R, pogelll.
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committed inadvertently, " ate to be done away with by
seeking refuge in God’s mercy and by the practice of self-
penitence. One who is so well disciplined can best petform
the Ijya of God,

In this connection, the Sattvata Sthhits, as Vedanta
Dedika points out,! holds a somewhat different view which
is this ¢ The Ijya of the Indwelling Divine can be performed
by those alone who perform the sacrifice of their soul for the
Supreme Soul. The Ijya of the cosmically manifesting
Divine can be performed with Mantras by those who perform
the Astanga yoga in parts and are Vedavit and Brihmanpa
by caste. The Ijya of the same cosmic formof God can
be done without Mantras by those who are Katriya or Vaidya
or Sudra by caste and have entered upon the life of self-
surrender or Prapatti, But the Ijya of the Divine Incarna-
tions can be performed by the Srivaignavas of all the four
castes. But Vedanta Dedika does not give his support to
the above castewise Ijya of God, According to him, &
Paramaikantin, irrespective of caste or class, can enter upon
the course of Ijya perscribed for a true Srivaispava. Single-
ness of purpose is the secret of the Srivaispava life. A
¢‘Paramaikintin’ is the real performer of the Ijya, the third
of the five-fold Srivaisnava duties of life.

Svadhyaya

Svadhyiya is one of the essentials of Srivaisnava culture,
It is the fourth of the Padcakila Krtyss, Svadhyiya in
common parlance means reading or study. The inclusion of
Svaihyaya in the dutics of a Srivaiypava is significant. It
has been responsible for the preservation of the ancient Tamil
and Sanskrit Srivaisnava lore against great odds, political
and social and economic. It has been responsible for the

4

1. P, R.psgeldd.



414 THE ETHICS OF £RY VAISNAVISM

preservation of the works of &r1 Vedanta Defika, Tt is
through this that any Srivaignava con commune with the
master-minds of his faith and persuasion. It keeps the torch
of knowledge burning bright amidst the gloom of ignorance
and despair and disillusionment. In raising Svadhydya to a
regalar moral and spiritual duty, the Srivaisnava teachers
have done a real service to the cause of Indian culture.
Everyday the lamp of knowledge will have to be kindled,
kept bucning and filled with the oil of Svadhyaya. Svadhyd-
ya is thus one of the essential elements of Srivaignavism,

What are the items of Svadhyaya of the Srivaisnavite
ethical and spiritual discipline ? The first is the hearing of
the exposition of the sacred scriptures with a view to repleni-
shing one's knowledge day by day. The second is the
thinking upon the Sastraic learning so that fresh strides may
be made into the field of knowledge. The third is dissemina-
tion of learning. The fourth is discussion or Vad, which,
when done in the spirit of personal disinterestedness is the
best means of Svadhyaya. The last is the Japa of the
Mantras that embody the essence of all knowledge. The
above four items of Svadhyaya apply to those Srivaisnavas
who have gone through the proper discipline of education in
theic early life. The fifth itemi.e. Japn is the universal

Svadhyaya which is meant for each and every God-minded
person.

The main purpose of Svadhydyn is not knowledge for
the sake of knowledpe, but, for the sake of progressing in the
sp}lere of Srivaignava spititualism  What is emphasized in
this Svadhyays is contemplation rather than a mere revolving
of the Mantra in mind., It is contemplation rather than
mechsnical repetition of the syllables of spiritual wisdom
which is the real purpose of Svadhyayal—

1. P R.pege 143,
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The Svadhyaya, like the yoga, the fifth of the Padca-
kalakgtyas, is in & way, involved in all the rest of the $ri.
vaisnova ethical and spiritual duties. Done in the proper
spirit, the Svadhyaya is the best of the disciplines of human

life.

Yoga

Yoga, is the natural culmination of all the other Pafica-
kala krtyas. All Pafcakala Krtyas suggest the impulsive
love of a Srivaispava towards the Cosmic Divine and the
Transcendental Supreme, The Yoga, the climax of this

impulsive love is defined as :1
‘aenyeaaraa fRer ar adh:
awn: @it g 9 gy o

This Yoga, thus, is the unbroken attachment of one’s
devoted mind to the Divine Supreme. This yoge is the
complete self-surrender of the Soul to the Supreme Being.®
It means detachment from world and attachment to God.

According to the Sarmpraddya of Srivaisnavism, the
.yoga which is equivalent to Prapatti is to be practised not
only with regatd to the Para or the Transcendental, the
Vyaha or the Cosmic, the Vibhava or the Incarnate and the
Antaryamin or the Indwelling, but with regard to the Arca
or the Image also. The Divine in the image is accessible
toall. As food is essential for the health of the body,

so is yoga essential for the health of the soul.
So far we have seen what the five-fold 5ri Vaisnava

duties mean and stand for. A life so planned and disciplined
2. P.R. pago 119,

1. P, R, page 146.
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or &rivaisnavised has been idealized by Vedanta Defika in
the following glowing terms?!
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Or ‘the life of areal Prapanna is the Dawn of Life
Divine. It suggests the extinction of all ethical interested-
ness. ‘This life is the real mystery of life, the only practical
mysticism.?
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Those who lead this life are the practical men of the

practical world and what they offer is their pute mind or
their purest inner being.?~

-The guiding star of this life is implicit faith in Divine
Goodness and an undying hope of realising God in man
and men in God. This life is the real promise of life
Divine®-
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1. PR pago 149,
2. P.R.poge 153.
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CHAPTER I1II
THE SRI VAISNAVA CULT AND RITUALISM

‘One adequate support
For the calamities of mortal life
Exists—one only ; an assured belief
That the procession of our fate, howe'er
Sad or disturbed, is ordered by a Being
Of infinite henevolence and power ;
Whose everlasting purposes embrace
All accidents, converting them to good,

The underlying ides of the above approximates to the
idea of ST Vaisnavism as religion as well as cult and
ritualism. The sacraments of $r1 Vaispavism which look
unasthetic to us at present have been justified on their own
grounds by their preachers and performers. Be it as it may,
the one sense that stands out supreme in the $ri Vaispava
cult and ritualism is that the Sri Vaispavas want to be marked
out as votaries of God. It is strange how the religion of
Ramanuja which stands for Divine Unity, labels the whole
world as un-Srivaisnavite. Itis all the more strange how
&rf Vaisnavism, the religion of heart for Nammalvar, the
religion of head for Ramanuja and the universal religion of
man for Vedanta Deéika could ultimately take on so much
of sacramental appendage as to conceal the real religious
spirit.
But the cult of $r7 Vaigpavism was the need of the
day. It has cutlived its utility now. At its inception, it

was necessary for more reasons than one i. e. social, religious,
- P
political and so on. In the times of Vedants Desika it

53
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was all the more necessary in as much as it preserved the.
social &ri Vaisnava order against Moslem vandalism.
Why it was solemnly enjoined?upon the §ri Vaisnavas was
that the Sr1 Vaisnava teachers thought of some sort of
religious externalism as neccssary for the inner religion of
Vidigtadvaita. Although these sacraments did not—and how
could they I—win the political war of Indin at the time of
Vedanta Defika, yet, they, somehow or other, helped the
Hindu community hold against the common enemy. In the
midst of social disintegration due to the rigidity of the caste
system, the cult of &t1 Vaispavism was a great unifying
factor for the &t Vaisnavas., Besides, the lower castes also
were given o status equal to that of the higher castes by

the cult and the ritualistic externalism of the Sri Vaigpava
religion. ’

The Srivaispava cult is of a social and communal
character and significance. For instance, the ‘Sudarfana
Dharana’ and the ‘Paficajanya Dhiarana’ as prescribed for the
&ti Vaignava fraternity, aim at the symbolic presentation of
the Vaikuntha on earth where each and every man is a servant
of God with the visible signs of voluntary service. The disc

an.d the conch have been prescribed, as Vedanta Dedika thinks,
with the following ideas.?

() That the Sudarfena or the disc and Pascajanys or
th'e' conch, the marks of the Arci of God, the
Divine lover of the human soul, if carried by people
on their person will symbolize their love and
affection for God.

(i) That they remind their receiver of the ideal of
detachment from Sarhsira and attachment to God.

(i) That they are necessary for certain other &1
1. 8. R. page 42 and 60,
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Vaisnava duties such as the worship of Visnu in
Sri Vaispava shrines,

(iv) That they are conducive to some unseen good,

(v) Thats they add internally and externally some
unseen merit to the spirit of religion.

(vi) That thereis a spontaneous urge for them in the
heart of people.

(vii) That they have been coming down like spirinal
inheritance from the ancient seers

(vin) That they distinguish a &r1 Vaispava from a non-
&1 Vaispava.

(ix) That they suggest the ideal of intrepidity even in
the circumstance of death and deadly torture, and,

(x) That they remind a §ri Vaisnava of the ideal of
peace and good-will and final release.

To us, none of the above 10 reasons except probably the (i)
and the (vin) can appeal. Do the &r1 Vagpava teachers
believe only in the worship of the image of God and not 1n the
worship of the Transcendental Divine ? But Visistadvaita
cannot be established until and unless the Transcendental
were duly loved and worshipped.  Even the (I1I) and the
(VIII) are mere cult and rtuslism, without any moral or
spmtuul significance. Sastraic 1mperative may be found for
them but, how can such a &astra teaching such a cult and
ritualism be 1egarded ‘graifrpenisfy awwaty or dearer than

more charitable than parents and more concerned

parents,
welfare than even the

about our moral and spiritual

parents ?

Yet there is enough sense 1n the sacramentalism of the

branding of the disc and the conch on the nght and the left

arms, respechively, of a §ri Vusnava, ifit1s regarded as a
s
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symbol for the service of God and man and if the few who
have it do not decry the others without it.

Thus it is not enough to say!—
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The Sudarfana and the Pafcajanya-branding may be
looked upon as the Kaifkarya-sign suggestive of the Sri
Vaignava ideal of self-less service to God and man?—

‘gt gat HamRE
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i After the branding of the disc and the conch what is
ritualistically enjoined upon a $ri Vaignava is the Urdhva-
?m_]r_!m or the Sri Vaignava caste-mark. Thé Urdhva-Pundra
is .tl?e symbolic expression of a Sri Vaisnava's resolve to lead
spiritual life® It is the common sign of all the §r1 Vaisnavas
of all the castes.* Much exphasis has been laid on its .daily
prfxctice by the $r7 Vaignava Sarbitss. The human body
without the symbol of the Urdhva Pundra has been decried
as a_cnrcass‘, an ugly sight tolook at. One who puts on
the Urdhva Pundra has been declared the votary of God,

the object of Divine endearment, the abode of virtues and the
fit receptacle of fing] beatitude.®

the supra-sensuous verity of the rituali
has been regarded as anathema,

Any doubt concerning
sm of Urdhva Pundra

Inspite of all- this,' one
cannot understand any symbolic sense in the differentiation

of the caste-mark of o Vadagalai from that of a Tengalai.

rapt It seems that saint Nammalvar, in moments of mystic
Pture, saw no difference in the Urdhva Pundra done with
1. B.R.page 48

4. B.R.page 61,

2. B.R. page b4. 3. B.R.page 65.
6. 8.R.page 62. 6. S. R.page 61,
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sacred dust and the Urdhva Pundra done with ashes. But
Vedanta Defikn did not like any ambiguity with regard to
the above. He would rather interpret the Tamil word for
‘ashes’ to mean either the dust underneath the Lord’s feet
or the sacred powder, if any, than have anything to do with
the practice prevalent in Saivism,

The Urdhva Pundrn is of the shape of the flame of a
lamp. But the Urdhva Pupdra which is enjoined upon a
8ri Vaignava is of the form of the foot-print of Visnu, There
must be some space left between the three lines of the Urdhva
Pundra. If there is no space left it means that Visnu and 5ri
have been given no space to live in the human body | If there
is space left, it means that the human body is fit to enshrine
Visnu and Sri.? It is strange, indeed, how the human body,
which the Vidigtadvaitin metaphysically conceives of as the
Sarira of the Saririn, changes its nature if it does not have
the Urdhva Pundra |

Vedanta Dedika prescribes as many Urdhva Pundras
as one may choose to have or afford to have.?

