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book totreat in a brief compass the'lifé
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PREFACE

Vedanta is generally identified with the system of
Advaita associated with Sri Sankaracarya To remove this
wrong notion by providing information to the general reader
about the lives and doctrines of the other Acaryas, who
have an equal status as Teachers of Vedanta, is the object
of this book.

The personages treated in this book are Sn Ramanuja,
St7 Nimbarka, St7 Vallabha, Srf Madhva and Sri Caitanya.
While their theo-philosophies will be of special interest to
philosophically minded readers, it should not be forgotten
that their lives are of equal importance. For it is the support
of their lives that gives more authority to their teachings
than the philosophical writings of mere arm-chair
philosophers. The frame-work of their lives are mainly
historical, but most of the miraculous and extraordinary
incidents included in them may largely be the projections
of the pious imaginations of their followers. These too are
to be respectfully received and not pooh-poohed as mere
cock and bull stories. It is the way of the Indian mind
to convey the idea that these Acaryas were endowed with
extraordinary divine powers. But for this extraordinary
power in them, their teachings could not have survived
through so many centuries influencing the lives of
innumerable generations of men.

The contents of this book are not the result of the
study of, and researches into, the original literature of these
schools in Sanskrit. It is based on authoritative books on
them in English. Ramanuja’s life is based entirely on the
English translation of the Bengali work of Svami
Ramakrsnananda, which is the only comprehensive work on-
the great Acarya’s life available.at present. The doctrinal
portions are based on the writings of Prof.
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P.N. Srinivasacarya, especially his books entitled “The
Philosophy of Visistadvaita’ and ‘The Ethical Philosophy of
the Gita’; the profound exposition of the subject by Dr.
J.B. Carman in his book on ‘The Theology of Raménuja’;
and the lucid explanation of the doctrine as restated by
Vedanta DeSika by Dr. S.M. Srinivasacarya in his book
entitled ‘The Fundamentals of Visistadvaita.’

The section on Nimbarka is based mainly on the thesis
of Dr. JN. Sinha entitled ‘Philosophy of Nimbarka’.

For the account of S Vallabhacarya's life and
teachings, the author is indebted to Bhai Manilal Parekh’s
comprehensive work ‘S11 Vallabhacarya — Life, Teachings
and Movement’, as also to Dr. (Mrs.) Mrdula J. Marfatia’s
research thesis ‘Philosophy of Vallabhacarya’.

There was a great dearth of well-written English books
on the realistic dualism of Sri Madhvacarya till recent times.
This has been largely remedied by the learned writings of
Dr. BNXK. Sarma. The philosophical section in this book
on that school is mostly based on the following books of
Dr. BNK. Sarma: ‘Philosophy of Sri  Madhvacarya’
Madhva’s Teachings in his own Words’, and his monumental
in-depth and comparative study of the commentaries of the
three great Acaryas — Sankara, Ramanuja and Madhva.
Besides, B.A. Krishnaswamy Rao’s ‘Outlines of the
Philosophy of Sri Madhva, and Prof. K.T. Pandurangi’s
writings on the ‘theme have been very helpful in the
production of this book. The life of St Madhva is entirely
based on an English translation of Narayana Pandita’s
‘“Madhva-vijaya’ in Sanskrit.

Regarding Sri Caitanya, his life is written on the basis
of the information got from Jadunath Sirkar’s translation
of the classical Bengali work of Krisna Das Kaviraj,
‘Caitanya-caritamrta’. The incidents of the early life of
Caitanya at Navadvip have been largely ‘gathered from
Bharatiya Vidya Bhavan’s abridged edition of Sisir Kumar
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Ghos’s Bengali work ‘Lord Gaurdnga’. The sad incidents
connected with the disappearance of SrT Caitanya are taken
from the brochure of Prof. ASok Chaterjee Sastri based
on his researches. The section on the Acintya Bheda-bheda
Philosophy of this school is based mainly on the learned
articles on the subject in the volumes of the ‘Cultural
Heritage of India’ published by the Ramakrishna Mission
Institute of Culture, as also on the expositions in the above
mentioned books on Caitanya.

By the very nature of the book, which conveys only
second hand information on the themes, it is likely to have
many errors from the point of view of specialists. It may
also have several repetitions, as the back-ground philosophy
which necessitated the rise of these schools, is the same.
The author craves the indulgence of the readers for these
failings.

Sti Ramakrishna Math
Madras 600 004
1.1.90
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The Glory of Bhakti

Definition of Bhakti (Sri Madhva)
Mahatmya-jiiana-pirvas tu sudrdhah sarvato'dhikah
snehah bhaktir iti proktah tayda muktir na ca'nyathd

Firm, ceaseless and unshakable love of God, which surpasses every
other form of affection and attachment, and which is based on and
inspired by a full knowledge of His transcendent majesty, is called
Bhakti; by that alone does one attain liberation — by no other means

Means to Bhakti (Bhagavata)
Sravanam kirtanam Visnoh smaranam pddasevanam
arcanam vandanam dasyam sakhyam dtmanivedanam
iti pumsarpita Vispau bhaktis ced navalaksana
kriyate bhagavatyaddha tat manye'dhitam uttamam.

The practice of devotion takes the following nine forms: hearing
about God, singing about His greatness, remembering Him, serving
Him through the service of all beings as His embodiments, worshipping
Him in holy images, paying obeisance fo Him, practising the attitude
of a servant towards Him, cultivating loving intimacy with Him, and
surrendering one’s body, mind and soul to Him. A person who offers
this ninefold offering of devotion to the Lord, in truth and in spirit.
is indeed a well-educated person.

Total Dedication (Bhagavata)

Kayena vica manas'endriyair va

buddhy'atmana va'nusrta svabhavat

karoti yad yat sakalam parasmai

Narayandy'eti samarpayet (at.

Whatever is done according to one’s natural capacity by one's .
body, words, mind, senses, Buddhi, and the self — all that should
be dedicated to Narayana, the Supreme Being.

Bhakti superior to Mukti (Bhagavata)
Rajan patir gurur alam bhavatam yadinam
daivam priyah kulapatih kva ca kinkaro va
astv’evam anga bhajatam bhagavan mukundo
muktim dadati karhicit na hi bhakti-yogam.

O King! Lord Krsna has been to you of the Pandu’s race and
to the Yadavas — the master, respected teacher, deity for worship,
leader, dear friend, and even a servant sometimes. Indeed, among

those who worship Him, the Lord may grant Mukti (liberation)
sometimes, but rarely Bhakti (devotion).



INTRODUCTION
WHY BHAKTI SCHOOLS OF VEDANTA ORIGINATED
The scope of this work

The teachings of the Bhakti schools of Vedanta and
the lives of the Acaryas who expounded them systematically,
are given in some detail in the different chapters of this
work. The object of doing so is this: There 1s a popular
tendency to identify Vedanta with the writings of Sri
Sankara exclusively. This tendency is not quite ‘justifiable.
All Aciaryas who have written commentaries on the
Upanisads, Vedanta Sutras and the Bhagavad Gita are
Acaryas of the Vedanta. There are several such others,
besides Sankara, and their most distinguishing feature is
their insistence on devotion to a Personal Deity with
auspicious attributes as the means of salvation and the Jiva’s
distinction from that Deity in bondage as well as in salvation.
There are several other subsidiary differences arising from
this. They are not, however, mentioned here for fear of
repetition.

The question, however, will arise whether Sankara’s
interpretation of the Vedanta alone is not sufficient even
for those who cherish devotion to a Personal Deity with
auspicious attributes. Many find it is sufficient, but several
others may not. It is for this reason that within three
centuries after SiT Sankara, the voice of dissent was heard
from Bhaskara and afterwards by a succession of Vaisnava
teachers headed by Sri Ramdnuja. It is the lives and
teachings of these dissenting Acaryas that are embodied in
this velume entitled ‘Bhakti Schools of Vedanta’. The
accounts given are from the phenomenalistic way of studying
religions — that is, from the point of view of their followers
and not of critics. Hence no attempt is made here to give
any ontological or value judgements on these systems of
thought.
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_Naturally these teachings will contain radical criticisms
of Sankara’s philosophy, not because it has become outdated
and irrelevant, but because criticism is the essence of
philosophical development, as each successive school is
either a rejection or an elaboration of the doctrines
propounded earlier. All these systems are addressed to those
who do not find a congenial intellectual climate in Sankara’s
teachings.

The credit and debit sides of Advaita Vedanta

It has to be explained why Sankara’s Advaita Vedanta
satisfied some while it fails to satisfy the advocates of these
Bhakti Vedz‘;nta Philosophers. In this connection, it must be
noted that Sankara’s system can stand on its own feet as
pure metaphysics without the help of any theology, unlike
these later systems. So those who prefer a philosophy to
a theology will have a natural leaming ‘towards Sankara. But
at the same time the rarefied atmosphere of Sankara’s
metaphysics is too much for their human heart and lung
to stand. For such persons Sankara’s system also provides
theologies as a provisional stand-point — just a base camp
for those attempting to climb the Mount Everest of Advaita.
And the beauty is that not one particular theology, but any
number of them can be fitted into the frame work of
Sankara’s metaphysics provisionally. This wonderfully
accommodating power of his doctrine is perhaps the most
attractive feature of his philosophy to many of its followers.

An elucidation of the way in which it is done as also
of the shortcoming of that method, is also necessary.
Sankara’s philosophy has two tiers — that of the
metaphysical (Paramartha) level, and that of the prima facie
and pragmatic (Vyavahara) level. To some extent they
correspond respectively to the Mount Everest and the base
camp we have alluded to earlier. All theologies
accommodated in Sankara’s Advaita system have only this
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provisional status. They are relevant so long as man
experiences this world of multiplicity revealing in its
structure wonderful intelligence and design, and seeks for
a First Cause in explanation of it. This First Cause is the
God of theologies. He is Apara Brahman — a lower version
of the Supreme Being identifiable with any of the Deities
of the Indian pantheon such as Siva, Visnu, Devi etc. The
God of foreign religions like Islam and Christianity can dlso
be accommodated* in Sankara’s system in the same way
at the level of provisional reality. He may be conceived
as with an Archetypal form or without any form. In Indian
religious sects He is always with form, as form is needed
to complete this personalistic conception. One who has all
the blessed attributes and an identity must have an
Archetypal form also. For, attributes without a form to
inhere in, cannot be conceived.

But it must be remembered that this accommodation
is provisional like the base camp, and to be a true follower
of Sankara, one has to leave it and ascend to the
metaphysical level at the earliest. If one remains satisfied
with the provisional position, he will be like one remaining
eternally at the base camp, far away from the peak of Truth,
the metaphysical level. In some places in his commentaries
he expresses his utter contempt for such philosophers and
excludes them from the community of true Advaitins.

As most of his writings are in the shape of
commentaries on scriptural passages, it is very difficult to
pinpoint what his true’ stance is. He comments on both
devotional passages as also on purely Advaitic passages
without  clarifying which is of pure metaphysical
(Paramarthika) import and  which  of provisional
(Vyavaharika) import.

Panditapasadas and Mirkhas

In his commentary on V.2 of Ch.XII of the Bhagavad
Gita, he makes a clear statement advocating the necessity
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of moving to the metaphysical level and expressing his
contempt for those who rest at the provisional level,
believing that it is sufficient for salvation to worship and
meditate on God. A partial abridgement of that part of the
Bhasya interspersed with relevant quotations will make the
matter clear.

In interpreting the above mentioned Gita passage
“Know me to be the Field-knower (Ksetrajiia) also, present
in all Fields (Ksetras),” he points out wmat Ksetrajia
generally understood as the Jivatman (the soul intuited in
all body-minds as the ‘T’) is in zruth indentical with Tsvara,
the Supreme Being. Then follows an elaborate dialectical
dissertation in which he establishes his thesis of the identity
of the Jiva with Tévara and the need cf absolute abstinence
from action and attachments in the case of one who wants
to realise this identity.

Next he makes an enquirer put a question, referring
to persons who accept this position but behave contrarily:
“How is it that the learned (Panditas) also feel that ‘T am
so and so’, ‘“This is mine’ etc. like all Samsaris?”” He replies
slighting such learning, “‘Listen! This indeed is their learning
(Panditya)! It consists in seeing. the Self exclusively in the
Field (body). Had they really perceived the immaculate
Field-knower, they would not have hankered after worldly
experiences and actions in pursuit of them........

Next with an expression of absolute contempt for those
who accept his Paramartha level but yet depend on worship
and adoration of ‘God for the attainment of salvation, he
remarks as follows:

“There is yet another type of learning (Panditya). These
so-called learned men affirm: “The Field-knower (Ksetrajna)
is God alone. The Field is entirely different from Him
forming the object of His perception. But as for me, I am
a transmigrator (Samsari), happy or unhappy. My objective
is to attain freedom from transmigration by the knowledge
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of the Field and the Field-Knower by realising the
Field-Knower by meditation and dwelling in the true nature
of the .Lord.’” He who thinks thus is the meanest type of
scholar (Panditapasada) who egotistically assigns a novel
sense to the state of bondage and liberation and to the
scripture. He is a self-destroyer (Atmaha). Himself deluded,
he deludes others: for he has not had the discipline of the
right tradition of scriptural knowledge (Asampradaya-vid).
He 1s guilty of rejecting what is taught and dogmatically
constructing something novel. Hence, one who is thus
ignorant of right traditions, even though he is versed in
all scriptures, deserves to be rejected as an ignoramus
(Miarkhavad).”

This characterisation will truly be appropriate in regard
to all who vehémently profess themselves to be Advaitins,
but continue to be satisfied with ritualism, meditation,
worship and prayers as the means for salvation. Fo'r,.to
assert the unreality of - ignorance can alone give
enlightenment according to Advaita. On the contrary such
Advaitins as are referred to in the above criticism, are
asserting the positive nature of ignorance through their
action. Hence the virulent attack of the Acarya on them.
Such must be the significance of this passage. They alone
are Asampraddya-vids and Miirkhas and not the followers
of other systems of Vedanta. For the. former, in place of
lighting the match stick to remove - darkness, are oplyl
wallowing in darkness. Jidna-vicara or the discriminative
process of denying the difference between the JTva} and
Tévara by ridding them both of their Upadhis or adjuncts
is the spiritual practice for them. They alone are t.h_e true
Sampradayavids or knowers of the right Advaitic tradition.

Patronising attitude of Advaita Vedanta

From this it is plain that in the scheme of Sankara’s
Advaita there is no honourable place for those who hold
to the view that ignorance causing Samsara and freedom
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from it are real and that adoration of God and seeking
His grace form the one effective means for salvation. A
seeker strenuously struggling in the practice of spiritual
Sadhana is told that in truth he is engaged only in a mock
battle in the light of the two tier theory of reality, that
he has to abandon his way of Sadhana in favour of the
Paramarthika type, or for the sake of integrity and harmony
between the intellect and the heart, seek a different world
view which will provide a theo-philosophical scaffolding
suited to erect his spiritual edifice — one which saves him
from the ludicrousness of engaging himself in a mock battle.

The Bhakti-Vedanta systems of thought expounded in
these pages along with the lives of their illustrious
promulgators can provide such an alternative mould for
spiritual aspirants who feel that Samsara is real, liberation
must be real, and worship and meditation are not mock
battles, and who therefore accept a God, not as a
provisional, but as the Ultimate Reality — merciful and
gracious, the seat of all ‘auspicious attributes — by whose
grace.alone one can be freed from the bondage of Samséra.

The philosophy of Advaita is however very
accommodating and gives a place for every kind of
aspirants. Even the followers of these Panditdapasadas
(Pseudo-scholars) are accommodated in spite of the
contempt shown towards them. They are called
Mandadhikaris or dull-witted aspirants of  inferior
competency. They are patronisingly permitted to dwell in
the cosy base camp of the Vyavaharika status and told that
their Sadhanas are not mere mock-battles if they are done
with the idea of gaining Citta-suddhi or purification of mind,
which is needed to enter into the Paramarthika or
metaphysical level of Reality. They are mock-battles only
if they are considered sufficient to take them to the spiritual
summum bonum. When purification of the mind is obtained,
they have to practise abiding in the state of Jfiana or unitary
consciousness in which there is no place for a God of
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adoration. In place of adoration he has to dwell on the
oneness of the Self with Brahman, denying the positive
nature or actuality of ignorance and all the experience of
multiplicity arising from it.. This means acceptance of the
doctrine of the non-existerice of God, bondage and the world
of multiplicity even when they are being experienced. This
is what the doctrine of sublation (Badha), so important in
Advaita Vedanta, means. No Bhakti Vedantin will be ready
to accept such a position.

Now all those who are satisfied with the position of
being Mandadhikaris and with a God for adoration as a
provisional reality only, will find Sankaras Advaita
absolutely satisfying. For their benefit Sri Sankara has
instituted the Paficayatana-ptja or worship of the five
aspects of the Deity — Siva, Visnu, Devi, Aditya and
Gane$a. He has composed hymns on them and either
founded or tenovated temples dedicated to them. Through
these devotional works of his he has an all-pervasive
influence in India, and wherever one goes in this country
from Kanyakumari to the Himalayas, one will .hear an
anecdote or find some monument or temple connected with
him.

In the field .of Indian philosophy his rank is number
one. Westerners who are interested in him are interested,
mainly in Sankara the philosopher. Indian academicians and
also dilettanti in philosophy are mostly concerned with this
aspect of his thought. That aspect is mainly concerned with
the Paramartha and it does not touch the religious or secular
parts of the lives of the classes mentioned above. Most
of such philosophers will, however, have to be classed as
Mandadhikaris or Panditapasadas. For no man who has
worldly attachments and a feeling of his own weakness can
rise to the Paramarthik or metaphysical level. Perhaps among
Sannyasins who live an exclusively contemplative life, there
may be some who practise the Paramarthika discipline —
that is, leave the base camp and march towards the Everest
peak.
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Bhakti Vedantin’s claim to excellence

Now among scholars (Panditas) and even among those
who are humble devotees, there are many who are not
satisfied with the status of Manda-buddhis (men of low
understanding and competency). Such dissatisfaction is
natural with persons with keen self-respect. The Vedanta,
even that of Sankara, gets its data mainly from the
Upanisads and the Bhagavad Gita along with the first
systematisation of these teachings in the aphoristic literature
called Brahma-siitras of Badarayana. These are
supplemented by the Puranas and Itihasas. While reason has
a place in Vedanta, it is not the freelance type of reason,
but reason disciplined by, and applied to, the interprefation
of the data provided by the Vedantic scnptures In such
interpretation all the Acaryas are expected and in fact claim
to follow the method of Vedic exegesis adapted by the
Mimamsakas and the grammatical rules and etymology
provided by Yaska’s Nirukta.

Now the Acaryas dealt with in this book are all not
mere armchair philosophers, but great men — great in
intelligence and great in the sublimity of their lives. It is
to show this that somewhat detailed accounts of their lives
have been given along with their teachings.

According to the understanding of them all, the Veda
does not make a distinction between the Absolute (Brahman)
and God (Tévara) or equate the Jiva with Brahman. They
hold that the Vedantic scriptures reveal an ultimately real
God with infinite auspicious attributes, that Samsara and
liberation are real, and that spiritual Sadhana is not a mock
battle but a real and earnest striving. Above all they maintain
that divine grace is the main factor in the liberation of
the Jiva from Samsara. All these spiritual disciplines are
meant not merely for purification of mind, but directly for
the attainment of salvation. In their metaphysics they
maintain that a subject and an object are the irreducible
minimum in experience, and that a subject-objectless
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existence without attributes is either a metaphysical fiction
or at the most a Nihil (a Stinya). Sense perception is not
a subjective projection or an' illusory appearance, but an
apprehension of something having an objective counterpart
forming a segment of reality. All these ideas, which g0
counter to Sapkara’s metaphysics and religion, they justify
by reason supported by scriptural statements which they
claim to interpret in the light of Mimamsa rules of
interpretation, as Sankara too does.

While their writings have plenty of metaphysics, they
are equally theologies, as they all identify ISvara or Brahman
with Vispu, who has a particular Archetypal form and an
eternal Abode, and who at the same time is all-pervading
within the whole cosmos as also in every part of it and

in every Jiva: as the Jiva's soul. This makes them
monotheists with an inherent exclusiveness, which they think
1s very necessary and justifiable. Therefore they are not
as accommodating as Sankara’s Advaitic theism which does
not identify itself exclusively with any cult and bans none.
Though many may consider this exclusiveness of these
theo-philosophies of Bhakti Vedantins as unsatisfactory and
objectionable, no one who has read their works will
subscribe to the view that they are Panditapasadas (mean
and despicable scholars) or Miurkhas (ignoramuses). For
centuries their doctrines and their lives have received the
attention of the intellectual elite and of the masses, and
it is sure that this will continue also through numberless
centuries to come.

Now are they Asampradaya-vids — persons who do
not know, or belong to, any spiritual tradition. They may
not belong to the tradition of interpretation that Sankara
represents, and in that sense may be termed
Asampradadya-vids. But they have their own traditions.
Ramanuja, for example, follows the philosophic tradition
of Bodhayana-vrtti and the devotional tradition of the Alvars.
Vallabha claims to follow Rsi Kaundinya, Visnuswami and

B2
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the special revelation he himself got from the Divine.
Madhva asserts that he got his instruction directly from
Vyasa. The Vedanta Sitras themselves mention three
traditions of Vedanta — those of Audalomi, ASmaratya and
Kasakrtsna. So the claim of Bhakti Acaryas that they are
following their own traditions cannot be disputed.

According to AK. Majumdar’s work on Caitanya, the
Sampradaya or the tradition of spiritual descent from teacher
to disciple of the different schools of Vedanta is as follows:-

Advaita (of Sankara) :

VVasal— Suka — Gaudapada — Govindapada —
Sankara.

Srivaisnavism (of Ramanuja):

Visnu or Narayana — Sri or Laksmi — Visvaksena
— Satakopa — Nathamuni — Pundarikaksa — Ramamisra
— Yamuna — Mahapirna — Ramanuja.

Hamsa-sampradaya (of Nimbarka):

Visnu as Hamsa — Brahma — Kuméras — Narada —
Nimbarka.

Rudra-sampradaya (of Vallabha):
Visnu — Rudra — Visnpusvami — Vallabha.
Brahma-sampradaya (of Madhva):

Visnu —Brahma—Vasistha— Sakti — Parasara— Vyasa —
Pirnaprajiia or Madhva.

Caitanya’s-sampradaya

This cannot be definitely fixed. See Foot Note.*

According to A.K, Majumdar, it is difficult to establish Caitanya's
spiritual tradition. As far as his Sannydsa was concerned, Keéava Bharati was
his Guru. He should therefore have given the suffix of Bharati, which
is obviously one of the sects of Advaitins. So Ke$ava Bharati might not have
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Vedanta, a theo-philosophy

This brings us to the question that, if Vedanta is based
upon scriptures and traditions, should it be called a
philosophy or a theology. Indian scholars of modern times
are very particular to maintain that it is a philosophy under
the idea that it gives Vedanta a more dignified status than
when it is classed as a theology. But Western writers
invariably call Vedanta a theology and do not give it a place
in the.faculty of philosophy in academic circles, as it is
based on scriptural interpretation. Neither of these
designations is correct. Vedanta is above all, a DarSana,
a world-view. It is ultimately based on experience, and its
scriptures claim that the doctrines given by them are records
of experiences which can be had today as they were in the past.

In this respect the Vedantic scriptures differ from those
of Christianity or Islam. Christianity is based upon some
life incidents of one whom its followers dogmatically claim

given him full initiation into the Advaita-sampradaya. In view of his
extraordinary devotion to Krsna he named him Sri Krsna Caitanya. Caitanya
is also indicative of one accepting the preliminary stage to Sannydsa, and
so Ke$ava Bharati might have both these ideas in giving him this particular
title. His real affinity is therefore with Tévara Puri who initiated him into
Prema-Bhakti for Krsna. Isvara Puri was a disciple of Madhvendra Puri and
was practising Prema-Bhakti for Krsna. He was the first to introduce Bhakti
among Sannyasins. Now the suffix Puri is also one given to Sannyisins of
Sankara’'s Advaita System. So Madhvendra Puri must have been one
converted into the Bhakti cult during his pilgrimages, probably in the South.
It was Baladeva who, later in the 18th Century, wrote the commentary on
the Vedanta Sttras for the Caitanya sect, that brought the sect into the
frame-work of Madhva's dualism through that commentary. But really
Caitanya’s doctrines, as conceived and interpreted by his Brinddvan Goswami
disciples, was far different from the radical dualism of Madhva. These
Goswamis called their philosophy as Advaya-vada or Acintya-bheda-bheda (a
brand of identity-in-difference). Beside, the practice of Prema-Bhakti based
on conjugal relationship was not favoured by Madhva, while that is the main
theme of Caitanya’s life and teachings. So the aim of Baladeva in affiliating
Caitanyaism withMadhva's Vedanta must have only been for giving the system
an orthodox place among the Schools of Vedanta.
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to be the Second Person of the Trinity. Their scripture
records teachings which are educative’ and elevating no
doubt, but salvation for a Christian depends on the
historicity of Christ and faith in the atoning power of his
sacrifice on the Cross. These are not experiences that can
be had but only beliefs entertained like the traditions of
the Puranas. So they are entirely different from the data
given in the Upanisads, which are realisable today as they
have been at any time in the past. So all Vedantic doctrines
are philosophies, but only as modified by theologies to the
extent they identify themselves with any cult and depend
on interpretation of passages. It is in this respect that
Sankara’s system of Advaita scores a point over all other
Vedantic systems and has received recognition all the world
over as the Vedanta. It is a philosophy, but accommodating
enough for any theology to exist under its aegis. Bhakti
Vedanta systems are not so. Though they have- developed
very recondite metaphysical systems, they are inextricably
dependent on their cult-Deity Visnu. It is therefore better
for Indian academicians not to claim that Vedanta is a
philosophy but to hold that it is a theo-philosophy, thus
justifying its affiliations to both philosophy and theology.

Need for the Synthesis of Vedantic Schools

There is still another question that deserves an answer.
When there are different schools of Vedanta, as depicted
herein, besides that of Sankara, and when they all invoke
the Upanisads as their authority and also claim to follow
the same code of Vedic exegesis — does not that authority,
the Upanisads, which are revered and accepted as revelation.
reduce itself to an absurdity because of the radically
different and sometimes conflicting nature of the meanings
derived from them by different schools of Vedanta? In fact
Sankaracarya himself has, in his criticism of Buddhism,
slashed down its authority, namely, the teachings of the
Buddha, on this very ground of internal contradictions
leading to contradictory philosophies. In his Brahmasitra
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Bhasya, after giving the position of the four systems of
Buddhist philosophy, inculcating realism, idealism, and
nihilism, and after refuting them, he concludes that the
Tathagata who indulged in such mutually contradictory
teachings must have been either a fool or a-knave — a
fool in case he unknowingly preached contradictions or a
knave if he preached these purposely to confuse people
and send them to their doom.

Now Sarkara interpreted the Upanisads and showed the
consistency of their teachings in his own way and thought
that he had built an unbreakable concrete wall protecting
Vedanta from every kind of assault from within or without.
But when these Bhakti schools of Vedanta emerged
criticising his metaphysics devastatingly, basing themselves
on the very same Upanisads that formed his authority, then
these expectations of his were belied. The authority of the
Vedanta has thus become exposed to the very same kind
of criticism which Sankara directed against Buddhism.

Vadiraja, a famous polemical . exponent of
Dvaita-Vedanta, seems to anticipate such a criticism against
Vedanta and the Upanisads as a whole from this mutual
wrangling among Vedantic sects. As an answer to such a
challenge he maintains that all the followers of the Vedas
will stand together against such a threat. But his claim
remains a mere boast, as no such unified position has yet
been spelt by the warring sects, among whom the Madhva
Vedantins have proved to be the most bellicose.

There is also the question whether the way followed
in the past by the Acaryas of interpreting the scriptures
as having only one meaning agreeing with their Sampradaya
or tradition, is satisfactory or not. The establishment or
discovery of Eka-vakyatad or unity of purport of scriptural
words and passages, as in the case of the words in a
sentence, was the ideal set before them by the old scriptural
exegetists. To make it more explicit, a sentence is not a
mere conglomoration of words. It consists of words arranged
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in a way that yields a unified meaning. Scriptures also are
like that in regard to their total import. Keeping such an
ideal in view, the Acaryas following each Sampradiya
considered the meaning of a scripture as fixed by its teacher
as its only possible unified meaning. If a scripture is only
the composition of a logician, this idea about it can be
correct. Even a grammarian will differ in this respect. A
grammarian can give a sentence different interpretations
conveying different meanings. Much more so is it in regard
to the compositions of poets. A poet’s composition can be
many-faceted. Some compositions of great poets like
Kalidasa or Shakespeare can amply prove this. If God is
comparable “in any respect to these three categories of
logicians, grammarians and poets, one will have to vote
in favour of the last. The Upanisads call God Kavi — ‘a
word meaning ‘a wise being’, but also applied to poets,
as all wise men in the past expressed themselves in poetry.
If great poems can yield different shades of meaning, how
much more so must be a revelation of the Supreme Being.
A revelation can be compared to a piece of sugar-cane.
It yields a little juice to a child, much more to one with
strong teeth, and still more to a crushing mill. If it were
otherwise, a revelation serves a narrow purpose only. Its
purpose ceases to be making supersensual matters clear to
the unsophisticated aspirants but providing grist to the
grinding mills of grammarians and interpreters. It is not that
grammar and rules of interpretations are absolutely
unnecessary. They have their place, but they should not
be used for text-torturing and giving narrow and exclusive
stances to scriptures.

Even according to Vedic savants, the Veda can be
interpreted from three standpoints — the Adhibautika,
Adhidaivika, and Adhyatma. Regarding Vedantic traditions
also, mention is made of three teachers whose theories of
relation between Brahman and Jiva are very much like those
of the three great Aciryas. Audalomi holds that the soul
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is different from Brahman in the state of bondage, but
becomes one with Him in .liberation as the water of a river
becomes one with the ocean when it flows into the sea.
According to A$maratya even in bondage the soul is
different and non-different from Brahman, as a ray of light
is in relation to the sun. Ka$akrtsna is of the view that
Brahman residing in the heart is the controller and the soul
is the controlled.

All these considerations indicate that the time has come
for a rethinking among Vedantins. They should: not merely
be the valiant defenders of their own Sampradayas
(traditions) and refuters of those of others. The Upanisads,
the common authority of all, contain passages which teach
all the doctrines of Sankara excepting perhaps the
Sad-asat-anir-vacaniya avidya-maya (Avidya-Maya which
cannot be determined as existent or non-existent), which
is a device improvised by him to reconcile the One with
the many without tarnishing the non-duality of the One.
Many impartial scholars also doubt whether the Upanisads
sanction clearly the theory of two tiers of reality of
Paramartha and Vyavahara and the doctrines of falsity
denoted by Anirvacaniya-Khyati Vada. The Bhakti
Vedantins’ doctrine of an absolutely real Isvara with
auspicious attributes, creatorship, grace etc. is also in the
Upanisads. But regarding philosophical theories as
Aprthak-siddhi, Sesa-sesi, Saksi, Visesa, Bheda etc. which
are introduced by them to support their idea of One in
the many in place of the one subiaring the many — we
hardly find them clearly enunciated in the Upanisads. That
Visnu in a partlcular form alone can be called I§vara is
their sectarian view for which they manufacture support
from some passages of the Upanisads.