Another important item of the 811 Vaispava cult and
ritualism is the use of the offerings to the deity by the
devotees. It may be remembered in this connection that
Manu® does not prescribe the use of the Devanna and the
‘Havig. The Saiva ritualism also prohibits, likewise, the
use (;f the 6 kinds of Nirmalya* viz *Deva.Sva’ or the
immovable property dedicated to the deity, ‘Deva Dravya’
or the movable property belonging to the deity, ‘Naivedya’
or objects of offering, ‘Nivedita' or objects offered, ‘Canda
Dravya’ or charities from the offerings and Nirmz’alyn. or what
is left of the offerings to the deity. In opposition to the

1, 8.R.page 71 2. S, R. page. 76

3.& 4. S.R.page 77,83
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above, the &ri Vagnava Sambbitas sanction the use of the
objects consecrated to the deity. T his piactice is symbolic
of the spiritual discipline suggested by the I$opanisad that
mun must not appropriate anything that is not an offering to
God—R= @9 gelr!

But the Topanigad does not preach any hatred towards the
&aivite practice of not using the offering. Here the symbolism
is of a different nature and means that no object offered or
meant for offering to the Ueity should be appropriated 25 the
devotee has no right to do so and as it shows avarice and
attachment lurking in his mind and heart.

The ahove three main pointsof $ri Vaispava ritualism,
which have met Vedanta Dedike’s consideration reach up to
the worship of the arca or the image of Vignu, What about
the worship of the Indwelling Divine, the Transcendental
Divine and the Absolute Divine'? Even the 511 Vaignava
teachers will not admit the establishment of the ‘Arca-
Vidigtadvaita’ or the conception of the image as the Saririn

and the Divine Indweller and the Transcendental Divine as
the Sarira’l

One may say, as Vedanta Déika probably likes fo
suggest, that the worshipful attitude towards the image is
symbolic of the constant contemplation of the Divine Indwel-
ler in the human heart and the Transcendental Divine inside
and outside the cosmos. But the actual practice is so much
apathetic towards the symbolic suggestion that one forgets
the real in the midst of the unreal.

For Vedanta Defiks, who has the sense and the

sogacity to suggest the ideal of the worship of the Divine
in the lines3

1, lgopaizad-l 2. B.S.1096.
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which mesn to universalise the Sri Vaisnava religion, such
ritualistic bickerings! —
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seem simply undesirable, It seems Viistadvaita and 7
Vaisnavism have not been realised as forming one compact
whole, one philosophical unity or one religious sythesis.
Although the first teachers of §ri Vaispavism and the few
great Ramanujists, Vedanta Dedika occupying a great place
amongst them, were for the spirit of religion, yet the common
man was for the letter of religion only. One cannot blame
Vedanta Dedika for this. It is the SrT Vaisnava Sambitas to
blame, which, while containing the essentials of the religion
of self-surrendering devotion to the Divine, beguiled the
common man with ritualistic externalism and show. o

1. S.R.poge 83.



CHAPTER IV
LIFE DIVINE : THE ULTIMATE IDEAL

In Viistadvaitic Vaisnavism, as has already been stated,
it is Prapatti or intuitive selfless love and service alone which
is the only philosophy and the only religion of human life.
In all the human attainments, the attainment of the spirit of
Prapatti is the real attainment. The life of Prapatti in the
mortal world is the glimpse of the life of Ged in the immortal
divine existence. As the sense of the cosmic evolution is the
revelation of the Divine purpose, so the sense of human life
is the revelation of Life Divine. In fact, sll the cycles of the
cosmic creation are contained in the eternity of the spiritual
evolution which alone is the meaning of Divine Reality. As
the Being is immanent in the becoming, so is the life of the
Being immanent in the life of the becoming. Still the
transcendental essence remuins all intact and is the source and
sustenance of all that is and becomes. It is this which

is the supreme sense of the Absolute, the Brahman, the Great
Reality.

The &t Vaisnava religion presents a pure and perfect
universe with everything pure and pesfect. The Vidistadvaitic
philosophy analyses the universe of our sense and imagination
o5 the real expression of the Divine Being; all the material
and the non-material entities, as the modes of God and all
thatis, as the outpouring of the depthless Brahma Hrade.
Where is the meeting ground for the religion of the Bhagavatas
and the philosophy of the Vedanta ? If both the universes
run parallel, does it not mean that religion can never meet
philosophy and Brahma Darfana can never result from Brahms
Jijaasa ?  Vedants Defika is fully conscious of this paradox,
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which appears te be defying all sense and reason, but which
is ensily solved in the supreme sense of the Divine omniscience,
The problem has beea presented by Vedanta Defikal in the

follewing manner ;— :
(i) Suddhasrsti Vs, Afuddha Sreti,
(i) Suddha Vibhati Vs. Aduddha Vibhati.
(i) Nitya Vibhati Vs, Anitya Vibhati.
(iv) Daya Vs, Lila?, and,
(v) Life Divine Vs. Human Life.
The problem is of a unitary nature ; its presentation as shown
to be five-fold, is also, in fact, & unitary one, the only differing
being the difference of terminology or symbolism of suggestion,
To the human mind, the cosmic existence may appear to be
the imperfect expression of the Divine Reality. But to the
Divine mind, sll the material and the spiritual manifestations
must remain ever perfectly divine as it is the Divine will which
is the primal cause and which operates for Its own sake and
in Its own way. Inthe Divine Integration all the factors of
such seeming conflict are subsumed as productive of real

concordarnce.

The Spsti or the cosmic creation, which according to the
Viﬁistidvait.ic philosophy is the effectunlisation of the Prime
Cuu.s;zlity, the Brahman, the Transcendental Reality means in
the Viéistadvaitic Vaisnavism, the Vibhatijor the glory of the
Bhagavan, the Divine Being, the Saririn or the soul of the
cosmos. *Suddha’ and tASuddha’ as its two dxﬁ’erel:lt chan?ctefs
mean only the difference of vision, Fer God ull. H{s cre.utmn.xs
divine and essentially «$uddha’ in as much as it is His Will
which is the force behind the material z.md the spiritual evol.u-
tion. But for man the real spiritual universe must ever r;fn'nm
the Great Beyond—the Vaikunths, the abode of the Divine

1. T.M, K, 3.61-6¢ with Sarvartha Siddhi aad N. 5. page 285.236.

2: Day Sataks.
54
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in His full state.~ And it is for the glimpse of this that man
requires his philosophy, his theology, his arts, and what
not. All human religion is a means to the attainment of
this which in human phraseology may be expressedl by
diverse » names—Parama Pada, Tripad Vibhati, Parame
Vyoms, and so on. As o imatter of fact, God in His full
divine state in the Divine Abode is the same as the immanent
Divine in the material world of ours. Even if the Divine
Abode be transcendental, it is essentially immadent in our
terrestrial existence. Ultimately, the life of God, howsoever
divine it may be, is being lived, though partly, in the life of
man and all the cosmic creation. Otherwise Vidistadvaita
will remain o mere philosophical speculation. But the fact
is that it is the real realisation of Reality. Until and unless
s%ll the aspects of the life of man and nature find their
r?’mtegration into the bosom of the Infinite Reality, there can
be no meaning of man, nature and God and no sense of the
ultimate unity of all reality—‘gaRgaa wafaas

Why, then, the differentiation between the ‘Ekapad
Vibhati’ and the “Tripadvibhati’ in Viistadvaitic Vaigh avism ?
Vedanta Defikn offers the explanation that God being imma-
nent .in all conceivable manner in the universe of matter
and n.\ind is yet not exhausted, but,-remains ever the inex-
baustible Great Being —the Transcendental Absolute in
whom all that is and has its being is eternally. contained and
composed. In the realisation of the Transcendental Being—
the Eternal Reality—in 2ll Its manifestations, the spirituul
s;eker, who has to offer his contrile heart and soul, believes
t ut‘the world around is the world of trials and tribulations,
the 1{nperfect abode of the Being, the da.rkx;e.:ss enveloping
gle immortal light and that the real spiritual world of his

reams, the fit sbode of God, must necessarily be beyond
the reach of the vast universe. It is the spirit of spiritusl
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Contrition, the consciousness of ¢Akidcanya’ which forms
the afigle of vision to look at the Land of Immortality beyond
this mortal world. But to imagine the Divine Abode to be
exclusive of our cosmic existence is simply combrous and
unfounded.” The Parama Pada is meant for devout medita-
tion alone.? The fulness of love and devotion and sefvice
which must be the guiding principle of the Parama Pada
can and does find an expression, though incomplete, in our
this very-every-day world. The perfect arts and sciences,
the sublimest literature and philosophy, the purest ways and
means of the realisation of Reality which all are essentially
possible in the real home of God—‘feedf TTrer stRer ?,
can, yet, be similar to their ill-done copies as existing in the
world of mortals. The purest matter which must constitute
the Divine Land has still allowed some of the minutest
ingredients of its spiritual effulgence to enter into the constitu-
tion of the cosmos. The self-luminosity which is the essential
nature of the spiritual universe remains untained in its imma-
nence in our terrestrial existence: The ‘Acit’ or the material
principle of our universe is nonsensient for the evolution of the-
Cit or the spiritual principle of life in the supreme guidance of
the Omniscient Being. But the ‘Akgara’, the Parama Vyoma
orthe Divine principle of the Divine world can be characterised
with self-revelation for the sake of the fullest revelation and
realisation of the Divine in His glory and grace.® It may not be
self-conscious, otherwise, it will not remain as ‘Paramos Pada’
but will become, instead, the Paramdtman Himself. Asit
constitutes the Divya Maiigala Vigraha of the Bhagavan—the"
really true, the eternally effulgent and the inﬁnitel.,y bet’zq‘tiful,
its own constitution must needs be really true, eternally self-
effulgent, infinitely beautiful.* Even then it is solely depen-

1, T, M. X 3.61 with Sarvartha Siddhi.
2. N. 8. page 235. 3, T, M, K. 3-63 and N, 8, page 230.

L+ 4, NS.pego 205,
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dent on the Divine Will asit isonly o medium of Diviae
manifestation,  As such it can have no agency and no means
of enjoyment of anything else. It is itself the means of
eternal enjoyment for God and the devout servants of God.
Even in its sublimest state itis eternally spiritually related
to the material constitution of our universe which cannot be
explained except in the sense of the imperfect emergence of
the Abode of Light and Love and Bliss and Beauty. With
the perfect emergence of the ‘Parama Pada’ in the ‘Sainsara’
on the eve of the universal divinization of all the elements of
existence, one may even hope that the real or the apparent
duality of the Anityn Vibhati and the Nitya Vibhati will
be so superbly synthetized that what will result will be simply
transcendental, superbly etherial, one Divine Deluge in which
all lose their materiality and gain supreme spirituality. The
spiritual aspirant has no need to run from this world of woes
and worries to take shelter in the Divine Land. He has to
strive for the regeneration of the society or the state or the
universe of men in the undying hope of the ultimate purpose
of Godin His creation. In the perfection of such striving,
such activitics done in the spirit of Prapatti, the everyday
an'm will change into the Parama Pada and the humgn life
V'““ start responding to and corresponding with the Divine
life. Solong as the millennium of such universal spiritual
regeneration does not dawn, the Praponnas will have to die
before they become Muktas and the yotaries of God must pass

through the orideal of mortality before they enter i
nter into the
1mmd of lmmortality, v

‘The Advaitic *Mukti’ called *Jivanmukti’® is not palatable
to the ViSistadvaitins, But in the supreme spiritual find of
t?le Parama Pado of Vidigtadvaltic Vaignavism, in which all
life, all the elements of our universe., .will, some time or the
oder, tave to potticipate, the ideal of Jivanmukt’ wil
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naturally become a regular universal practice, the real force
of Prapatti working everywhere through the superbly suitable
medium of the Para Praketi. The Vidigtadvaitic conception
of ‘Moksa’ as the departure of the Prapanna from his materia]
abode and tabernacle and his arrivel at the Divine Abode
of Bliss Eternal, through a spiritual and symbolic journey, in
the midst of the Divine Scenes of divine joy and inspiration,
is the presentation of the highest ideal of spiritual liberation
possible to all of us before we all become the subjects of
the Divine State or the Parama Pada.

The journey as well as the goal of human life is the
same Life Divine, Human life and Life Divine are the two
aspects of the same will of God. Our life lived in the
Life of God is our aim and attainment, our ideal and reali-
sation, at the same time. *Visigtadvaitam’ accordingly is the
universal reslity and realisation,
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VEDANTA DESIKA :
THE POET OF BHAKTI AND
PRAPATTI



CHAPTER I
HIS HYMNS AND DEVOTIONAL POEMS

Vedants Dedika’s hymns contain sprinklings of fine
poetry. It is his intense religious faith that has raised his
hymos to the heights of poetry. 'They are not mere senti-
mental effusions. They are his very life-blood and have a
virile and constructive nature. The poetry of the hymas is
due to the sincerity of his devotion and the intensity of his

love towsards God.
The first and the foremost of his hymns, & fine poem of

love and devotion, is—

1. The Paduka-Sahasra.

Vedanta Defika says that he sees the fulfilment of his
dream as a poet of love and devotion to God in his hymn—
the Paduka-Sahasra. In fact, the Paduka-Sahasra is a
poetic idealization of the doctrine of self-surrender or Prapatti,
the chief contribution of Vaigpavism to the religious lore of
man. The common human love in the poet’s heart issues
forth in devotion and love towards God.

In the Paduka-Sahasrs, we hear the unmistakable voice
All his Srivaispava religious aspira-

of the soul of our poet.
1 contemplations find o

tions, all his Visistadvaitic spiritua
poetic articulation in this hymn. The origin of this hymn
o Paduka lies deep in the life of the poet. The Paduka
vine Grace. [t has a singular signi-
He thinks that if man is only
Il his egoistic demands before
His actions,

on the
« is the great symbol of Di
ficance for Vedanta Desika.
submissive and surrenders @
God, he solves all the tortuous prob

1. Po.S. 3247
T 55

lems of life.
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his thoughts, his feelings, his sentiments—all combine together
in the composition of the hymn.’

The Paduka-Sahasra is not a systematic Kavya buta
composite ‘poem?, & callection of poetic  stanzas, “baving
devotion and divine love as their source of inspiration as well
as their main subject of treatment.

In, the first-cleven Paddhatis of the hymn, the poet
follows tthe Ramayana and derives his inspiration from
Valmiki's poetry. The verses of these Paddhatis have a
distinet ring about them which is conspicuous by its absence
in the remaining Paddhatis. The poet, in a happy mood of
contemplation, broods over the poetry and the philosophy
of the Ramayapa. To him the vision of Valmikiis the
vision of a saint, & poet and a philosopher.

The will to capture the vision of Vilmiki 'bécomes his
all-obsorbing - concern.  He analyses the -whole- of the
Ramayana to find the Paduka-episode as the central episode.
The ‘Paduka’ of the Ramayana has a spiritual significance
for him, It means two things, first intense love and devotion
of the devotee and second, inevitability of Divine response.

As ‘Valmiki conceives of the perfection of ' humanity' in
the character of Rama, so does Vedanta-Dedika conceive of
the perfection of divinity in the symbolism of the Paduka.?

"In the sketch of Sita's character, the poetry of ' Valmiki
shows blooms of great spiritual loveliness. Vedanta Defika
se?s a striking resemblance between the beauty of Valmiki's
'Sxt:ih' and the beauty of his ‘Paduka’—the symbol of God’s
providence. In fact, the ‘Ramayaps exercises a great in-
fluence on Vedanta-Defika in' his :;onception of the Paduka-

hymn. "It allows'him to move on the lofty spheres of
1. Pa.8,8226,
8 Pa, B, 118,

2. Pa, 8, Commentary, page.
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intuition and sing in undying tunes the glory of humanity
clinging to the skirts of Divinity out of sheer ecstasy of love
dnd sincerity of service. Anybody who reaches those spheres
will realise to his heart’s delight, that, the One Principale
pervades all its diverse manifestations and that the potent
will of man, the strong yearning of love, the positive light
and all-embracing intuition of the conscious mental being
can never be negated by any intolerant asceticism of philoso-
phical search and research. Truth, Power and Love are
one. Whatever is visible to the eye of devotion, whatever
is realisable in austere contemplation, whatever is spiritually
significant in the scriptures, and, finally, whatever is.emoti-
onally edifying and invigorating in poetry and art—all stand
for, the one reality, Viistadvaitarh,! to be sure.

There is another aspect of the emotional trend of ‘the
Paduka-hymn. We know that Vedanta-Defika ever felt the
full force of the wave of spiritual emotionalism set in motion
by Nammalvar, the great Tamil saint. In fact he was steeped
in the sentiments of Nammalvar's songs. Whenever he had
to discuss philosophy, he took Ramanuja with him. But with
his feelings, and his aspirations it was only Nammilvar who
was nlways associated. He was o devout follower of Nam-
malvar's religion and philosophy—the personal religion of love
and the philosophy of the unity of love and duty. Whenever
he felt his heart being flooded with such feelings he would
forget everything excepting Nammalvar and begin to sing.
So we see that the «Paduka’ of Valmiki, the «Paduka’ of th‘c
deity in the shrines and the saint Nammalvir, the person'l-
fication of the Paduka—all these form a unity in the poet’s
mind and he expresses this unity in the devotional effusions
of his Paduka-Sabasra. The main influence of Nummﬁlv:v.’ir's
songs on the Paduka-hymn consists in the latter's emotional

*1, Pa.B 310,
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reslisation of the feelings of a votary of God. The poet
forgets that he is to sing the glory of the All-Glorious and the
mercy of the All-Merciful. He starts offering, instead, his
sincerest regards to the devotee of God.

The love of God crystallises in the love of God's creation.
This indeed is real Prapatti or self-surrender. We feel this
happy transition in the Paduka-hymn,

The Paduka-hymn views the Great God, the unknowable

of the Upanisads, as Grace incarnate. But it does not mean

that man has to be always full of tears at the door of the
Divine. Those who understand Prapatti as an inactive,
pessimistic way of God-realisation, do not understand it at all,
They must know that Providence does not nurse the inefficient
weakling. Prapatti is a state of mind and soul and the whole
being, in which, all one thinks ; all one does, all one feels, is

for God and God alone. The Paduka-hymn sings of this
Prapatti to us.

Our poet is a Paduki-Sevaka. His readers are Paduka-
Sevakas. The musicin the poet's heart, the music of love

and life and service and sacrifice creeps in upon the readers’
heart and keeps reverberating there.

2. The Hayagriva Stotra

.A.s its name suggests, itis a hymn on Hayagriva, the
prestdtng deity of learning in Srivaispavism. Vedanta-Dedika
worshipped Hayagriva throughout his life. For him the

God of learning is the Indweller of his heart, the Soul of his
soul, the Inner Ruler Immortal.

e Thfre &re many ways in which the poel worships

yogriva, in this hymn. He pictures to his mind the God

of Learning as a Divine Light given to man to lead him on
to the path of virtue, truth and happiness.t

L H.8.2,

—
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Then he sees Him in the form of a Guru or teacher
‘who lights the Iamp of knowledge in the heart of the
student with the spark of his own wisdom.

With much emotion and iynu.gination, the poet writes
this hymn on Hayagriva. With it, begins his literary career,
1t has always remained a torch of light with him,

Reading this hymn on Hayagriva, we read in, fact, our
poet's personal life-story which begins and ends in the
worship of Light and Learning.

3. Bhagavaddhydna-Sopana.
Vedanta-Defika was & great lover of Kalidasa's poetry.
To him, each and every word of Kalidasa, was pregnant
with poetic significance. His soul enjoyed a perfect com-
munion with the soul af Kalidasa. It was under the impact
of Kalidasa's inspiration that he was able to produce many
gems of poetry. The Bhagavaddhyana-Sopana is one of them,
It is a remarkable instance of his creative as well as appre-
ciative genius. It seems he had long occupied himself with
the contemplation of the Kumira Sarhbhava line
feitgemdl TaAianT FHET QAT sg@e’.  The context of the
Kumara Sathbhava i.e. the description of Uma's beauty,
seems to have gone out of his mind and in its stead, had
stepped in, the physical cherm of the Lord Rafganitha.
He thinks within himself on the steps of meditation—
‘s Qg following Kalidasa’s vision of the steps of love
‘graey g, In  his meditation, Divine Love reveals
itself as the sublimation of worldly love. In this meditation
it is that he writes the Bhagavaddhyana-Sopana, a fine

devotional poem, to be sure.

It is evident from the internal references that the hymn
is meant to glorify the deity Rofgenatha of Srirafigam. The

1. Eumira Sambhava
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Alwars had also sung many rapturous songs of Rahganatha.
Our poet follows in their footsteps. He is.drawn towards
his Rafganstha. He is drunk, in the divine beauty of. the
deity. In this mood of a lover, he visualises the beauty of
his Beloved., It is a Raja Yoga, pure and simple, which he
is out to practise, He fails to analyse whether his Beloved
is inside his heart or outsideit. In fact, he is enjoying
‘gamq? or merging of the mind in the beauty of the Beloved.
It is_this that results in the melodious poetry of this hymn
and reveals the wsthetic susceptibilities of our poet.

Our poet, it seems, realises, in this hymn, the truth of the
following ideal of Paraara Bhattarya. “It is a common
experience that our eyes rivetted towards one side of a beauti-
ful object do not liketo go over to the other. Beauty is
simply captivating. But we are not satisfied with seeing the
parts only. We want to see the whole. What should we
do? We have to make ourselves responsive to the vibrations
of beauty wherever they come from. If we abandon our-
selves to our sense of beauty we are made keenly observant
and spiritually enlightened. Apart from the fact' that a
beautiful object thrills us, it makes us, slowly, bﬂut, surely,
men of meditation and Yoga”.1

It is~the above wsthetic principle that guides Vedanta-
Desikn in his vision of the beauty of Raniganaths. And he
says that his contemplative mind is a reservoir of pure water
to reﬂect‘the beauty of his Lord Ranganatha® Thus he sees
Beauty inits entirety. The parts vie with one another in
the show of their splendours, but the whole is simply graceful
and arresting.

. The first view of a beautiful object is the impression of
_lts_iixdescribablé charm. So very indescribable is the charm
1. Srirangarsjastava—I, 89 2, B.S.3,
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of Rafganatha that the poet cannot exactly sayas to what
impresses him most at the first sight. Does he see. the
features ? 'The springtide of beauty sways over them and
he is denied their complete view. So he can only see grace
and splendour in the abstract. Ultimately his eyes are

invited to o grand feast of light and colour. “Sometimes

his Rafganatha shines bright light a lamp of lustre. Some.
times He appears dark with the excess of light. But He is

ever charming. He shines as if He were a gem of great

beauty and universal appeal. He is, in fact, the light of

lights, the eye of eyes”! With much pleasure, the poet

tries all his chromatics to suggest to us the first view of tixe

beautiful Ranganatha. Through this poetry of colours, the

poetry of the hymn, looks all the more fascinating.