Reconciliation in Neo-Vedanta of Ramakrsna-Vivekinanda

A reconciliation can be found only in the Neo-Vedanta
which has come out of the life and teachings of S
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Ramakrsna and his Vibhau, Svami Vivekananda. They have
not written any commentaries on the foundational texts of
Vedanta. Sri Ramakrspa lived the whole gamut of the
spiritual evolution of the human spirit and practised all the
paths of adoration that aspirants have evolved. Thus his
life lived in the broad day light of history is more valuable
than any commentary. And he has in his wonderful talks
with devotees given the outcome of his realisations
unclouded and undistorted by adherence to any tradition
exclusively.

His great disciple Svami Vivekananda preached his
Gospel all the world over in the light of modern ideologies.
There is a mistaken view that Svami Vivekananda was only
an Advaitin, because most of the lectures he gave in the
West were on Advaita doctrines. He gave the reason for
it, when questioned by his intimate disciple Saratchandra
Cakravarti. The people of the West, he said, were proud
of their science and of their philosophies based on science
and reason. They have to be shown that India has in the
Vedanta a teaching embodying spiritual values, which is in
agreement with the trends of science and rational cogitation.
If he had expounded the Indian theo-philosophies or Bhakti
system or the personal life of his Master, they would have
felt that they have something to match with it in Christianity
and did not require a missionary from India to teach parallel
doctrines. To those who came to him closely with the
intention of practising spiritual discipline, he spoke about
Bhakti also according to their competency.® That Svami
Vivekananda has full acceptance of Bhakti Vedanta without
its exclusiveness found in Indian sectaries, will be evident
to any one who cares to read his talks on Bhakti Yoga.
and the Religion of Love. ]

He says in Bhakti Yoga (1983 Ed.) p.89 as follows.
“The Upanisads distinguish between a higher knowledge and

* Talks with Swami Vivekananda, Advaita Ashrama, 4th Ed. p.32
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a lower knowledge; and to the Bhaktas there is really no
difference- between this higher knowledge and his higher
love (Para-Bhakti)....The higher knowledge is the knowledge
of the Brahman; and the Devi-Bhdgavata gives us the
following definition of the higher love (Para-Bhakti): ‘‘As
‘o1l poured from one vessel to another falls in an unbroken
line, so, when.the mind in an un-broken stream thinks of
the Lord, we have what is called Para-Bhakti or supreme
love.” This kind of undisturbed and ever-steady direction
of the mind and heart to the Lord with an inseparable
attachment, is indeed the highest manifestation of man’s
love to God. All other forms of Bhakti are only preparatory
to the attainment of this highest form thereof, viz. the
Pard-Bhakti which is also known as the love that comes
after attachment (Raganuga). When this supreme love once
comes into the heart of man, his mind will commuously
think of God and remember nothing else. He will give no
room in himself to thoughts other than those of God, and
his soul will be-unconquerably pure, and will alone break
all the bonds of mind and matter and become serenely free.
He alone can worship the Lord in his own heart. To him
forms, symbols, books, and doctrines are all unnecessary
and are incapable of proving serviceable in any way. It is
not easy to love the Lord thus. Ordinarily human love is
seen to flourish only in places where it is returned; where
love is not returned for love, cold indifference is the natural
result. There are, however, rare instances in which we may
notice love exhibiting itself even where there is no retumn
of love. We may compare this kind of love, for purpose
of illustration, to the love of the moth for the fire; the
insect loves the fire, falls into it, and dies. It is indeed
in the nature of this insect to love so — to love because
it-is its nature to love. To love is undeniably the highest
and the most unselfish manifestation that may be seen in
the world. Such love, working itself out on the plane of
spirituality, necessarily leads to the attainment of
Para-Bhakti.
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Again he says: Those who aspire to retain their
individual mind even after liberation and to remain distinct,
will have ample opportunity of realising their aspirations
and enjoying the blessing of the qualified Brahman...Those
who attain to that state where there is neither creation,
nor created, nor creator, where there is'neither knower,
nor knowable, nor knowledge, where there is neither I, nor
thou, nor he, where there is neither subject, nor object,
nor relation, ‘there, who is seen by whom?’ — such persons
have gone beyond everything, to ‘where words cannot go
nor mind’, gone to that which the Srutis declare as “Not
this, Not this’’; but for those who cannot, or will not reach
this state, there will inevitably remain the triune vision of
the one undifferentiated Brahman as nature, soul, and the

interpenetrating sustainer of both — Tévara. So, when

Prahlada forgot himself, he found neither the universe nor
its cause: all was to him one Infinite, undifferentiated by
name and form; but as soon as he remembered that he
was Prahlada, there was the universe before him and with
it the Lord of the universe — ‘the Repository of an infinite
number of blessed qualities’. So it was with the blessed
Gopis. So long as they had lost sense of their own personal
identity and individuality, they were all Krsnas, and when
they began again to think of Him as the One to be
worshipped then they were Gopis again, and immediately,
as the Bhagavata puts it: ‘Unto them appeared Krsna with
a smile on His lotus face, clad in yellow robes and having
garlands on — as the embodied conqueror (in beauty) of
the god oflove,...The idea of Isvara covers all the ground
ever denoted and connoted by the word real, and Tsvara
is as real as anything else in the universe.

It will be noticed that in the above conception of
Saviéesa (qualified) and Nirvisesa (unqualified) Brahman
there is no idea of the sublation (Badha) of the former.
The experience is of the same Reality from different frames
of reference, and both are equally real. The experience of
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the Nirvisesa does not prove the figmentary (Pratibhasika)
nature of the Savisesa. The fact is that -when one is
experienced the other is not, as in the case of the obverse -
and reverse of the same coin. This is not sublation, which
means falsification. It implies only absorption in the
experience, from "different frames of reference, of the
identical entity. If all the schools of Vedanta, including the
classical Vedanta, come to accept this idea while interpreting
their experience, Vedanta will have an honourable place
among theo-philosophies.

As far as Advaita is concerned, Svami Vivekdananda
changed it from Maya-Vada, which it had become in the
hands of scholastics, into true Brahma-vada; from a kind
of dialectical metaphysics, he oriented it as a doctrine of
the Divinity of every soul and the possibility of every one
manifesting the Divinity by controlling Nature within and
without. He bridged the gulf that classical Vedanta has built
between Pravrtti and Nivrtti when he preached, as the
teacher of the Gita had done, that one’s welfare is achieved
through the welfare of all. To forget one’s own salvation
in the thought of the salvation of all, he preached as the
ideal of an accomplished Vedantin.

In the light Sri Ramakrsna’s life and experience, the
medieval method of expounding Vedanta in the dialectical
manner of the Plrva-paksa (opposite view) and its
refutation, followed by Siddhanta (the thesis), has become:
as much outdated as the still more ancient way of
establishing the truth of religious communities through the
use of swords and lances. Tribes fought under the banner
of their deities, and the community that won the battle
claimed that their deity was true. They destroyed the temples
of the deities of the vanquished or deposed those deities
and substituted their own. The dialectical method of
‘establishing a doctrine follows the same logic. Only the
shafts and weapons used are intellectual.
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Sri Ramakrsna and the Phenomenological study of
religion

The study of comparative religion in the nineteenth
century also followed the same method even after some
idea of toleration developed in the West. Religions of the
world were studied from the standpoint of Christianity and
assessed, judged or refuted by measuring them with the
Christian monotheistic standard. This has now given way
to the phenomenological way of studying religions. This new
method means that religions should be studied from within,
as a believer in it understands and evaluates it, and not
as a critic standing without. An alien religion is understood
not by sitting in judgement over it, but by having an empathy
for it. It is generally held that this outlook on the study
of religion was introduced in the last decades of the 19th
century by a group of eminent professors of historical and
comparative religion, in certain universities of Netherlands.
The names especially of P.D.Chantepie, Dela Saussaye,
W. Brede Kiristensen and G. Van der Leuw may be
mentioned in this connection. Without questioning the
factuality of this, it will be relevant to state that, taking
into consideration the time at which this change of outlook
came, the very great influence of Vedantic thought on it
cannot be over-ruled. Max Muller, Paul Deussen and other
great Sanskritists had already produced valuable and
authentic body of literature on Vedantic Texts in Western
languages. Above all the active preaching of Vedanta by
Svami Vivekananda after the Parliament of Religions at
Chicago in 1893 in the light of the life and teachings of
his Great Master St Ramakrsna must have been a powerful
influence on the current of thought in ‘the West.

Sri Ramakrsna lived the life of each religion to
understand it. His method was thus not merely one of
empathy or intellectual understanding like that of the modern
scholars of comparative religion. It was more radical. It was
the method of the live spirit — that of recapturing the
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experienced verities having their source in the Supreme
Spirit, unrefracted by sectarian leanings and prejudices that
are given the dignified name of. Sampradayas (holy
traditions). The genius of Neo-Vedanta lies in its
apprehension of the Supreme Truth from different frames
of reference and ‘the acceptance of the equal validity of
them all without accepting the exclusive claims of any. In
the Supreme Being all dimensions combine and co-exist
without any mutual conflict or contradiction. No seer can
claim to have given an exhaustive exposition of Brahman.
A world of meaning is embodied in a short pithy saying
of Sri Ramakrsna: The Supreme Brahman is like a mountain
of sugar. Even the greatest of teachers like Suka Deva are
only like big ants carrying a big grain of it.

Another parable of his on the chameleon and the
disputants about its colour, clarifies the position further.
Seeing a chameleon on a tree several persons who had seen
it only once or from one angle began to dispute abotit its
colour — whether it was red or blue or yellow etc. They
took into account only what they had seen of the creature,
and each considered his experience of its colour as excluding the
possibility of any other, as the unquestionable truth.
Their dispute was referred to a man who was always sitting
under the tree, from whose experience they came to
understand that the chameleon had all these colours and
that they exist in it without contradiction. What is more,
the chameleon can also be completely colourless. The
Saguna Brahman is also the Nirguna Brahman.

Such a doctrine is implied in the Upanisadic passage:
“Kastam madamadam devam mad anyo jiatum arhati —
who else except me (the enlightened one) can understand
that Deva who is at the same time Sa-mada (with Mada)
and A-mada (without Mada) i.e. is the harmonious meeting
ground of all contradictions.”
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Sri Ramakrsna as the Man Sitting under the Tree

Sri Ramakrsna is the man sitting under the tree. We
have to take his verdict based on experience if we are
to rise above the discordance among Advaitism, the various
theo-philosophies of India and other world religions. The
mere interpretative and dialectical methods, based only on
certain time-honoured scriptures, will carry us nowhere. By
following them' exclusively, we shall only fall into the trap
of grammarians and rules of interpretation supposed to be
fixed by unquestioned authority of Vedic cxegetists
(Mimamsakas). It will only puzzle one with the question
why, if God’s intention in giving revelation was to clarify
matters, He has in actuality only confused the issues.

Sri Ramakrsna has been described by his great disciple
Svami Abhedananda as a Sampradaya-vihina (one without
any Sampraddya or traditional pre-conception), but at the
same time one who does not criticise any Sampradaya
(Sampraddayam na nindati). He can therefore be taken as
the man sitting at the foot of the tree. For him the
Impersonal Absolute. does not sublate God, the Supreme
Being of all schools of Bhakti Vedanta. The Impersonal and
the Personal are like the ocean and the ice continent in
it. They are of the same stuff in spite of the formless
liquidity of the one and the contour-endowed solidity of
the other. They are the obverse and the reverse of the
same coin. The man seen differently as six feet and as
three feet tall from different speeds with the same
measuring rod expanded or contracted according to the
speed, is the same man and the experiences from both
the frames of reference co-exist in the same man without
any contradiction.” According to St Ramakrsna the

* For a full explanatiq'n of this idea, please refer to the article “Relativity and
Ramakrsna’' by Svami Atmapriyananda given as Appendix.
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Akhandakara Vrtti or unmodified psychosis, whick intuits
the subject-objectless Pure Consciousness, is only the Divine
Mother revealing Her Impersonal Aspect. The Mother is not
and cannot be sublated, as She and the Impersonal are one
without a difference (the plural being used only because
of the limitation of human language). The conception of
sublation is eliminated in Neo-Vedanta.

Some Indian thinkers might feel that Sankara’s Advaita
gives a place for such an attitude. If Paramartha and
Vyavahara were not contradictory but complementary, this
is a possible accommodation. But when the doctrine of
sublation (Badha) of the Deity even, is emphatically
articulated, one would feel that the door of such
accommodation of these theo-philosophies is almost closed.
But in ' St Sankara’s doctrine such theologies, as already
shown, are given an, important place at the Vyavaharika
level, which has been described as the base camp. They
help the Citta-suddhi or purification and disciplining of the
mind and they thus make one fit for the pure Advaitic
discipline. Will the Bhakti schools of Vedantins be satisfied
with such a status? It is very doubtful, as could be found
from the exposition of these schools given in the main body
of this book. Bhakti for them is both the means and the
end of spiritual endeavours. Except in a system of thought
which gives an equal place for Bhakti, Karma and- Jiana
and also for a Supreme Being who is both the Impersonal
Absolute and the Personal God — the great creator with
no hanging threat of the Damocles sword of sublation —
a reconciliation is not possible. The phenomenalistic way
of approach to the theo-philosophies, supplemented by the
doctrine of different frames of reference, is the way of
reconciliation. This is provided by Ramakrsna-Vivekananda
ideology.

A possible criticism of this reconciling efficacy of
Ramakrsna-Vivekananda ideology will be that it is done only
through a ladder theory of the position of dualism,
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qualified-monism and pure monism. The ladder theory
means that they represent the lowest step, the middle step
and -the highest; step respectively of the spiritual edifice.
A critic of this theory has remarked that a ladder is the
easiest thing to be turned upside down i.e. put in the reverse
position. This has actually been ~attempted’ by a
contemporary Madhva philosopher Prof. Raghavendracir,
who holds that the progress is from Advaita to Visistadvaita
and from that to Dvaita. In reply to such a criticism it
is pertinent to remark that in the so-called ladder theory,
the classical Dvaita, ViSistadvaita and Advaita are not the
steps. The steps are the various psychologieal stages in the
progress of the spirit. First man in the ‘earliest stage of
development can think of God only as an extra-cosmic
power to be feared and propitiated. As he develops, he
comes to have a more intimate relation towards Him. The
human mind begins to think of Him as a Father-Mother
to be obeyed, adored and pleased. At the acme of spiritual
progress his consciousness merges and becomes
indistinguishable from the Supreme Spirit. Now the classical
Dvaita and Visistadvaita systems: do not at all look upon
God as an extra-cosmic being to be feared. The indwelling
nature of God and the individual's consciousness losing the
awareness of its separateness in the absorption of the highest
form of spiritual communion, will not be denied by these
traditional systems. The divergences come when experience
is translated into the intellectual concepts accepted by their
Sampradayas  (traditions) and are  clothed as
theo-philosophies.

Ramanuja’s system recognises that in liberation, though
the Jiva retains his individuality, his Dharma-bhiita-jfiana
becomes one with that of God, as the light of wick lamp
becomes one with that of a blazing flame while the tiny
individuality of it continues to exist. For the Madhvas also,
for whom "the Jiva is a reflection of God, his Original,
without a reflecting medium, the Jiva’s awareness can get
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absolutely absorbed in the enjoyment of Divine- Bliss, a
modicum of which he shares with the Divine. The chasm
between the Jiva and Isvara does not seem to be so absolute
in experience as it is made out in theory.

This is the meaning of the age-old Vedic statement,
"Ekam Sat Viprah bahudhd vadanti — The Real Being is
one; the learned persons speak of him dlfferently It is
this supreme truth that Sri Krsna confirms in the Gita
passage, ‘Mama vartmanu-vartante manusydh partha
sarvasah — Tt is My path that man traverses from all
directions.” It is the same doctrine that Sri Ramakrsna
re-asserted in the modern age when he said, ‘Yatho-math
tatho path - as many traditions, so many paths.’

If Vedanta is to receive world acceptance, the followers
of it should abandon the polemical method of the various
traditions (Sampradayas) of it, and interpret it from the
stand-point of experience, in which all the differences and
conflicting stances of its traditions as theo-philosophies
resolve into the identical goal of an inexhaustable and
many-faceted Personal-Impersonal Absolute Being, to put
limits to whom by claiming Him to be only ‘this’ and not
‘that’ will be a blasphemy.”

* For the scientific basis of such a doctrine please refer to Appendix-1
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Sr1 Ramanuja:
Life
Nativity and Divine Affiliations

According to the generally accepted tradition, Sti
Ramanuja lived a very long life of 120 years from AD.
1017 to 1137. Carman, who has made a detailed study of
Ramanuja in his book The Theology of Ramanuja,however,
suggests on the basis of certain features of the traditional
biographies and references therein to contemporary history, that
the span of his life might have been only 80 years, from 1077
to 1157. He was born as the son of a learned Vedic Brahmana
named Asuri Ke$ava Diksita and his wife Kantimati. Kesava
Diksita was given by Vedic scholars the title of Sarvakratu,
meaning the performer of all Vedic Yajias, by way of
recognition of his expertise in Vedic rituals. He lived in the
village of Sriperumbudur situated about 30 miles to the
south-west of the modern city of Madras. There existed in
that village even then the temple of Adi KeSava Perumal. On
one side of the temple courtyard one can see today a shrine,
within which is seated with folded hands, as the first servant
of the Lord, the image of Yatiraja, the prince among ascetics,
as Ramanuja came to be known in later days..

As Kes$ava Diksita had no issue even after several years
of marriage, he thought of seeking Divine aid through
performance of a Vedic sacrifice in adoration of the Sl{prerqe
Being at a very holy spot..For this purpose he went with his
wife to the sacred shrine of Parthasarathi at the place called
Thiru-alli-keni (lily-lake), known today as Tn?hcgne. In the
course of his austere practices, he got in dream the
commandment of the Lord: ‘O Sarvakratu, I am much pleased
with your observance of Dharma and steadfast devotion. Be
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not anxious. I Myself shall be born as your son. Prompted
by evil motives and unable to know the true purport of the
teachings of the scriptures, men are considering themselves to
be the Godhead, and out of pride they are becoming wicked
and perverse. So unless I incarnate Myself as an Acarya, they

are doomed. Go back home with your wife. Your desire will
be fulfilled.’

According to this Divine promise, a child was born to the
couple. As he had the divine marks of Visnu, he was named
Ramanuja, which means Laksmana, the brother of Rama.
Laksmana, who was a part of Visnu, was Adiesa in his divine
status as the first of the Lord’s servants ($esas). He was born
as Laksmana to attend on Rama. The divine affiliation of the
new-born child was supposed to be with him.

Life at Sriperumbudur

From his early childhood Ramanuja showed signs of his
prodigious intellect. By hearing lessons even once from his
teacher, he could master them. As he grew up, his devotional
potentialities too expressed themselves in the form of the great
attraction he felt for devotees. At that time a great devotee
named Kancipirma used to go every day to Kaficipuram from
his house at Poonamallee, a neighbouring village, for the
worship of the Deity Varadaraja at Kafici. His way was through
Sﬁperumbudur by the side of Ramanuja’s house. Ramanuja
fraternized with him and one evening invited him to take food
at his house. Being a man of a low caste, Kaficipurna felt
much hesitation, but finally acceeded. Ramanuja fed -him
sumptuously and, when he was resting, wanted to shampoo
his feet. Kancipurna would not allow such a high born Vedic
Brahmana like Ramanuja to do this form of personal service.
Ramanuja’s reply to this protest was: ‘Pray, is it the wearing
of a sacred thread that makes one a Brahmana? He who is
devoted to God alone is a Brahmana.’ This sHows that from
his early life Ramanuja had in him the germs of that spiritual
liberalism which could overcome all barriers of caste.
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Discipleship under Yadavaprakasa

When Ramanuja was sixteen. Kesava Diksita got him
married. But about a month after, Ke$ava died, leaving the
whole family plunged in grief. To be weaned away from the
memory of this unfortunate event as also for facilitating the
higher education of R@maénuja, the family moved to the
neighbouring well-known town of Kaficipuram. He had already
passed through the study of Sanskrit and the Vedas under his
learned father, and now wanted to study advanced philosophy,
especially Vedanta. At Kaici there was a celebrated
philosopher named ?édavaprakﬁ’sa, who was considered an
authority on Advaita Vedanta* which was the current
philosophy in those regions then. Yadavaprakaéa was very much
gratified to get such a talented person as disciple. Ramanuja
observed all the disciplines expected of disciples, viz., attentive
study of the teachings given and doing personal services to the
teacher. Yadavapraka$a too loved the disciple very much, and
gave him the first place among those who studied under him.

Differences with Yadava

But as time went on, differences in view between the
disciple and the teacher began to emerge. Devotion to a
Personal God was ingrained in R@manuja. But Yadava did
not accept such a Being. The non-dualism denoted today
as Yadaviya Siddhanta is only a brand of Bhedabheda, very
much different from Sri Sankara’s Advaita. According to
Yadava this changeful and ever-perishing universe is the
cosmic form of Brahman. This form as cosmos is real and
Not a mere appearance. At the back of it, beyond time,
Space and causation, is His Supreme Reality which is
Existence Consciousness Bliss Absolute (sat-cit-ananda and

x Yadavaprakasa's philosophical affiliation is rather controversial. No works
of his are left, but his views are expounded in Ramianuja's ‘Bhasya on the
Vedanta Sotras as Porvapaksa [opposite view] and refuted by him. That
philosophy is a brand of Bhedabheda. Probably in those days, Advaita and
Bhedabheda were not clearly differentiated.
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ananta). This is what is to be accepted and realized. In
Ramanuja’s mature years this system is very bitterly
criticized by him as worse than Mayavada. He compares
such a Brahman to a man who is pampered and decorated
on one side, while his other side is being scorched or
hammered. But these philosophical differences were not
very clear at that time, and Yadava was considered an
authority on Advaita.

This difference in outlook gradually began to manifest
openly in spite of Ramanuja’s strenuous effort to restrain
himself. One day while Yadava was being massaged with
oil by Ramanuja, the former gave an interpretation of a
passage from Chandogya Upanisad starting w_if.h: K,apyz‘asal’n
pundarikam... “etc. Yadava, strictly following Sanka_ra S
interpretation of the passage, explained it as meaning,
‘lotus-like eyes resembling in colour the nates of a mox_lkey’-
Such a comparison of the eyes of the Lord with a despwab}c
part of an animal was much more than what Ramanuja
could tolerate, and hot tears flowing from his eyes began
to fall on Yadava’s body. Yadava thereupon asked him the
cause of his grief. On Ramanuja expressing his bitter grief
at the damaging description of the Lord’s eyes, Yadava felt
considerably annoyed and asked him to give a better
explanation, if he had any. Ramanuja faced the challenge
successfully. He interpreted kapyasam as kam (water) pibati
(drinks), he who drinks water [i.e., the sun (siryah)] and
as blossoming. Interpreted in this way, the words mean
‘resembling a lotus blossomed by the sun’. Yadava pretended
to admire Ramanuja’s skill in interpretation with the caveat
that his was an indirect interpretation. Another day, Yadava
interpreted the Upanisadic passage:satyam jfidnam anantam
brahma, as meaning, ‘Brahman is Truth, is Knowledge, and
is Infinity.” Ramanuja objected to it and said that the passage
means that ‘Brahman is endowed with the qualities of truth,
knowledge and infinitude.” These qualities are His, but not
He, just as ‘my body is mine and not I am the body.’
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Such differences with deep philosophical implications
gradually convinced Yadava that Ramanuja would become
a full-blown dualist in course of time and a deadly opponent
of Advaita. Allowed to flourish, he would found a rival
school. So he came to the conclusion that the best way
to avoid such dangers was to do away with Ramaguja. He
took his other disciples into his special confidence and
formed a conspiracy. It was decided to go on a pilgrimage
to the holy Ganges for a bath. Ramanuja also was to be
persuaded to be in the party. At a convenient place on
the way they should murder him. The sin of this they could
wash off by bath in the holy Ganges.

Rescue of Ramanuja from the plot

With this devilish purpose the party started. After some
days’ travel they reached Gandaranya at the foot of the
Vindhyas. The plan was to murder Ramanuja somewhere
there. But Ramanuja got previous information of this at
the nick of time through Govinda, a close relative and
co-disciple included in the party, and was able to make
his escape. He travelled fast through the deep forest until,
towards evening, he was forced to sit down under a tree
out of exhaustion. Soon a hunter couple came near him
and fraternized with him, saying that they were going south
to Ra@meSvaram on pilgrimage. They took him to a
convenient place for rest at night and promised to take
him at dawn to a nearby well for washing and drinking
water.

Next morning they did accordingly. Rdmanuja went
down the well by its well-laid steps and himself drank its
sweet and cool water and brought up some quantities of
it for the hunter couple. But to his utter surprise they had
disappeared, and in place of the forest, Ramanuja found
round about temple towers and a cluster of houses. Not
knowing where he was, he asked a passer-by about the
identity of the place and was surprised beyond measure
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to be told that it was Kafcipuram, the city of his residenze.
Ra@manuja now felt as if he was awakened from a sleep
and recognized that the place was really Kafcipuram so
familiar to him. He then went to his relatives, but did not
reveal anything about the trap that had been laid for him
by his teacher. On the other hand, when Y&davaprakasa
and party returned after some months, he joined again his
Gurukula, and carried on his studies and the service of
his teacher assiduously.
Yadavaprakasa was at first frightened on seeing

Ramanuja, as he was under the idea that he must have
died after his disappearance. But seeing Réamanuja’s
humility, he took it for granted that the former knew nothing
about his evil designs. He behaved very lovingly to
Ramanuja and began instructing him in Vedanta. But
differences of interpretation soon arose again between these
two, whose ingrained philosophic outlooks were
incompatible. One day Yadavaprakasa was interpreting the
Upanisadic passage — sarvam Kkhalvidam brahma, ne’ha
nanasti kificana, ‘All this is Brahman; there is no diversity
here whatever.” He was interpreting it, justifying the doctrine
of the oneness of the Atman and Brahman. Ramanuja
differed from him and said the passage would have meant
the oneness of all with Brahman, if it were not followed
by — tajjalan iti $anta upasita, “This universe is born in,
sustained by, and dissolves in Brahman; meditate thus on
Him.’ This qualification makes the earlier part mean: ‘The
things in this Sarnsara are not existing severally, but as pearls
strung on a thread; they are interpenetrated by Brahman
and held as a unity without imparing their manifoldness.’
This interpretation of R@manuja generated a violent fit of
annoyance in YadavaprakaSa. He asked Ramanuja to get
away from his Gurukula. In obedience to the teacher, he
took leave of him after worshipping his feet in all reverence.
Ramanuja’s drift to Vaisnavism

& This marlfs_ the watershed in the life of Ramanuja. The
Vaisnava tradition attributes this break of Ramanuja from
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YadavaprakaSa to the prayer of the great saintly scholar
Yéamunacarya (Alavandar) who was the leader of the
Vaisnava community at Snrangam atthistime. Hearing from
devotees that Ramanuja could become a worthy successor
to him, he came to Kancipuram to meet him, but seeing
him in the company of the hostile Yadavaprakasa, Yamuna
had only a look at him from a distance. Then he prayed
to Lord Varadarija, the Deity of the Visnu temple at KaiicT,
to turn Raménuja’s mind in the right direction and secure
him for the leadership of the Vaisnavas. It was as a result
of the Lord’s prompting in response to the great devotee’s
prayer that Ramanuja broke away from Yadavapraka$a and
began to seek the company of Vaisnava devotees and
service in Varadaraja's temple.

Kanciplrna, the great devotee who went every day
from Poonamallee to Kafci for the service of the Lord
Varadaraja, was -already like a respected teacher to
Ramanuja from his early days in his native village. Ramanuja
now approathed him and fell down at his feet in prostration
in spite of Kafciptima’s protest; for he was a Stdra, a
man of a low caste, while the other was a high-born
Brahmana, and master of Sanskrit and philosophy. But
Ramanuja justified his act on the ground that Kaficiptirna’s
mature ‘devotion to the Lord was far superior to high birth
and learning, which generally went only to augment one’s
pride and egotism. Thereypon Kaficipirna instructed him
to carry every day a vesselful of water from a neighbouring
holy well for the service of Varadaraja who, he assured
him, would fulfil his devotional aspirations. Ramanuja
therefore took up this service and also pursued the study
of Vaisnava texts in Tamil.

His acceptance of Yamuna’s leadership

Sometime after this break-away of Ramanuja from
Yadava, the news about it reached Yamuna through some
devotees from Karci, who had gone to Snrangarn to see
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Yamuna who had just recovered from a serious illness which
brought him to the brink of death. The news overjoyed
Yamuna. for he was everyday praying to Sri Ranganitha
that Ramanuja might be brought to SrTrangam to lead the
Vaisnava community. With this prayer he had one day also
offered to the Deity his great hymn of praise called
Stotraratnam. He was himself aware that his last days were
not far off and the Vaisnava community that he had tostered
would then be leaderless. So on hearing of Ramanuja’s shift
of allegiance, he sent a senior disciple of his by name
Mahapuma to persuade Ramanuja to come to Srirangam.
After four days’ walk, Mahapiima reached Kaici and first
conferred with the devotee Kafcipiirna about the mission
on which 'he had come and then went to Réamanuja.
Ramanuja, on hearing that Yamuna’s health was sinking and
that he wanted to see him [R@manujal, hurried to finish
his duty in Varadaraja’s temple and follow Mahapiirna to
Sﬁraﬁgam.

After four days of travci they reached Tirucirapalli in
the neighbourhood of Srirangam. They saw there a long
funeral procession. They were informed that Yamuna had
again taken seriously ill and died, and his body was being
taken for cremation. In utter sorrow and disappointment
Ramanuja swooned. After recovery, he went to see the dead
body of that greatest among Vaisnavas. As he gazed on
the body he found that three fingers of the dead saint’s
right hand were folded and clenched; this, he thought, was
meaningful. He asked the devotees, who were crowding
round. whether the dead saint’s fingers were clenched like
that while living too. He got a negative reply. Therefore
Ramanuja guessed by intuition that the clenched fingers
vepresented his three aspirations and his message to himself

[Ramanuja]. He then gave out one after another the
following declarations:

& .Remaining'always in the Vaisnava fold, T shall
arrange for a commentary on Nammalvar’s Tiruvaimozhi and
then preach the doctrine of self-surrender;
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2. I shall write a commentary on the Vedinta Sitras
of Badarayana, taking the earlier commentaries also into
consideration and revealing the saving knowledge to people;

3. In honour and memory of the great Para$ara who
produced the Visnupurana, 1 shall leave behind a great
Vaisnava by that name.

As he gave out these three declarations, the fingers
of the dead saint relaxed and got straightened one by one.