Then appear, by and by, the individually besutiful

features of Rafgandtha. First come the lotus-like feet. The

poet’s reflective'mind mirrors forth the resplendent beauty
of the deity’s feet. He tries similes and metaphors to express
it but gives them up. He takes resort to bare statement of
facts So he says that the feet of Rafganatha nre the
grace of*grace, the symbol of forgiveness and the*favourite
resort of the votaries, The beauty of’the feet recommends
the poet to the sight of the beauty of the thighs. Sanskrit
poets have written much by way of description of the: thighs’
of the hero or the heroine. In search of ‘happy:metaphars
they have travelled, far and wide, 'in the fairylandiof imagina-
tion. But we are not fully satisfied with allrthat they
imagine and express. In fact, 'they seem to restrict the vision
of beuuty by erecting standards of comparision. Vedanta-
Defika is well aware of this fact. : He discards all standards
of similarity, the conventionalities of comparision. And how
can comparision be possible with the Incomparable | He

1. B, S. I
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describes, therefore, the stream of fascination running down
Rofganatha's face and flowing into the reservoir of the
charm of His thighs. Beauty is playing like a bird on the
limbs, but it rests only on the thighs.?

The poet looks on the upper part of the thighs of
Rahganitha's statue. Al of a sudden, he gets steeped in the
spirit of the great Vaispava saint, Nemmalvar, who, always
felt like a blushing bride before Refiganatha, the bridegroom.
He thinks that intensity of divine love is best comparable to
the impetuosity of the love of a newly-wed bride for the
bridegroom, He approaches Lord ‘Rangayuva’ thinking
himself to be His ladylove? Love flows forth like a stream

* from his whole being. By and by, the navel strikes the eyes
of the poet. Assoon as he sees the beauty of the navel, he
feels he is caught in the whirl-pool of beauty. After the
navel, the chest of Rahganaths, lying in a sleeping posture in
the Sriraigam Temple—presents itself to the vision of the
poet. At the mere sight of it, he is filled with deep, divine
joy. The sweet smell of Tulasi-wreaths encircling the neck
of the deity makes bim forget himself, It seems it is he alone
who can smell the sweetness of Tulasi-leaves and consider
it sweeter than the sweetest Zrose or jasmine. Out of love,
the poet, wants to kiss the Lord. He feels like a newly-wed
bride silently creeping to the bedside of her lover to muke
sure if he were awake or asleep, before kissing him. He s
simply charmed away. He realises the truth of the Yogic
moxim—REeg: faeRa Rew—for, he feels his mind to be at
rest before the beauty of Rahganatha.® At last, the poet,
looks at the face of Ranganatha, beaming with the smile of
welcome to all, He does not follow the ancient poets who
lavish their wealth of poetry on the description of face and

1. B.8,3,
$ B.8.7,

2. B,8, 4,



CHAPTER I 441

facial expressions, He is simply filled with joy when the
eyes of Ranghanatha embrace his inmost being.?

Our appreciation of the Bhagavaddhyana Sopana is not
complete unless we analyse the besuty of the expression
‘e RARACrran gaus¥aq 2 The poet walks on the
steps of meditation and as soon as he approaches the Divine
Lover he swoons away in His loving embrace. The poet
loves Rofganitha in the spirit of “SiqRae>w. His poetry
kisses the lips of the Divine.

The Rasa of the composition is ‘Sriigara’—the love of
the self for the Great Self,

4, Srz Stuti,

In the Sri Stuti, Vedanta DeSika expresses his idea of
Divine Energy. While the Vedic seers were struck with
awe at the sight of the powers of Nature, our poet feels an
inward impulsive joy at the contemplation of the perceptible
and the imperceptible energies of the Divine.

To the Hindu mind &r1 is prosperity. Our poet also
glorifies &ri as prosperity. He is jubilant over the idea of
prosperity as & manifestation of Divine Energy.

What the poet wants to emphasize is the inalienability

of &ri or Grace from Visnu or the Divine. All learning, all
prosperify, all victory in our life is but the outcome of this
Energy, the very essence of God.?

the poet feels startled when he thinks that
even his thoughts are not his, but, Sep's.  &ri is the cosmic
forcet Think of this energy and you will get energetic.
Think of the ever-presence of &ri and you will not sin and
Energy cennot be separated from the source of
2. B.5.9 3, 8.13. 4. B.12&24

By and by,

suffer.

1. B.S.8
56
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energy. Our poet does not mean this hymn to glorify any
particular image of &7 in o shrine. He suggests, thereby,
that 511 can be best worshipped in one’s heart. All the
divine attributes of goodness, greatness, beauty, sublimity,
power and virtue are but the aspects of Sri.

The & Stuti is interesting to us because it contains
Vedants Defika’s poetic conception and clarification of the
mystery of Sri.

5. Abhati-Stava.

The Abhiti-Stava reads like a piece of patriotic poetry.
Tn the sweep of its stanzas, we hear the voice of the poet,
his heart full of agony, at the sight of devastation raging in
the city of Srirahgam. The Moslem invaders, led by Malik-
Kafur (1310-1351 A D), the general of Aldud-din, the Delhi
emperor, invaded the centres of culture in Southern India
and plundered rich cities like Srirafigam, Madura and
Conjeevmam, Our poet was an eye-witness to the scenes
of spoilation in Srirafgam. What else could he do in such

a plight but pray to the Almighty Providence for help and
protection?

Apart from the regeneration of spiritual life, the poet
longs for the rtegeneration of political life. How can one
commm.le with the Spirit of one's spirit when one's very
person is unsafe and one has to run for life here and there !

A.s‘ettled government is a condition for the moral and the
spiritual betterment of the people,

The poet's heart yearns
for such & government.?
) :l'he personal Joss of the poet at the Mohammedan
invasion of 3rirafigam is so great that he cannot forget it even
when away from Srirafigam. Far away in his hiding place
1. A.8.23

2. A.S.20.
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at Satya Mahgalam, he passionately longs for the intervention
of the Divine Power to right the wrong. !

With an tnshaken and unshakeble faith in the grace
and glory of God, the poet believes that his yearnings and
proyers will meet their due response. He imagines that his
countrymen have overthrown the Mohammedan invaders,
He sees through his mind’s eye, the revival and the rejuvena-
tion of the centres of learning and culture,

We connot say that the poet forecasts any political
future for his native land in his Abhiti-Stava, but, we may be
sure that be has a firm faith in the providence of God and
considers the Hindu Sovereignty of Vijayanagar as the Divine
response to the meek prayers of his countrymen. The Abhiti-
Stava is a poetic relic suggestive of the cultural efflorescence

of India of the 13th-14th centuries.

6. Varadardja Pancaat.

The Varadaraja Paficasat or the fifty stanzas on Varada-
rije, the Srivaisnava deity of Conjeevaram, appeals to the
reader of poetry for two reasons. The first is, that, it
entwines the tendrils of its ideas round the Arca—a form of
divine manifestation. The second is, that, it projects the

contemplative mind of the poet busy analysing the appeal of
the Arca to the devotee. Not only this, the entire hymn is
& monument to the glory that was Kaiici, the very birth-place

of the poet. The deity Varadarija, Kaifici am.i ‘Vedantu
Dedika are insepaably associated. It is this association th.at
sccounts for the verity and the vigour of the Varadaraja-
Padcasat.

The Srivaispava scholars, old and new, regard thl:s hymn
as the elucidation of the philosophy of Viéistadvaita In

1. A.S. %
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this hymn the poet aims at the suggestion of a devotee's love
and reverence for the deity. This Stotra has met the appre-
cistion of the illustrious Appayys Diksita, who, more than
once, tried to capture its poetic beauty and devotional inten-
sity, in his own Varaderaja-Stava, o century of verses on the
deity of Siva-Kafici.

While amlysing the worshipper's outlook on the Arca
of Varadarijs, our poet is carried away by the surge of
devotional ecstasy. The beauty of the Varadaraje image is
expressed in one stroke of imagination as—Sapgefamaaaarii-
gy’ Try as we might, we fail to analyse the full charm
of the expression—‘ergefammugarfus=). These words  of
Vedanta Dedika had moved the famous Advaitacirya Appay®
Dikgita so much so that he tried to capture their ethereal
poetic charm in the composition of his own Varadaraja Stava.
We cannot imagine more than Appayya Diksita on the
expression ‘eRgefIamEmIfitesry, It is pure poetry. Its
charm will never fade away. The whole of the Varadarajs
Paiicadat, it seems, is hallowed by the presence of this single
expression of the Inexpressible.

7. Devanayaka Pasicasat.

The Devanayaka Paficadat is one of the poetic hymns

of Vedanta DeSika. It seems that the poet wrote it under 2
deep de\.rotional inspiration, In the very first stanza we see
tfhe poet in & mystic trance!. He feels a passionate "love
t;:z glzva‘:ﬁr;:i{a :t}llsnvery thought that he may have to leave

e at calls of duty, turns him mad.

He finds himself bein tugged by 1 ¢} ty n

3i . g

g g8 y love al d duty i oppost
The statue of Devanayaka. Stﬂ‘lds, to-dll), as strong

and magnificent, as, it stood in the days of Vedanta Desika.
1, Da,P. 1.

2. De.P. 8,
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Even if it were spoiled and smashed to pieces, a sculptor of
imagination could carve it out again following the details
given in the Devanayaka Paficadat. Three words the poet
uses—‘:hﬁ(-‘{gf-qg(zl’,l all throbbing with life and quivering
with emotions. They sum up and hint at the central effect
of the Arca. It is interesting to note here that our poet
compares his impressions of Devandyaka with the impressions
of Brahman of the Upanisadic seers and feels as if his soul
goes out of his body and comes back having dipped in the
refreshing, refrigerated reservoir—the Brahma-Hrada.

How can the poet forget the image of Devanayaka ?
In each and every cut of the sculptor’s chisel, in each and
every feature of the statue, he feels the fulfilment of art
and realises, to his utmost delight, the unity existing between
the dream of sculpture and the dream of poetry. To
commemorate this revelation, this vivid vision of beauty, he
writes many a verse. He merges himself in the serene,
sublime beauty of his Devanayaka. His mind is at rest,
He is happy with himself. Can he feel such maduess in the
charm of a woman that leads to utter disillusionment in the
end? A beautiful statue does not appeal to the carnal eye.
It appeals oaly to the ecstatic vision of the votary of God.
1t is the sublimation of passions which is the aim of the

o ambition of the idol-worshipper. And it is

Arci and th
beauty of the

the real worshipper alone who can enjoy the
form of the Formless.?

The most impressive aspect of the sculptured Deva-
niyaka, the one, for which the artist, the nrt-cn.tlc, tlzze art-
the poet and the devotee have the same feeling, is the
The eyes are the eyes of 2 sculptured

to see these eyes and lingers to see
s the Ideal.

lover,
expression of the eyes-
god. The poet longs !
through them, till they beckon him toward:

1. Of.1De: Pu9. 9. De. P. 17
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The Devanfysks Paficifat is & devotional piece of
poetry. Op the one hand, it suggests the sweetness and
tenderness of our poet's feelings and on the other; it demon-
strates the sensuous qualities of his descriptive art.

8. Acyuta Sataka.

The Acynta Sataka is a century of Prakrit verses
dedicated to the deity of the Tiruvahindrapuram Temple in
the Arcot district of the Madras Presidency. Its importance
lies in the poetic exposition of the Vidistddvaitic ideas and
ideals. It has its leanings towards Viéigtadvaitic emotional-
ism. Our poet says that our faith and our self-sacrificing
love are the eyes which help us see the Divine Being inside
as well as outside the Arca.

In a number of verses of this hymn, the worshipper, is
presented, full of longlng for union with God. Sometimes he
wants to meet God as a bride meets the bride-groom. Some-
times he wants God to accept him as o king #ccepts his son

iwho has returned from exile.! Such feelings of union and

sEpamtion in Divine love have long been expressed by the
Alvars or the ancient Tamil saints. In the Acyuta Sataka
it is the songs of the Tamil saints that reverberate, singing
forth the mutual wboings of God and man,

Since the idess are simple and the feelings are pure,

e style of the Acyuta Sataka is simple and sweet. The

poem does bear witness to the sincerity of the poet in the
expression of his love for the Arca,

9. DehaliSa Stuti.

I.t is an ode ta the deity of Tirukkoilar, a place of
Stivaisnava pilgrimage. An interesting story runs about
_the shrine at Tirukkoilar. It is this: 4In the good old days,

L. Ac, 8.100,
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there were three saints, Mahat (Peyslwar), Bhata (Pudat-
talwar) and Kasira (Poigai) who were all divinely inspired.
In the course of their respective wanderings they all chanced
to visit Tirukkoilar. One night, there was a heavy down-
pour of rains. So they all came, one by one, and sat

together on the threshold of a house. To their surprise, they

felt as if somebody was sitting in between them and pressing
ogainst them, At first, they did not see the fun of it, But
uItimatély, they realised that it was the Divine Being sitting

along with them and pressing them out of love and affection.