Ramanuja adopts Sannyasasrama

After - the funeral was over Ramanuja immediately
returned to Kancl with a serious mood reflecting on his
face. Reaching Kanci, he spent all his time in the service
of Varadardja and in the company of the devotee
Kafciplirna, bestowing very little attention to his family
affairs, which caused much distress to his wife Raksambal.
She could not also stand his tendency to break caste rules
in showing devotion to holy men. Ramanuja wanted to
accept Kaficiplirna as his spiritual teacher, but the latter
in all humility did not accede to his request. Ramanuja
prayed to him to get a message on this matter from Lord
Varadaraja. Next day Kafciptrna communicated to him that
the Lord had asked him to tell Ramanuja that he was to
be initiated by Mahatma Mahaptirna. In high glee, Ramanuja
immediately started for Srirangam to meet that great soul.
By this time, by a divinely ordained coincidence, Mahapuma
had already started for Kanci to persuade Ramanuja to
go over to holy Snrangam It was one year since Yamuna
had passed away, and his disciples and devotees could find
no other way to fill up that void than by inviting Ramanuja
to take up that position. So they deputed Mahapirna on
this mission. After travelling for four days he met Ramanuja
near the temple of Visnu at Madhurantakam. Both were
overcome with joy and thankfulness to the Lord. At
Réamanuja’s pressing request Mahaptrna admitted Ramanuja
officially into the Vaisnava fold by impressing the seal with
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Visnu’s conch and discus on both his arms, and imparting
the Vaisnava Mantra to him. Then both of them together
went back to Kaficipuram. For six months they stayed at
Kancipuram, during which time Ramanuja learnt from
- Mahapiirna the supremely sacred four thousand Tamil verses
known as Divya Prabandham.

But they had to part abruptly under a strange
circumstance. Ramanuja’s wife Raksambal, whose mentality
was caste-ridden to the core, insulted Mahaptira’s wife in
strong language for spilling some drops of water from her
water pot into Raksdmbal’s. Not only that, she cursed even
Ramanuja saying, ‘Having fallen into the hands of this
husband of mine, I have lost my caste and all.’ This incident.
when it reached Mahapiima’s ears, led to his immediate
departure to Srirangam without even informing Ramanuja.
Completely upset by the insult and humiliation of his Guru’s
‘wife by Raksambal, Ramanuja resolved to live no longer
as a householder with her. Adopting a strategem, he
informed Raksambal that her father required her services
at the impending marriage of her younger sister, and the
lady went away to her father’s home in all glee. Ramanuja
took this opportunity to perform the rites for entering the
holy order of Sannyasins, with Lord Varadardja as his Guru.
Through Kancipima the Lord gave him the name Yatiraja.

After this event, Ramanuja lived in Kafcipuram for
sometime as the head of a monastery. Many disciples
gathered round him and Ramanuja began to give them a
series of talks on Vedanta and Vaisnavism. Among them
was one young .man Wwith vast scriptural learning called
Kure$a, who was to’play an important part in Ramanuja’s
life later. But the most remarkable conversion was that of
Yadavaprakasa himself. Repentant of his past evil conduct,
Yadava was spending his days in the utter restlessness that
a guilty conscience can generate. In this mood of mind he
happened to meet Kaficiplirna, who took that opportunity
to speak to him about the -divinity of Ra@manuja and to
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advise him to take refuge at his feet, by which alone he
would regain peace of mind. So Yadava went to his
erstwhile disciple and in turn accepted discipleship under
him. He was given the new name Govinda Jeer.

Departure to $rTrar'1gam

When the news of Ramanuja’s adoption of Sannyasa
reached the ears of the Vaisnava devotees at Sﬁrar'lgam,
they were overjoyed, for they felt that the opportune time
to get him to Srirangam had come. Commanded by Sri
Ranganatha Himself, they now sent Mahapiirna again on
this mission. At Karci, Mahaptirna earnestly prayed to Lord
Varadaraja to release Ramanuja from His service. The Lord,
granting his prayer, prompted Ramanuja from within to
accompany him to Srirangam. Reaching Srirangam, he
studied many Vaisnava texts under.Mahaptirna. In order to
complete Ramanuja’s conversion to Vaisnavism, Mahapiirna
advised him to go to Gostiplirna, the most pre-eminent of
the Vaisnavas of those times, to be initiated into the
Vaisnava Mantra with its full import. Ramanuja did so, but
that teacher asked him to come on another day. In this
way, perhaps as a test of his earnestness, he put off
Ramanuja eighteen times. At last, commanded by the Lord,
he imparted the Mantra to Ramanuja with the special
instruction that he should never impart it to others. The
Mantra was so potent that whoever heard it would attain
to heaven.

Strangely enough, the first act of Ramanuja on leaving
the ASrama of his Guru was to get upon the Gopuram
[gate-tower] of a wayside temple, call together all the
neighbouring people, and in his stentorian voice, declare
to them the sacred Mantra for repetition with him. News
of this transgression of his order soon reached Gostiptirna.
When Ramanuja next went to salute him, Gostipirma
denounced him with fire flaming from his eyes in indignation
at this gross and wilful transgression of his commandment.
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Clasping his Guru's feet in utter humility, Ramanuja
submitted that it would be a blessing if such vast numbers
of people were to be saved through his being consigned
to hell thereby. This large-heartedness of Ramanuja touched
the heart of Gostiplirna to the core, and he immediately
prostrated himself before Ramanuja and declared that
thereafter Ramanuja was his Guru and not the reverse.

After this full initiation into the esoterism of the
Vaisnava cult. Rdmanuja had a quick but thorough training
in all the aspects of Vaisnavism, under the five disciples
of the late Yamuna. These five — Kaficiptirna, Mahapiirna,
Gostiptrna, Maladhara and Vararanga — were like five parts
of the late Yamuna-muni, and now through the disciplining
under these five, Ramanuja became Yamuna himself, as
it were. He was now fit to be the leader of Vaisnavas.
One day, Lord Ranganatha Himself is said to have addressed
him thus: “"We have endowed you with the wealth of both
our Realms, Ubhaya-vibhiiti, i.e. of both this world and the
eternal world. After examining everything, manage all the
works of our house.” Ramanuja thereupon took charge of
the great temple of Ranganitha, inspected everything
including the treasury, dismissed some of the office bearers
and appointed new ones, and thus made a thorough
reorganisation of the management of the temple. His
reforms did not however go unresisted. The head priest
(arcaka) of the temple resented these reforms which
curtailed his authority and source of income. He therefore
tried to get rid of Ramanuja by poisoning him. The plot
failed. thanks to divine intervention, and Ramanuja was now
fully astride the administrative machinery of the temple.
People in general, and the temple functionaries in particular,
highly appreciated the reorganisation

Significance of migration to Sﬁraﬁgam

The migration of Ramanu;j

‘ he n a to Srirangam is a landmark
in his life. The commin

gling of Ramanuja’s Vedic
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scholarship with the Vaisnavism of the Alvars is what it
signifies. Southern Vaisnavism, known as $rT~Vai$navisrn.
had its origin in the life and hymns on the Lord, especially
. as Krsna, composed by a succession of twelve Bhaktas,
mad with the love of God, known as the Alvars. meaning
those who have dived into the depths of divine love. They
appeared, aceording to modern scholarship, from the 2nd
to the 8th century AD., but ancient tradition ascribed to
them a period from 430 Bc. downwards. Their lives and
compositions comprehend all forms of personalized love for
God, represented in much later times in Caitanya's sect —
attitudes known as Dasya (servitude). Apatya (sonship).
Sakhya (comradeship), Vatsalya (affection for a child). and
Madhura (conjugal). It is noteworthy that some of these
Alvars were also great men of action. It was one of them.
Tirumangai Alvar, -who renovated and brought into its
modern proportion the great temple of Rangandtha at
Srirangam. It is perhaps in recognition of this contribution
of Alvars to the practice of divine love that the Bhagavata
Mahétmya speaks of the Dravida country as the birthplace
of Bhakti, and the text of the Bhagavata Purdna says that
great devotees of Nardyana will be born in the country
watered and sanctified by Tamraparni, Payasvint, and the
west flowing Mahanadr.

In later days, the small section of people who drew
inspiration from the devotional songs of Alvars was
consolidated into a group by a scholarly devotee named
Nathamuni. He was well-versed in Sanskrit texts. in the
Yogas$astra, and in the Vaisnava traditions of the Alvars.
He collected and edited all these devotional hymns of the
Alvars into a text of four thousand verses which came to
be recognised as the Tamil Veda. He also arranged for their
recital in the great temple at Srirangam and other places.

The organization of the Vaisnava community was put

on a secure footing by Nathamuni's grandson Yamunacarya,
who was an accomplished scholar in Vedic studies and in
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Tamil Vaisnava tradition. Adopted into a royal family, he
lived a luxurious life in early days, but soon a conversion
came over him and he took to an ascetic life and lived
in a small monastery. He succeeded considerably in
consolidating the Vaisnava community with f%rTraﬁgam
temple as their headquarters. It was his great ambition to
bring about a union between the emotional religion of the
Alvars and the Vedantic methodology of philosophic
exposition which had become current in the scholarly world
after the advent of_Sankardcarya and his commentaries on
Vedantic texts. He could not himself fulfil this work in his
life, but. towards the end of his life he came across
Ramanuja and recognized in him the competent Vedic
scholar who could do it. The story -of how Ramanuja was
gradually weaned away from the tutelage of YadavaprakasSa
and brought into the Vaisnava fold, how he was eventually
brought to Srirangam, and how he was prepared for his
life’s mission by a thorough instruction in the Tamil Veda
by the great disciples of Yamuna, has already been narrated.

Life at érirangam

To resume the thread of R@manuja’s life from where
it was left, Ramanuja spent at Srirangam the major part
of the rest of his long life-span, except for two intervals,
to which reference will be made later. He spent his time
in discoursing on Nammalvars’ Tamil Prabandha of thousand
verses to the devotees and disciples who thronged to hear
him. It was in one of those discourses that he revealed
the Alvar’s stress on the glory and sanctity of Sti Saila
[Tirupati] which is equated with Vaikuntha in Nammalvar's
hymn, and induced one of hisdisciples, Anantacarya, 0 g0
and develop that holy place. Several disciples, lay and
monastic, now gathered round him. One of those was
Yajiamurti, a celebrated Advaita scholar, who had travelled
all over North India challenging and defeating scholars in
debates. Now hearing about Ramanuja, who had become
the leader of an opposite school, he came to Srirangam
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to enter into a Vedantic polemic with him. For seventeen
days discussion continued on the topics of Mayavada versus
Ramanuja’s Vaisnava interpretation of Vedanta. In the end
Yajfiamirti admitted defeat and became a Vaisnava and a
disciple of Ramanuja. Ramanuja commissioned him to
spend his time in writing texts on devotional philosophy
beneficial to mankind. Days passed in this way, with
Ramanuja winning hostile thinkers to his fold and exhorting
Vaisnavas to live a life of intense devotion and renunciation.
His monastery at Srirangam came to be inhabited by
seventy-four disciples, all of them learned, all-renouncing
and devout.

The writing of Sribhésya

Ramanuja now felt that he had to a large extent fulfilled
his first prorhise to Yamuna that he would popularize the
Tamil Veda and convert large numbers to Vaisnavism. He
had yet to fulfil the second — that of producing a
commentary on Badarayana’s Vedanta-siitras according to
the devotional philosophy of his school. He now addressed
himself to this difficult task. For this purpose he felt it
necessary to get Bodhayana’s Vrtti on this Text, as it was
an authority on the philosophical tradition which devotional
Vaisnavism represented. He could, however, find nd copy
of it anywhere in the South. He came to know that it was
available at Saradapitha in Kasmir, and so started on the
long journey to that place along with his disciple Kuresa.
He reached the place after a journey of three months. The
great Pandits of Saradapitha received him cordially and
were much impressed by his great personality and learning.
But when he asked for permission to look into the
Bodhayana Vrtti in their library, they gave ‘the evasive reply
that the book had been worm-eaten and thus lost. For, they
felt that if this dualistic scholar studied that text, he would
do havoc to Advaita philosophy. Much disconsolate on being
so informed, Raméanuja was lying dejected when Goddess
Sérada, the presiding Deity Herself, appeared before him,

B4
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and handing over the Vrtti to him, asked him to go away
immediately. On the Pandits’ discovering the loss of the
book, some strong ones among them went in hot pursuit
of the Acarya, and after four days of walking, overtook
him and wrested the book from him. Ramanuja was
however consoled when Kuresa informed him that during
nights he was studying the book and that he thus knew
the whole of it by heart. On reaching Snrangam Ramanuja
set himself to write the commentary now famous under
the name Sribhasya. Kuresa was his amanuensis and the
invigilator to check whether what was dictated was faithful
to Bodhayana’s ideas.

All-India Pilgrimage

After completing the én‘bhﬁsya, accompanied by a large
number of his disciples, Ramajuna went on an all-India
pilgrimage, which was also of the nature of a Digvijaya,
confronting philosophers of other schools of thought and
spreading Vaispavism among them. He first visited all the
holy centres of Tamil land and of. Kerala and gradually
moved northward — visiting Dvaraka, Mathura, Vrndavana,
Salagrama Saketa, Badarikasrama, Naimisa, Puskara and at
last the Saradapitha in Kasmir. The Pandits of Saradapnha
had acrimonious debates with him, but he was able to
convert the ruler of Kasmir to his faith. Here Ramanuja
had a vision of Hayagriva, one of the Divine Incarnations.
Then he went to Kasi, where he stayed for sometime and
won over many learned men to his faith. He then travelled
southward to Sripurusottama-Ksetra, now known as Puri.
He founded there a monastery called Embar Math. The
scholars of that place, who controlled the temple, refused
to face him in debate for fear of defeat. He next went
to Ahobila, situated on Garuda mountain, where he
established a monastery. Next he worshipped Nrsimha-mrti
at Isalinga, and afterwards reached the temple of
Venkatacalapati at Tirupati. There he settled through his
superhuman powers a dispute on the question whether the
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image of the temple was of Siva or Visnu. in favour of
Vaisnavas. He then returned to gﬁrar’lgam via his old
residence of Kafcipuram where he did obeisance to
Varadarija.

In the course of this ‘victory tour’, Ramanuja however
had to face defeats by divine intervention on two occasions.
One of his objects in this tour was (0 win over as many
great temples as possible into the Snvmqnava influence. In
Cirupati he succeeded, but he failed in his effort in this
direction at two places — at the great temple of
Ananta-padmanabha at Trivandrum and of Jagannatha at
Puri. It is said that in both these places, at the earnest
prayer of devotees, the Lord threw away Ramanuja to a
distance of several miles while he was asleep. In both these
temples the emblems and rituals followed were those of
the Vaikh@nasa Agamas (ritualistic code), and Ramanuja’s
idea was to change these into the Pancaratra code, which
the Srivaisnavas followed.

Sometime after his return, he was able to fulfil his
third promise to Yamuna, namely, naming a worthy person
after Parasara and Vyasa in gratitude for having produced
Visnupurana. He could do this when a pair of twins was
born to his disciple Kuresa. Kuresa was previously a very
wealthy person owning vast landed property near
Kafncipuram. He was also very pious and extremely
charitable in disposition. His gates were open from morning
till night to give hospitality to all who needed it. His wife
Andal too was of the same disposition. They attached
themselves to Ramanuja and followed him wherever he
went. After Ramanuja’s migration to Srirangam, Kuresa lost
all interest in worldly life. He abandoned all his wealth and,
accompanied by his wife, went to Srirangam to serve
Ramanuja. There he took food by holy begging like an
ascetic. One rainy day he could not go out and the couple
were starving. Then Andal prayed to Ranganatha for relief,
and soon a handsome boy arrived at their house with nice
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food offerings of Ranganatha. As a result of partaking of
it, it is said, Andal became pregnant and gave birth to a
pair of handsome twins, whom Ramanuja named six months
after as Parasara and Vyasa. He thus fulfilled his third
promise to Yamuna. Parasara grew into a great saintly
scholar, and succeeded Ramanuja in later days as the leader
of the Vaisnavas.

Migration to Melkote

. The even tenor of Ramanuja’s life at Srirangam was
now disturbed by the policy of rigorous persecution adopted
by the Cola king, Kulottunga (also called Krmikantha or
‘the worm-throated’ by the Vaisnavas). He was a fanatical
Saivite and wanted that Saivism should become the sole
religion of his State. The most important step in this
direction was, according to him and his advisers, to make
the leader of Vaisnavism sign a declaration that Siva was
the only Deity worthy of worship. Accordingly Ramanuja was
summoned to go to the capital for this purpose. To shield
him from danger, his very dear and devoted disciple Kuresa
impersonated himself as Ramanuja and went to the Cola
capital with another disciple Periya Nambi. The trick was
found out, and both were punished by the gouging out of
their eyes. Periya Nambi died on the spot while Kuresa
went into retirement to a great Vaisnava temple
Tirumalirunsolai near Madurai. As for Ramanuja himself,
he escaped through the hilly regions of the Western Ghats
to the modern Mysore territory, which was then ruled by
King Bitrideva of the Hoysala dynasty. He was a Jain by
faith. In an assembly of Jain scholars summoned by that
king, Ramanuja defeated them in polemics. As a
consequence he was able to convert King Bitrideva into
Vaisnavism and rename him as Visnuvardhana. A large
number of Jains were also converted. With that king’s active
patronage Ramanuja founded a great temple at Yadavadri,
now known as Melkote, and five others in other places.
Quite a number of "his eminent disciples too had trekked
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into Mysore territory and colonies of Srivaisnavas came
to be established round these temples. Ramanuja loved this
place specially, because of the abundant availability there
of the white earth with which Snvalsnavas put the divine
mark on the forehead.

There 1s an interesting tradition about the image at
Melkote temple, which is known as Yadavadripati.
Ramanuja got it by digging up an ant-hill. The villagers
informed him of a prevailing tradition of an ancient local
temple, which was destroyed by some Muslim invaders, and
of the temple image known as Yadavadripati being buried
by the priests somewhere there for its safety. Ramanuja,
who had on the previous night a dream about the very
same Deity, made arrangements to install the image, and
gradually a big temple came into existence there. The Deity
was not satisfied with this. He had no Utsava-vigraha —
a counterpart for being taken in procession outside the
temple. The Deity informed Ramanuja that the image known
as Sampatkumara was then with the daughter of a Muslim
ruler at Delhi, and commanded him to get that image. It
is said that Ramanuja and a disciple went up to Delhi
and ingratiating themselves with the Muslim king by their
learning and holy demeanour, got that image and hurried
to the South. On missing Sampatkumara, the Sultan’s
daughter Bibi Lachimar, who looked upon that Deity as
a lover, followed him to the South and reached Srirangam.
Ramanuja recognized in her a great devotee, and therefore
she was allowed to enter the temple, though she was born
in a Muslim family. Thenceforth she spent her time in the
service of the Lord, and ultimately her pure frame is said
to have dissolved in the body of Sri Sampatkuméra. An
image of her is still worshipped in many temples in the
south in recognition of her unparalleled devotion.

After Kulottunga’s death, when a more tolerant and
liberal-minded ruler succeeded to the Cola throne,
Ramanuja returned to Srirangam. Sorrow-stricken at the
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prospect of separation from him, his devotees at Melkote
implored him to instil his presence into an image of him
that they had made and installed there. Leaving Yadavagiri,
Ramanuja returned to his own monastery at SrTrahgam,
visiting many holy temples on the way. Two noteworthy
places among them are Srivilliputtur, the birthplace of the
great woman devotee Andal, who is included among the
Alvars, and Alvar-tirunagari, the birthplace of Nammalvar,
the first and greatest among the " Alvars.

Last Days

Ramanuja lived for sixty more years, which he spent
peacefully at Srirangam, teaching his disciples and devotees
and producing some of his later works dealing with pure
Vaisnava pattern of devotion. One day, in the course of
giving a discourse, he became suddenly still and unaware
of the surroundings, and two drops of blood trickled down
‘the corners of his eyes. On his recovering his normal mood,
he was asked by his devotees the reason for this trance-like
state. He replied: ‘Today the people of Sriperumbudur have
made me a captive of their love. After infusing life into
the stone image, they have now finished the rite of opening
the eyes of the image.’

The fact was that the devotees of his birthplace had
constructed in their temple campus, another temple and then
installed his image. This temple and image can still be seen
there. In Melkote also there is one, to which reference has
already been made. These events are symbolic of the fact
that all over the south he had established the glory of
Vaisnavism before his exit at the age of hundred and twenty.
He had installed Para$ara, the son of Kuresa, as his
successor to the leadership of the Vaisnava community. He
now became completely absorbed into himself to the utter
consternation of his devotees. When they implored him to
stay on amidst them, he replied, ‘My dear children, why
on earth are you thus confounded like ignorant ones? I
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do reside in your hearts for ever. It is not possible for
me even for a single moment to be without you.’ After
this, to oblige his devotees, he lived for three more days.

In the meantime, being beseeched by his devotees that
his divine body should be with them always, he ordered
an image of him to be made in haste. He transmitted his
own powers into that by breathing into the crown of its
head. Then addressing his devotees he said: ‘My children,
this is my second self. There is no difference whatever
between this and myself. Casting aside the worn-out body
aside, T shall now reside in this new body.” Then keeping
his head in the lap of his dear cousin Govinda and his
feet on the feet of Andhrapirna, and looking at the two
wooden sandals of his own Guru, he entered into the Eternal
Realm of Visnu. Tt took place in the noon on a Saturday,
the tenth day of the bright half of the month of Magha
of the year 1137.

The Last Message of Sri Ramanuja

It is said that, shortly before Ramanuja’s demise, he
asked alt his- disciples to gather round him and gave them
a statement of his great teachings and an exhortation to
follow them. The gist of those teachings is given below:

"Worship holy men exactly as you would do in the
case of your spiritual preceptor. Have sincere faith in the
teachings of the great Acaryas of yore. Never be slaves
to your senses. Be not satisfied with the acquisition of
worldly knowledge. Go on reading repeatedly the books
dealing with the greatness of God and the wonders of His
creation. If perchance you are favoured with scintillating
wisdom by the Guru’s grace, then the attraction of the
senses will cease for you. Learn to, treat all your feelings
with indifference. Enjoy the utterance of the names and
glories of God’s. devotees with as much relish as the

.utterance of God’s names and glories. Bear in mind that

he who renders service to God’s devotees attains' God
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speedily. Therefore, unless you dedicate yourself to the
service of God and His devotees, you will not be saved,
however wise you may be. Do not consider the life of
a Vaisnava as a means for acquiring any selfish advantage.
You must endeavour to realize the ideal.

‘Devote a portion of the day, at least one hour, to
the contemplation of the greatness of your spiritual
preceptor and some time every day to the reading of the
sacred writings of the Alvars or the Acaryas. Always seek
the company of those that pursue the path of self-surrender
to God and avoid the company of those that say, “There
are other paths leading to salvation.”” Do not associate with
people who are always in -quest of filthy lucre and
sense-enjoyment, but mingle with the devotees of God to
the extent possible. Whoever looks upon the sacred images
of God as mere stones, his own spiritual teacher as an
ordinary human being, eminent devotees as high or low
according to the caste of their birth, the holy water that
has touched the feet of God and has as a consequence
acquired the power to purify and purge one of all sins
as ordinary water, the sacred Mantras as a collection of
sounds, and the Supreme Lord of all the worlds as one
not higher than the Devas — let him be considered as an
unworthy person fit only for the purgatory.’

When Ramanuja finished this discourse, the disciples
requested him again to exhort them as to how they should
live in the world till life departed from the body. Thereupon
the Acarya commanded them to abide by the following
instructions:

“He who has truly surrendered himself at the feet of
God should not bestow any thought on his future, which
is entirely at His disposal; for the least anxiety felt in that
connection betrays the hypocrisy in his self-surrender. His
present life is entirely determined by his past Karmas; so
it is not proper to grieve over it. Let not the performance
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of your duties be regarded as a means for achieving worldly
ends, but consider it as service rendered ‘to the Supreme
Being.

‘Study the Sribhasya and teach it to others — this is
a service most pleasing to God. If this be not possible,
study the holy writings of Saint Satakropaand other great
souls, and teach them to qualified disciples. Failing this,
spend your lives in service to the Lord in the sacred places
on earth. Else construct a hut at Yadavadr (Melkote) and
live there in perfect peace. Or ‘remain where you are,
throwing all your burdens on God and remain immersed in
the contemplation of the Dvaya Mantra. If none of the above
is possible, seek-a holy man who is full of wisdom, devotion
and desirelessness, and move with him in such a way that
he may be kind towards you. Uprooting all your egoism,
abide by his words — this itself is a means for your
salvation.

‘In this life on earth, find out by careful 'discrimination
your friends, enemies and the indifferent. Holy men are
your friends; those who hate God are your enemies; the
worldly-minded are the indifferent ones. Let your heart
rejoice at the sight of friends as though you have come
across fine betel; flowers, and scents. At the sight of your
enemies let your heart tremble as though you have faced
a snake, a tiger, fire and so forth. At the sight of the
indifferent, do not mind them any more than when coming
across stocks and stones. Such should be the conduct of
those who have taken refuge in God. Association with
friends, the holy men, will confer spiritual illumination on
you. Shun the company of enemies, and regarding the
indifferent.too, do not talk to them, and never show respect
to them in consideration of the worldly benefits accruing
to you thereby. For such benefits are sure to make you
soon an enemy of God. Remembering that the All-merciful
Being is ready to supply you all that you pray for, never
beg of the enemies.’
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Works of Ramanuja

The most monumental work of Ramanujais Sn‘bhﬁsya
on the Vedanta-sitras of Badarayana, which is one of the
basic texts of Vedanta. Besides this, he produced eight other
works. These are (1) Vedanta-sangraha, an independent
work expounding the philosophy of the Upanisads; (2) &
(3) Vedanta-sara and Vedanta-dipa. which are brief
commentaries on the Vedanta-sitras; (4) Gita-bhasya; a
commentary on the Bhagavad Gita; (S) Nitya-granthas,
dealing with the daily rituals and devotional practices for
his followers; (6), (7) & (8)Gadyatraya, three prose works
which are of great cultic importance, though they may not
be philosophical in tone. The first, Saranagatigadya, deals
with greatness of self-surrender (prapatti) and the way of
doing it. The second, Sriranga-gadya, is a prayer to Lord
Ranganatha to accept one as his eternal servant. And the
third, Vaikuntha-gadya, is largely a description of Vaikuntha,
the Lord’s Eternal Abode, about which a devotee must think
often. There are some philosophical critics who do not
accept the Gadya-trayas as the compositions of Sri
Ramanuja, the author of the Sribhasya. For, these texts
deal with pure devotional themes like seeking shelter in
the Lord and ecstatic descriptions of the divine abode. There
is no trace of philosophy in them. But such critics forget
that Ramanuja was essentially a devotee and philosophy
was only a means for him to bridge the gulf between the
Vedic philosophica_ﬂ methodology and the emotional
absorption of the Alvars. Besides, Ramanuja lived a very
long life of 120 years and it is natural that attitudes and
interests of one in youth get mellowed and take an
other-worldly complexion in advanced years.

Ramanuja does not seem to have written anything in
Tamil, though he discoursed in that language. These
discourses of his on Nammalvar's devotional hymns
(Tiruvaimozhi) form the subject matter. of a highly
Sanskritized work in Tamil known as the Six Thousand by
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Kurukesa or Pillan, one of the immediate successors of
Ra@maénuja. Thus was redeemed Ramanuja’s vow made
before Yamuna, to work for popularizing the teachings of
Nammalvar.

Post-Ramanuja Developments

Ramanuja is supposed to have entrusted the spiritual
care of the Srivaisnava community to seventy-four
Simhasanapatis or apostles. Parasara Bhatta, the son of
Kuresa, was — according to Tenkalais, one section of
Vaisnavas — his successor as Acarya. He produced only
a Sanskrit commentary on Visnu-sahasranama and a manual
of daily= worship. According to another section, the
Vadakalais, Ramanuja appointed Kurukesa or Pillan as his
successor and entrusted him with the work of interpreting
both the Sanskrit and Tamil literature of the sect. He wrote
a Tamil commentary on the Tiruvaimozhi of Nammalvar in
a highly Sanskritized Tamil style. It is believed that they
are based on the Tamil discourses on the Hymns which
Ramanuja used to give. This was the beginning of a schism
in the sect which became pronounced in about two hundred
years -after Ramanuja, under the names of Vadakalai and
Tenkalai. Ramanuja’s greatness consists not in being the
founder of Srivaisnavism or Visistidvaita philosophy, but
in bringing to bear his Sanskritic and Veda-oriented ideology
and methodology on the purely devotional heritage of the
Alvars, and thus creating what is called Ubhaya-Vedanta,
which is significant in the whole world of phllosophy as
also in the limited sphere of the ‘Tamil land. The split is
between these two elements, though both respect each
other’s texts in spite of doctrinal differences.

While there are several names of noted writers on the
Tenkalai side, the most illustrious is that of Pillailoka Acarya
(1264-1327). He was at Snrangam when Malik Kafer, the
general of Allauddin Khilji, after sacking the Madurai
temple, attacked the Srirangam temple, butchered
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Vaisnavas, looted the temple treasures and desecrated the
images. Pillailoka Acarya took a leading part in removing
several images to places of safety. HL' was the author of
eighteen manuals of Tenkalai cult in highly Sanskritized
Tamil. One of . the most famous of his warks is
Sri-vacana-bhiisanam. ~With him Tenkalaism became
definitely formulated as a branch of Srivaigsnava faith. He
was succeeded by Manavala Mahamunigal who is looked
upon by Tenkalais as their -greatest Acdrya. The chief
contribution of Tenkalai teachers was the democratizing of
the truth of the Darsanas (philosophies) which were before
confined to the Sanskrit-knowing ¢élite only.

On the Vadakalai side it is curious that its origin. is
traced to Pillan, who did not produce any Sanskrit work
but only a compendium of the Tamil discourses of
Ramanuja in a heavily Sanskritized Tamil style, while in
the Tenkalai tradition Parasara Bhatta, who wrote only in
Sanskrit, is counted as the source of it. There were not
many eminent Sanskrit writers in this tradition until the
advent of Sudar$ana Suri who produced the standard gloss
on Ramanuja’s Sribhasya.

This great scholar was one-among those who were
slaughtered at the time of Malik Kafer’'s sacking of
Srirangam temple. But his writings were saved from
destruction by another great Acarya perhaps the greatest
after Ramanuja, namely Vedanta Desika, known also as
Venkatanatha.. He was born in Kanct in 1268 and lived
for a full hundred years upto 1369. The impression he
created on the mind of the contemporaries is signified by
the recognition given to h1m as Ghantavatara — the
incarnation of the bell of Stinivasa at Tirupati, with the
ringing of which He invites devotees to partake of His love.
By the age of twenty he gained a knowledge of all the
then known philosophies, arts and sciences, so that he came
to be called Sarvatantra-svatantra and Kavi-tarkika-bhauma.
He went on an all-India pilgrimage upto Badari lasting for
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seven years. Though he was married, he lived a very austere
life without accumulating any wealth.® His spirit of
renunciation is recorded in his small poem of five verses
called ‘Vairagya-pafcaka’. It was a reply to his friend and
compeer in learning, Madhava Vidyaranya, when he invited
him [Venkatandtha] to the royal court of Vijayanagar. He
said that the grains gleaned in the harvest field, a handful
of water from a tank, and a tattered loin cloth were enough
for the body and that, rich as he was with the possession
of heavenly treasures at Kaiici, he had no need of earthly
treasures.