Suddenly, deeply inspired from within, they burst forth in the

praise of the Divine Presence and the providence of God.”’
Each one of them compoded one hundred devotional stanzas

at that very spot. From that time onwards, the threshold

of the house became an object of veneration to all who

happened to visit Tirukkoilar. A shrine sprang up and the

deity was called Debaliéa or th: God of the threshold’,

While Vedanta Dedika was young and burnt with the
zeal of propagating the ideas and ideals of Srivaigpavism, he
came to Tirukkoilar, He knew the story of the shrine. He
was there to draw inspiration for his own life. He thought
he saw the whole story of Dehalifa represented in dramatic
scenes before his eyes. He was beside himself with joy. He
wrote a poem to commemmorate that event of his life and he
named it the ‘Dehalida Stuti’. By camposing this ode, ke
did n grest service to the Sunskrit-knowing people. In a
nutshell, this ode presents the entire strain of the Tamil songs
of the saintly trio of Srivaignavism,

In en almost divinely inspired mood, the poet writes

stanzas after stanzas. They all seem to come to his mind
The ideas of the Tamil songs of the

without any effort. ¢
He pictures

ancient trio of &lvars throngs in upon his miad. ]
to his midd a splendid divine scene. The Allgracious God
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is like a suger-cane always full of lively and lovely juice
for all His lovers. To squeeze the juice of Divine Bliss, the
genius of saints and poets is likea cane-crushing machine.
The juice that is thus drawn out isa veritable drink of
immortality and when it crystallizes like sugar-candy in the
form of songs and poems it becomes a perennial source of
deep, divine universal joy.! What a fine tapestry of imagina-
tion and intuition it allis] We seem to drink, in the same
cup with the poet, the drink of sweet poetry, so purely
preserved and so generously offered. It isin the alchemy of
our poet's imegination that the songs of the three ancient
Alvars are crystallized and taste of Divine Grace and Divine
Union. The emotional intensity of the poet is felt when
we realise the intensity of his imagination.

In o similar strain, the poet presents the ideas and

emotions of his own mind and heart. He says he hopes

the Divine Personality to appear before him and clasp him

_ closest to the entire satisfaction of his whole being, The
bliss of Divine Union far exceeds the bliss of the clasp of the
lover or the bliss of the lap of the mother.

We cannot be satisfied with our appreciation of the Dehalifa
Stuti, unless we see the eagerness of the poet in expressing
the ‘spiritual’ unrest lying deep in the songs of the three
Tamil soints and deeper still in his own heart of hearts, It
is in spiritual life alone that tears from the depth of some
div'ine despair, wellup. The mystics have expressed this
‘spiritusl’ melancholy. In fact, ‘spiritual happiness’ tastes all
the more sweet when it is mixed with this ‘spiritual sadness’.
Why this unrestin union ? It is because man never thinks
himself fit for o permanent partnership in Divine Life. Our
soul never thinks itself worthy of the Supreme Soul, worthy

1. De.8.6, 7,
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of His love, worthy of His Bliss and worthy of the Divine
Inheritance.

X. Bha-Stuti.

The Bhg-Stuti is a piece of poetic composition with many
undertones of meanings, It may mean a hymn on Divine
Forgiveness. It may suggest a love for realism in the poet's
heart, which is expressed, here, in the glorification of Prakrti,
a Divine mode in the ViSistadvaitic system. It may also be
read as a patriotic poem written on Bharatavarsa. It may have
had ss its subject the Arca of Bha in the Srivaispava shrine,
situated at Idvaindai, a few miles from Madras.

The Bha-Stuti reads like a hymn on Divine Forgiveness.
The Srivaisnava religion lays the responsibility of action on
men. The Supreme Soul is ever infinitely merciful. The
sorrows and sins of man are not the visitations of Divine
wrath, It is God’s kindness that the sin is reslised as sin,
and acknowledged with repugnance and chance for a purer life
offered as a result of repentance, The Divine Being has the
will to save those who seek Him in distress. In our poet's
imagination, Divine Forgiveness is ‘Rrgwry! the mother of all
that was, is and will be. It nourishes the whole creation on
its lap, What & wife is to her husband, Divine forgiveness
is to God. As a creeper is to a flower, so is Divine Forgive-
ness to God. What a mighty shore this forgiveness is to
stop the surging sea of Divine rage!® On the wing.s' of
devotion the poet soars high. He sees the panorama of Divine
Forgiveness, incompassing the Supreme Being.

With an equally delicate touch of the brush, the poet
paints Prakrtis Praketi is ‘Vidvarmbhara', the sweetheart of
God, the *Viévarmbhara'. God cannot move till Matter

moves.?
1, Bu. 8.2 2. Bbh, S.13, 8. Bh.B.S5,

57



450 HIS HYMNS AND DEVOTIONAL POEMS

‘The more does the poet think upon Praksti, the more he
feels for her undeninble existance.* Praksti has o fine perso-
nality, It isnot a mere category of metaphysics that some
accept and others reject. It is not fiction but a solid fact.
The Absolute or Brahman, a mighty ocean, heaves at the
sight of Prakrti and then begin the tides—the pulsations of
Life, The Absolute is an ocean ; the earth, the most visible
aspect of Praketi, its shore,

The hymn is also suggestive of the poet's patriotic
feelings for Bharata-Varsa. Much poetic imngination has
been lavished by our poet to adore Bharatavarga. The sky
up above is imagined to come down below to worship the feet
of Bharatavarga. It brings with it the clouds, the jars of gems;
fills them with waters of the sees and the rivers ; puts in them
the auspicious Ieaves of rainbows of diverse hues and worships
Bharatavarga in fulness of adoration and joy.?

1, Bh.8,8,

2. Bh, 8, 20,
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HIS LYRICS.,
1. Harmsa Sandesa

Vedanta Deika has written some Iyrics of real poetic
value. The first of such lyrics is the Hathsa Sandeda’. As
its name suggests, itis a composition on the lines of the
Magha Sandeda (i.e. the Magha Data) of Kaliddsa. Many &
Sanskrit poet has imitated the immortal Iyric of Kalidasa.
Even a casual glance at the bibliography of Sandefa-Kavyas
in Sanskrit reveals tons the earnestness of Sanskrit poets
in writing something matching the Megha Duta. For the
Sanskrit paet, the echoes of the hills, the murmuring sounds
of the trees, the cooings of the cuckoos and the hummings
of the bees — all such sights and sounds appear as messengers
of love. Thereis no difficulty in imagining & messenger of
love. The real difficulty lies in finding out the message
of love to be transmitted. Vedanta Dedika has a message,
His message is the message of Love Divine. His messenger,
accordingly, is the ‘Harhsa’ the swan, the emblem of purity of
mind and heart in ancient as well as medieval or modern
Indian literature.

Kalidasa has chosen the ‘Megha’, the cloud, as the
messenger of human love. The ‘Cloud’ in Sanskrit poetry
stands for the 'Uddipans’ or the excitant of love in huma'n
hearts. According to the ‘Kavi-Samaya’ or the Sunskn't

poetic traditions, the ‘Hathsa’ (the swan) nu’fi the ‘Meglu'x
(the cloud) cannot go together, Veanta Desika .deﬁ'es I‘th|s
Kavi-Samays' in the sense that he composoji his _I.h_msﬂ
Sandede’ as o complement to the Megha Sandesa of Kalidasa.!

1. H.8.110
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In fact, it is our poet’s sense of admiration for the Megha
Duta that is mainly responsible for the poetic quslity of the
‘Harnse Sandede’. Sanskrit poetry contains only one lyric
of human love, which is the Megha Spndesa’ and one only
of Love Divine, which is the ‘Harhisa Sandefa’,

The Hamss Sandeda presents Rama, as the lover,
languishing in separation from Sitd, the beloved. Rama and
Sitd symbolize God and the God-mad soul, The Harhsa
stands for the poet or the seer or the saint, who can carry
the message of God, the lover, to the soul, the beloved and
work selflessly for the union of the lovers, pining in sepa-

ration caused by the cruel and the wicked Ravana of
Sashsara,

The separation of the Divine Lover from His beloved,
the human soul, has been a great realisation for the saint
Nammalvar. Vedanta DeSika is imbued  with the spirit
of the great Tamil saint, Very poetically does he present

the feelings of the lovedorn Rama, symbolizing God, for Sits,
the beloved soul, in the following lines'.~

Ferdtascafiay wamdgRat
AR GO Tl IR |
SRR S h Ao
Prrardtiic fsar a8 anwty w2

‘Rama and Sit3, the God and the God-given soul, have

lived together in perfect blissful wnion in the state of
Saketa, the Vaikuptha, But now, in great agony of sepa-

ration from his sweetheart, Rama is restless and in constant
contemplation of the bliss that was his. Time hangs heavily

on him, for whom it did not exist, while he lived in Siketa,
the abode of Love Eternal,

1. H. §. 11.33,
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'I:haugh the source of inspiration for the above, is the
following Meghat Data (I1.39) verse—
..
‘arﬁmr HAg TG MO g ¢
QIRANTYE] 1
sgfly R 3o wwet:
but, our poet is not copying from Kalidasa's original, While
Kalidass is Jamenting over the unfulfilled passions of love,
swaying the human lover, our poet is jubilant over the eternal
longing for re-union, swaying the heart of God, the Divine
Lover.
"The lover in the ‘Megha Data’ feels as if he is the only
desolate person in the world full of merth and merriment!—

qgn: Bl wuai| sradmarE

e A gloeaed gRONiwEy |

year 3 FAAT 8Q SEaae AR

FrRAR) faaw & e e w
but, the Lover in the ‘Harhsa Sandess’, though Himself
aggrieved at heatt, is rejoicing in the universal rejoicings of

Nature?—

‘oAt 7R AL, FhRlat

PRI AR guAETay |

Rar AR st divg Al Er-

AR R R, A

t
The concept of God languishing in love for the soul is

s mystic concept of 5ri Vaispavism and Visistadvatism.
It is this which finds expression in the following memorable
lines®—

J. Megha Dita 1.41
3, H,B. 2.0

2, H.8.111
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erd geATE el
it srir gf frasagam
arfas Gaf fakt Sfame w,
Zivgat gag R wg fifRn o

The Hathsa Sandefa is thus the lyric of love of God
for the soul, Its ‘aprthaksiddhaviesans’. It is a philoso-
phical lyric touched with our poet’s experiences of the mystic
bliss of ‘divine despair’.

There runs throughout this lyric the deep under-current
of the philosophy of ‘Acaryabhimana’ or self-surrendering
love for the teacher. The ‘Harhsa’ represents the Acarys,
the spiritual teacher, whose sole mission is to bring into
realisation that bhiss of union for which the Divine Being
and the devoted soul are always aspiring. Even when God
Himself is the means of His attamnment, the help of the
Acarya is essential, It 15 the teacher who telis the human
soul about the ardent desire of the Divine to meet the
devotee! —

“quTS i R aramesEdy
ARG AR 7 WeATRRd A |
amﬂ'ii.i TRV} S e At
At Aaffy frgde | garat @ v

Besides, the esotericism of the ‘Dvaya Mantra’ may be
dificult to comprehend, but, its elucidation through the
Hmhsn: Sandega can be relished by all with profit, zlong with
the relish of the lyrical fervour of the poem.

2. Daya Sataka

. The Dz'w.yi $ntake is o devotional lyric on Divine Provi-
ence. It is the spontaneous outpouring of the poet’s heart.

The mystery of Divine Mercy seems to have possessed the
poet when be bursts forth.3 ’

1. H.5.247 2. D, B.,,107,
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Feargsa s gay-

i gy dwar g

SRR AT eTEEg A,

AT RS w2
Just as, at the gust of wind, fall the ripe mango-fruits on the
ground, so drop, at the call of Divine Grace, the melodious
stanzas from the mouth of the poet.

The subject-matter of the poem is the cry of the soul
given to self-surrender. It is the song of a Saranagata or
one, whose self-consecration is self-made, whose life is a
varitable sacrifice and who has no egoistic demands and

insistences,

The poet conceives mercy, an abstract entity, as the
inner being of God. With all the power of vision and
visualization at his commonad, he tries to capture the beauty
of Divine Grace. The Tamil saints have sung the songs of
the grace of &ri Vefkateda, Whenever they speak of $ri
Vetikateéa, they speak of Divine mercy. Coming after these
saints, our poet feels a great poetic impulse. He views the
entire block of the Tirupati-Tirumalai hills as the crystalli.
zation of the grace of Sri Veikatefa! We know that
Kalidasa depicts the great Himalayas as the 3smray or the
Abode of God. But Vedanta Defika goes a step further
when he says that the Tirupati-Tirumalai block 'of hills is
the crystallization of the grace of God. That is why the
poet longs to make a permanent abode for himself on the
Tirupati-hills, where he may sing, in full-throated ease, the
songs of the mercy of God®:—

PR SRRt
gy AR ATy, |

1, D.§,1.

2, D.B,8l.
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uRIReERg ST wdid-
dgwaned @t AR v
Taking his stand on the Tirumalai-peak, he addresses

Divine Goodness, Justice is the sceptre of God and mercy,
his crown. God is no God if He is not merciful,

Many have been our poet's predecessors as well as
successors who have lavished their poetic faculty on the
glory of the All-glorious God. But a very few have thought
of composing on the grace of the All-gracious God. Althouh
the snints and sages sing of the All-Kind Divine, yet, what
they sing is not all poetry, but prayer or hymn or mystic
effusion, But what Vedanta-Defika nttempts here is a lyric
of Divine Grace which may read os a supplement to his
lyric on Divine Love viz. the Hamsa Sandefa. We know
that our poet's ideal of life was love and devotion to God.
Here we are to know that God is the Great Gracious Being.

Metaphors upon metaphors come thick and fast on the
poet's mind as he thinks upon the grace of God, It is
difficult to say whether bis emotions colour his imaginations
or his imagination colours his emotions.

In a devotional ecstasy, the poet dwells upon the
mercy of the Allmerciful. Mercy which is only an attribute
of the Divine, becomes all-in-all for the poet. As a matter
of fact, the Supreme Personality becomes an attribute of
Mercy—the Mother, to be sure. God appears all subservience
before Her. Al the Divine powers and possibilities look
like docile attendants ready to serve Her. The Mother is
seen fondling Her animate and inanimate creation 3!

furg e R S RO,

iRt et st seen g, o’
1. 8,D. 11,
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The Mother controls the movements of God, the world-
controller, All the glory and grandeur of God is but the
manifestation of the beauty of the Mother:

There is something in God which we may call.the
Mother. It is His kindness. In showing the Mother in God,
the poet feels a deep delight,

‘What homely comparisons does the post make between
Divine Mercy and Nature! He establishes n resemblance
between the goodness of God and the rain-beralding

monsoon ¢!
+The whole universe constitutes the ficld belonging to
God, the Farmer. All the beings, conscious and unconscious,
are the sprouts of the seeds of Divine utility and value. When
the mousoon of Divine goodness comes and rains its blessings,
the Divine Farmer dances with joy. The richness of His
harvest consists in the growth of people in godliness.”
‘GERrAtET Sy
3G Fager ARt 1

SRONTgEAa AT
TS Ak

His imagery of Divine Grace as a jeweller is simply

unique :—3
«The scriptures are the jewel-market and God, a pre-

clous gem. One may miss this Priceless Gem in the glitter
of various shining stones, But it is the Grace Divine that
spots out like e jeweller, the Priceless Ruby, to ‘offer It to

the Prapanna, the humblest of the humbles."
qftfraeeagT, WA e
frmfRaftm S freEgwaaed | o
5, D.8.21 2, D,8. 73
58
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SEFAAREEY NIRRT T
JufiaRA wfed ffafa
A fine example.of the philosophy of religion expressed in
the conception of Divine Grace is the following 1

‘maga: g gaedns
ffrafeeggrmEn W = 9 frlt 1
FeRiRgRRIRrEEfaiead
Rl P 3 | fraarn w0

Many people with a religious bent of mind visit shrines
of sanctity. It is not the image of stone that attracts them.
They beliecve that God reveals Himself even through the
medium of the most insentient of objects such as the stone
or the wood or the clay. To the eye of the devotee, the
image is all ommiscience, omnipresence and omnipotence.
How to account for such s transcendental experience ? We
have to look to Divine Grace alone for explanation. Itis
the Divine Grace that compels God to reveal Himself through
the image. The image is full of the milk of human kindness.
Divine Goodness forms the steps and the more we climb
up, the more we partake of Divine Consciousness.

In all this imagery, there is no theological or philosophi-
cal dogma. No doubt the poet believes in Image-worship.
But he does not propagate his faith in image-worship here.
He simply sings the glory of Divine Grace. He makes sall
the images in the world’s shrines the steps of Divine Provi-
dence leading to the Divine Paluce, the humean heart.

Even the art of painting suggests to our poet the infinite
goodness of God* : —

‘FEIAfERRRET g
Rarfifay TReRTarmim: |
1. D.B.59
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AfrrrgTrEg: 999k g)
st R @ srcafty e 12 :
Here the poet regards God as a master-painter, working
on the vast. canvas of Nature and portraying the grand theme
of the manifestation of life in all its levels. Divine Grace js
the brush to draw the outlines and to give as well, the finish-
ing touches. \
What follows is a fine Iyric? s~
“afufafiet e dg FaiiEmh
FTERRGIIRGEIT SEgRT AT ¢
wafily gt qwead Fgfmemns
fraamea fegrater Racaeran: o
Here the poet imagines Divine Grace as the rainy season.
God is like a peacock dancing out of joy in the sight of the
besuty of his Grace,

The poet takes Divine Grace to be the only panacea for
the trestment of the anger of the Almighty God®—
iR
ELR By ES L )
T @ ghee:
FAAMETY e

«Sin is disobedience to God. We stifle the voice of
conscience when we sin. The master gets angry over our
sins, our actions subversive of Law add Order. The fever of
our passions and the venom of our sins, seem to touch the
soft-hearted God and make Him feverish, What is the
remedy ? It is the balm of Divine Forgiveness, Divine
Grace is the physician and the cure is extremely effective.

1. D.8,80
2. D.B.27
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Even the art of pleudmg helps the poet capture the
beauty of Divine Grace :

‘FHRERORY TR
s R e mmm 1
aehi g,mqm@r wragd 8
sftER 9 T AEEA,

‘God occupies the seat of judgment. He is not alone.
He has His Divine Nature to assist Him. He cannot make
or mar the cases of the culprits at His own sweet will, Man
is the greatest of culprits. On his side stands Divine Mercy.
‘What Mercy pleads is not forgiveness.

If it were so, man
would be held responsible for all his sins.,

‘What does Mercy plead then? She invokes the Al-
mighty to season His justice with forgiveness® :—
‘epiint T aufRaves il
Ay A wEEIEY i

Behind all this lyrical effusion, the reader can easily see
the simple, matter-of-fact theme, viz that God is God not
because of being the Absolute, but because of being is good and
kind, graceful and merciful., The poem identifies God with His
Grace. All that God does is but to reveal His goodness.
The rhythm of the Iife of man and nature is the rhythm of
God walking, hand in hand, with His Grace.

Before Divine Grace, our poet stands penitent.
in the boundless goedness of God, he pleads®—

‘fGFIEETEA AR,
e wERrgREeh & gaan .
o aERad ATy
T anRriaEr 7 @ e

Believing

< B e
peyp
pee
o
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i O Mother ! I stand before thee. I have nothing to offer
but my own sins and sufferings. Wilt thou accept them ?
Or wilt thou shudder to look at them ? Thou art too good to
disappoint thy son. Thou wilt gladly accept my offerings,
Thou wilt caress me for my repentence.’

It seems that the author of the Daya Sataka is a mystic
living up to his mysticism, o philosopher practising bis philo-
sophy, and a poet enjoying his poetry.

Many poets have written on Divine Grace. But the
Daya Sataka of our Deéika stands out as an inimitable model,
A $aiva poet of the South, Sridharavesikatarya has written a
Daya Gatakam. But there isa worlq of difference between
his verses and the poetry of the Daya Sataka of Dedika. As
for instance, the following lines of the Saiva poet?!—

AR AT O TR
uier TguEnfiTe qed | EREe,
pale into jnsigniﬁcnnce before Dedtka’s poem®—— ,
‘qufaftagarmaor:
AERTTEA ARRgEr: |
» ar AR
afs a8 | @9t B gans w ;

Such compositions of poets of different faiths after the
Daya Sataka of Dedika suggest the popularity of the Daya
Sataka as a lyric of Divine Grace. Venkatadhvarin (17th

century A. D.) is very fond of this lyric of Dedika when he
sings in its vein®—
e SR g A1 AR
‘ greagafRg SRR |
syafsar s farr
| vemdmeRC

1. Sridbara Veiikatarys ; Days Satalka 63.
2. D,S.15. 3, Voiikatgdhvarin . Laksml Sahasrs
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The Daya Sataka cccupies a prominent place in the
galaxy of Sanskrit Iyrics. The poet seems to feel the fingers
of the Unseen Being touching lus heartstrings and playing
the tunes of Divine Grace for him!—

i gy fra: sfrmaomaanfy qarf
FATR TS GFgHTS Qagft @R |
e R ARSI TTE,
PErERITRRAERER e I?

3. Goda Stuti

“Hearken,” ye happy dwellers in the world,
The deeds that we must do to keep our vow,
Singing the feet of him, the Lord supreme.
asseesnrsensasennene Bathing at break of day,

Nor ghi nor milk we'll eat; we will not paint
Our eyes with black, flowers shall not deck our hair;
No deeds unfit we'll do; no evil words

‘We'll speak ; but give kind alms, and muse with joy
Upon this way'?

The spirit of self-abandonment as expressed in the above
translation of the Tiruppavai stanza of the saint Anpdalis
suggestive of the real spirit of $:7 Vaignava religion. Andal
was self-resignation incarnate. It is this that strikes Vedanta
Defika in the character and the utterances of Andal or
Godi. And the Goda Stuti which seems to be, as its name
implies, a hymn on Goda or Andal, is essentially s lyric of
self-resignation, The self-sacriﬁcing love which Goda had
towards God is the only Prapatti which saints and seers

aspite after and which makes them sad when it is denied
them?

1. D.8.108

:- Hooper : Hymus of the Alvirs, Tiruppavai -2,
. Q. B, 8,
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G foras e 0 | e e s g
FeArfReE e GRRIRT g g v
'-I‘he greatest of the Alvars i, e, Nammalvar always
languished in Jove for the Divinel—
“Like days, months, years, and ages-crowding nights
Have come, to make me pale for tulesi
~Sweet garland on the head of heaven’s Lord
With the curved discus | Now to destray me quite
Comes this one night, a thousand ages long {*
But Agdal, the favourite of God caused pangs of sepa-
ration in the Divine Heart Itself.?
G gl RGEOAE RRIARERET 9 |
gRiatEiERa  aErnEEam  agEmaReRR v
Andal, who ‘ascending the soft Sesa-bed of the Lord,
more and more pressed on to His side?, stands as the ideal
Prapanng for whom God claims a kinship®.