In the field of scholarship, he had works both in Tamil
and in Sanskrit, so that he is called Ubhaya-Vedantacarya.
His debate with, and overthrow of, seventeen opponents
of different schools of thought, are summarized and
immortalised in a Sanskrit-Tamil work under the name
Paramata-bhangam. He is the author of several hymns on
the Deity in temples at Kafct and Srirangam. At the age
of fifty, the Vaispavas at Srirangam invited him to face
a challenge for debate from a group of Advaita scholars
hailing from North India. He defeated them in this

. intellectual encounter lasting for seven days. The arguments

he employed are now included in a highly .philosophical
work called Sata-disini. His chief philosophical works and
Rahasyas [esoteric compositions] were written at Stirangam.
In these he put up a full defence with necessary elaborations
of Ramanuja’s Vedanta which had by that time provoked
many criticisms from Advaitic thinkers. The most noted of
these works is Tattva-mukta-kalapa, which is a masterly
re-statement of Ramanuja’s ViSistadvaita Vedanta. He was
not only a philosopher but also a highly gifted poet. His
Safikalpa-siiryodaya, an allegorical drama in ten acts,, has
more divinity than the divine comedy of Dante. So also
his Hamsa-sande$a, on the lines of Kalidasa’s
Meghasandesa, is an improvement even on the work of
that poet. He has also got a full-fledged Kavya called
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Yadavabhyudaya to his credit. By all accounts he was one

of the most mighty intellectuals and poets that this country
has produced.

But all these gifts were used absolutely in the service
of Ramanuja’s teachings and the propagation of absolute
self-surrender to Sriman-Narayana. More than his refutation
of rival doctrines, his main- contribution to ViSistadvaita
doctrine consisted in establishing through Vedantic
methodology the truth of Ubhaya-Vedanta [the Upanisadic
teachings in Sanskrit and the Alvars’ exposition of Bhakti
in Tamil hymns]. He explained the Upanisads in terms of
the Divya-prabandha, and the Divya-prabandha in terms of
the Upanisads, thus co-ordinating the teachings of the Rsis
and the Alvars. He bridged the gulf between Bhakti and
Prapatti — salvation through devotion and salvation through
self-surrender. He emphasized that, though the prime cause
of salvation is the grace of God, the aspirant has to deserve
it at least by seeking it or asking for it. Thus his mission
was to complete the work of Ramanuja.

After Pillailokacarya and Vedanta Desika, the split
between Tenkalai and Vadakalai tradition was consolidated
by Varadacarya and Brahmai-tantra-svatantra and their
disciples. The Tenkalais found their champion in Manavala
Mahamunigal. The points of difference between the two
schools are eighteen. Some of them are: the Vadakalais insist
on the integrity of Ubhaya-Vedanta and thus give equal
importance to Sanskrit and Tamil scriptures. Tenkalais stress
the value of Tamil Prabandhas. The Vadakalais interpret the
Vedantic theory of the entry of the Infinite into the finite
as co-existence, while the others look upon it as pervasion.
On the status of Sti, the Divine Consort, they differ. The
Vadakalais consider SiT as Vibhu or infinite like Narayana,
and ontologically one with Him but functionally different
like flower and its fragrance. Tenkalais .are more
monotheistic, and reduce Sii to the status of a Jiva. But
both recognize the absolute necessity of Her grace for
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salvation, as She is the divine mediatrix between the sinner
and the utterly Holy, transforming the former into a Mukta
[the liberated one] and the latter into his Saviour. In the
functioning of grace, there is difference between them.
According to Vadakalais, God’s love for man must first
purify the aspirant of all evil in him; but the Tenkalais
think that the love of God for one seeking refuge is such
that He overlooks even his sinful nature. Grace is
unconditional; otherwise it will be something like a right
gained on fulfilling some conditions.

On the social side, Vadakalais insist on one’s
performance of all social and religious duties even after
one takes refuge (prapatti), but Tenkalais feel that the acts
of the surrendered ones are amoral and should not be
judged by the standards applicable to ordinary men following
the rules of Varnasrama. Questions like moral laxity, their
condemnation or condonation do not arise in his case. Their
line of thinking in this respect resembles the ideology of
the Advaitin’s Jivanmukta [the living free]. It will be seen
that such extreme forms or theories of grace can easily
end in antinomism, however much it might accord with
Divine majesty and omnipotence. However complicating
these differences might be from the dogmatic point of view,
philosophically these are negligible. Vaisnavism insists that
love is superior to logic, though both have their place in
a balanced scheme of life.- The balanced view of the
Vadakalais seems to be the safer path.

In conclusion it is important to point out that
Ramanuja’s devotional philosophy had in a way a much
wider field of operation than South India or Tamil Nadu.
Many sects of North Indian Vaisnavism had also their origin
in his teaching. Ramananda (1300-1411), the fountain-head
of monotheism and Rama cults of North India, was a
follower of Ramanuja’s sect, and was initiated into
Viistadvaita. But he went early on pilgrimage to the North
and stayed there for several years. On his return the
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caste-conscious Vaisnavas of the South could not entertain
him in their community. He was a spiritual liberalist who
did not recognize caste as a factor in spiritual competence.
Therefore he settled in Benares, and was practically the
Guru, the spiritual stimulator, of the twelve great leaders
of the Vaisnava cult of the North. They belonged to all
castes, including a cobbler and a Muslim. The most
illustrious of them was Kabir, who worked for the
unification "of Vaisnava and Islamic monotheism. Another
disciple, Ravidas, a cobbler by birth, initiated the celebrated
Mira Bal into the meaning of Bhakti. Sena, a barber by
caste, converted the Raja of Bandogarh into Vaisnavism.
Dana was a Jat, and Pipa a Rajput prince. In later days,
great leaders of monotheistic devotion like Tulsidas and
Dadu got their inspiration from Ramanuja’s teachings.



Sr1 Ramanuja:
Philosophy
Visistadvaita

Introduction I

The philosophy of ST Ramanuja is the most
pre-eminent among the Bhakti Schools of Vedanta, both
because of the profundity of the doctrines it expounds and
the balanced devotionalism it teaches. Barring Bhaskara's
Bhedabheda  (identity-in-difference) interpretation  of
Vedanta Sutras, Ramanuja’s was the first comprehensive
criticism of the Vedanta as expounded by Sankara some
three centuries before him. The other schools of Bhakti
Vedanta that came after him have only taken up his
criticisms and teachings with minor re-statements to suit
their theological leanings. The common object of all these
systems may be stated thus: They seek to establish the
supremacy of the Divine Personality, known under the
different sacred names of Purusottama, Nardyana,
Vasudeva, Krsna etc., and equate Him with Brahman the
Absolute of the Upanisads. For them the Supreme Being
is Person with attributes and there is no Absolute beyond
Him. They also lay stress on the exclusive position of
devotion and Divine grace as the only means to overcome
the hold of Karma on the Jiva and enable him to attain
salvation. Salvation or release from the hold of Karma does
not mean for them the mergence of the Jiva in Brahman,
but attaining to the status of an eternal servant of His, which
alone can give unalloyed bliss to the Jiva. Most of these
teachings are mainly theological, but they require the backing
of a consistent metaphysics to establish their credibility.

Among all the teachers of this devotional brand of
Vedanta, Ramanuja is the one whose metaphysical genius

as
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rivals that of Sankara himself. He was a master of Vedic
lore and methodology of arguments and exposition. While
in his subsidiary works he leans very much on the devotional
writings of his school of Vaisnavism, in his main work the
Sti Bhasya or the commentary on the Vedanta Sitras of
Badarayana, he exhibits himself to be a pure Vedantin, that
is, the follower of the Upanisadic doctrine of Brahman,
which of course is for him identical with Narayana, the
Divine Person.

The Upanisadic Brahman is the unity which
comprehends in Himself all the diversities of common
experience and yet remains unaffected and unlimited by
them. Sankara establishes that unity by reducing all diversity
into a mere appearance like a snake superimposed on a
rope in semi-darkness. According to him the darkness of
ignorance is the cause of illusory presentation of multiplicity.
All the time the multiplicity is perceived, it is not actually
there, and the unitary Consciousness had remained
unchanged. On the light of knowledge arising, the illusory
presentation disappears without leaving any residue beyond
the Non-dual One, which was always there unchanged as
the substratum. He thus achieves the unity of all existence
and the unchangeableness and unaffectedness of Brahman.
This achievement leaves many problems unsolved and
creates many others to be solved.. He however gives a prima
facie reality to the world of diversity from the practical
point of view (Vyavaharika Satta), only to deny it absolutely
in the end. An unmodified and attributeless Consciousness
alone is the Ultimate Reality. Reality has thus for him two
tiers — the apparently real and the truly real.

Ramanuja is totally hostile to this Advaitic interpretation
of the unity proclaimed by this brand of Vedanta. Uhity
is not the sublation of all diversity but the subordination
of diversity to unity. His system is called Visistadvaita, a
term which, according to competent authorities, is not used
by him anywhere in his writings, but came to be used later
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to differentiate it from the other systems of Advaita, just
as Sankara’s doctrine came to be called in later times as
Kevaladvaita. Both Sankara and Ramanuja considered
themselves only as Vedantins and for both of them their
system 1s the Vedanta. The term Visistadvaita is often
translated as qualified non-dualism. Scholars disagree with
this translation. The compound (Sandhi) is not
Karmadharayan but Bahuvrihi, and its English translation
will be the ‘Non-duality of the qualified whole’. Von
Buitenin has elaborated it as ‘unity of the universe’s spiritual
and non-spiritual substances with, and in, a God whom they
modify as His body’. A more compact translation is
Pan-organistic non-dualism. In this system the world is
ultimately true, the Jiva is ultimately true, God is ultimately
true, and liberation from bondage is also factually true. Thus
in effect it is a totally realistic theism in which God and
the Absolute are one and the same. The non-dual
all-inclusive qualified Whole is the Brahman of the Vedanta
according to Ramanuja.

While this metaphysical framework is established and
argued with relentless logic and philosophical methodology
of Vedantic tradition, Ramanuja’s system gets flesh and
blood by his devotional ideologies of the passionate devotees
of the Lord Visnu (the Alvars) that Tamil land produced
from the 2nd to the 8th century. Thus Ramanuja’s Vedanta
becomes philosophical Vaisnavism. While he is a strict
Vedantin in his methodology and way of scriptural exegesis,
he identified the Upanisadic Brahman with Visnu-Narayana,
and this is his turning point from philosophy to religion.
His Vaisnavism is indicated in his early major writing the
St Bhasya, but becomes pronounced in-his later writings.
The account.of Ramanuja's life given earlier makes clear
how these two streams of thought, the Vedic and the
Vaisnava, came to mingle in him.
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1|
Theism of Ramanuja

In fact Ramanuja’s mission in life was this —to effect
a rational and natural mingling of the rapturous devotion
of the Alvars with the Upanisadic quest of the ontological
and unifying ground of the changing world of the many.
Bhakti or devotion requires two — the adorable and lovable
God who is a Person as also the Supreme Being on the
one hand, and the devotee who finds his fulfilment .in
service of Him, on the other. The Vedanta of the Upanisads
mainly preaches the doctrine of the Absolute Being, who
is the non-dual source, substratum and dissolving ground
of the many that constitute the world of our experience.
““ That out of which all beings come, in which they all
subsist, and into which they are withdrawn is Brahman”
__ this is the watchword of the Upanisads. Brahman is
all-inclusive and all-absorbing, and is described by such
epithets as Sat-chid-ananda (Existence-knowledge-bliss) and
Satyam, Jianam, Anantam Brahma (Brahman is Truth,
Consciousness and Infinite). Sankaracarya interprets this
Upanisadic doctrine of the Absolute as the Non-dual Being
in whom the world of the many.is a mere appearance
ascribed by Ignorance and not actually existing. For practical
purposes he gives a prima facie reality (Vyavaharika Satta)
to the world of the many and to God who is its cause.
But this God (Saguna-Brahman) is distinguished from the
Absolute, and His reality belongs to the same order as that
of the world of the many that are said to be His creation.
When Ignorance is overcome by proper metaphysical insight,
the aspirant realises that what he considered as his ‘I’ is
really the Absolute Brahman into whom the apparent world
~ and its God too resolve. It is comparable to the appearance
of a snake in semi-darkness and its disappearance in its
substratum the rope on the removal of darkness. Both the
world and God conceived as its cause are sublated and
are realised as having had no real existence.
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Ramanuja totally differs from such interpretation of the
Upanisadic doctrine which militates against the ultimacy of
God and the supremacy of devotion. He criticises severely
the theory of Ignorance and the compartmentalisation of
Reality into Paramartha (ultimate) and Vyavaharika (relative
or practical). To the question, what is the locus of Ignorance,
there is no credible answer from the Advaitin. If it is
Brahman, Brahman becomes loaded with evil and becomes
unworthy as a spiritual goal. If it is the Jiva (individual
spirit), the same defect persists, as the Jiva in its real nature
is one with Brahman according to Advaita. If it is an entirely
different category, dualism is the result. Besides, the Jiva
is caused by the Upadhis (adjuncts) superimposed on
Brahman and these Upadhis are the products of Ignorance.
Thus Ignorance must precede the Jiva and cannot therefore
be conceived as located in it. To describe Ignorance as a
category that is neither existent nor non-existent nor a
combination of both is to speak a language unknown to
logical thinking.

Raménuja directs a devastating attack against the—
doctrine of a sublatable God who is less than the Absolute
or the Supreme Being, against the theory of Ignorance which
is without a definite locus and which cannot be described
as existent or non-existent or a combination of both, and
against the compartmentalisation of Reality into Paramartha
(the ultimately real) and Vyavaharika (the relatively real),
which means only that the latter is illusory.

Svariipa and Svabhava of God i

He denotes the Supreme Being by such expressions as
Brahman, Narayana, ISvara, Bhagavan, Purusottama, Visnu
etc. Brahman is not for Ramanuja a featureless, attributeless,
indefinite and vague presence unsuited for worship and
adoration, but the Supreme Person with an archetypal form
‘Which however does not limit Him, as he can take any
form and as He pervades every being as <their indweller
and container. In Himself, that is in his Svaripa, He partakes
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of the following fivefold characteristics. Satyam which
means Truth unconditioned and changeless: Jianam which
means permanently uncontracted and all-comprehending
knowledge as the Supreme Subject; Anantam which means
Infinity or excellences unlimited by categories of time, space
etc.; Ananda which means immeasurable and unmitigable
Bliss which the Taittirfyopanisad puts in multiplicative units;
and Amalatva which means stainlessness or incorruptibility
i.e. freedom from the hold of Karma which is the cause
of all imperfections in Jivas. Those five different attributes
are not to be considered as five qualities of the same order.
Jiana (knowledge or consciousness) ‘s not merely an
attribute but the essential nature of Brahman. Ananda is
only another way of describing the conscious nature of
Brahman. So Ramanuja often describes Brahman as
Jiananandaika-svaripa or one whose essential nature i1s
solely Knowledge and Bliss. Truth (Satya). incorruptible
purity (Amalatva) and Infinity (Anantatd) are integral with
Him. All these constitute His essence as also His inherent
attributes. They are known technically as His Svartpa or
inherent nature.

As distinguished from these are the attributes that form

His Svabhava. It is a word whose meaning cannot really
be distinguished from that of Svariipa, but it has received
a distinct meaning in Ramanuja philosophy. They are
otherwise known as Kalyana-gunas or countless auspicious
qualities. Svabhava (auspicious quality) is distinguished from
Svariipa (inherent nature) as the qualities manifested in Him
in relation to finite beings., while Svarlipa constitutes his
inherent nature unrelated to anything. The characteristics
forming Svabhava are identified with the six qualities
*(Bhagas) described in the Visnupurana as powers
characterising the Bhagavan (God). They are Jnana
(omniscience). Bala (omnipotence) Aisvarya (lordship), Sakti
(creative  power), Virya (immutability)  and Tejas

(splendour). The  auspicious qualities ~ are, however.
countless, the above-mentioned being the most important.
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Some of the other important among these others are
Gambhirya (inestimable grandeur). Audarya (generosity) and
Karunya (compassion). In alluding to Brahman, Ramanuja
is always careful 1o enumerate one or more of these inherent
and auspicious qualities of His. He wants to indicate thereby
his total rejectian of the Advaitic conception of Brahman
who should be the locus of Md}d or Ignor ance and therefore
loaded with all that is inauspicious.

In Ramanuja’s system. apart from these inherent and
essential attributes of God. His Svaripa and Svabhava, God
has another kind ot attribute — the universe of Jivas (souls)
and Jagat (changetul and manifold Nature). Ramanuja's
interpretation of their relation to Him brings him into the
field of metaphysics.

111

Ramanuja’s metaphysics

The idea of Brahman’s Svabhava necessitates a theory
of His relation with the manifested Jivas and Nature
(Prakrti). For, his being endowed with Bala (creative power)
and Karunya (redemptive grace) indicates- the existence of
a created universe of Nature and Jivas. Ramanuja’s task
as a Vedantin is to formulate a theory of unity of all
existence in the face of this multiplicity constituted of Nature
(Prakrti) and Jivas. A doctrine of a pertect God may be
good enough for a devotional religion; but a Vedantic
theologian has also got to formulate a theory showing how
the unity of all existence is possible in the face of a
constantly changing multiplicity, and also how a perfect and
sinless Being can be inferred as the creator of a world
that is full of sin and suffering. Ramanuja as a Vedantic
metaphysician addresses himself to this task.

Aprthak-siddhi, ‘‘Sarira-Sariri relation etc.

Sankara establishes this unity of Brahman by his theory
of Adhydsa i.e. superimposition of the multiplicity on the
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unitary Brahman, the non-dual Sat-Chit-Ananda. Ignorance,
also called Maya, is the cause of this super-imposition. In
other words the multiplicity is ultimately unreal. As already
stated, Ramanuja totally rejects this theory. The plurality
of Jivas and the changeful order of Nature are for him
even ultimately real. For changefulness does not- make
anything unreal. Their unity lies in the fact of their being
held together in inseparable union (Aprthaksiddhi) in the
Supreme Being called Brahman, I§vara, Bhagavan, Narayana
etc. They have no existence apart from Him. The
dependence therefore is not mutual, but entirely on the part
of Jivas and Nature. Technically this kind of dependence
is called Aprthaksiddhi, irrevocably dependent existence.
Even to speak of them as ‘they’ is an intellectual abstraction
for analytical purposes, as they all form an inseparable
whole with Him. Ramanuja uses several expressive terms
to describe this inseparable and integral unity. Some of these
are Sarira  and SarirT (body and soul), Sesa and Sesi (the
subordinate and the principal), Prakara and Prakari (mode

and substance), Viéista and ViSesana (the qualified whole
and the qualifications) etc. All these terms explicate the
various aspects of Aprthaksiddhi or inseparable relation.

God or Brahman, who has been described before in
terms of his attributes known as Svartpa (basic nature) and
Svabhava (relational nature), has also got as a secondary
attribute — a body attributively related to Him. That body
is the collectivity of Jivas and Nature. Body and soul are
always organically related. In the case of the Jiva, when
the Jiva is separated from the body, the body perishes,
and it can no longer be called a body. As for Brahman,
the Cosmic Body of Jivas and Nature cannot at all be
separated, as their dependence on Him is eternal and is
in the nature of things. This body may be subject to changes
of condition, but can never be destroyed or separated from
Him. The dependence, however, is not reciprocal. That is,

it is the body that is dependent on Him, and not He on
it. '
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. To explicate the implications of this doctrine of
Sarira-Sarfri  ralationship between Brahman and. the
universe, Ramanuja uses other expressions like Prakara and
Prakarl and Adhara and Adheya. Prakara means a mode
and Prakari the substance to which the mode is related. A
mode has no existence independent of the substance. Adhara
means support and Adheya that which is supported, the
former being Brahman and the latter the Jivas and Nature.
An entity that is a mode and a supported object depends
entirely on the substance of which it is an expression. In
the ordinary material sense a mode may be dissolved into
its substantial base, and a dependent object dropped down
from that which supports it. But in the case of Brahman
and the universe this cannot happen. The mode constituted
of the Jivas and Nature may undergo change. But this is
only contraction and expansion, which is called Pralaya
(dissolution) and Srsti (projection). In dissolution the Jivas
and Nature exist undifferentiated from Brahman but they
do not lose their entity in so far as they have the potentiality
to manifest again at the time of Srsti or creation. As for
the implication of Adhara and Adheya (supporter and
supported) relationship, the dependence being inherent and
irrevocable, there is no chance of separation as in the case
of one worldly object dependent on another. Thus the
meaning connoted by both these pairs of expressions only
underlines the impossibility of a separate existence for the
Jivas and Nature, as Brahman is their eternal, irrevocable
and natural substratum and support. They thus amplify the
meaning of the body-soul (Sarira-sariri) relationship.

Body-cell analogy

An analogy from the modern conception of a man’s
body can also illustrate this relation partially. The body of
a man consists of millions of individual cells. The cells of
the heart, of the lungs, the muscles, bones etc. are distinct
in function, and every particular cell of these categories
has got its own individuality. But they all form one with
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the body, as they are bound together as a unified whole
by the will, the life-energy of the body, and they exist and
function solely to serve the interest of that individual will
as a whole. Apart from the whole they have no existence,
and if separated they will perish-and cease to be cells. In
the body-soul relationship of the Jivas and Nature with God
such a contingency as separation can never arise. For, their
relationship is inseparable, though this may not be
understood and experienced by the Jiva in the state of
ignorance. This kind of irrevocable and non-reciprocal
dependence of an object on its supporting object is called
Aprthaksiddhi.

Scriptural authority for Sarira-$ariri relation

How such an unbreakable and non-reciprocal
relationship is possible, is established by Ramanuja not
through reason, but on scriptural authority only. All the
Vedantic Acaryas including Sankara, have resorted to the
Scriptures for establishing some of their fundamental
doctrines, and Ramanuja is only following this Vedantic
tradition in supporting his doctrine of Sarira-Sariri
(Body-soul) relationship between Brahman and the
manifested universe. His favourite Upanisadic quotation is
from the Antaryami Brahmana of the Brhadaranyaka
Upanisad (3.7) which runs partly as follows: (3.7.3 to
3.7.23.) ‘“.... He who dwells in all beings but is within them,
whom none of the beings knows, whose body is all beings
and who controls all beings from within, is the inner
controller, your own self, and immortal.... He is never seen
but is the Seer, He is never heard, but is the Hearer....

* There is no other Seer than He, there is no other hearer
than He, there is no other thinker than He, there is no
other knower than He. He is the Inner Controller — of
our self and immortal. All else but He is perishable.”

By establishing  the  body-soul  (Sarira-$ariri)
relationship between Brahman and the Universe, Ramanuja
not only sef:urcs the logical bond of inseparable union
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between them, but also lays the ontological basis of his
devotional and ethical doctrines of subservience to, and
service of, God as the summit of the Jiva’s destiny. Sarira
and Sariri (body and soul) are identified by him with the
concepts of S,ésa and Sesi. Literally Sesa means ‘what
remains’ and Sesi, ‘that which is the whole’. Theologically
many other meanings are derived from it — some of them
being servant ’(Sesa] and master (Sesi), accessory (Sesa)
and principal (Sesi). Eternal service of God and being the
instrument of His Lila become the spiritual and ethical
significance of this relation.

The self-body relationship indicates the essential
difference between God and the universe without sacrificing
the dependence and unity of the latter with the former.
What a body is, Ramanuja defines thus: “Any substance
(Dravya) that an intelligent being (Cetana) is able completely
to control (Niyantum) and support (Dharayitum) for his own
purposes and the essential nature of which is entirely
subservient (Sesa) to that intelligent self, is his body.“ The
implications of this definition can be analysed as follows:
1) The supported entities, the Jiva-jagat, are incapable of
separate  existence, from God the  supporter
(prthak-siddhi-anarha) 2) God is the controller and
Jiva-jagat form the controlled, and 3) God is the master
and owner and the Jiva-jagat are subservient to Him and
form His disposable property.

In all theisms God must be the supremely adorable and
infinitely good Personal Being who is distinct from the world
and the multiplicity of spirits. He cannot be a qualitiless
impersonal Absolute intuited as the Self but not capable
of being adored and not responsive to man's prayer and
worship. The Vedantic ideology, which has the unity of all
existence as its central theme, has, however, necessarily got
to be crowned with the concept of the Absolute which
absorbs the many into a unity. But an Absolute as against

God is unacceptable to theism. God and the Absolute must
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be one, and while God is one with the many, He should
not also be corrupted by the many. This is the philosophical
problem for Ramanuja to solve and he seeks to solve this
by the soul-body theory, in which unity of existence is
established without sacrificing the ultimate reality of the
many, as the Adhyasa (super-imposition theory) of Sankara
does.

It will be objected that if the Jivas and the Nature
are Brahman’s body, then just as in the case of the
individuals, the sufferings and corruption of the cosmic body
of God must surely affect Him and make existence
unbearable. The answer given is that in all schools of Indian
philosophy except that of the Carvaka (materialist
hedonists), the soul’s unaffectedness by body and its
transformations is taken for, granted. Besides, it is also
maintained that even a man of enlightenment is in complete
detachment even in the embodied state. How much so must
be God who is the source of all enlightenment and is of
the nature of consciousness (Jidnasvarlipa). So while
metaphysically He is one with his Cosmic body constituted
of Jivas and Jagat, as a substance with attributes, He is
unaffected by its corruptions. His Amalatva or freedom from
impurities remains intact. In the case of Jivas it is the hold
of oppressive Karma that generates the spiritual blindness
of ignorance and impurity. God is untouched by Karma and
is therefore absolutely pure. The corruptions of the world
cannot corrupt Him.

God as the great creator

Besides describing the Svariipa and Svabhava of God,
Ramanuja mentions Brahman'’s being the cause of everything
(Sarvakaranatva) in a separate category perhaps to stress
the unique importance of this characteristic. As a Vedantic
thinker with the unity of all existence as his main thesis
Ramanuja is also bound to show that Brahman is both the’
material -and efficient cause of "the universe. For the
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Vedantin there is no independent plural existences like the
Prakrti and the Purusas of the Sankhyas. For Ramanuja
they exist, but not as independent existences. They form
one organic whole held together by the relation of
inseparable dependence as a unity with God (Aprthaksiddhi).
In the light of such a relation Brahman’s causality does not
mean that He created a non-existing world out of nothing.
There is no absolute origination, as souls (Jivas) and
changeful Nature (Jagat) always exist as a part of Brahman
as His body or mode. They exist in the two states of latency
(Pralaya) ang patency (manifestation or Srsti). Pralaya and
Srsti are eternally continuing states of universal Nature like
night and day, the motivating power behind the periodic
movement being the will of God expressed in the scripture
as ‘May I be many’. For, in the Pralaya state the Jivas
and Prakrti would be reduced to their primordial condition
and would be latent in Brahman, without any distinction.
In Srsti, caused by the will of Brahman they gain patency
and diversity through a process of evolution. This
evolutionary process of Prakrti is more or less the same
as in the Sankhya cosmology. Prakrti, which is the balanced
state of the three gunas of Sattva, Rajas and Tamas evolves
by steps into Mahat, Ahamkara, mind, Indriyas, the subtle
aspects of the five elements, and finally into their gross
aspect. But unlike in the Sankhya, the diversification of
categories is not in itself sufficient to complete the creative
process. Brahman has to enter into these categories and
cause them to intermingle in a way to form the various
spheres and the bodies of living beings. Thus at every stage
of evolution Brahman’s will is operative and thus forms
the efficient cause. In the creative process the Jivas, which
have become almost one with insentient Prakrti in Pralaya,
gain their separate identity -and the bodies suited for their
embodiment according to their deserts in the light of their
Karma. The Karma is the effect of the actions of the Jivas
in previous embodiments which remains as efficiencies in
Pralaya, and the Divine will causes the Jivas to obtain
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‘bodies suited for the enjoyment of their Karmas. It is to
be specially noted that both in the latent (Pralaya) and patent
(Srsti) states, the Jiva ad Prakrti form the body (Sarira)
or mode (Prakara) of Brahman. The alternation of states
does not in any way affect or alter this eternal integrated
relation which has been described by the technical
expression Aprthak-siddhi (non-existence in senaration).

Theory of creation and problem of evil

This theory of creation has a great implication in
Ramanuja’s uncompromising insistence on the Amalatva
(untaintedness) of Isvara. The possible objection to it
becomes itself its strength. It may be argued that to be
called ‘the Supreme Cause’ of the universe, it will be better
to maintain that God created the soul and the world out
of ‘nothing’ as Semitic religions do. Such a doctrine would
have established-His unquestioned and &bsolute omnipotence
better. But this advantage is gained only through the
attribution of all the evils, sufferings etc. in the world to
Tévara, and a very relevant question will be raised whether
He is to be characterised as good or devilish. But
Ramanuja’s theory of creation is not vitiated by this serious
objection. Being an eternally recurring cyclic process, God
is free from the responsibility .of starting it and causing
the evils accruing from it. It is Karma, the result of the
actions of Jivas in previous embodiments, that causes the
good and evil, enjoyments and sufferings of Karma which
have got necessarily to be enjoyed or suffered by those
responsible for them. God does not create those efficiencies
as He does not create Nature. Nature and, Jivas exist as
His eternal-and inseparable modes. God only wills ‘the Srsti
or projection of Prakrti into categories and their
combinations. The shape these take depends on the Karma
cjfficiencies of the J-Tvas involved in the’ cyclic process of
time. God only provides the manifesting power. He is not
responsible for the evil and sufferings involved in the
creative process. Ramanuja thinks that by this interpretation
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of creation and the law of Karma, he has. justified his
doctrine of Brahman’s Amalatva or freedom from all
impurity as also from partiality and cruelty, besides fulfilling
the Vedantic requirement of His being both the material
and efficient cause of the universe.

In discussing the attribute of Brahman as the great
creator, there arises also the question of the purpose of
creation. As God is self-fulfilled (Parnakama), He can have
no objective of His own to gain. Creation is therefore
described as His Lila or sportive manifestation. Srsti
(Projection) and Samhara [withdrawa’l] of the universe,
which are related to Him as His Sarira (body), is a
spontaneous process expressing His bliss of self-fulfilment
without any ulterior purpose of His own.

But the question will be asked what justification there
is for this purposeless play, which involves untold sufferings
to the Jivas involved in it. The answer given is that the
creative activity is an expression of His beneficence towards
Jivas and not of callous cruelty towards them. For the Jiva
owing to the accretion of Karma has almost become one
with matter, with his conscious nature completely
suppressed. His external consciousness (Dharmabhita-jfiana)
is in complete abeyance, although its inward  awareness
(Dharmi-jiiana or Pratyaktva) remains -intact. His state,
however, is as good as that of matter as far as awareness
is concerned. It is through the impact of the creative process
in various forms that the Jiva gradually recovers his
suppressed external consciousness. Enjoyments and
sufferings are the parts of this evolutionary process, and
but for them the Jiva would have remained in its
matter-dominated state for infinite time. Creation involving
sufferings and enjoyments gradually enables the Jiva to
become ultimately one with God in His joy and
consciousness, though in entity he would, in bondage as
in liberation, always remain distinct from Him in the
Sarira-sariri (body-soul) relation. The difference in the
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condition of the Jiva in the two states consists in that in
bondage, it is one with matter without its individuality being
lost and in liberation it is one with God without his
individuality being lost. Creation is the process that achieves
this. Thus creation has a purpose in regard to Jivas, though
not for God Himself. It therefore reveals His beneficence
and not any opposite quality.

\Y

The ethical and spiritual implications of the Sarira-sariri
doctrine

It has been already pointed out that according to
Ramanuja the essential nature of the Sarira (the ]Tva’) 18
to be under the absolute control and support of the Sariri
(the Lord) and to subserve the purpose of the Sari. In
terms of personal relationship the Sariri (ISvara) becomes
the Master or Lord (Sesi), and the Jiva and Jagat become
the liege or servant (Sesa). Tévara, who has absolute control
over the Jiva and Jagat (His body) and who can utilise
them as He likes, is certainly their master (Sesi), as they
are objects existing for His service or uses_(Sesas). If the
Jiva thinks that He is an independent and self-existent entity
free to dispose of himself as he likes, he is under the
influence of the false ego of ignorance which the bondage
of Karma has generated in him. Independence of this kind
is not in the nature of things in the setting of the Reality,
as understood in ViSistadvaita. Knowledge for the Jiva
consists in his recognition of his being only an absolutely
dependent entity whose purpose is only to serve the Lord
and not gain any personal enjoyment apart from it.

Here it may be objected that such a consummation for
the Jiva is like consigning him to hell. All like to be free
and not be subservient to others. Manu also says that all
dependence on others (Parasraya) is unhappiness; all
self-dependence is happiness, and also ‘Service is dog’s life;
so abandon it’. The answer given to such a very plausible
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objection to Sesa-éesi-bhava, is that this criticism is true
only of dependence on, and service of, another who is
unworthy of it, and of service undertaken for individual
advantages of the ignorant body-bound ego. God, the
Supreme Sesx (Master), is alone worthy of service. The
Se$| (God) rules over the Sesa (Jiva) not by virtue of
power, but because it is in the nature of things. Service
of Him is therefore pre-eminently fitting. The forgetfulness
that one is a Sesa (servant) of God is due to Karma-born
ignorance. When this is removed by enlightenment and the
Jiva realises himself as the eternal and natural attendant
of an all-powerful, all-perfect and all-blissful Being, the Jiva
only derives the highest bliss, and not the wretchedness
of worldly subservience.

The sense of craving for bodily independence which
a Jiva in ignorance feels is due to attachments and is no
better than the feeling of independence it might feel in the
body of a lion or a dog. But the sense of spiritual
dependence born of the experience of being the part of
that Whole, fulfilling whose purpose is one’s nature, can
only.cause the highest bliss and sense of fulfilment to the
Jivas. It is the self-awareness of the Jiva as an entity
distinct from body-mind and the consequent sense of his
Sesalva (natural dependem status as a liege) in relation to
Tsvara that generates in the Jiva true devotion (Bhakti) which
consists in continuous and absorbing thought and service
of Him. Such are the ethical and spiritual implications of
the doctrine of Sarira-Sariri idea and its allied doctrine
of Sesa-Sesi relationship of “the Jiva with Tévara.

VI
Transcendence and accessibility of God

One of the great spiritual implications of Sarira-§ari. -
and Sesa-§esT doctrines is a reconciliation between God’s
transcendence (Paratva) and His easy accessibility
(Saulabhya). It is evident that there is a tension between

Be
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transcendence and easy accessibility in one and the same
being. Transcendence in this context can have three
meanings:

a) Absolutely unrelated state after the creative act, as
in the Deistic conception of God. That cannot apply here,
because He not only projects from Himself the categories
of creation but again enters into them to cause their
combination. So He is the Saririn (indweller) of the Cosmos
as a whole and of every part of it including the Jivas.
In its wholeness and in its particularity the whole cosmos
and every part of it are the body (Sarira) of Brahman.
But He is not a contained object in them as water in a
bottle. He is their container as well. He is infinitely beyond
their dimension too. ‘I remain permeating this whole
universe by a particle of Mine’, says the Gita.

b) In His indwelling the universe, He is not in the least
affected by it, as He is their soul. The.imperfection and
sufferings of this world are not due to Him but due to
the Karma of Jivas. It is Karma that creates bodily pains
and enjoyments for Jivas, but God, being without the
bondage of Karma, is untouched. On the contrary His will
to create is only an act of mercy of His for effecting the
evolution the Jivas under the domination of Karma. In the
sense of His unaffectedness too, He transcends the universe.

c) Above all He transcends Prakrti and the Jivas in
bondage by means of His supra-mundane (Aprakrta) body
in which He abides eternally in His Divine realm of
Vaikuntha. It is true that as the indweller (Antaryamin), He
is with a body constituted of Nature (Prakrti) and all Jivas
from the creator Brahma down to the lowest Jiva in
bondage. But as already pointed out, only a ‘fragment’ of
Him is involved in this aspect, and even in His indwellership,
" He is unattached and untouched by the transformations of
Nature. Narayapa, with a body of pure Suddhasattva
is His inherent form (Svaripams$a). His inherent
substance-attributes —  Satyam (Truth), Jianam
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(Knowledge), Anantam (Infinity), Anandam (Bliss) and
Amalatva (Unstainable Purity) — constitute it and form what
has been described earlier as his Svarlipa and Svabhava.
It is what is described in scripture as Avang-manasa-gocaram
— beyond the ken of words and mind. Only the Jivas
released from Samsadra can commune with Him. But it is
the same Nardyana who, by virtue of His Omnipotence,
pervades the whole Cosmos in its totality and its multiplicity
of Jivas and Nature. They constitute His body and He is
their indwelling soul. In that sense also Brahman is
transcendent (Para) and accessible (Sulabha) at the same
time.

VII
Saulabhya or accessibility in a special sense

In order to reconcile the tension between Paratva
(transcendence) and Saulabhya (accessibility), the Sr
Vaisnava literature uses a very telling analogy of an elephant
and a lame man. The elephant is so high that the lame
man has no accessibility to its neck by any effort of his.
But the tall elephant can kneel down, and the lowly lame
man can easily get upon it.

According to the Sri Vaisnava theology, the Supreme
Being has four aspects. These are: the Para or Narayana
in His transcendent Status of Vaikuntha; the Antaryamin
or indweller in the universe as a whole and in all its parts;
as the Vibhava or special manifestation as Avatara (Divine
descent or Incarnation); and as the Arca or consecrated
images in temples. It is the manifestation as the Incarnate
and as images that stand for the extreme accessibility of
Nardyana. Though twenty four or more Divine Incarnations
in the species of Gods, men, animals etc. are mentioned
in the Puranas, Ramanuja lays stress chiefly on the two
well-known Incarnations as Rama and Krsna. In an
Incarnation, Narayana appears as a human being and lives
among the humans, but He has got all the divine glory and
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powers of Nardyana, just as the kneeling elephant retains
all the elephantine characteristics even while kneeling. An
Incarnation’s body is of Suddhasattva or pure stuff unalloyed
by material nature. Though human in appearance, he is not
born to reap the fruits of Karma like Jivas, and is not
the slave but the master of material Nature. The purpose
of His descent is often described as the destruction of evil
forces and establishment of Dharma. More than that, it is
his Daya, his inability to endure the sufferings which the
Jivas undergo in Samsara, that prompts Him to ‘descend’
as the Incarnate.

Besides redeeming Jivas during His ‘earthly
manifestation, He leaves behind him the highly evocative
story of his activities. and spiritual revelations, for example
what is contained in the Bhagavad Gitd, both of which
become direct means for man to attain salvation. The
contemplation of the forms of the Incarnate and the
accounts of His glorious achievements open a potent way
of salvation for man for all time. For, the Incarnation being
non-different from Narayana, contemplation of Him is equal
to contemplation on Narayana.

The Avatara doctrine has been excessively abused by
the Hindus and today we have the strange phenomenon
of every disciple of a sectarian Guru claiming him to be

" an Avatara. Christianity has therefore limited Incarnation as
a one-time phenomenon. The theory has its strong points
and equally strong defects, but it surmounts the gross abuse
of the doctrine indulged in by Hindus. As against the theory
of a single-time Incarnation as in Christianity, one can
maintain that what.has once happened can happen again.
This is also the question asked of those who hold that God
has given a revelation once for all, as the Muslims maintain
in regard to their scripture the Koran, and the Mimamsaka
thinkers among the Hindus who think of an unchanging
Veda. It is reasonable to hold that holy Incarnations and
revelation can be an ever-renewing process whenever there
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is a necessity for the same. The test of time only can prove
who is an Incarnation and which is a true revelation. Their
value not only survives but augments by the passage of
time. Their historical core is only the tip of the iceberg.

Incarnations appear only once in an age, and after they
leave the human body, what is left for man to contemplate
on is only the accounts of their lives and teachings. The
elephant’s kneeling position is not as yet low enough for
the humblest of the humble devotees to get upon. So it
kneels still more, and that is the Arca or the consecrated
Divine image in great temples like those of Srirangam,
Badari-narayan etc. The image is of mute and inanimate
metal or stone, but the eye of faith discovers the Divine
Presence in it. Thousands of great devotees have invoked
the Divine in it. The Divine presence in those images is
offered worship with supreme faith and devotion. Narayana,
unlike Incarnations, is always there-as the Arca for devotees
to commune with through the senses of vision and touch
and through devoted adoration. Unlike in South India,
devotees are allowed in the North even to touch the Divine
images in temples and make offerings with their own hands.
This is helpful to give the devotees a feeling of direct
communion.

To- a critic not brought up in the traditions of temple
worship, such worship will look like idolatry and still worse,
fetishism. But that is because they have not got the eye
of faith. Many such critics ‘adore their own type of images.
The image-breaking Muslim adores the Kaba. The Christian
who will not ascribe a form for God will adore Jesus Christ,
and still worse take the consecrated wine and bread at the
transubstantiation ceremony as the actual flesh and blood
of Christ. Excepting pure rationalists, all critics who raise
objections against temple worship, are motivated only by
an antagonism to images other than theirs. Of course in
~ the hands of hypocrites who are not endowed with genuine
faith, image worship can degenerate into an unhealthy
practice.
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It is sometimes pointed out that Ramanuja does not
emphasise much on- this idea of Arcavatard in the major
philosophic writing, the Sri Bhasya. This must be only
because the idea of worship of holy images is not prominent
in Vedic religious tradition. It is however a part and parcel
of the religious tradition that Ramanuja inherited from the
Alvars, and he was not prepared to water down any of
their devotional ideas to placate the intellectuals. In his own
life we find him doing service to the Holy Image at
Kafcipuram and accepting the managership of the great
Vaisnava temple at Srirangam.

Vil
The concept of Sri as a factor in the accessibility of God

In the theology of Sri-Vaisnavism, the concept of St
has great importance. It is on account of this importance
attached to Her, the Divine Consort, that the system has
come to be known as Sri-Vaisnavism and God as
Sriman- -Narayana, Snnwasa etc. In Ramanuja’s major
philosophical writing, the Sri Bhasya, in which SiT’ s
incorporated as a honorofic prefix, there is not much of
this Divine Consort in evidence, probably because he -is
there in his role as a Vedantic philosopher. But in his more
purely devotional writings like the commentary on the Gita,
Gadya-traya, Nitya-grantha etc, She is more in evidence.
The general impression his writings give is that Sri, the
Consort, is co-eternal with Visnu, that She is anapayini,
ever united with Him. Even when He incarnates She is with
Him.

But She does not play any, particular part in the creative
function of the Lord as in Sakmm of the Tantras. She
is quite unlike Sakti, the female counter-part of Siva. who
is the sole active power in creation, Siva being only the
inactive Pure Consciousness. In some of the extreme forms
of Saktlsm Siva is termed as the Pafica-preta, the Five
Dead. In Sii-Vaisnavism Visnu Himself is the great creator
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and SrT is co-eval with Him and ever established on His
chest along with the Srivatsa curl. Some® sections of
Sri-Vaisnavas, however, look upon Her as the first of Jivas
and therefore the first among Sesas (servitors).

What exactly is the function that Sr7 fulfils? Ramanuja,
according to many authorities, is not very explicit on this,
but the later savants of Sri-Vaisnava tradition accorded to -
Her the position of the Mother of the universe who extends
the Divine accessibility to unworthy men even. Implying a
division in the anthropomorphised conception of Divine
Nature, Narayana is described as the father who stands for
Justice and Sri as the Mother whose love extends even
to the most undeserving. It is the nature of the mother
in actual life to have a greater concern for her weaker
offspring than for the strong and the talented. This idea
is extended to the Divine Nature through the concept of
SrT, the mother of the universe — not in the sense of
the active creative power as in Saktism but as an important
element in the redemption of man. She is the interceder
with Nardyana on behalf of all spiritual seekers, and in the
Sti-Vaisnava rituals and forms of adoration, prayer to Sr1
for Her grace must take the first precedence.

To the question how such a division in the Divine
Nature can be justified, the only answer is that Sri is not
a different being but one and coeval with Him. That is
why She is described in relation to Narayana as ‘Anapayint’
— one who never keeps away from Him. Further the
conception of SiT extends and illustrates the scope of God’s
Saulabhya (accessibility). In Her we see the bending elephant
lying almost flat on the ground for even the immovable
cripples of sinners to get upon. The Sti-Vaisnava scheme
of devotional practices has two aspects — Bhakti and
Prapatti. The first is Upasand or continuous concentration
on the Divine with the knowledge tnat one is a spiritual
monad forming a Sesa (servant) of His, ending in its final
stage in Prapatti or complete self-surrender. But there are
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other humble folk who have no Vedic training or any
philosophic understanding but who are endowed with strong
and undiluted faith. In spite of their shortcomings even such
ones can- practise absolute self-surrender (Prapatti) and
attain to Narayana's Divine Realm. It is probably the grace
of Sri, which, like the fully flat elephant, that enables them
to mount its height. Thus the concept of Sri is an essential
part of God’s Saulabhya (easy accessibility). But this
Saulabhya should not be understood as a conception making
the attainment of God a cheap and easy affair. That potent
self-surrender which accomplishes it is attained only through
Divine condescension, which no price can procure.

X
Dravyas or substance: Jiva or cit

We have concerned ourselves till now mainly with the
concept of Brahman, the Supreme Being known also as
Narayana, Purusottama, I§vara etc., in Rimanuja’s teachings.
He is the most important of the six substances or (Dravyas)
accepted in the system. A substance or Dravya is defined
as a substratum of attributes. The six Dravyas are Iévara
(Supreme Lord), Jiva (individual self),
Dharmabhiita- jidna(attributive consciousness), Suddhasattva
(pure non-material stuff), Kala (Time) and Prakrti
(Primordial Matter). All Dravyas or substances are divided
into two main classes, the Ajada or the ‘Non-insentient’
and Jada or the ‘insentient’. The negative ‘A-jada’,
non-insentient, is used for a particular reason which will
be stated at the appropriate place. In the Ajada category
are included Brahman, the Jiva, Suddhasattva, and
Dharmabhiita-jiiana. Brahman is of the substance of
consciousness ‘and consciousness forms also His attribute.
Substance-consciousness is called Dharmi-jiana, and
attribute-consciousness Dharmabhita-jizna. The former is
inward consciousness (Pratyaktva) and the latter outward
consciousness (Paraktva). The former is self-consciousness

e e
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making one aware of oneself while the latter reveals things
outside without being aware of itself. -The difference
between them can be illustrated partially by a material
analogy. A wick light is a point of light in itself. It goes
outward and reveals external objects. God is pure
knowledge-substance (Jianasvartpa) and His
Dharmabhuta- jidna covers all existences. His
Dharmabhiita-jiana has no obstruction, because He is
untouched by Karma, which is the cause of obstruction of
knowledge. Thus self-awareness and other-awareness are
complete in Him. Like God, the Jiva also is A-Jada
(non-insentient). It is of the form of consciousness
(JAanasvariipa), but while being only an individualised form
of Dharmi-jnana (substance-consciousness), he has his
Dharmabhiita-jiiana contracted because of the forces of
ignorance, which in Ramanuja’s philosophy is the load of
Karma. The familiar Avidya category of Sankara’s
philosophy, described as neither existent nor non-existent
has no place in this system. Dharmabhita-jiana being
suppressed, the Jiva is as good as insentient, (Jada) matter,
but the potentiality of developing that external awareness
(Dharmabhiita-jiana) is in it, and the purpose of God’s
creative activity is to help the Jiva gradually evolve this
aspect of consciousness, until it expands to that of God
Himself. When the Jiva is liberated, he continues to
maintain his individuality, but his Dharmabhiita-jiana
expands and becomes merged in that of God. It is like
a small wick light kept before a blazing light of intense
splendour. The light of the wick lamp continues to have
its individuality, but-its radiance becomes merged and
indistinguishable from the blazing luminosity of the other.

Characteristics of the Jiva

Along with God the Jiva shares Pratyaktva
(inwardness), Cetanatva  (sentiency), Ananda-svariipa
(blissful nature), Atmatva (soul-nature) and Kartrtva
(agency). His special characteristics differentiating him from
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God and matter are Anutva (atomic nature) Sesatva (being
an accessory) Adheyatva (supportedness)., Vidheyatva
(dependence), Paradhinatva (working for a master) and
Paratantratva (subordinate status).

Some of these terms require further explanation.
Pratyaktva (inwardness) means that the Jiva is a monad,
a self-conscious and selt-luminous subject, always related
to an object and revealing itself also while revealing an
object. If there is no external object as in sleep, he is
himself his object as it is self-revealing. Unlike in Sankara’s
system, there is nothing like a subject-objectless consciouness
in Visistadvaita metaphysics. Such a conception is dubbed
as a metaphysical fiction. Subject and object are just two
ends of a line A-B: Without these two poles there is no
line. So there can be nothing like a subject-objectless
consciousness flying about. The Jiva is the subject with
two kinds of attributes — Dharmi-jiana and
Dharmabhiita-jiiana. Dharmi-jidna may be described as
intrinsic consciousness of the subject revealing itself and
Dharmabhiita-jiana as attributive consciousness which
reveals external objects to the subject. In bondage the
attributive consciousness of the Jiva is contracted or very
limited in the scope of its functioning.

Further. when the Jiva is said to be an Atma, it means
that he is a spiritual Ego or ‘T sense’ ensouled in a body.
The real nature of the spiritual ego is to be distinguished
from the ego of the Jiva in bondage when it identifies
itself with the Nature-born body-mind. Basically the Jiva
is the body of God as His Sesa (servant). The body-bound
ego is only a pseudo-ego. Liberating the true spiritual ego
denoted by Atmatva from identification with the
pseudo-ego, is one of the central tasks in spiritual
endeavour.

Jiva and moral responsibility

Kartrtva (agency) implies that just as God has got the
whole Cosmos as His body and works through it, the Jiva
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has also got his body-mind with which he functions. But
the will of the Jiva is subordinate to that of God.

Here arises an important ethical question confronting
all schools of theism — the question of the freedom of
the will which is necessary for moral responsibility. All Jivas
in Samsara are burdened with their load of Karma, which
gives them not only enjoyments and sufferings but also
desires and tendencies to act in particular ways. But these
tendencies can find expression as actions only if they are
energised by the will of God who is the Sanctioner
(Anumanta) and the over-seer (Upadrastd). Under these
circumstances the moral responsibility accrues only to the
Jiva, as he acts according to the tendencies and deserts
he has acquired by his Karma. God wills only their
fructification. God in this context may be compared to a
light which one may use for forging and another for reading
scriptures. The merit or demerit devolves entirely on the
persons concerned and not on the light. The Jiva in
ignorance thus acts entirely under the perverted ego born
of identification with the body-mind. But when through
spiritual discipline he has realised that his being is only
a Sarira (Body) of God and therefore he is Sesa (servant)
he does not entertain this false ego, and so all his actions
are burnt in the fire of knowledge. He has no craving for
the fruits of actions nor has he a sense of agency, except
as being an instrument of the Divine. As all his evil
tendencies must already have been erased before he attains
this state of spiritual excellence, only virtuous actions in
harmony with the Divine dispensation will be performed
by him.

Some special characteristics of the Jiva

Among the characteristics that are special to the Jiva

as distinguished from those described already as common

to him and the Divine, atomic nature (Anutva) comes first.
The word does not mean a particle, but a monad or a
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centre of consciousness and bliss whose rays of attributive
consciousness spread everywhere. Thus atomic nature
indicates only an indestructible individuality and not a
restricion of size which is applicable only to material
substances. The departure of the Jiva from one body to
another at death cannot be explained without accepting his
monadic nature (Anutva). Jivas are countless but all are
of the same nature of consciousness and bliss. Thus this
quantitative pluralism does not contradict qualitative
-sameness in this system. The essential implication of this
characterisation of the Jivas is that consciousness is not
a characterless and baseless entity as in Advaita but
associated with a subject, having consciousness as its
substratum and also as its attribute.

“All the other special characteristics of the Jiva spring
from its being a dependent accessory (Sesa) and a mode
(Prakara) of the Supreme Being. A mode (Prakara) has its

existence in its supporting substance (the Prakari). In the

same way a dependant or accessory (Sesa) is always

subordinate in status (Paratantra) and is subject to a master

(Paradhina)

Ramanuja’s system, unlike most of the other systems
of Vaisnavism, maintains the doctrine of Taratamya or
gradation in capacity of Jivas only to a very limited extent.
Jivas are of three grades. The first and the most unique
are the Nityasiris or the Eternally Free Ones, some of the
most important of whom are. Adi-$esa, Garuda, Visvaksena,
Sudar$ana etc. AdiSesa is the serpent-bed on which He rests
in His realm ‘of Vaikuntha; Garuda is His mount; Visvakseva
is His chief officer; and Sudar$ana, His principal -weapon,
the discus of unlimited potency. These Nityastiris form
inseparable parts of Divine nature. They have never been

in the. bondage of Karma and Samsara, and have always
been m,at;eqd"ance on Him, being His principal Sesas. The
name of Adi-Sesa for the serpent-bed indicates this. They

S N S,
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accompany Him also when He incamates. They are included
in His Nitya-Vibhiiti or changeless manifestation.

Spiritual destiny of the Jiva

The rest of the Jivas are either liberated ones (Muktas)
or bound ones (Baddhas). The liberated ones are those who,
evolving through all forms of bodies, at last come to the
stage of human birth, and eventually attain salvation through
spiritual disciplines and surrender to the Divine. By the grace
of God they are liberated from Samsara and raised to the
Divine status of Vaikuntha, where they get the new spiritual
body of Suddha-sattva. Being free from the load of Karma,
their Dharmabhiita-jidgna now attains to its maximum
expansion and becomes one with that of Iévara. But their
atomic nature (Anutva) remains, distinguishing them from
the Infinity (Anantam) that God is. In the Divine Vaikuntha
they become His servitors or instruments of service, or
remain absorbed in the bliss of Brahman. They become one
with God in knowledge and bliss, but not in power; for
Narayana alone is the Great Cause of the universe.

The Jivas that are not liberated evolve gradually in the
cycle of Samsara, experiencing births and deaths, according
to their Karma, until they eventually gain salvation at the
maturity of evolution. Unlike in some other Vaisnava
systems, there are no Nitya-samsaris or eternally bound
Jivas. Salvation is open to all.

In Ramanuja’s interpretation of the Vedanta there is
no Jivanmukti or liberation for the Jiva when the body
is alive, unlike in the system of Advaita expounded by
Sankara. According to this latter system, Ignorance is the
cause of bondage, and liberation is attained when Ignorance
is removed irrespective of whether the body is alive or
not. The body will fall only when the Prarabdha or the
‘quantum of .Karma that has brought the current body into
existence is exhausted. But the removal of Ignorance and
the consequent attainment of liberation have no necessary
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connection with the fall of the physical body. But Ramanuja
does not accept that an embodied person can be liberated.
For, according to him, the cause of embodiment is Karma,
and Karma is exhausted only when the body perishes. The
knowledge generated by Vedantic study and spiritual pursuit
can raise a man to the state of a Sthitaprajia, one of steady
wisdom described in the second chapter of the Bhagavad
Gita. He may also have Bhakti and Jhana of the highest
order, but he is not liberated yet. When the body of such
a devotee dies, the Jiva passes, as stated in the Kausitaki
Upanisad, through the subtler regions of the cosmos to
Vaikuntha. These regions or Lokas are Vayu-loka,
Varuna-loka, Aditya-loka, Indra-loka, Prajapati-loka and
Brahma-loka. Then the Jiva attains to Vaikuntha where he
gets a body of Suddhasattva. His Dharmabhita-jfiana
becomes all-pervasive like that of Iévara Himself. He
becomes a Satya-sankalpa or one whose wish always
becomes true and a Sarvajiia or an all-knowing one. He
shares the untrammelled bliss of Brahman. He can get
engrossed in the service of the Lord or become His object
of use (Upakarana) like bed, footstool, vehicle, umbrella
etc. He is also free to be in a disembodied state. But
ontologically he is eternally different from Isvara in bondage
and freedom, and he does not also get the creative power
which is a unique characteristic of Iévara.

‘Tat tvam asi’ or ‘Thou art that’ doctrine

In all Vedantic systems aphoristic declarations of the
unity of Brahman and the Jiva called Mahavakyas have an
important place. The declaration ‘Thou art That’ is one of
the well-known Mahavakyas, and Ramanuja in his exposition
of the doctrine of the Vedantic Brahman and the Jiva has
got to explain how it fits into his system. How can the
little embodied being called the Jiva be identical with the
Supreme Creator? In the pure Advaita system of St
Sankara the difficulty is overcome by recourse to what is
technically called Laksana or indirect meanings. These two

e



SR RAMANUJA: PHILOSOPHY. 61

meanings are then interpreted as having a common reference
i.e. they are shown to be in apposition or co-ordinate
relation called Samanadhikaranya.

Take the statement: ‘This is that Devadatta’ with regard
to a person. Here ‘that’ refers to a person seen in Madras
in an unhealthy condition in a small room. The same person
is seen sometime after at Bombay in good health and in
a flourishing condition, and one says of him ‘This is that
Devadatta’. Here the two terms ‘this’ and ‘that’ Devadatta
refer to the same person under different conditions and
are in apposition (Samanadhikaranya).

In the Mahavakya ‘Thou art That’, first we have to
determine the Laksana or indirect meaning of the terms
‘Thou’ and ‘That’. In the word ‘Thou’, which refers to the
individual, if the body-mind, which is adventitious, is
eliminated, what is left is pure Spirit. The word ‘That’ refers
to I$vara who is understood as the great creator in the direct
sense. Creatorship is only an Upadhi, an adjunct, to Him,
as body-mind is to man. So the word ‘That’ indicates the
pure Spirit, when the Upadhi of the Universe is eliminated.
We then get Brahman, the pure Spirit underlying both the
terms, and thus the unity of the indirect-meanings of both
the terms is established. To illlustrated it by an example, a
soldier has his uniform and sword as his Upadhi or adjunct.
A king has the kingdom as His. If both these adjuncts are
eliminated, what is left is only ‘man’, manhood is common
to both. When in this way the indirect meaning of ‘Thou’
and ‘That’ are obtained, there is a commonness of reference
in Brahman without any attributes. This is the Advaita
interpretation.

Ramanuja objects to this way of deriving the mean?ng
of the Mahavakya on two grounds. When a direct meaning
of an expression is sufficient, it is illegifimatc to sgek an
indirect implied meaning (Laksana), as it is done in the
Advaita interpretation of the Mahavakya. Next the
Mahavakya recognises ‘Thou’ and “That’ as different, and
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what is required is not to interpret in a way as to deny
this difference, which is doing violence to the Text, but
to find out wherein their unity lies. Both the terms have
their different identities but there is something in common
between them bringing them together into a unity, and the
correct interpretation of the Mahavakya should bring out
that unifying principle. Removing all the attributes from both
the terms and establishing a bare identity is not true
apposition (Samanadhikaranya). It is only a tautology. The
expression Samanadhikaranya implies two or more attributes
having an identity of reference. For example there is the
expression Blue Lotus. Here ‘blueness’ and ‘lotus nature’
inhere in a common substratum without losing their
individuality. Samanadhikaranya indicates such a subsistence
of many attributes in a common substratum and not mere
apposition as conceived in the Advaitic interpretation.
Ramanuja claims that his doctrine of body-soul
(Saﬁra-éaﬁﬁ) relationship between ISvara and the cosmos
as a whole and with every Jiva in it individually can alone
properly accommodate this doctrine of identity. The
Almighty God and the little Jiva can never be equated with
each other. But that mighty ISvara, who is the Indweller
in the Cosmic Body, is also the Indweller in-every Jiva.
Every Jiva individually is the body of Tévara, just as the
Cosmos as a whole too 1. In the great sentence ‘Tat Tvam
asi’, the ‘Tat’ refers to ISvara as the Indweller of the Cosmic
Body and ‘Tvam’ refers to the same Isvara who also indwells
the Jiva and has thus got the Jiva too as the body. Thus
all the bodies, the Cosmic and individual, are held in
indissoluble adjectival relationship (aprthaksiddhi) in the one
Tévara. ‘Tat tvam asi’ refers to that oneness of Iévara. It
is an interpretation in which only direct meanings of

expressions are accepted, and the condition of
Samanadhikaranya is fulfilled.
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X
The Jada (insentient) category: Prakrti

Among the two main categories recognised by the
Ramanuja system, the Ajada (the not-insentient i.e. sentient)
categories are I$vara and Jiva. We have been considering
about them till now. As far as Jada is concerned, the
descriptive appellation in the first place refers to Prakrti
(Primordial Nature), the stuff of all material and insentient
existences. While being independent of the Ajada (sentient)
category of the Jiva, it is not so in regard.to Iévara. In
the description of the Sarira-Sariri (body-soul) relation, it .
has already been pointed out that Prakrti as also the Jivas
are in indissoluble relation of unity with God. They have
as much ultimacy and reality as God Himself. But they have
no existence apart from Him, though they have their own
identities that are never lost. So the Prakrti of Ramanuja
system is different in nature from that of the Sankhyas,
for whom it is an independent existence. Prakrti is not in
itself dynamic as in the Samkhya, but functions entirely by
the will of Tévara. It is the substratum of the three Gunas
of Sattva, Rajas and Tamas. By .the will of Isvara, Prakrti
functions in a cyclic order of Srsti (manifestation) and
Pralaya (dissolution), .each of which lasts through immense
ages of time. It is a constantly changing category. In the
state of Pralaya when it becomes absolutely latent in ISvara
without any external manifestation, it is often denoted in
the Upanisads by the word Asat, ‘non-being’. And when

it is manifest in Srsti, it is called ‘being’. Because of its

constant changeability also it is denoted as ‘Nasu'. It is not,
however, non-being in the sense of non-existent but only
in the sense of being non-manifested. In both the states
it has its “individuality related to Iévara in the body-soul
relationship. Its existence in the explicit and involved states
is assured, as Isvara cannot otherwise be the Great Creator.
When Prakrti and the Jivas go into latency during Pralaya

ar
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in their Substratum, the Supreme Being or Brahman,
Brahman is described as causal or Karana-Brahman. When
they come into manifest condition Brahman is called Effect
or Karya Brahman. The idea is that the effect is always
contained in the cause and never newly created. Prakrti and

the Jivas always form an organic whole with Him in all
states.

In Ramanuja’s system Prakrti along with Karma is called
Avidya (Ignorance) and Maya. Both “these concepts are
clubbed together perhaps because Prakrti, activated by the
Divine will, functions in order to bring the Karma of Jivas
into fruition. It is according to the Karma of Jivas that
they get material embodiments and identification with these
material bodies. This identification, although it alienates the
Jiva from Iévara, is a necessary phase in their evolution.
As has already been pointed out, there is no separate
category called Avidya or Maya, which cannot be described
as existent or non-existent, in Ramanuja’s system. Ignorance
(Avidya) is only Karma or Prakrti. Among the vehement
criticisms of Ramanuja against Sankara’s Advaita system,
that against the Avidya-Maya theory is only next to that
against attributeless (NirviSesa) Brahman.