T ARy 99 9 REgIRRFmET Rgfminga: |

arIreaf qg REAFTRA e Re: i

In this lyric, embodying the mutual love of Anda] and
God, the &rf Vaignava poet suggests his own yearnings for
such a life of love, The sentiment of self-resigned love which
seems to choke the heart of the poetin the Goda Stuti,
overflows in tears in the ‘Harfisa SandeSa’.

The $r7 Vaispava votaries of today perform the routine
worship of the Tamil saints. But the Goda stuti of our
great Sri Vaignava poet is the real worship, the real offering,
the real Paficakala-krtya and the renl service of poetry to life.

1. Hooper: Hymns of the Alvirs, Tiravirgttam =70

2. G. 8. 20
3. A. Qovindacarya. The Holy Lives of tho Azhvars, pago 54

4. G. 8 21
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HIS DRAMA—THE SANKALPA SURYODAYA

«Rysna Miéra’s example has caused the éroduction of
numerous dramas of the same type, but of much less value.
The Safkalpa-Stryodays of Vefikata Natha (or Vedanta
Dedika) of the 14th century is excessively dreary, but, 1t is
better than the famous Caitanya Candrodaya of Kavi
Karnapara which is an account of Caitanya’s success, but
which wholly fails to convey any suggestion of his spiritual
power!.—this is how the Late Dr. Keith looked at the Safi-
kalpa Stryodaya. No doubt, this diama is the product of the
period of decadence of Sansknit plays. Its plotis unwieldy.
It contains in hied of action long speeches narrating the events.
So far as the construction of plot and movement of action go,
the Sankalpa-Saryodaya, strictly speaking, is a failure as a
drama. But almost the same is the case with its prototype,
the Prabodha-Candrodaya, the first available allegorical play
in Sanskrit. And Dr Keith points it out when he says
further “None the less it would be ideal to pretend that the
play (Prabodha-Candrodaya) has any dramatic force. Its
chief merits ore in effective and stately stanzas of moral and
ph.ilosophical content”. It seems strange that the learned
S:I‘lﬁc does not see the Sahkalpa-Saryodaya in the light
in which he sees the Prabodba-candrodaya. It is probably

of such criticism as Dr. Keith's, that Vedanta Desika expre-
sses his disapproval when he says*—
WY’ FfgrEgERa g w38 ST
fARgmaaTraraay g gd aem)

1. &9, 8anekrit Drama (Keith)
8, 8.8,1090, !
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Rre: Ratregen: i anf o 4 o
T aARE aree @ o

) L?a.ving aside any criticism of the Saitkalpa-Siryodays
which is based solely on plot-action-characterisation theory
of drama, we shall see how and why it isa fine dramatic
poem of philosophical import. As n matter of fact, the
Saiikalpa Suryodaya is no exception to the rule, And its
author frankly states, asin the above quoted verse, that the
Play caters for the mental and spiritual palate of those
who have grown into Divine Consciousness and who like
to analyse the phases of the blissful consciousness of
self-surrender and selfless love and service to God. Why
should we, then, misunderstand the author ? He does not
claim any dramatic force for his play. He writes & philoso-
phical and devotional poem applying to it the technique of
the playwright. All he says in the prologue to his play
regarding his ebility in dramaturgy and dramatic technique
is nothing more than the record of conventions coming down
from his predecessors. Besides, he is meek enough to submit
to the critic that he wrote the Saitkalpa Saryodaya with a
view to presenting the Visistadvaitic ideas and ideals following

the technique of the dramatist! :—

‘afifidiefrren fr
iRy TEETERY, ¢
SRR LR RS
AaswiamE fataan 1
Heis o poet and a philosopher. He wants to use the tech-
nique of the dramatist ina poem which expressly means to
suggest the glories of the philosaphy of Ramanujs and the
benuties of the mysticism of the Alvirs.

1. 8.8.1,%
59
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We shall see how far he succeeds or fails in presenting
the ideal of Prapatti or selfless love and devotion to God.

Prapatti or self-surrender is o blissful emotional consci-
ousness in which one feels one is in constant touch with
God, in love with God, an object of Divine caresses, a mere
plaything for God. Prapatti and Bhakti are not opposing
Sadhanzs. Propatti is the consnmmation of Bhekti A
prapanna lives and dies for God. He asks nothing from
God, Itis God's business to feel for the prapanna who hes
sacrificed his soul for Him. In this high-strung state of his
soul, a prapanna renlises perfect peace and harmony with the
Divine. It is not easy to attain to such n state of one's being.
It is wellnigh impossible to picture it in poetry or present it
inaplay. Almost all the estheticians are of opinion that
the §anta-Rasa cannot be properly presented in a play.
One who has tasted it cannot tell what it is like. And one
who has not tasted it cannot tell what it should be liké.
What can our poet do with such a subject ? Our poet
suggests the successive stages and phases of the one ineffable
Bliss—the bliss of self-surrender, the bliss of selfless love
and devotion to God, and the bliss of Divine Unrest which
make God pine away for the devoted soul, His sweetheart.
And his stanzas of moral and philosophical content are no
less stotely and effective than the stanzas of Krsna Midra
(1065 A. D.), the author of the Prabodha Candrodaya.

Sf: the Safikalpa Suryodays should he studied and
appreclated' as a poetic representation of the philosophy
of Prapattl.. To develop the facets of the central theme
of Prapatti, our author has worked into the play the
poetry of ‘Divine Unrest’ or Divine response to the love
of the votary, the beloved. It is in this subtle study of the

emotional consciousness of self-surrender that the justification
of the play lies,
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Now, ‘we shall see how Veanta Dedika suggests the
emotions, incipient as well as consummate, in the realization
of the bliss of Prapatti The basic or the consummate
emotion of Prapatti consists in an implicit faith in Divine
goodness and Divine mercy. It is calle’d ‘Mahavidvasa’,
That God will protect is not the philosophy of weakness, but
the art of perfect living in God. This world of trials and
troubles will have to go on from eternity to eternity. In the
bitter cup of this world one has to taste the sweetnees of
Divine love and Divine service. Oneis not a true lover of
God until and unless one has an unflinching faith in the
providence of God. In the depth of Divine love one hes to
forget one’s individuality for ever. One has to be so much
steeped in love and service that one remembers and recalls
and recognizes nothing but God and God alone. It s this
which is the beginning of the spiritual life for the soul, A
devoted soul, strengthened by the spirit of Mahavidvasa,
if wooed by God who regards gll the preparedness of the
sonl but a sad delay in union. Very effectively has our poet
put this idea into the poetry of the following lines.!

gUREeT FRATRAET afim:
e} SE SARRENST wEf
08 ol Frevfarmrgaisg
AR EAGTNAMRT T 1)
The idea of the above is so sweet that the imagination
of the poet comes to relish it :*—
‘Rra: FEgEermRERIaReRa
qRerIgEafaTRa@: 6 |
wWalyrggrR graesy @Ry
gerafafrEagaaiE: afya o’ —

1. 8.8 1.76.
2. 8,8.1-68.
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So the Divine Being is always restless to rescue the
devoted soul. Just imagine the perplexity in the Divine
Mind. God has created s world which is full of sin and
sorrow. e has infused the human soul with His love. How
can both go together, the devoted soul and the world ?
God is careful to maintain the balance between the world
and Divine love. If the world is the beauty of Divine Play
or Lila, Divine love is the beauty of God's Grace and mercy.
As two ladies, not on good terms with one other, may still
love one and the same person, so Lila and Daya, apparently
conflicting together, reside in the heart of God. As soon as
the Divine Being sees that the soul has started loving Him,
He finds an excuse to love him passionately, It is this that
is the sense of Mahaviévasa. Complete faith in God’s kindness
is the foundation of the life of Prapatti or self-surrender.

We have said that Prapatti or Bhaktiis o Rasa or a
blissful consciousness of Divine love and Divine life. Here
the basic emotion is Mahaviévasa. What are the subsidiary
emotions? These are (i) the resolve to act up to the impulses
of Divine love, (i) the resolve to shun all that check
the flow of love and devotion in human heart, (iii) the
resolve to become a bond-slave to the Divine Master, and
(iv) the resolve to give up all egoism and egotism in the
presence of the Divine lover, Thig Prapattiis a great mental
?nd spiritual discipline indeed. Our poet is careful in bring-
ing the basic emotion of Prapatti to its highest pifch. He
presents the subsidiary emotions of Prapatti equally well,

.Let us realise for ourselves how he suggests the divine
impulse to be dutiful to God. He says :2—

‘aeraltd sae ot ofy waweey
S RARRIEE Safta wag 1

1. 8.8, 2.38,
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P DR Frfiraforo? wday e
T GRT AT AT, aREH R 1

At first sight, it may look like & moral precept. But
the fact is that it is the expression of divine impulse in the
human heart to be God-minded and God-fearing. A further
stimulus to this emotion is embodied in the poetry of the
following stanza :—

fquaatila: dfmdamedag:
yauRafngRem  gaafemfi
AATTH A AYqTEHTT
waly g afntiea qResRRTET: 10

So the resolve to follow the dictates of divine conscience
floods the devoted heart with so many divine emotions. It
brings about mental peace and tranquillity. It brings to
fruition the desire to grow into Divine consciousness. It is
the wisdom of all wisdoms, the purity of all purities, the joy
of all joys. It lights the path that leads from the earthly to
the etherial, from the temporal to the spiritual, from world

to God.

‘When this sort of feeling gathers force it leads to
another kindred feeling which consists in giving up all that
is prejudicial to divine love and divine service, With all
the emphasis at his command, our poet mentions this crisis
in divine love :*~

‘fang afggar, AR AT
IRATRETAEAH AL Ea: |
PrARTRT IR TaE S

smfy Afar dary safegfa el

1, 8, 8.10.27.
2. B § 228
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Or ‘*one who is initiated into divine love has to give up
the pleasures of the senses, which are like honey mixed with
poison. One has to give up even the pleasures of self-reali-
sut[ion‘ if one wants God-realisation. To receive the rewards
of spiritual life one has to reject the rewards of the worldly
life. Divine love accepts no compromise, no condition, no
higgling and bargaining. If you welcome it in your heart
you have to drive out from your heart all that is against it’

When this stage of Divine love and devotion is passed,
there comes the stage in which one wants to fall prostrate
at the feet of the Lord and remain subservient to Him in
mind, heart and soul Service of God and service of huma-
nity are not mutally conflicting ideals.
this when he says ;1—

% Prard: i el @ aisedaramaRamadtd: |
g T’ axgam 99 AFd aEAsgant @I W

Our poet emphasizes

The last stage in the culture of self-surrender is com-
plete self-abnegation in the love of the Supreme 2
ARG AT
e sty faftmr S g
st wfiaal @it
At e fuhy shm: Dumgana o’

In the height of this supreme realisation, the service of
?l:'d and the service of humanity become one and the sameé
ing, .

I?ut until nnt? unless the Sun of Divine will to save the
soul rises, the horw:on of humanity cannot be brightened with
the hue of devotion and self-surrender. The ‘Santkalps

1, 8. 8. 10,85
2. B, 8. 9437
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Stiryadaya’ which our $ri Vaisnav t-phi
o e g spava poet-philosopher hopes

‘aRaframrRTEn ARt

foqeerer Frafaer sma: @nteantag: |

LOSECEIC LB R e

TeriiaggRAang; demadiza: W
is a greater assurance of universal weal than the ‘Prabodha
Candrodayn’ which the Advaitic philosopher Krsna Mista
views rising up.$

% ard FeNiRd frgfid 5 ar aganftay

e & g faifad g Refid Rl a7 fem

e Piamaedt A4 suriehr

SelFd gzt S1sg sAdEa W

Devotion to God, the preparation for the rise of the

‘Sankalpa-Surya’ss

‘s R fyar = A waTaaieswa gat

faltralwafassed afmd fad ToEmEg 1
is a greater strength of the human heart than the sudden
onrush of knowledge :*

‘eitsetfy i Sfieafad T @ 5

qeaat e fagralt iard amd gwe !

syeaT el AR aaast

gl SRR Sadaa I '

The ‘Sadkalpa Stryodaya’, thus, is a great rival of
the ‘Prabodha Candrodaya’ 1 the spheres of poetry as well
as philosophy. Amudst the types of allegorical plays, it ranks
perhaps second only to the Prabodha Candrodaya.