The manifestation of Prakrti from the state of latency
(Pralaya) into patency (Srsti) is in stages and in that sense
may be called evolution. These stages are: a) Avibhaktatva
when ‘Prakrti is latent in the Supreme as salt in water,
absolutely homogeneous and without any distinctions or
differentiation. b) Vibhaktatva when differentiations become
possible c) Aksaravasthd where the different categories
(Tattvas) are on the way to emerge. d) Avyakta, the state
just before the emergence of the categories which -are
twenty four -as in the Samkhya. Gross matter is the last
to evolve. The categories are again, by the will of God,
combined with each other. into dimensions and world

systems fit for the evolving bodies of Jivas to inhabit and
reap the fruits of their Karma.

.



SRI RAMANUJA: PHILOSOPHY 65

In the combination of the final categories of elements
of earth (prthivi). water (apah), fire (Agni), wind
(marut) and ether (Akasa), each combined particle contains
a very small portion of all the other elements. Only they
are in such small quantities that they are of no practical
use. For example in the illusory perception of mirage or
water in desert, what is seen under particular conditions
is the water element contained in the earth. In the perception
of the snake in the rope, the snake exists elsewhere and
the minute portions of it exists in the rope too. That part
is seen as snake. What is called illusory perception is not
due to the absence of the object, but due.to the very partial
selective perception of it under certain conditions. Such
perceptions have no practical efficiency. The water in the
desert cannot be drawn, nor can the snake in the rope
caught. Psychologically the object is present in the same
way as it is experienced, as a real stimuli is received from
the objects. The failures to see the prominent character
of the object is due to certain inhibitions of the perceiving
mind helped by external situation. The difference between
the real and illusory perception therefore arises, not on
account of the absence of the object, but from the selection
of only certain parts of it in perception, and from the fact
that the selected portion has no practical efficiency or
usefulness.

As for dreams, Ramanuja holds the theory that it is
also a creation of God for theindividual, just as the universe
is for all. There is therefore no illusion in his system. When
an experience of a thing lasts for a short time only and
is not of practical efficiency, some wrongly call it illusory
in the sense of a non-existent entity. It may be called
changeful, as the whole of Prakrti is. But for this reason
such experiences cannot be described as illusory i.e.
Rerception of a non-existent entity.
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XI

Kala or time

Kala or Time occupies a special position in the system.
Generally, except Cit (i.e. Brahman and Jiva), all categories

are supposed to come under Prakrti which, being insentient,

is called Acit. Prakrti; as already described, is the substratum
of the three Gunas of Sattva, Rajas and Tamas. As the
Sattva in Prakrti is mixed with Rajas and Tamas, it is also
described as Asuddha-sattva (impure Sattva). Now outside
the bounds of Prakrti there is an entity called Sattva-Stnya
(entity without the three Gunas). This entity is what is called
Time or Kala. Being outside Prakrti, Time does not dissolve
in the Supreme Being like everything included in Prakrti.
It resides in Him, and it is through Time that the Supreme
Being activises Prakrti submerged in Him to evolve into the
various categories. Though called insentient, it is a special
Vibhiti (unique glory) of God, as the whole creative and
dissolution process of Prakrti is regulated by this category.

X1
Suddha-sattva

Among the three elements of Sattva, Rajas and Tamas
constituting Prakrti, Sattva is considered Asuddha or impure
as there is admixture of Rajas and Tamas in it. The system

recognises a category outside Prakrti, designated as
Suddha-sattva or Pure Sattva; which has not even the

slightest stain of Rajas and Tamas. For this reason it is.

not included in Prakrti.

Though the conception of Suddha-sattva is somewhat
obscure, it has a very important .place in the theology of
Ramanuja. It may be called the non-material Spiritual Stuff,
of which is constituted the body of Narayana, the realm
of Vaikuntha and all its denizens who are either Jivas
eternally free, or have attained liberation from the bondage
of Samsara. Prakrti or ASuddha-sattva (i.e. the combination
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of Sattva, Rajas and Tamas) forms the stuff of which all
the world systems and the bodies of their residents are
formed. Narayana and His abode of Vaikuntha are outside
the pale of Prakrti, and so the stuff of which they are
constituted is also not within Prakrti. The special feature
of Suddhasattva“is that it is a stuff of consciousness which
shows other things by itself but does not however know
itself, unlike the Atman described as Svayamprakasa — a
term which means that it shows others and knows itself.
To put it in another way, Suddha-sattva seems to be a
stuff of consciousness without self-consciousness. Because
it is a conscious stuff, it is classified as Ajada (not Material),
though it comes under Acit (insentient).

This rather paradoxical concept of Suddha-sgttva is not
much in evidence in Ramanuja’s major work of Sri Bhasya,
but in the Vedarthasamgraha it is clearly mentioned that
the abode of Visnu is made of Suddha-sattva. In the later
developments of his theology under his successors it comes
into great importance. Its classification as Ajada (not
material) also is justified. It is the only means that helps
the Jiva to know its nature and relation completely. Its
revealing power consists in its being the only medium
through which true knowledge emerges in the Jivaand enable_s
him to attain liberation from this sorrow-ridden world. Until
Suddha-sattva flashes on his mind, the Jiva feels himself
identified with material bodies owing to the oppressive load
of Karma. The light of Suddha-sattva however t_ena_lble's him
to know his spiritual identity. It is because of this important
function of Suddha-sattva that it is classified as Ajada

(immaterial).
X
The diﬁne name, form and abode

Ramanuja’s theism is far more personalistic than the
so-called monotheisms of Semitic origin like Judaism, Isl?.m
and Christianity. In these latter religions the Supreme Being
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is clothed with attributes that are generally found in noble
personages and with intelligence and purposiveness. But God
has no form in these religions, though He might be denoted
by one name. Ramanuja’s personalisation is far more radical.
As if to‘rebut the extreme Advaitic position that the Supreme
Being is attributeless and beyond all name and form,
Ramanuja endows Him with all these in a superlative degree.
The ‘scriptural statment that He is beyond thought and
speech means only that these can only give a very partial
and segmented aspecteof Him and that He transcends the
capacity of comprehension of the impure mind.

In the Gita it is said by the Lord: “Supporting this
mighty universe with but one single fragment of My Self,
I remain unchanged and transcendent.”” In the description
of the Supreme Being given earlier in His ‘body-soul
(Sarira-Sariri)  relationship with the Jivas and Prakrti, the
reference is only to this ‘fragment’ referred to above. His
transcendent aspect is supra-natural- and none of the
common human means of knowledge like perception and
reasoning can comprehend Him. It is only through Scripture,

which is supra-human in orgin, that we get an idea of .

His name, form and abode. The Supreme Being is indicated
by countless names, each name revealing some of His
attributes or extolling His exploits in His incarnations. Thus
we have got Sahasra-nama-stotras on Visnu (Hymn of praise
of Visnu through a thousand names). But there are four

or five names by which' Ramanuja most often indicates

Him. These according to their particularisation and
personalisatiorr are: Sat, Brahman, . Purusottama, Bhagavan
and Narayana. Sat, meaning ‘Being’, is the most generalised
name, indicating that He is the Infinite out of whom a variety
of finite forms come out, in whom they subsist, and in
whoin they periodically dissolve. Brahman is that which has
Brhatva or quality of greatness and is of matchless
excellences. His greatness is that He is the cause and the
Lord of all. "Bhagavan’ indicates that He is the most

R N e o R S T
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worshipful. It is the most general synonym applicable to
Narayana, the specific name of the Supreme Being. This
name indicates also that He possesses six Bhagas or glorious
powers described in Visnupurana (6.5.72-75). These are:
AiSvarya or sovereignty, which consists in unchallenged rule
over all; Jiana or knowledge, which is the power to know
about all beings of all times simultaneously; Bala or strength
which is the capacity to support everything by His will and
without any fatigue; Virya or .valour which indicates the
power to retain this immateriality as the Supreme Spirit in
spite of being the material cause of mutable creations; Sakti
or power, which is the capacity to make the impossible
possible; and Tejas or splendour which expresses . His
self-sufficiency and the capacity to overpower everything
by His spiritual effulgence.

Above all the most intimate and personalised name for
the Supreme Being is Narayana synonymous with Visnu.
Nardyana means He who is the Ayana (dwelling place) i.e.
the source, support and dissolving ground of all Naras or
Jivas including inert matter too. The name Narayana as
denoting the Supreme Being is established on the basis of
the Vedas and universally accepted texts like Visnu Purana
and the Mahabharata. Mahanarayanopanisad, says: “Indeed
then there was only Narayana, not Brahma or I$ana {Swa]
There are however in Visnupurdana and other texts such
passages as ‘Janardana assumes three names Brahma3,
Visnu and Siva to create, sustain and destroy’, which seems
to contradict this theory, Ramanuja’s answer to this is that
such passages mean only that He (Visnu-Nardyana) is the
inner self of the whole phenomenal world consisting of these
deities and other beings. Visnu, mentioned as one of the
trinity along with Brahma and Siva, is only a descent of
Narayana into the created world by His own choice. Besides,
words like Siva mean, ‘pure’ and Sambhu ‘auspicious’.
They can be adjectivally applied to Narayana. Since
Narayana is the Indweller in Brahma, Siva etc., these terms -
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ultimately refer to Narayana only. All beings from Brahma
down to inanimate objects are subject to Karma and bound
to material bodies and are incapable of giving liberation
to aspirants. Nardyana only is the worthy object
(Subhasraya) of meditation and worship for those who want
to be liberated from the bondage of Karma, as He alone
is not bound by Karma but is its controller.

Form and abode

Just as God has a special name, though He may have
several other subsidiary ones too, He has also got a special
Divine Form which is not a manifestation of a Formless

Consciousness or a temporarily assumed one to favour a

worshipper, but an ultimate fact. It is one with His unique
and inherent nature (Svaripa). There is nothing
anthropomorphic about it, though its description may convey
that idea. To counteract this misapprehension, the
excellences of The Divine Form are given in infinite
multiples of anything human. That Form is described as
follows in Gita Bhasya: ‘‘His one permanent celestial form
is a treasure store of infinite qualities such as radiance,
beauty, fragrance, tenderness, charm and youthfulness which
are inconceivable, ‘celestial, wondrous, eternal, flawless,
supremely excellent and appropriate to Him.” In- the
Vaisnava tradition, this form of Narayana is made of
Suddha-sattva, which has been described as a spiritual stuff
not included in Nature (Prakrti). There is however a view
that in Ramanuja’s own writings, he appears to take the
form on the same level as inherent attributes (Svariipa)
described earlier — Truth, Knowledge, bliss, purity and
infinity —, which means that His form is of their stuff
and not of Suddha-sattva. -

He dwells in Vaikuntha or Paramapada which is not
included in Prakrti. The natural senses and intelligence of
man, which are vitiated by impure matter, cannot experience
this form in Paramapada, ‘but to the pure mind of an

B e
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intensely devoted aspirant, He will reveal it. Vaikuntha of
divine splendour and the bodies of all its denizens consisting
of Narayana’s constant attendants (Nityastris) and liberated
Jivas are made of Suddha-sattva. Time, to which all entities
included in Prakrti are subject, has no sway over it.

This abode of Narayana and His form are described
as follows in the famous text called Stotra-ratna by
Ramanuja’s preceptor Yamunacarya in Verses 30 to 46 of
that Text. “When shall T see with my eyes the lotus feet
of Thine, my dearest treasure. which sportively spanned the
world high and low in one stride; and which are waiting
eagerly for the moment for destroying the afflictions of
those who submit themselves unto Thee. O Trivikrama,
when will Thy lotus-feet bearing the marks of conch, discus,
the wish fulfilling-tree, banner, lotus, hook and thunderbolt
+ weapon adorn my head? O great Lord, who art beautifully
clad in shining yellow raiment, whose pure splendour is
equal to that of blooming flax flower, who is endowed with
a deep navel, slender waist, high stature and shining Srivatsa
mark on the broad chest; who shines with four auspicious
arms which reach up to the knees and have the rough scars
of the bow-string, and which speak of their contact with
the crest-lily, the ear ornament and the loose curls of the
braid of Thy Beloved; whose conch-like neck is adorned
with curls of hair and ear-rings hanging over the high and
large shoulders, and by the lustrous beauty of whose face
the brilliant splendour of the spotless moon and the
blooming lotus are put to shame; who has eyes charming
like the petals of a fresh and full blown lotus; gracious
creeper-like brows, splendid lips, pleasant smile, soft
cheeks, prominent nose and curls hanging upon the
forehead; who is handsome with a shining diadem, bracelets,
garland of pearls, necklace, the Kausthubha gem, girdle,
anklets etc., and discus, conch, sword, mace, the excellent
bow Saranga and a chaplet of beautiful fragrant Tulasi;
who has made His breast the abode of Sti whose birth
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place is Thy beloved abode, in whose side-glance the entire
universe has- taken refuge and for whose sake the ocean
was churned and causewayed; who art seated with Si, who
by Her beauty, agreeable sports and merciful deeds is a
match for Thee and Thee alone, and who creates
unprecedented delight for Thee as one separate from Thee
though She is eternally comprehended in Thy cosmic forms;
who art seated on the great serpent Ananta (Adisesa) who
is the sole seat of excellent knowledge and strength, within
the Divine Abode of Vaikuntha, the inside of which is
illumined by the circle of rays emanating from the clustered
gems on the hoods of the serpent who is aptly: designated
by devotees as Sesa on account of the different forms he
has assumed for serving Thee such as residence, conch,
seal, sandals, ‘raiments, pillow, and shelter from the sun
and rain; who has at hand for service Garutman who is
the servant, friend, mount, seat, banner, canopy and fan
and whose figure is' made up of the Three Vedas and who
is beautiful with the scars due to contact with Thy feet;
who approves with noble glances whatever communication
is brought to Thee by Thy beloved chief of hosts,
Visvaksena, who partakes of the remnants of Thy food and
on whom has been bestowed the charge of Thy sovereignty;
who art served by the Eternal ones suited to Thee on
account of their possessing the attributes of omniscience
etc., — the Eternal Ones who are free from all the impurities
of afflictions such as nescience, egoism etc., whose sole
delight consists in being spontaneously devoted to Thy
service and who constantly wait upon Thee with the
respective means of service; who of long arms, exhilaratest
Thy queen Sri with lovely and skilful sports consisting of
diverse new sentiments and emotions and which makes time
divided into aeons and so forth a fraction of a moment;
who art the nectar-ocean consisting of beauty and of the
nature of eternal youth, unthinkably divine and wondrous,
the support of Laksmi or Sri, the sole subsistence of the

devotees, possessor of power, the friend rescuing from
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distress, and the wish-fulfilling tree to the suppliants.
Constantly waiting on Thee alone with all the other desires
quenched — when shall I, an eternal servant of Thine and

Thine alone, delight Thee. having Thee as the Lord of my
life!”

Philosophers often criticise, even ridicule, Rimanuja on
the ground that, in spite of being the great thinker that
he shows himself to be in his Sri Bhasya, he should be
so childish as to dwell so much on what appears to them
an anthropomorphic form of God and a dwelling place
where he stays with His consort, ministers, attendants and
the like. Such critics look -at Raméanuja from the point of
view of their arm-chair philosophy. Ramanuja’s main
interest in philosophy was to link the Vaisnava devotionalism
of the Alvars with the Vedanta' which seeks to find out
the unity behind diversity. His philosopher critics forget this
and assume that he should have abandoned his Vaisnavism
when he took up the role of a philosopher. For him
rapturous devotion to a personal Deity is far more important
than the hair-splittings of philosophy. To subvert the
criticism of anthropomorphism, he seeks to enhance the
excellences of Narayana thousandfold of what is human.
It is not that the Narayana concept is an exaltation of human
form and qualities. What is human is only a distorted
presentation of Narayana's excellences.

Besides being a man of spiritual enlightenment, he knew
that ordinary man requires a very concrete conception of
God if he is to focus his attention on the Divinity and
gradually attain spiritual insight. Concentration on a formless
abstract Consciousness endowed with attributes that are seen
‘only in a concrete human personality may be advocated
by persons who consider themselves highly civilised, but
the practice of it is impossible except for very highly
advanced aspirants. In the Semitic religions which uphold
the idea of a formless God with human attributes, religion
becomes gradually the acceptance of certain dogmas and
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social practices. Prayers become petitions addressed to some
vague entity. Gradually social cohesion, and not spiritual
experience, becomes their aim, and religion becomes highly
politicised.

If the Supreme Being is the source of this whole
universe, which is only a conglomeration of a most amazing
variety of names and forms, and if He can be endowed
with qualities and excellences that are human, what reason
is there to consider it sacrilegious to hold that He has a
name and an archetypal Form, which is not a single form
but a multiform. So there are Indian theologians who
consider it proper to adore the Divine in any form that
a particular cult upholds, provided there is the basic
understanding that the Deity is an expression .of the
Universal Being, the Sat-chit-ananda of the Upanisads.
Among such thinkers is Bhaskara the propounder of the
Bheda-bheda doctrine and Sankara the pure Advaitin at the
level of the Vyavahara or prima facie level. They preceded
Ramanuja. Ramanuja too will not object to worship of
various Deities provided it is accepted that Narayana
indwells every Deity and the worship done to the Deity
is really to Narayana. This is the farthest limit of liberalism
he is prepared to accept. For Narayana and Nardyana alone
is that Archetypal Form, and other Deities can only be His
partial manifestations. Narayana with the Archetypal Form
described before is Brahman. He is not an Impersonal.
Absolute. There is nothing. above Him.

Now a relevant question in connection: with the form
of Narayana is whether the God of Ramanuja’s system has
got two bodies. Being the Sariri (mdwcller) of the Cosmos
as a whole and in parts, He has got a Sarira (body)constituted
of all the Jivas and Nature. It is also claimed that He has
got a Divine Body which is in Vaikuntha beyond the range
of Prakrti. How is this to .be reconciled? Sarira-Sarir
doctrine is the core of Ramanuja’s metaphysics entitling him
to the claim of a great Vedantic thinker. Does not his
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theology of Narayana in Vaikuntha contradict this? The
answer is that the transcendence of God is as important
a Vedantic doctrine as of His immanence. Though
immanent, His being is not exhausted thereby, nor does
He become identified with Nature as in a pantheistic
doctrine. His immanent aspect is only an insignificant part
of Him. “Permeating the whole universe by a particle of
mine, I remain transcending it”’, says the Gita. The
Tripad-vibhiiti - maha-narayanopanisad speaks definitely of
four Pada’s (parts or aspects) of Reality — Avidya-pada
(Ignorance Aspect), Vidya-pada, (Knowledge Aspect),
Ananda Pada (Bliss Aspect) and Turlya-pada (Transcendent
Aspect). Avidya-pada alone is completely distinguished as
a gross manifestation modified by ignorance (Avidya), while
the other three are treated together as a unity of the subtle
(Stksma), the potential (Bija), and the Transcendent
(Tariya) aspects of Reality, free from the sway of ignorance.
Unlike in the case of Avidya-pada, there is in the unity
of the other three, the Pure Radiance of Sentiency and
unalloyed Bliss. In that Radiance is manifest the eternal
Vaikuntha, with which Mahavisnu is identified.

Apart from this Vaisnava Upanisad; it is a well-known,
fact that Vedas and the Upanisads often speak of the four
Padas (aspects) of the Supreme Being, of which only one
is manifest and the rest are transcendent. So to establish
the metaphysical relationship of the manifested world with
the Supreme Being as His body does not militate against
His having a transcendent Body of Suddha-sattva, or as
some will put it, of one of His attributes called Svariipa
(inherent nature) discussed earlier. His having that
Archetypal Form of Nardyana does not make Him a mere
individual like those endowed with material bodies. He
manifests Himself as Avataras of various kind. These -are
the four Vyuhas consisting of Vasudeva, Samkarsana,
Pradyumna and Aniruddha. They have all bodies of
Suddha-sattva. They are not different Deities springing from
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a causal Deity but the presentations by the same Deity to
control and direct the cosmic processes. Next there are three
Guna-vataras Brahma, Visnu and Mahesvara for creation,
sustentation and dissolution, and there are various
lila-vataras known generally as incarnations proper in Hindu
theology. Thus Ramanuja’s idea of Nardyana in Vaikuntha
with a particular Archetypal form does not militate against
his Sarira-Sariri doctrine according to which  Prakrti and
Jivas form the body (Sarira) and the Supreme Being is
the Sariri (the Indweller). The latter is His Nitya-vibhiti
(eternal and intrinsic nature) and the former His Lila-Vibhiti
(sportive and changeful ‘nature).

XI
The doctrine of Bhakti (devotion)

It has been stated in the early sections of this thesis
that Ramanuja entered the field of philosophy and theology
only to provide the required intellectual support to the
heritage of passionate love of God that the Alvars had left
for mankind. His teachings on Bhakti are therefore
-addressed to both intellectuals who want such a support
as also to simple souls who have naturally got unalloyed
faith in God and submission to His will.

Bhakti is described as knowledge of the Ultimate Reality
as one’s highest treasure and the consequent excessive
adoration and attachment to Him. It is not a mere feeling,
but conviction consequent on the knowledge of our ultimate
relationship with Him that generates love and attachment
to Him. Ramanuja therefore equates Bhakti with Dhyana
and Upasand. Dhyana means concentration of mind on Him
and Upasana continuous thought of Him.

How can this state of mind be obtained? — is the
question that comes to a spiritually interested student of
philosophy. For the benefit of . such enquirers, Ramanuja’s
system divides Bhakti into three stages of development —
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Sadhana Bhakti (practice of devotional means), Para-bhakti
(higher devotion), and Parama-bhakti (supreme devotion).

The first requisite for an aspirant at the stage of
Sadhana Bhakti is a strong faith in God as the highest value
and a sense of the utter transitoriness of worldly
achievements. He will then have to turn to the scriptures
and teachers who impart the doctrines regarding the Self,
Nature, and God. Duties of life have to be done without
attachment, and for success in this one must have an
understanding of oneself as the Atman (Atmavalokana). For
this, Karma Yoga and Jhana Yoga have to be practised
together, as they are mutually involved. This, according to
Ramanuja, is the import of the whole teaching of the first
six chapters of the Gita. By pure contemplation a highly
qualified aspirant can try to overcome the identification of
the Atman with the body. But this is very difficult, almost
impossible for the average aspirant. He has therefore got
to work, fulfilling the duties of life without desire for the
fruits of actions, which are to be made an offering to God.
Work and cultivation of knowledge have therefore to be
combined. There is thus no opposition between Karma Yoga
and Jnana Yoga in Ramanuja’s doctrine. They are mutually
complementary.

The various details of disciplines that are to be practised
for developing the Sadhana Bhakti into Prema Bhakti (loving
devotion) are as follows:

1). Viveka: Practice of discrimination. While it applies
to all things that are taken in through the senses, Ramanuja’s
system specially emphasises the need to be discriminate in
taking food 1.e. eat only things that are Sattvika or
purity-generating and are prepared and served only by
persons and in conditions that are pure.

2) Vimoka: It consists in resisting impulses of passions
like anger, sexuality, jealousy etc.
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3) Abhyasa: It is the practice of all disciplines like
worship, Japa, collective singing of the Lord’s name, visiting
holy places etc. which remind one of God as the Indwelling
Principle (Sesi) in oneself and the whole universe.

4) XKriya: This consists in the performance of the
five-fold duties of life. These are: a) The duty to the Divine
Spirits or the Devas by performing fire-sacrifice like
Agnihotra; b) The duty to the Rsis. The Rsis, the great
seers, have propounded the Vedas, Puranas, and all holy
literature for man to study and contemplate on. Man fails
in his' duty to them if he does not devote some time to
such studies; ¢) The duty to the ancestors: it consists in
the performance of Sraddha and daily ceremonial rites to
keep up one’s link with one’s ancestry; d) Duty towards
man: This consists in the discharge of all one’s social and
professional duties and contributing one’s mite towards
giving food, education, relief of suffering etc., in regard
to one’s fellow beings who are in need of such services;
e) Duty to brute creations. Animals and plants play an
important part in social welfare. They are also God’s
creation. Their wanton destruction and over-exploitation
should be avoided and an attitude of harmony with their
life should be cultivated.

5) Kalyana: It consists in the practice of virtues like
truth (Satya), straight-forwardness (Arjava), kindness
(Daya), benevolence (Dana) and love of all beings (Ahimsa).

6) Anavasada: It means freedom from despair,
pessimism etc., and preservation of a cheerful and positive
attitude of mind.

7) Anuddharsa: It is the capacity not to yield to
excitement, or depression and to preserve an even
temperament in all situations.

~ By the long and continued .practice of these moral
dfscq_ahr_les,‘ by the practice of detachment through
discriminative knowledge combined with work, and by the
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practice of Dhyana (concentration) and Upasana (continuous
thought of God), the mind of the aspirant gets purified
and develops the power to perceive the Divine as his inner
self. At this stage his faith is strengthened by the glow of
love and develops into Para-bhakti when the mind, even
without any external stimulation, goes towards the Lord in
place of sense objects. This is intensified when the devotee
begins to feel the great attraction of the Lord, and Bhakti
is said to develop then into the stage of Parama-bhakti.
The devotee becomes mad with love and longing, and is
always in intimacy with the Divine. Parama-bhakti is the
same as what is known in this system as Prapatti when
attachment to God becomes the sole music of one’s life
and one is immersed in the bliss of the Paramatman. There
are however some differences between the conceptions of
Bhakti and Prapatti, which are explained in the next section.

It should be specially noted that Bhakti of this kind
is not a state of emotional excitement that comes up like
an effervescence and then perishes. It is the result of the
higher knowledge as distinguished by the lower knowledge
described earlier as a part of Karma Yoga. That lower
knowledge is the understanding that one is the Atman and
not the body. It is an the basis of this Atman-knowledge
that Upasana or continuous communion with the Divine
becomes perfect. Then there arises in the aspirant the higher
knowledge that he is merely a Sesa (a part or liege of
the Lord) and that the Lord is the Sesi (the Whole or
the Master). It is the feeling-pattern generated by the dawn
of this higher knowledge that expresses as Parama-bhakdi.
To know is to love, and knowledge and -Bhakti become
identical.

There is a view that this Parama-bhakti is identical with
what is known in this school as Prapatti or taking Refuge
in God. The topic is discussed in the succeeding paragraphs.

-1
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X1
The doctrine of Prapatti

The devotional attitudes that enter into the act of taking
- Refuge (Prapatti) are as follows): 1) Resolve to subordinate
one’s will always to the Divine will. 2) Avoidance of all
that are contrary to His will. 3) Firm faith that God is the
saviour of all. 4) Acceptance that God’s protective grace
is always with one. S) A feeling of one’s pitiable state owing
to a realisation of the insufficiency of all self-effort made
for one’s salvation. 6) Resigning oneself absolutely to His
care and protection.

All these attitudes of mind are involved in
Parama-bhakti, and in this sense both Prapatti and
Parama-bhakti are identical. But it will be noted that
Parama-bhakti is the end product of a long and difficult
course of discipline of the head and the heart described
earlier in the section on Bhakti. The intellectual equipment
and the social environment required for it is available only
for a few. Prapatti is therefore considered an independent
path for others, provided they can cultivate the mental
attitudes mentioned earlier. These attitudes can be
summarised as unalloyed and unshakable faith in God and
His saving grace. The Prapatti doctrine holds that a single
moment of resignation with-this attitude of mind is enough
to bring the Lord’s grace operative on the Jiva. The effect
is immediate and non-laborious. Prapatti is therefore
considered even superior to Bhakti.

Prapatti was the means by which Ramanuja made the
grace of devotional doctrine available to men of lower castes
who were excluded from Vedic study and therefore of the
Upasana inculcated in the Vedas. The teachings on this topic
are not reflected as much in his St Bhasya as in his
commentary on the Gita and his purely devotional writings
like Vaikuntha Gadya. Strong faith in God, resignation to
Him and non-attachment are the qualities that link man with
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Him and elicit His grace. These are more fundamental for
salvation than the self-effort of man. In fact the object of
all self-effort is to generate this congenial mental attitude
for grace to work upon the aspirant’s mind. If, simple and
unsophisticated people, humble by birth and upbringing,
have got this naturally, it is reasonable that the grace of
God lifts them up from Samsara. It is this consideration
that gave Prapatti such an important place in Ra@manuja’s
doctrine.

While the doctrine is very noble and brings a much
larger cross-section of humanity within its ambit than the
Bhakti doctrine, one also feels that it is an
over-simplification that may lead the doctrine into abuse
and vulgarisation. For, the type of faith leading to
instantaneous and absolute self-surrender is rarely found
either among the masses or the classes.

Love of God for His special devotees

The doctrine of Prapatti has, in a social sense, made
the devotional doctrine accessible to a much larger circle
beyond the learned and the high-born. The transcendent
Being making Himself available even to the weak is
symbolised by the analogy of the elephant kneeling down,
so that those who cannot ascend to its height may also
get upon it. It is an act of condescension. Here God makes
Himself available without giving up His supremacy
(Gambhirya). But there is a situation in which God
surrenders Himself to the devotee more than the devotee
surrenders to Him. That is in the case of the devotee whom
the Bhagdvad Gita calls the ‘JiianT’. Four types of devotees
— the grief-stricken, the enquirer, the boon-seeker and the
knowing-one (Jiani) — seek and adore Him, says Krsna
in the Gita. All of them, He says, are Udara, generous
gift-makers i.e. makers of self-surrender. But the knowing
one (Jiani) is as good as His own self. The Lord seems
to be regardless of His own supremacy (Paratva) in making
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this statement. Who is the JAani? Not a learned man or
a JaanT in the lower sense of one who has cultivated
detachment of mind to some extent. A Jiani is one to
whom the consciousness of his being only .a $esa,
(instrument, liege) of Tévara, who is the only SesT (Principal,
Master) in the universe, has become natural, and who
therefore lives in utter peace to fulfil the Lord’s will alone,
without any thought of his own future. If the aim of all
study of the scriptures and the practice of Jnana, Karma
and Bhakti Yogas is only to attain to this consummation,
then those who have it naturally have the special grace of
the Divine. Irrespective of whether it is gained after long
striving or in a moment by Divine grace, those who are
in the state of utter self-surrender, the Jianis, are God’s
special devotees, and the Lord regards them as His own
self. Their generosity (Audarya) in the matter of
surrendering their ‘self’ to the Lord is absolute and no
remnant of the self is left.

It is with regard to such devotees that Ramanuja says
in his Gita-bhasya, commenting on Verse 18 of the 17th
chapter, “I look upon the JAani as my very soul, and
therefore without him I cannot sustain myself.”” Just as the
JAanT cannot sustain without the Lord, the Lord, as it were,
reciprocates that sentiment by the inseparable bond of love
for the devotee. So Ramanuja describes the Lord as
 @srita-vatsalya-vivasah® — one who is overwhelmed by His

Vatsalya (tender protective love) for the devotee who i

a_bsolutely dependent on Him. The use of the term Vatsalya
gives a further depth of meaning to the expression. A Vaisa

also means a calf, and Vatsalya therefore means the

self-forgetting protective love that a cow shows towards its :
new-born calf. In the presence of such a love the

accessibility (Saulabhya) of the Lord overshadows His
Paratva (transcendence). The two contradictory aspects of
Tsv?ra are reconciled in this highest region of God-love:
It is said that God loves such devotees more than Himse
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and humbles Himself before them abandoning His majesty
(Gambhirya). So in the Bhagavata Purina (9.4.63) it is said
by Visnu: “I, to whom devotees are dear, am like a slave
without any freedom. For, my heart is in the grip of such
holy devotees.”

Ramanuja: An estimate of His significance

Among the teachers of the Bhakti Schools of Vedanta,
Ramanuja holds a pre-eminent place for the following
reasons: 1) His was the first thorough-going and decisive
criticism of the Advaita of Sankara characterised by an
attributeless Brahman as the Supreme Reality and the
doctrine of nescience which has no positive location or
existence, though this protest had already been made
partially by an earlier thinker Bhaskara, the propounder of
the Bheda-bheda philosophy. 2) Ramanuja’s system of
thought was the store-house from which all the later Bhakti
teachers-drew liberally, making only some limited changes
to suit their tradition of theology. 3) He was the first to
propound a philosophy of theism in which God is the
Absolute and the Absolute is God — in fact to obliterate
the distinction between these two that Sankara’s Advaitism
had projected. 4) He gave to Indian thought a God who
includes everything in Himself but yet transcends the world
of becoming, and who, according to his Sarira-Sariri
doctrine is the indweller of the cosmos as a whole and
of every bit of it. S) His theology presents God as
transcendent in nature and majesty, but at the same time
easily accessible to those who want Him in truth. 6) The
God we get in His doctrine is a being who has Truth,
Knowledge, Bliss, Purity and Infinity as His inherent nature,
who has Omniscience, = Omnipotence, Lordship,
Immutability, Splendour, Generosity, Compassion etc., as
countless auspicious qualities; who is the great creator; who
has a form that is archetypal and the quintessence of beauty
and attractiveness; who has a Trans-Natural Realm of
Spiritual Stuff where He is present always with constant
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attendants and the liberated Jivas; who bears the supreme
Name of Narayana; and who, being the indweller of all
beings including Deities, constitutes the only One who is
worshipped and who can grant liberation from the trammels
of Samsara.

-y
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Sri Nimbarka:
I Life and Philosophy - Dvaitadvaita

A noted teacher of Bhakti-Vedanta, who came soon
after Ramanuja, was Nimbarka. According to G.R.
Bhandarkar he died in 1162, some 25 years after the
traditional date of Ramanuja’s passing. He is likely to have
preceded Madhva too (1238-1317). It is most likely that
he flourished a little later in the 12th century, as he has
criticised Ramanuja in some respects. He was born of
Telugu parents, Jagannatha and Sarasvati. His name
Nimbarka is said to be derived from the place of his birth,
Nimbapur, which is identified with a place now known as
Naidupattana in modern Bellary District. Certain legendary
traditions however interpret his name in another way, giving
it a_miraculous turn. It seems he was originally named
Niyamananda. He invited an ascetic to take his Biksa (food)
at his house one day. It was very late, almost dusk, when
the meal was ready, and so the ascetic would not partake
of it, as it was against the practice of his sect to take
food after sunset. Niyamananda therefore prayed to the
Lord for help in this difficult situation, and the Lord
responded by placing His radiant discus known as-SudarSana
on the western horizon. The discus shone there like the
sun, and the ascetic was shown this sun-like brilliance from
the top of a Nimba tree. Thinking that the brilliance was
of the real sun, the ascetic took his meal after this. On
knowing that this was really a miraculous happening, he
gave to Niyamananda the new name of Nimbarka for having
shown the sun (Arka) from the top of a Nimba tree.
Nimbarka was a devotee of Krsna, and he spent his time
mostly in Mathura the birth place of Krsna. Nothing more
is known about his life.
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Like all Acaryas who preceded him, he also tried to
present his theology on the basis of the Brahma Sitras and
the Bhagavad Gita. But unlike the great commentaries on
Brahma Sutras, his is brief, and for that reason, very clear
and free from the usually accepted dialectical method of
stating the doctrine of the opposing schools as prima facie
view (Pairvapaksa) followed by its refutation and statement
of one’s own doctrine (Siddhanta). He has also written a
small work of ten verses known as Da$a-$loki. giving a
short exposition of his doctrine for beginners. He is
supposed to have written a commentary on the Bhagavad
Gita, but it is not extant now. He had many disciples who
wrote several works on his teachings. The most famous
of these writers was Ke$ava Kasimiri who, among several
other works, wrote commentaries on the Brahma Sitras and
the Bhagavad Gita.

II Bhedabheda of Bhiaskara

The doctrine expounded by Nimbarka is known as
Dvaitadvaita — duality in unity. It is not anything entirely
new. What Nimbarka has done was mainly to adapt the
Bhedabheda doctrine of Bhaskara to the Vaisnava theology.
In the Brahma Sttras we get two teachers standing for two
variations of this doctrine. Audulomi thinks that the Jiva
is different from Brahman in the state of ignorance, but
becomes one with Him in liberation, as a river becomes
one with the ocean on joining it. A$maratya is of the view
that Brahman and the Jiva are related as cause and effect.
Later, more elaborate expositions of this trend of thought,
with variations of their own, were made by Bhartrprapafica
and Yadava-praka$a. Their original writings are not available
now..The most original and profound exposition of the
doctrine was made in the classical period of Indian
philosophy by Bhaskara under the name Bhedabheda
(difference-in-non-difference). Thou

gh he has also written
a commentary on the Brahma Sitras expounding this
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doctrine, his is a forgotten system in Indian philosophy.
This is mainly because he did not affiliate himself with
any theistic cults and remained at a philosophical level like
the Samkhyas. And like the Samkhyas he has no followers
today, and even in philosophy texts. he is seldom dealt
with, though he deserves a place among the great
philosophers of India. It is on the lines chalked out by him
that all the Non-Sankarite systems of thought came into
existence and trailed their metaphysical path. no doubt with
great variations to suit their strong theistic bent. Nimbarka
is one of those, and the very name of the system
Dvaitadvaita (duality in unity) is only a synonym of
Bhed@bheda (difference-in-non-difference)

Owing to their close affinity. a brief consideration of
Bhaskara’s doctrine will be relevant in the study of
Nimbarka’s system. Bhaskara is a strict Vedantin in the sense
that he takes his stand on the Upanisads and Brahma Siitras.
The Upanisads have many passages which speak of the
Supreme Being as one without a second and without any
attributes. They have also an equally large number of
passages which describe Him as possessed of countless
glorious attributes and as different from the Prakrti
(Primordial Nature) and Jivas. Bhaskara contends that
Saikara's Advaita takes the former types of passages
literally, while the direct meanings of the latter type. which
lean towards duality and attributefulness. are distorted. They
are figuratively made to support the commentator's view.
Such text-torturing is illegitimate. The direct meanings of
passages should always be adhered to. To support the theory
of attributeless non-duality, the Advaitin brings in the
doctrine of Maya and the theory of two tiers of Reality
(the really real and the apparently real). known technically
as Paramartha and Vyavahara. All these find no place in
the Upanisads and are taken from Stinyavada Buddhism and
given a Vedic camouflage. Such is Bhaskara's main criticism
of Sankara’s interpretation of Vedanta.
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So interpreting the Upanisadic passages according to
their direct meaning, Bhaskara presents a Brahman who has
innumerable auspicious attributes but without any particular
form. Brahman, according to him, transforms Himself into
the world of duality and change, without however losing
His entity as the Absolute and Unitary Being. It is to explain
this that the Advaitins bring in the theory of Maya and
apparent transformation. But Bhaskara rejects these as not
only unsupported by the Vedas, but also as introducing more
confusion than clarification. On the other hand, he maintains
that Brahman has infinite power by virtue of which He can
transform Himself in a real sense without losing His entity.
If you deny this power, Brahman is reduced to a material
substance to which alone is applicable the rule that real
transformation destroys the original substance. The Jiva in
his real nature is one with Brahman, but gets differentiated
from Him in the state of bondage by what is called the
Upadhis or Adjuncts of body-mind. It is like the one
all-pervading atmosphere of which portions are limited by
pots. Now what the ontological status of this Upadhi is,
is not very clear. It must have necessarily its source in the
Primordial Nature, which Brahman projects out of Himself
by His mysterious power. Because of this limitation of
Upadhi, the Jiva is different. from Brahman, while he is
in bondage, but in liberation he becomes one with Brahman,
as a river becomes one with ocean when it enters it. Because
in bondage the Jiva takes the nature of Bheda
(differentiation) from Brahman but becomes non-different
(Abheda) from Him in liberation, the system styles itself
as Bhedabheda (difference-in-non-difference).

Now a marked difference of Bhaskara’s’ system from
Bhakti-Vedanta is that though his Supreme Being (God) i
the same as the Absolute, and though that Being is endowed
with all auspicious attributes, He is not a Person, and there
is no place in the system for adoration, praise and worship;
nor for that most important factor in the disciplines of all

e S S
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schools of Bhakti-Vedanta — Divine Grace. According to
Bhaskara, by the performance of the duties imposed on
one by the Vedas without any desire for their fruits. and
the practice of meditation on Brahman and the Jiva's
oneness with Him, the Jiva will be able. by the strength
of his aspiration for freedom, to release himself from the
bondage imposed by Upadhis. His system therefore does
not preach devotion to any form of the Deity, nor does
it affiliate itself with any personalistic cult. So though his
conception of Brahman is attributeful and his system realistic
in rejecting the Avidya-Maya doctrine and in conceding
reality to bondage and liberation, it has no place in
Bhakti-Vedanta. :

ITT Metaphysics of Nimbarka

Still in an account of the development of thought, it
deserves a place in the Bhakti-Vedanta philosophy, because
much of his metaphysics is accepted by the school under
consideration here, namely the Dvaitadvaita system of
Nimbarka. The very name Dvaitadvaita (duality in unity)
is synonymous with Bhedabheda (difference-in-identity).
Like all Vedantins, Nimbarka holds that Brahman is the only
ultimate existence, but He manifests Himself as the manifold
world of becoming consisting of the Jivas and the Jagat.
They exist in Him and are sustained by His Prabhava (unique
power). To the question how the existence of this diversity
can be reconciled with His being the One Unitary Being,
the answer is that all contradictions which worldly logic
poses. are resolved in His spiritual being. What are called
contradictions can co-exist in Him in harmony unlike in this
limited world of ours that is bound by laws of time, space
and causation. He also gives the following statement of this
doctrine of co-existence of non-difference and difference
in non-mystical language. Brahman is non-different from the
world and souls because these depend on Him for their
being or their very existence, but He is different from them
as He is self-dependent and possesses the unique qualities
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of omniscience, omnipotence and the like, which the latter
do not possess. The difference of the Jivas and the universe
from Brahman is thus natural. Yet they are one with Him
in so far as they are His projections and cannot exist apart
from Him. This is only another version of Ramanuja’s
‘Aprthak-siddhi’ or inseparable and non-reciprocal
dependence.

Brahman is therefore the material and efficient cause
of the world. To the question how the creator can also
be the created, the answer given is: He, the omniscient
and omnipotent, modifies Himself into the form of the world
by the projection of His power or Prabhava. The
unconscious Prakrti of the Samkhyas is not the material
cause of the world. Brahman is both the material and
efficient cause of the world, and His being so, is one of
His essential attributes, just like Truth, Knowledge etc. In
manifesting as the worid of many His essence is not in
any way affected, as it is His Power that expands itself
in the state of creation and contracts in that of dissolution.

In his theory about the relation between the One and
the many, Nimbarka differs from Ramanuja in one
important respect. To describe the universe and Jivas as
an attribute (ViSesana) of God is not acceptable to
Nimbarka, because an implication of calling anything an
attribute is that it differentiates its possessor from something
else. Now as there is no entity other than Brahman, who
includes all that exists, He cannot be distinguished from
another by any attribute. He has no objection to the
description of Brahman as Sariri (soul) and the world as
Sarira (body). But he holds that it is better to say that
there is both difference and non-difference in Brahman,

and describe Vedanta as Dvaitadvaita and not as
Visistadvaita.

Another criticism is that soul and matter are substances,
and to call substances as attributes is wrong. Further we
get a knowledge of a thing through its attributes. So if the

B e e e S e e



SR NIMBARKA 91

Jivas and the world are the attributes of God, they must
give us an understanding of that substance which they
qualify, namely God. But these give us no experience of
God. Again God is said to have all auspicious qualities as
attributes, besides the attribute of this imperfect and sinful
world and the Jivas. This is contradictory in a perfect God.
For all these reasons Ramanuja's theory of the world and
the Jivas being related as Visesas or attributes to a God
who is their ViSesya or the object qualified, is rejected
by Nimbarka. For such reasons Nimbarka would not describe
his system as ViSistadvaita, but as Dvaitadvaita (diversity
in unity) only.

IV Brahman

According to Nimbarka Reality is of two orders:
Independent (Svatantra) and Dependent (Paratantra). The
only independent entity -is God or Brahman. Dependent
existences are of two kinds, conscious and non-conscious.
The Jiva is the only conscious entity other than the
independent entity of Brahman. Non-conscious entities are
three — Aprakrta or Supra-natural Stuff, Kala or Time,
and Prakrti or Primordial Nature.

God is known by several names as Paramatman,
Bhagavan, Isvara, Rama, Krsna and Purusottama. Unlike
other entities He is free from the five kinds of imperfections
(Klesas) — ignorance, egoism, attachment, hatred and fear
of death. He is omniscient and omnipotent and His will
is always accomplished (Satya-sankalpa). He is the only
Being free from the law of Karma. He is Nirgupa (without
Gunas) in the sense that the Gunas of Prakrti — Sattva,
Rajas and Tamas — have no sway over Him. But He is
the substrate of all auspicious Gunas or qualities. He is
the great Creator and the only Redeemer, and none but
He can lift the Jiva from the trammels of Samsara and
give him liberation.
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He possesses the six unique qualities manifest in His
creative work. These are: 1) Jidna or Knowledge through

which he can perceive every thing of every place and of

all time; 2) Sakti or power by which He can make even
the impossible possible; 3) Bala or strength with which He
supports the whole universe; 4) AiSvarya or Lordliness by
which He controls everything; S) Virya or Energy which
makes Him tireless under any circumstance; and 6) Tejas
or Prowess by which He can suppress any opposing force
and can Himself remain never suppressed.

There seems to be no clear-cut distinction between the
Svartipa and Svabhaava of Isvara, as in Ramanuja’s system,
in which all the above powers and many others are included
in the Svabhava i.e. in Tsvara’s relation with other beings.
In general Nimbarka's system recognises I$vara as the
Substrate of all auspicious attributes, of which man can
grasp only a few. He has an eternal form made of eternal
self-manifest Bliss, which has knowledge, bliss and
infinitude as its essential qualities, and which is the
embodiment of supreme beauty, youthfulness, sweetness,
charm, fragrance and softness that cause thrills on contact.
Though all these are non-different from Him, their substrate,
yet they are not identical with Him. There is both difference
and non-difference between Him and His attributes.

The eternal form of God is Ridha-Krspa. Krsna is the
Lord of Love, and Radha the Power of Love. They are
inseparable from each other. God, having the eternal form
of Radha-krsna, has a heavenly Abode beyond the limit
of Prakrti or material Nature. That Abode is Vaikuntha
which is made of the stuff of Aprakrta-Sattva (the same
as Ramaénuja’s Suddha-sattva), which is of the nature of
self-luminous divine effulgence. While all-pervading, the
Lord is specially present in this eternal Divine Abode, served
b)f_Hns eternally liberated attendants like Visvaksena, Jaya,
V}Jaya etc. Garuda is His mount, and E\di:éesa, Hi:s seat.
His weapons consist of Sankha (conch shelli, Sudarsana
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Cakra (discus) and Saranga (bow made of horn), while his
musical instruments include a lute and a hormn. He is
decorated with a Kirita (crown), ear-rings, Kausthuba Jewel,
ring, yellow garment and Vanamala (garland of choice
flowers and Tulasi). All these are constituted of
Aprakrta-Sattva (luminous non-material stuff).

Manifestations of Brahman

While this is His Archetypal form on which devotees
are required to meditate, He has several other forms in
His creative manifestation. These are the Vyiihas and the
Avataras. The former are emanations meant to regulate the
various stages of creation as also for meditative purposes.
The Vyiihas are four—Vasudeva, Sankarsana, Pradyumna,
and Aniruddha. Vasudeva is the Supreme Lord Himself and
is n that aspect known also as Ksetrajiia. Sankarsana is
the Antar - yamin, manifest in all as the Individual Self.
Pradyumna is the Manas (mind) of all beings. Aniruddha
is the controller of cayse and effect, and from him is
manifest the entire universe, animate and inanimate.

For the protection of Dharma and blessing of devotees,
He manifests Himself as Avataras or lncamati@ns. When
He thus incarnates, even if all His potencies (Saktis) are
not manifest, He is still in His Svariipa (divine status). There
are three types of incarnations: 1) Gunavatiras are His
manifestations assuming one or the other of the three Gunas
of Prakrti—Sattva, Rajas and Tamas—for creation,
preservation and dissolution of the manifested universe.
These Gunavataras are known as Brahma, Visnu and Rudra.
2) Purusavatara is the manifestation for controlling the
evolution of. Prakrti and rests in Causal Waters
(Karanamava). 3) Lilavataras have several variations. Of
these, in Avesdvatara the Lord’s own self uses a
psycho-physical organism having no Jiva to intervene. The
example given of this, is the incarnation as Nara-Narayana.
In Saktyam$avatara the Lord infuses His potency into an



94 BHAKTI SCHOOLS OF VEDANTA

organism possessing a Jiva and manifests His power through
him. Examples are Parasurama, Kapila, Sanatkumara,
Narada, Vyasa etc. Lastly there are Svarlipavataras in which
the Lord manifests Himself in His Sat-cid-dnanda form.
They are sub-divided into AmSarQipavatéaras in which though
the Lord is fully present in the person of the organism,
He manifests them only partially. The examples of this are

incarnations as Matsya, Kirma, Varaha, Vamana etc. The

other is Pirnavataras in which all the qualities and powers
of the Lord are expressed. Such full incarnations are only
of Nrsimha, Sri Rama and Sii Krsna.

Thus for Nimbarka God is essentially formful and the
substrate of all auspicious attributes. When the Upanisads
speak of Him as ‘Nirguna’, it means only that He is not
subject to the Gunas or Prakrti. So also ‘Nirvisesa’ (without
attributes) means He is without attributes born of nescience
as in the case of worldly objects to whom those attributes
are limitations. His form and auspicious attributes do not
impair His all-pervasiveness, just as the sun’s form as a
disc does not prevent His all-pervasiveness by His light.
So also when the scriptures speak of Him as beyond
thought, it does not mean that He is an unknown and
unknowable entity. It means that He is not known by the
senses and the mind like worldly objects. But to a mind

purified by devotion and austerity, He reveals His uniqué
form.

V Jiva

Description of the Jiva

In the Dvaitadvaita doctrine of Nimbarka the Jiva is
both different from and identical with Brahman. In the first
place, the Upanisads are replete with passages which speaK
of the Jiva as different from Brahman, and these passages
are not to be explained away. If the Jiva were absolutely
identical with Brahman, then by creating this universe which
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is full of all kinds of sufferings, the Paramatman would
be guilty of doing wrong to Himself. The Jiva is the doer
of good and bad deeds and he experiences the three kinds
of pain resulting from past deeds. At the same time, several
Upanisadic texts assert the identity of Brahman and Jiva.
By identity here we have to understand that the existence
and activities of the individual self are all dependent on
the Lord.

There are several theories about the Jivas in the
Bheddbheda way of thinking. According to Bhaskara, the
Jiva is one with Brahman when freed from the Upadhi or
adjunct limiting him. When the Upadhi is overcome in
liberation, the Jiva becomes one with Brahman. Audulomi
holds that the soul is different in bondage but hecomes
one with Brahman in liberation, as the water of the river
becomes one with the ocean when it joins the latter.
According to ASmarathya, even in bondage the soul is
different and non-different from Brahman as a ray of light
is from the sun. Kasakrtsna is of the view that Brahman
residing in the heart is the controller, and the soul is the
controlled.

Amidst these different conceptions, Nimbarka’'s
Dvaitadvaita doctrine holds that the Jiva is a part of the
qualified and determinate being of God to whom it is
subordinate and attributive in a primary sense. The Jiva
is different from Him, since he is created, subject to
nescience, and dependent and controlled by Him. Since the
Jiva is inseparable from God as the sun’s rays from the
sun; since he is pervaded and controlled by Him; since he
subsists in Him;and since he shares His nature,the Jivais
also non-different from Him. As the Upanisads contain
passages which speak of the Jiva in this way, all these
passages have to be interpreted literally, and this is possible
only in a doctrine like Dvaitadvaita.

Nimbarka describes the Jiva thus: He is neither born,
nor dies. He is eternal and is self-conscious as the ‘I'. He

‘B9
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is a knower and actor. He abides in the heart, but pervades
the whole body and derives experiences through it. The
self is of the nature of consciousness (Jfidna-svartpa);
consciousness is also His attribute. Thus consciousness is
both the substrate and the attribute of the Jiva. He is a
free agent, but that freedom is subject to the will of Tévara.
To the question whether this will not restrict the freedom
of the Jiva, the answer given is that God impels him to
do actions or abstain from them according to the tendencies
and merits and demerits acquired by the Jiva by his past
actions. Knowledge or consciousness is not an accidental
quality of the self, but constitutes his essence. The sense
of ‘T characterising the Jiva and constituting his essence
is an ontological reality. But nescience, Avidya, has conjoined
it with the body-mind provided by Prakrti. The Jiva however
can regain his nature as the spiritual T when nescience
is liquidated by the grace of God. Nescience or Avidya in
this system, as in that of Ramanuja, is the accumulating
Joad of Karma and not a special category described in the
Advaita system as neither existent nor non-existent. Though
atomic, the Jiva pervades by his attributive knowledge,
which is capable of expansion like the light of a lamp OF
the brilliance of a gem. But beginningless nescience hides
his real nature from him, and only by devotion to God
and by obtaining His grace can the Jiva regain his real
nature. The Jiva has to be described as atomic not in the
sense of its dimension but to show thathe is a monad with
a self-identity. Unless this is accepted there is no way of
understanding his passing from one body to another. The
Jiva, however, is an Améa, a potency, of Isvara, and SO
he retains his essential nawre, though it is obscured by Awidyd
constituted of beginningless Karma while he is in the state

of bondage. When liberated, he realizes himself in his tru®
relationship with the Lord.
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Kinds of Jivas

Though all Jivas are potencies of Brahman, Nimbarka’s
system recognizes a kind of Taratamya, gradation, among
them. Some of them are Nityamuktas or eternally free. They
had never been in bondage. They are eternally engaged in
Divine service as His ornaments and other paraphernalia
like His crest (Kirita), ear-ring, (Kundala), flute etc., and
as His attendants like Adisesa, Visvaksena, Garuda,
Sudarsana, etc. Next, there are Jivas who are Muktas. They
are those who have been liberated by the Lord’s grace.
Some of them seek the bliss of serving Him, while others
are satisfied with their intrinsic bliss as Atman. Then there
are bound souls, Baddhas. Some of them are Mumuksus
or seekers after liberation striving for that consummation.
There are also some others oblivious to spiritual values and
are wallowing in worldliness. These are Nitya-baddhas, the
eternally bound.

The Jivas are bound to Samsara or cycle of births and
deaths by Avidya (nescience), which in Nimbarka’s system,
as in Ramaénuja’s, is the load of beginningless Karma. In
the case of Nitya-baddhas or eternally bound worldlings,
they are by nature only prone to do evil and have no
inclination for devotion or spiritual values and are without
any ethical standard in life. They are subject to what the
Gita describes as Asuric or demoniac nature. and to them
are open the three gateways to Naraka (purgatory) —
sexuality, anger, and greed. The conceit of ‘I' and ‘mine’,
indulgence in activities arising from fraudulence, cruelty,
greed, pride etc., resorting to evil company — these are
the characteristics of such Jivas. Having lost the opportunity
for higher evolution possible in human birth, they suffer
for their extremely heinous acts in purgatories in Yamaloka,
then come back to this world, and get embodiments in
animal bodies or among the most undeveloped species of
mankind.
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Liberation of the Jivas

As for Mumuksus, i.e. those who accept spiritual values
and are striving for liberation from Sarhsara, they evolve
to higher levels of spiritual development through several
births on earth and in heavens atcording to their Karma
until the Lord’s grace releases them. Two paths are spoken
of as the ways by which the Jivas depart to their higher
destiny.

Those who have done good deeds but are not yet
eligible for release go by what is called the Dhiimadi-marga,
the Path of Smoke. Several deities, who are guardians of
the spheres on the way, take the Jivas to the Lunar Sphere
where they enjoy the fruits of their good deeds. But on
the exhaustion of these, they have to come back to the
world for acquiring further merits or attaining higher
evolution. The Jivas who have attained *Bhakti and are
eligible for liberation through the Lord’s grace, go by the
Arciradi-marga, the Path of Light. They go clothed in the
subtle body, which the gross body has been sheathing till
the fall of the latter at death. Clothed in the subtle body
the Jiva reaches Brahmaloka, passing through eleven regions
— the Day, the Bright Half of the Month, the Summer
Solstice, Year, Vayuloka, Adityaloka, Candraloka,
Vidyulloka, Varunaloka and Prajapatiloka. Of these, the first
nine mentioned are not exactly regions but Ativahakas Of
those who are engaged by the Lord to convey the -Jiva
from region to region, while. the last two are helpers. From
the Prajapatiloka the Jiva penetrates through the Material
Boundary (Prakrta-mandala) and enters the precincts of the
Parama-dhama, the Supreme Abode. There the Jiva casts
off his subtle body and meets Heavenly Beings who carry
him beyond that region. Then the Jiva reaches the Visnuloka
where he gets a body that is not material (Aprakrta). He
now becomes aware of the Lord Purusottama, the Supreme
Being, with all His attendants standing before Him with
folded hands — the Lord who is the cause of the universé
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who is all consciousness-bliss, free from all blemishes and
possessing all powers and auspicious qualities. The Jiva
realizes that he is a sharer of the nature of the Lord in
spite of his inherent difference from Him as a monad, and
never returns to this world of life and death. Only then
is he liberated from all Karma and attains Mukti.

Thus in Nimbarka’s system there is no Jivan-mukti or
liberation while living. Mukti is- attained only after the
Prarabdha Karma is exhausted on the death of the present
body. Mukti does not mean the dissolution of the individual
nature of the Jivas as a river does when it joins the sea.
Like the substances and attribute, or the sun and his rays,
a distinction without an absolute difference persists. In other
words what the Jiva realizes in liberation is ‘non-difference
in difference’ with the Paramatman,

VI Non-conscious Entities
Aprakrta

There are three non-conscious entities — Aprakrta, Kala
(time) and Prakrti (Material Nature). Of these, Aprakrta may
be described as a non-material, spiritual stuff, into whose
make the three Gunas of Prakrti [Sattva, Rajas and Tamas]
do not enter. It is more or less the same as Suddha-sattva
of Ramanuja’s doctrine. It is of the nature of light and
of non-obstruction. It is called by several names as
Nitya-vibhiiti, Parama-vyoma, Parama-pada, Visnu-pada etc.
It is so lustrous that even the gods cannot look at it.
According to the will of the Lord, it assumes several shapes
for the experience of the Lord and of liberated Jivas. The
bodies of liberated beings, the Abode of the Lord, the
various objects experienced there etc., are all made of this
non-material stuff. Time has no sway over it.

Kala [time]

Kila is different from Aprakrta and from Prakrti. It
is without beginning or end, and all cognitions are within
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its influence. Notions like past, future, present, late, soon
etc., are all due to time. It is the Lord’s instrument of

creation, sustentation and dissolution, and is also the .

material cause of our notions of ‘time from a Paramanu
to the immense period of the life-span of the creator
Brahma. The lowest measure of time, Paramanu [atomic
time] is the time required for the sun to cross the space
occupied by a Paramanu [material atom]. From this onward
time is divided into fifteen divisions according to the
movement of the sun. The fifteenth is what human beings
call one year, which is equal to a day and night for the
gods. Three hundred and sixty such divine days make one
divine year. Twelve thousand divine years constitute the four
Yugas (Krta, Treta, Dvapara and Kali). This entire period
is one cycle and one thousand such cycles constitute one
day of the Creator or four-faced Brahma. During this single
day of Brahma fourteen Manus appear one after another,
seventy one Yugas being the period of one Manu. Fourteen
days, calculated as above, constitute one day of Brahma,
and an equal period following, his night. One hundred years
calculated thus is the span of the life of a Brahma. Each
half of that time is called one Parardha. In the life of the
current Brahma, the first Parardha is over and the second
Parardha is on. It is called Sveta-varﬁha-kalpa.

Thus everything produced out of primordial matter
[Prakrti] depends on Time which is under the control of
the supreme Purusottama. It does not dissolve at Pralaya,
like Prakrti. By nature Time is divisionless, ahd in the actual

experience of it, it has divisions which are basically derived
from the movement of the sun.

Prakrti [primodial matter]

Prakrti is the stuff of which this changeful universé
and the body-mind of beings living in it are made. It i
known also by various other names such as Maya, Pradhand,
Tamas, Avyakta, Sakti etc. As in the Samkhya, it I8
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constituted of three substance-attributes [Gunas] of Sattva,
Rajas and Tamas, but unlike in the Samkhya, Prakrti is
not an independent and inherently dynamic substance. It
is absolutely dependent on the Lord and is the material
for His cosmic play. It is He alone that energises and makes
it dynamic by His will in order to facilitate the evolution
of the Jivas towards their real nature. Like all other entities
in Nimbarka’s doctrine, Prakrti too is both identical and
different from the Supreme Being. Like the Jiva it is also
a potency (Prabhava) of the Lord. The name Maya applied
to it should not mislead one to think that it has anything
to do with the Avidya-Maya concept in Sankara’s Advaita
philosophy. Prakrti is an absolute ontological fact. It is
changeful, but that will not make it unreal. It is one with
the Lord in so far as it is His potency and is absolutely
dependent on Him. At the same time it is different from
Him in so far as it is an emanation from Him, like the
cobweb from the spider. Its changes do not in the least
affect the entity of the Lord. Parinama or change is real,
but it does not cause the decay or destruction of its
substratum, the Lord, because the Lord is self-dependent
and endowed with the inconceivable power of making even
the impossible possible. He can therefore be both the
material and the instrumental cause of the universe.

The changes of Prakrti take place as two types of
movement — Srsti or projection, and Pralaya or dissolution
into the causal state. There is no first beginning for Prakrti
and its movements, as it is as eternal as the Lord Himself,
being His eternal sportive manifestation or overflow of His
bliss. By His will the three constituents of Prakrti — Sattva,
Rajas and Tamas — lose their balanced state and by their
mutual combinations produce one by one all the categories
of creation. The categories and the process of this
manifestation are more or less as in the Sarmmkhya, with
this great difference that it is the will of the Lord that
activates and directs this evolutionary movement of Prakrti.
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Nimbarka accepts the Sat-karya-vada 1.e. that the effect
is not a new product, but is already contained in the cause.
The effect is therefore only an unfoldment. In Pralaya it
is withdrawn into the causal state and is indistinguishable
from its substratum, the Lord, and in Srsti , He unfolds
and projects the same into manifested state, so that the
Jivas may get body-minds and abodes for the fructification
of their Karma potencies and gradually attain' spiritual
evolution.