1. 8 8 1021

2. Prabodha Candrodaya 6.99

3. 8.8 1028 4
4, Prabodha Caundrodaya 6,27 _



CHAPTER 1V

HIS MAHAKAVYA, THE YADAVABHYUDAYA.

The Yadavabhyudaya in the words of its post isa
Kavya-Ratna (vide Y. 24.97) i e. 2 gem of poetry. Before we
accept the propriety of this epithet we have to ask ourselves :
Is the Yadavabhyudaya a gem that shines most in the
treasury of Sri Vaispava Sanskrit poetical literature ? Or
is it such a thing in the great heritage of classical Sanskrit
poetical literature ?  So far as the first question is concerned
there is no difficulty in replying it in the affirmative and
assigning to the work the eminent position it occupies in the
midst of St Vaignava Sanskrit poetical works, a circum-
stantial proof in this connection being Appayya Diksita’s
high note of appreciation embodied in the lines :1

‘zd Riftean @y wan oRa 0% 92
e @y sl w

With regard to the second we have to recall to our mind
t)%e classical Sanskrit poems of the Mahakavys-genre as
suc.h.nnd try tofind the place the Yadavabhyudaya may
legitimately have therein. But for both of these possibilities
tobe accepted what is important for us, is to grasp ‘the

Kavya'—4he real epic i
poem’ in and through the length and
breadth of the Yé‘\davibhudayu. It isin the light of this

T?BI'Zplc poem-this Mnhe‘xkﬁvya-Prabandha-thani, that the
significance of the mass of materialg used by the poet and the

westhetic nppenl of the structure of the whole can
understood by us.

.Nm.vv, the ‘Kﬁvy.u', the ‘poem’ in the Yadavabhyudaya
consists in the conception and the presentation of the emotion
L. Y, pagold (commentary),
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of loveSutaraesy —strictly speaking, for Krsna, the' hero,
5o far as the poet is concerned and its corresponding asthetic
response and re-creation in the reader’s mind, so far as the
reader is concerned. In the respect of the heroin-Radhi, the
emotion of love—SRRAIfE is given au epic treatment,
justifying the nature of the poem as a Mahakavya ; but,” there
is running throughout this epic the deep under-current of ‘the
poet’s own love for Krsna, the Divine Lover, which voushsafes
for the Iptical fervour of the presentation of the entire epic
theme. And the lyrical manner of treatment is not taboged
in the presentation of the epic-theme. We have only ito
remember in this connection the considered opinion of eminent
Sanskrit literary critics like Bharata, Ananda Vardhana,
Abhinava Gupta and soon who all appreciate the lyrical
treatmient of the theme of a Mahakavye, when they like the
inclusion of the'Kaiéiki-Vytti as much in the drama as in the
Our poet probably means this when he says'.
QAN W SR wi, |
T AR AR W

or that he is approaching his object of contemplation just as
a dancing girl approaches hers. For the full significance of
the poet's ideas here we have to refer to the following
Paduka-Sahesra (1.17) stanza wherein the Kaiiki-Vitti-alosg
with the other ones is suggested to help the presentation of

epic.

the Paduka-theme—
“fafragrabrfET
Erreice il e ctll
o RUREIES
3?? B *ﬁ?ﬂ m n,
Now, the poetry of the Yadavabhyudaya, consists in the
poet's presentation of his own IR, his own deep spiritual

1, Y.1.7
60
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love for Krsna, the Divine Lover. Inspite of Appayys's
remark!—

o2 gt AAMARERT  MGHGA FnTuangd) R Fvaq
g wraeafn:

that what is supremely significant here is the Rati
Bhava-Dhvani of the poet for the hero, we may venture
to suggest that it is rather this thet turns out to be
the centre of zsthetic enjoyment and edification, the Praba-
ndha-Rasa-Dhvani of the whole composition, to all intents and
purposes. Itis probably the convention of Sankrit literary
criticism according to which the love of man for woman alone,
can, strictly speaking, be presented to develop into the erotic
sentiment that stands in the way of Appayya's relishing the
Rase of Rati of the poet's heart for Krsna, the great lover.
And hence it is that the celebrated critic-commentator expresses
himself in the favour of the heroic sentiment as the ‘poem’ in
the Yadavabhyudaya—'asy #ITe: Ja0aE: N RBUIS Iy
gare’.  But, the fact stands that the poet’s piesentation of
Kisno has no suggestion of the Kygna of the Bhagavate
theology and mythology, but, instead, of the Krsna of &
Vaignava spiritualism. The poet makes no secret of his
int?n,tion when he expresses himself in the last canto of the
epic?—

“RAlEERW A

TeaRaRFRTTIERe O |

g & wguld afmishy g

wiraaa ey g W

or that the only feeling possible for the votary contemplating

upon L.ord Krsne, the abode of infinite beauty and bliss, is
the feeling & women has for a man.

et

1. ¥.1.1 {Commentary)
2. Y.24.82.
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Now, it is this emotion of the poet which reverberates
through the entire length and breadth of the Kavya. The
very first stanza of the first canto—

‘¥ TR TEEMABI

St am et R P
attunes the reader's mind to the sweet spiritual melody of
the love-epic that follows. Here, the poet meditating upon
the character of Krsna, the hero, in the light of his $ri
Vaigpava philosophy, canoot help expressing his joy and
admiration for the quality of universal love inherent in
the inmost being of the Divine. Hence the adjective
‘gemdlaawy. Fora Sri Vaigpava poet, God is no god
unless He is Love universal. Here the Bhagavata concept
of Krgna as Govinda is sweetened by the Alvar's philosophy
of Krgna as Tadvanam, the One Adorable Being, the Lover
and it is this that has emerged in the divine passion of
our poet’s love for Krsna, as embodied in the above lines.
The poetic concept of Krgna as ‘Vrndavanacara’ i. e. God in
the Divine garden, the place where God descends towards
man and man ascends towards God, presents the perennial
excitant ( g€iww ) for the devoted souls to fall in passionate
love with the Divine Lover.

The poet makes 1o secret of the sources of his poetic
on in the conception as well as the execution of his
The Dhvani-theorists i.e. Ananda Vardhana
d poetic genius-*Pratibha’~alone
as the first and the foremost essential of poetic creation and
cast no aspersion on & poet’s getting his ideas and ideals
from any source avilable to him. The poetry (.)f the Rz‘m}ﬁ-
yana and the Mahzbharata, the two national epics of India,
cor;sists in the zsthetic creation and recreation of the Karuna

inspirati
epic poem.t
and Abhinava Gupta regar

1. Y.14.
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and the $anta Rasa respectively and there is no harm if
our poet taking his inspirations from these originals, develops,
through the epic presentation of the similar events and inci~
dents, the Rasa of &riigara of a unique type.

The Srigara of the Yadavabhyudaya is unique in the
sense that it has no touch of the flesh and yet it is vibrant
with, the passions and emotions of love,
union with God when he says*—

“aft wm e
firrereaica il Tl 1
wif 7 & &
AT ARG W

Here, tears seem to gush forth from the heart of the poet.
Itis divine unrest that is trying to find an outlet in the
ahove. The poet is yearning after the company of the
Divine Lover. He is trying to realise the bliss of love in
union, but, seems to be sinking deeper and deeper in the
depth of sorrows of separation, since, he considers the Divine
too beautiful to be the object of his love, too blissful to be
his partner and too high to come down to his level

Out poet longs for

With tearful eyes, suggestive of divine communion our
poet catches the ghmpse of Krsna, the Divine Lover?—

‘afdfrd ffn g
afamrRiE T
agy agdw amedl
wRel feat 5 gL W
Here is an experience of ecstasy in the presence of the beauty

of the Divine Being. The poet does not know how to
perpetuate the moments of his blisg,

1. Y,0.32
2, Y.0.62,
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But divine despair again sits on his heartiz—
‘gt g SR
faweny wedifar )
o SAfyarasfa:
RIAr% g7~ slad 1t
agAfen a3 @ig ar
waeiewafaly s@hgg
m ) ‘lﬁ 1 m' .
whas R B
SRR
IR @IEG: |
~agwer s frege:
G §aRT 7 WP
Here, the poet thinks that his love and longing for. the:, Divine.
will ultimately end in disappointment. But,.soon; his faithy
in Divine Goodness reminds him of, the promise of the Divine,
Lover to come to him?—
‘Rl w1T
wIgEaRaT @@ a0y
TRt o9
TEEREEGE e 0
And, ,ultimately, He comes and.the poet in the guise of
Radba enjoys the bliss of union. with Him®~—
‘Aramiwfagd fag .
BRI, ),
SrAA AT
gt gy 0
All the other emotions and’sentiments which find
expression in the Yadavabhyudaya derive their being from

1. Y.0. 87.80,
2. Y.9.105. *
8. Y.l13.28.



458 HIS MAHAKAVYA

the Rati Bhava of the poet for Krsna as Para, as Vyiha, as
Vibhava, as Antaryamin and even as Arci. The poet looks
at his poetry as ‘Antarvati Sakt’.3  His poetry is indeed
‘Antarvati Sakti’ i.e. pregnant with the supreme suggestion
of his ‘Bharanyasa’ or his selfless love and devotion to
the Divine. '
Vedanta-Dedika, the poet is essentially Vedzanta-Desiks,

the man. The sli-absorbing passion of his life, which he
has expressed in :?

rfieheg  Rethe

TR 9 A a6

TR AT

aRRETIERA RS W

is also the all-absorbing passion of his poetry. Asa man he
loves God, intellectually, emotionally and spiritually. Asa
poet also he loves God intellectually, emotionally, and
spiritually. As the head of the Vadagalai Srivaignavas, he
fights for “the throne and monarchy of God". And as o
poet also he champions the cause of Divine Glory and Divine
Greatness. His devotion to religion, to learning and to the
ascetic purity of life finds its refiex in his Mahakavys slso.

His conception of life here is a preparation for life here-
after, He {nfus_es a deep religious patience into his poetry.
‘We may hail his poetry as the “God-gifted organ voice of

= * . 1] -
Srivaignavism”. In his hands, Srivaignavism becomes &
trumpet to blow soul-animating strains.

. .V‘Vhile concluding, we must say that the two great forma-
t}ve mﬂ?ences on Vedanta-Dedika, the poet, are, first, his deep
and loving study of Kalidasa, and, second, his rapturous love

1. Y, 20.48.
%, 8.8.2.102.
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for the songs of the great Tamil mystic, Nammalvar, If
Kalidasa gives him ideas and emotions, Nammalvar gives
him inspiration and insight. But for Kalidasa there could
have been no Vedanta-Dedika, the poet. And had there been
no Nemmilvar there could have been no Vedanta-Desika,

the Srivaigpava poet.

The taste of his poetry is ‘Narikela-Paka’. We have to
work and wait for sometime before we drink the delicious
drink of his poetry. We cannot forget Appayys Diksita, the

philosopher, who has shown us the way toappreciate Vedanta-

Defika, the poet! :—
" gl Pifte: g% WL 9RT SR R0
P Ty s W

Now, where shall we place him in the galaxy of Sans-

krit poets ? There are Sanskrit poets, but, they are not
&itvaisnavas. There are Srivaisnavas, but, they are not
Sanskrit poets. Vedanta-Dedika is & &rivaignava  poet.
There is no question at all of placing him here or there,
vedanta-Dedika laughs at us as he ‘had laughed at the conte-

mporary 8Ssessors of his poetry? :—
‘g FfegrEeeT 9% aqg S,
% ARz A g gd a1
forear: Pafiregem: ARy Aat o J
TR et £ 9k

We can say about him :—

«Thou indeed derive thy light from Heaven
t heaven-bornt light

Then, to the measuré of thal
tent.”

Shine poet | in thy place, and be cont

1. Y.1.9 (Commenmry).
g. B.8.10.99.
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