The vibhiiti or unthinkable might and glory of the Lord
will impress a mind when one thinks of the countless
Brahmandas (Cosmic Shells) floating in His creative will like
particles in a beam of light. The earth that we inhabit may
be taken as the centre of a Brahmanda. Below the earth
(Bhii) are the seven nether worlds — Atala, Vitala, Sutala,
Rasatala, Talatala, Mahatala and Patala. Covering that is
pitch darkness surrounded by the Andakatdha (the shell of
the Egg-like Cosmos). Above the Bhii- loka are the six more
worlds of increasing spiritual splendour. These are
Bhuvarloka, Svarloka, Maharloka, Janaloka, Tapoloka and
Satyaloka. Covering that is a belt of darkness surrounding
the upper part of the Anda-kataha. All this together extends
over millions of Yojanas [a distance unit of several miles].
The number of such Brahmandas floating in the Divine will
are countless like sparks seen in a beam of light. A
description of the Cosmos in this way may look fanciful
to a modern mind, but a little thought will show that it

is the only way of impressing a gross mind with a sense
of the Divine Mahatmya [majesty].

VI Spiritual Striving and Liberation

God is the ultimate cause of bondage and liberation.
Bondage of the Jiva is caused by Avidya [nescience], which
is the same as the beginningless load of Karma consisting
of merits and demerits. It is by His will that this Karma
becomes operative. Avidya makes the Jiva forget his real
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individuality as a Potency of Isvara and feel that he is
independent, and entrenches him in the false ego generated
thereby through identification with the body-mind, the
products of Prakrti. The Jiva performs actions with the
sense of independence that this pseudo-ego gives, only to
fall into utter misery. Lack of faith in the scriptures and
the Teacher, pride, absence of sympathy for others,
excessive lust and greed promoted by evil company — all
these obstruct spiritual development. Holy company is the
most important factor in turning the Jiva Godward.
Dispassion is needed if the Jiva is to move away from
worldliness. There are two kinds of dispassion. One is
caused by sufferings, bereavements, loss, disease etc. In
some cases the dispassion thus generated may be temporary,
but in some fortunate souls, its effect may result in a
permanent turn. The second kind of dispassion is caused
by the grace of God. By His grace one may have that rarest
of experiences, namely holy company, which can give an
entirely new direction to the tendencies of the Jiva in spite.
of the pull of Karmas.

Jiiana Yoga

There are two paths to liberation. One of them is Jiana
Yoga, the path of knowledge, in which meditation forrln”s
the important factor. It is meant for those who have
knowledge of the Vedas and the power of meditation. It
consists in the practice of hearing the Truth as revealed
in the Upanisads and reflecting and meditating on it for
the immediate experience of Brahman through His grace.
Brahman should be meditated on as the Supreme Self
ensouling oneself and as one’s Source and Inner Controller.
Meditation should be regularly practised till death.

The aspirant should meditate on his inner seif as part
of Brahman both different and non-different from Him and
as inseparable from Him. This is the real nature of the
self. The experience of this real nature of the self is
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different from that of the self of his ignorance, which is
body-based. When meditation matures, supreme devotion
in the form of constant recollection of Brahman dawns on
the 'self. In thefstate of ignorance the attributive knowledge
of the Jiva is in a shrunken state due to the load of Karma
adhering to the Jiva. When by the Lord’s grace the Jiva’s
identification with Prakrti is destroyed, the Jiva develops
its intrinsic knowledge as 'both one and different from
Brahman. This is the state of liberation. It will be seen
from this that liberation is not a new accomplishment but
a recognition of one’s real nature. It is thus not a product
of action and cannot be non-eternal like all attainments that
are the products of action.

Bhakti Yoga

The path of liberation is open also to those who have
no Upanisadic learning. They can attain it through the path
of Bhakti or devotion. Bhakti means the service of God
with body, speech and mind. An aspirant for devotion must
make God the supreme end of life without any condition
or desire for fruits of actions. Bhakti ends in complete

self-surrender which generates knowledge by the grace of
God.

The practice of Bhakti is divided into two levels —
the preparatory and the final phase. The injunctions for
the practice of Bhakti are given by the Upanisads and the
Purdanas. The performance of one’s duties without any
personal desire and as an offering to God is the principal
part of preparatory Bhakti. Worship of the Divine images,
visit to holy places, study of devotional literature, repetition
of the Divine Name, participation in Bhajans and, above
all, association with holy men, are some of the means for
helping the growth of the infant plant of devotion. The
end-phase of devotion is the passionate and undeviating love
of God. In the case of one who has attained this state,
the mind naturally and effortlessly engages itself with the
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qualities and forms of the Divine. There is uninterrupted
recollection and absorption, and it brings the knowledge of

the spiritual nature of the self and its relation with the
Divine.

An important part of the practice of devotion is
self-surrender or what is known in Ramanuja’s system as
Prapatti. Dedication of oneself, along with one’s dependents
and belongings, to God is the central feature of
self-surrender. It evokes God's grace and leads the aspirant
to the Supreme Status. Abandonment of religious rites and
taking refuge in Him leads to transcendent purity and
freedom from all sins. Self-surrender is analysed into six
phases: (1) Resolve to cherish love for all, as all animate
and inanimate beings constitute His body. (2) Abstaining
from hostility to Him. It means abandonment of all evil
ways and enmity to others. For, indulgence in these are
really offences against Him. (3) Faith. It is the strong
conviction that God, the refuge of all, will protect the
devotee. Seeking His protection means maintenance of an
attitude of prayerfulness for it. (4) Choosing Him as one’s
shelter (S) Entrusting oneself, one’s near and dear ones.
possession etc., to Him and throwing one’s burdens, one's
‘T and mine’, on Him. (6) Humbleness. It consists in absence
of pride and the conceit of agency and the readiness to
submit unperturbed to any misfortune or failure, accepting
it as the Divine will. All who have these requirements can
adopt the path of resignation. It is the central part of Bhakti.

Liberation or emancipation

The attainment of emancipation, Moksa, is the end of
all spiritual striving. It consists in liberation from the
oppressive hold of Karma and attainment of the nature of
God, of whom one is a part or potency. It is called Sayujya..
Sayujya does not mean the merging of the self in God,
as some think, but having uninterrupted experience of His
nature and attributes, and attaining of a fraction of His
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qualities. The Jiva is always a part of His, both different
and non-different, and he never ceases to be that and be
one with the whole. That the knower of Brahman becomes
Brahman does not assert an absolute- identity between both,
but the attainment of one’s real nature through continuous
experience of Him as His part and as belonging to Him.
In liberation there is no physical body, but there is a spiritual
body constituted of non-material stuff (Aprakrta) with which
the Jiva participates in Divine activities. Two kinds of
liberation are recognized — immediate and gradual. In
immediate liberation the Jiva casts off his physical body
born of Karma and attains his divine Status. Thus in
Nimbarka’s system there is no Jivanmukti or liberation in
the embodied state as in Sankara’s. When ignorance 1s
gradually destroyed, gradual emancipation takes place.

Four types of liberation, are recognized. These are
proximity with God (Samipya); similarity of form with Him
(Sariipya); residence in His Abode (Salokya); and mergence
in Him as His part without losing one’s individual nature
(Sayujya). As a bird sitting on a tree ‘or as a fish swimming
in water, the Jiva is merged in the pervasiveness of God
without losing his identity. Mergence is a particular kind
of intimate relation with Him. In the state of bondage the
Jiva does not understand that he is supported and controlled
by God. Misery in repeated cycles of birth and death is
the result. In liberation he realizes his absolute dependence
on Him. Dependence on God is not a state of pain, bondage
or degradation. It only gives bliss, as liberated Jivas play
about Him in ecstatic joy. His delight is equal to that of
God, and he shares all power except that of creation. Some
released souls may assume bodies prompted by the Wil

of the Lord and the desire to serve Him in His divine
incarnations.
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Sri Madhvacarya:
Life

Madhva’s birth and upbringing

Our knowledge of Sri Madhvicarya’s life (1238-1317)
is based on Madhvavijaya, a work in Sanskrit by Narayana
Pandita, which is held in great esteem both as a historical
text and a sacred poetical work by the followers of this
noted Acarya. The work can be taken very largely as
authentic in regard to the historical setting given in it, as
it was produced by a contemporary soon after the demise
of the Acarya. Narayana Panditacarya (1287-1350) was the
son of Trivikrama Pandita, originally a great Advaitic
scholar, who later became a disciple of Madhva after a
long debate with him. The Madhvavijaya is full of
remarkable miracles, many of which are also narrated here,
as they give us an idea of the great impact his life made
Oon contemporaries.

The Indian mind always gives a divine origin to great
spiritual teachers. Thus Safkara is spoken of as an
incarnation of Siva, and Ramanuja, of AdiSesa the first of
Visnu’s attendants. In the same strain, Madhva is given a
divine origin. As the path of pure devotion to God had
got contaminated after the advent of the Advaita philosophy
of Sankara, the Devas, i.e. the devotees, prayed to Visnu
to redeem the world from this hostile doctrine. As Visnu
would not take an incarnation in the ‘Kali Yuga, he
commissioned Mukhyaprana, the first of his emanations
(identifed with his creative force, Hiranyagarbha) to
undertake this work. Mukhyaprana is also alluded to as
Vayu. It was Mukhyaprana who had in earlier Yugas been
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born as Hanuman, the attendant and Vibhati of Rama; and
as Bhimasena, celebrated in the Mahabharata as the
mightiest man and the destroyer of Asuras born as kings.
Madhvacarya’s divine affiliation is with this Mukhyaprana.
the first emanation of Mahavisnu.

Sri Madhva — known also by three other names,
Vasudeva, Parnaprajia and Anandatirtha — is definitely
known to have lived from 1238 to 1317 to the ripe old
age of seventy nine. He was born in a Tulu Brahmana family
inhabiting the village of Pajaka (or Pajakaksetra), eight miles
southeast of the town of Udupi in South Kanara district
of Karnataka. His father Madhyageha Bhatta (otherwise
known as Naddantillaya) was a Pandit specially learned in
Itihasas and Puranas. He, as also Acyutapreksa the Guru
of Madhvacarya, were all probably Ekanta - Vaisnavas,
devoted to Visnu and to the Parcaratra texts. Though
following a devotional doctrine, they were deeply influenced
by the Advaita philosophy which had become the dominant
doctrine among learned people all over India after Sankara
propounded it in a systematic way. The temple of
Anante$vara was the centre of devotional life in that region,
and the Bhagavata and the Mahabharata, besides other
Itihasa, Purana and Paficaratra texts, were very popular there
and studied devotedly even before Sti Madhva’s time."

* Udupi was also known as Sivelli (or Rajatapuram, the Sanskritised form
o_t' it). At one time the chief temple there was that of Candramauli$vara
(Siva). Another important temple was that of Anantevara, having a Sivalingam
on a pedestal of silver, popularly called Siva-belli, the Silver-Siva. The place
name Sivelli must have originated from this. The Tulu speaking Brahmanas
of this place were worshippers of both Siva and Visnu. Anantesvara.temple
is supposed to be a Visnu temple, though the imaée is a Lingam. There
were many lFmples with Sivalihgam, but in some of them the Lingam Was
considered Visnu, as in Anante$vara temple. Both Visnu and Siva Sahasranamas
were chanted in these temples. The deity in some temples was called
Sankaranarayana, and in some others Hari-Hara, Thus it was a place of fusion

of Saivism, Vaisnavism and Advaita $ri dupi 1
» Vaisnavis . S Krsn, ' i)
now famous was established by Madhva, S its ey i
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Madhyageha Bhatta was childless, as his two sons passed
away early in life. So with a view to have a son, he practised
austerities and prayers at the temple of Ananteévara for long,
and by the Lord’s grace he got a son, who became the great
Acarya It was Mukhyaprana who entered into the body of
Madhyageha’s wife and was delivered as a beautiful infant with
large eyes and a moon-like face. The father named him
Vasudeva to indicate that he was born to give knowledge to the
world and that he would ever be devoted to Lord Narayana.
Miraculous events occurred centering on Vasudeva even from
his infancy. Madhyageha Bhatta, the father, took the infant one
day to the temple of Anante§vara at Udupi and dedicated him
to the Lord. His path lay through forests inhabited by
man-eating wild animals, but having the divine boy in hand, the
father could pass through these regions without -any danger.
Even when fed by mistake with well-baked horse gram, the
infant’s health was not in the least affected. When he was only
one year old, he clung one day to the tail of a bull, and in that
strange manner went through the bushy grazing grounds and
jungles that the bull traversed. He satisfied a debtor of his
father by giving him only some tamarind seeds, creating in him
the feeling that, through the seeds, what was bestowed on him
was the great consummation, Moksa. All people in the village
were wonder-struck and happy at the presence of such a
divine child in their midst.

After a few years, Vasudeva, while yet a small boy,
disappeared from the house. He went into a neighbouring
forest. Though warned by travellers on the way about the
dangers there, he proceeded and performed worship to Lord
Narayana in a temple in the forest of Kaduvoor and.stayed
at another temple of Siva at Bannange. From. there he went
to Udupi and worshipped at the shrine of Anante§vara. The
distressed parents of the missing child found him out after
much search and took him home. When questioned as to
who protected him in all these dangerous regions, his reply
was that it was Narayana.
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A little later, Madhyageha Bhatfa initiated his son in
the study of the alphabets. There was no need to teach
him. The ocean of intelligence that he was. he knew the
alphabets already. Going to the village of Neyampalli with
his mother, Vasudeva came across a Brahmana named Siva
narrating a Paurénika episode in a wrong way to a large
audience. The boy corrected him, and gained the applause
of the audience. He did the same kind of correction even
when his own father was narrating a story from a Purana.

At the age of eight he was invested with the sacred
thread by his father with the commandment: ‘Living a
virtuous life, serve the Fire and the preceptor. Observing
the vow of celibacy, study the Vedas well.” Put under the
care of a preceptor, it was found that Vasudeva mastered
everything in no time. Study was like play to him. All Vedic
learning showed itself in him like ‘a ball in hand’. At the
close of study-hours Vasudeva always engaged himself in
sports with his companions. He excelled all his companions
in running, jumping, wrestling, water-sports etc. He was
spending so much of his time in these manly physical
exercises that the teacher got disgusted with him. He chided
him one day and asked him why he was coming to the
Gurukula at all, if his intention was to spend his time in
play. ‘Vasudeva then replied that the Vedic chant that was
practised there was not to his liking, and when asked to
chant in his own way, he did accordingly. His pronunciation
and Vedic .intonation roused the admiration of the teacher
as well as of all the learned men there. After a time he

gave the usual Daksina (parting-gift) to the preceptor and
departed for his residence.

Madhva’s Sannyasa

At about the age of sixteen Vasudeva. who Was
Iyiukhygpraua_ incarnated to teach whole-hearted,devotion to
Sti Hari, decided to enter the Order of Sannyasins, as he
felt that this was the best means to fulfil. his life’s ;nission-
Near the modern town of Udupi, in the village of Karey:
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there was a monastery of which Acyutapreksa was the head.
To what system of philosophy he was an adherent, is
uncertain. It is said in the Madhvavi jaya that his preceptor,
before passing away, instructed him that the doctrines of
the Atman being one with Brahman and of the illusory
nature of the world experience as preached by Mayavada
were all devoid of truth, and exhorted him to adore
Narayana with all devotion. Since then Acyutapreksa had
begun worshipping Anantevara at Udupi. One day Lord
AnanteSvara revealed to him through an oracle that in future
a great disciple would join him. Thus was Vasudeva’s arrival
announced to Acyutapreksa. The parents of - Vasudeva,
especially his mother, could not at first reconcile themselves
to the idea of losing their only surviving son to asceticism.
But they yielded after some time when another boy was
born to them, and when Vasudeva threatened that. if even
after that, they stood in his way of becoming a Sannyasin,
he would leave his native land and be lost in the wide
world for ever. Afterwards he was initiated ‘into Sannyasa
by Acyutapreksa under the name, Plirnaprajiia. Soon after,
Pamaprajia expressed a desire to go to the Ganga for a
holy bath. In response to the earnest prayers of
Acyutapreksa to Lord Ananteévara, Mother Ganga came
gurgling up in their Math’s pond for all to bathe in her
holy waters. This helped to retain Purnaprajfia at the Math
itself for the time being.

Under Acyutapreksa the new ascetic began to receive
instruction in the doctrines of Advaita Vedanta in which
Acyutapreksa seems to have been proficient. But difference
of views on fundamental teachings between the Guru and
the disciple began to crop up soon, especially when
Istasiddhi was being expounded. Later, when the Bhagavata
recitals were taking place, Plrnaprajia amended the
readings of passages that were recited. On scrutinizing
several texts, it was found that Pirnaprajiia was correct.
The astonished Acyutapreksa asked him how he could know

810
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the whole Bhagavata so thoroughly. The pupil replied that
he had known all that in his previous births. In recognition
of the learning and divine inspiration of Pirnaprajfia, he
was now given the new name of Anandatirtha. Madhva,
the name by which he is generally known, is only a synonym
of his real name. It is also said that Acyutapreksa, impressed
by his untaught learning and powers of exposition, made
him the Head:of that Math.

For some years from now, Anandatirtha spent his time
in confronting arrogant scholars who came to challenge him.
Most of them might have been scholars of Buddhistic, Jain
and Advaitic persuasions. The first of these were
Buddhisagara and Vadasimha who, being defeated in debate,
had to bolt away at night unknown to any. In all his debates
with scholars, Anandatirtha was criticizing and refuting the
popular interpretation by Sankara of Badardyana’s Vedanta
Siitras, a basic text of Vedanta. So he was asked by scholars,
as also by his teacher Acyutapreksa, to produce another
commentary that could equal or excel Sankara’s. He replied
that he. would bide his time.

First South Indian Pilgrimage

Recognition in the neighbourhoods of Udupi encouraged
him to emerge into the wider world. He first undertook
a tour up to Kanyakumari, accompanied by Acyutapreksa.
At the first place of halt, Vispumangala, he was put 10
test by Brahmanas.of rival schools. They gave him heaps
of banana fruits as Bhiksa. Without any difficulty he
consumed an inconceivable number of them, causing
astonishment to all by that ‘miraculous act. Crossing many
streams and passing through several countries, he reache
the banks of Payasvini and from there Anantapuram further
_soul:'h, Here he was challenged by a host of scholars versed
in Sankara’s philosophy. It is said that Vidya Tirtha, the
then Acarya of Smigeri Sankara Math, was staying there
for his Caturmasya (retreat). There seems to have taken



SR MADHVACARYA: LIFE 19l

place many acrimonious debates between them. In great
anger his antagonist threatened to break his Danda, the
emblem of the; Sannyisin. He bathed at Kanyakumarf,
stayed at Rame$varam for four months, and visited
Srjrangam and many temples in Tamil country. Wherever
he went large crowds of ordinary men were attracted to
him by his prepossessing appearance and scholars by his
vast learning. Challenged by scholars to explain the
scriptures at one meeting, Plrnaprajfia demonstrated that
each Vedic Stikta had three meanings, the Mahabharata ten
meanings, and each word of the Visnu-sahasranama a
hundred meanings. After establishing his reputation among
the scholars of southern regions, he returned to Udupi. The
confrontation with scholars of various schools like those
of Sankara and Ramanuja, made him convinced of the need
for founding a new school of thought.

Pilgrimage to Badari

After .a short stay at Udupi, he started with the
permission of his teacher Acyutapreksa on his first pilgrimge
to North India, accompanied by a few disciples. He passed
through many holy spots and sacred streams until he reached
Badarikasrama sacred to Lord Nardyana. There he
dedicated a commentary on the Bhagavad Gita to the Lord
and began expounding it to groups of devotees. Taking the
vow of practising austerities there, he spent days bathing
in ice-cold water, fasting and meditating. He had now a
call from the Lord to visit upper Badari, and to that
inaccessible place he proceeded alone. There he had actual
communion with Vedavyasa who lived there with his
disciples, invisible to ordinary humanity. Learning from
Vedavyasa that Purnaprajia was the incarnation of
Mukhyaprana, he was shown great respect by the disciples.
Vedavyasa embraced him and gave him a seat among the
sages. During the course of his stay in his abode, Vedavyasa.
taught him the true meaning of the Vedas, the
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Brahma-sitras, the Mahabharata, and the Paficaratra, all of
which established the glory of Narayana.

In another Aérama there, Pirnaprajfia had the vision
of Lord Narayana. He contemplated on all the incarnations
of Narayana for fulfilling various divine purposes. He heard
the divine voice of Narayana that he, Plrnaprajfia, alone
could complete the work which Vyasa had begun. The
Vedanta Sitras, the Upanisads etc. had been misinterpreted
by perverse thinkers, and Purnaprajfia was commissioned
to give their correct interpretation and popularize it among
worthy persons. Piirnaprajiia then wrote his commentary on
the Vedanta Sitras and, as commanded, travelled back to
the south of India. At a place on the banks of the Godavari
he had debates with scholars representing the various
systems of philosophy. Anandatirtha astonished them all by
his knowledge and got the recognition that he was
all-knowing. The most illustrious scholars whom he won
over were Sobhana Bhatta from the Godavarl region and
Svami Sastrin from Kalinga. In later days they went 10
Udupi and became Sannyasin followers of Anandatirtha
under the names of Padmanabha Tirtha and Narahar
Tirtha, and wrote commentaries on Madhva’s works. On
his return to Udupi. Madhva interpreted his new
commentary on Brahma Siitra to all, including his Guru
Acyutapreksa. Owing to the latter’s strong Advaitic
predilection, it was a hard task for Madhva to convince
him of his new interpretation. But by the power Of
scholarship and of his personality, he succeeded in
converting him, and then the Guru became the disciple of
that illustrious disciple.” Acyutapreksa made him the head
of the Math now or, according to some, even before his

North India pilgrimage.
Founding Krsna temple at Udupi & After

~ The most outstanding event of Madhva’s life during
this period of stay at Udupi was the founding of the St

-J
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Krsna temple. It is said that he got a big ball of Gopicandana
(a paste with a kind of earth) inside which the stone image was
embedded. The Acarya had it washed in a nearby lake.
Even thirty persons could not carry it to the Math, as the
presence of Sri Krsna was infused into it by the sacred
touch of the Acarya. But Madhva, who was all- -powerful
Vayu incamated, could carry it easily. While proceeding to
the Math he composed the Dvadasa-stotra from which we
understand the following facts about the image. It was made
by Visvakarma, the heavenly architect, and was worshipped
at Dvaraka by the Gopikas as also by Rukmini Devi, the
consort of Krsna. '

Following this important act of installing Krsna at Udupi,
Anandatirtha reformed the ways of sacnflcml rites, and
included them in devotional . disciplines, especially for
householders. Before the local ruler he debated with and
defeated a sinful and wicked Bramana named Jaraghatita
who advocated perverse practices in the performance of
Yajnas. The' objectionable practices might be the profuse
use of Somarasa and performance of animal sacrifices in
sacrificial rites. He introduced the use of animal forms made
of a paste of black gram powder and ghee in place of
animals in the sacrifices. He proclaimed that in the most
ancient days Vedic rituals did not allow animal sacrifice.
The Acarya made his younger brother perform a grand
sacrifice as reformed by him.

Second pilgrimage to Badari

He next went on another pilgrimage or missionary tour
to North India upto Badarikasrama, crossing mountains and
rivers on the way. He was passing through a country ruled
by a king named Iévara Deva who was in the habit of forcing
wayfarers to dig the earth for him. On the Acarya being
asked to do this work, he requested the king to show how
the work was to be done. When the king demonstrated
it, he found he could not’stop, but had to continue to work
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on helplessly because of the Acarya’s power. On the way
he demonstrated many times his physical courage and
psychic power in overcoming bands of thieves who came
to attack his party. His most remarkable feat was his

confrontation with a Turkish (Muslim) chieftain while

crossing the Ganges. Owing to a state of war, all boat traffic

had stopped and the Turkish king’s guards stood there .

watching for spies crossing the river by stealth. Madhvacarya
managed to cross the river even without a boat. The guards
of the king, charmed by him, were made inactive. Crossing
the river with the party, the Acarya stood before the king
and talked with him in the Turkish language, which he was
not known to be acquainted with. The king was so mightily
pleased with the manly demeanour, presence of mind and
charm of the Acarya’s personality that he even offered a
part of his kingdom if he would stay there.

In the Himalayas he threw away with utmost ease a
tiger that came to attack his party. At Badarikdsrama he
was .presented by Vyasa with a stone containing eight images
in which Lord Nardyana with Laksmi was present. This
image is known as Vyasamirti, Vyéasa further commanded

him to give a clear exposition of the essential meaning of
the MahabHharata,

Then the Acirya came down to the Gangetic valley.
On the bank of the Gangad he did a miracle, He walked
across the river on foot, without even his cloth being
drenched. Reaching the capital city Hastina, he selected a
solitary place a little distant from the Ganges and spent
his Caturmasya there. It is said that during this time Mother
Ganga came in the shape of a woman to worship the Acarya.

In the course of the journey southward, one day he.

challenged fi_fteen. of his young and strongly built disciples
to wrestle with him, and he felleqd all the fifteen of them

sixgul;?neouslg. c”ll‘hf1 disciples felt that the hold of his hands
and Tingers had the heaviness of ; he
demonstrated that physic ¢ cuntain, dhys

ally also he was as strong as he
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was spiritually and intellectually. At Kuruksetra he told his
disciples about his fight there as Bhimasena in his previous
incarnation. When the disciples wanted to ‘see the mace
he then used, he asked them to dig at a place, where they
found that mighty weapon to their utter astonishment. At
the place called Isupata, he demonstrated his extraordinary
powers as Maruti by consuming at a sitting a thousand big
plantain fruits offered to him as Bhiksa. At Goa a still more
wondrous feat was performed when he consumed four
thousand big and luscious plantain fruits along with thirty
pitchers of milk.

Stay at Udupi and gathering of disciples

Returning to Udupi, he does not seem to have
undertaken any other missionary tour to distant parts of
India. But he was very active at Udupi producing many
of his works and entering into disputation with hostile
thinkers of the neighbourhood. One of such disputations
specially mentioned in Madhvavijaya is his acrimonious
debate with an evil-minded scholar named Pundarika Pari
and his associate Padmatirtha. Defeated in debate, it is said,
these peoplé along with others of their persuasion formed
a conspiracy, and adopted by way of vengeance the mean
trick of stealing all the valuable manuscripts kept in the
Acarya’s library. They thought that the spread of Dvaita
doctrines could be arrested thereby. But these precious
manuscripts were soon recovered, One day, after f:he
Caturmasya of the Acdrya, a messenger from King
Jayasimha of Kumbanadu came to him with an invitation
to his palace and to take possession of his lost manuscripts,
which he (the king) had recovered from the thieves. The
Acarya with his disciples went to meet the king, who
received him with all honour and humility due to a respected
Acarya. The manuscripts were restored to him, The Acirya
then visited at that place. the temple of Visnumangala, where
a'large number of people came to pay their respect to him
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and where he gave discourses on the Bhagavata Purana and
on the Avatara of Sr1 Krsna.

This visit of Madhva to Kumbanadu was eventful also
in that he could get here a very competent disciple in
Trivikrama Pandita, the son of Subrahmanya Pandita.
Trivikrama seems to have been the court Pandit of King
Jayasimha, and a noted scholar in Advaita Vedanta, the
philosophy that had entrenched itself in those parts in
pre-Madhva days. Though he had come to understand
something of Madhva’s devotional doctrines, his conviction
regarding the attributeless nature of Brahman and the
flawlessness of Mayavada were still intact. He attended St
Madhva’s discourses in the temple of Visnumangala, at
which the latter had been staying for some days. From that
temple Madhva now moved to another temple in the village
of Padiktidel and gave a wonderful exposition of the various
systems of Indian philosophy both orthodox and heterodox
and their refutation. Trivikrama Pandita was in the audience
‘and he entered into disputation with the Acarya. It lasted
for fifteen days, at the end of which Trivikrama fell
prostrate at the feet of Sri Madhva as a disciple, abandoning
once for all his predilection for Mﬁyz‘wﬁda and attributeless
Brahman. The Acarya afterwards gave an exposition of his
interpretation of Vedanta-sttras, on which he had already
written a brief commentary at Badari. He now requested
Trivikrama to produce a more elaborate and explanatory
commentary on it. The Acarya then dictated what is called
his Anu-Vyakhyana on the Sutras while four of his disciples
acted as scribes. It is a very comprehensive work wherein
he amplifies the very terse commentary that he had
pl‘_O_dl}Ct‘-d earlier at Badari, He gives in this also [;)hilovsophical
criticisms of other interpreters like Sankara and Ramanuja
and refutes the arguments of other Advaitic texts like

Isgsiddhi, Vivarana, Bhamati etc, After this he returned tO
Pajakaksetra, the place of his birth.
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By this time Madhva had become famous in those
regions and many disciples, lay and monastic, joined his
sect. Among them one noteworthy person was Madhva's
own younger brother, who wanted to take to a Sannyasin’s
life after his parents had died. He became a Sannyasin under
the* name of Visnutirtha and is considered the foremost
of Madhva’s disciples. He performed Very severe austerities.,
after which he engaged himself in very active missionary
work and won many converts to the new doctrine. There
were also many lay disciples like Trivikramacarya and quite
a large number of others who, though not scholars, were
ardent devotees of Visnu and of the Dvaita doctrine.

A series of miracles

During this period the Acarya performed many miracles
which astonished all people in the neighbourhood. A king
who ruled over some territories near the bank of Gomati
was an enemy of the Vedas. He challenged the Acarya to
prove the efficacy of the Vedic Mantras. The Acarya,
uttering the Vedic Sitkta beginning with Ya osadhih
piirvajata, etc., threw on the ground a handful of green
gram which at once sprouted, bore flowers and seed gram.
One night when all the lamps were by chance extinguished,
he enabled the disciples to read from the light proceeding
from the nail of his big toe. A huge block of stone. which
a number of people together found impossible to move,
he lifted and placed in the proper place as easily as
Hanumian did with the Gandhamadana mountain! The stone
is still there and is called Bhiman Kallu. On a solar eclipse
day, along with many followers, he went to the seashore
for bath and sitting on the sands, expounded the Aitareya
Suktas for a long time in a voice that drowned the roaring
sound of the turbulent sea. When the actual time for the
bath came, he calmed that turbulent sea by a side glance
and all the assembled people took their bath in.it as in
a still lake.
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Several other incidents demonstrating the extraordinary
psychic powers of the Acarya are narrated in Madhvavijaya.
A wrestler named Gandavata and his brother tried to strangle
him by his neck, but they found the neck as unyielding
as a strong iron pipe, and exhausted by their effort, they
fell down. They could not even move the Acarya’s little
finger. One day he went round the temple of Narasimha
carried on the shoulders of a disciple. Certain wrestlers like
Sivagni, Ugra, Amodha and Vasudeva came to test his
strength, but he stood it all like Bhima himself and a set
of very strong people could not pull out even a hair of
Sri Madhva with a pair of tongs. At the village of Paranti,
where the village tank was dry for want of rain, he made
a cluster of clouds rain and fill the tank with water. With
a small quantity of food, augmented by his miraculous
power, he could feed a large number of people. He could
himself eat the food of thirty people in one sitting.

All these miracles are mentioned in Madhvavijaya
probably to demonstrate that the Acdrya was a giant not
only in spirttuality and intellectual power, but also in the
possession of unique psychic powers and even in sheer
physical strength. These justify the claim that he is
Mukhyaprana and that in the previous incarnations he was

Afijaneya and Bhimasena, both noted for their extraordinary
physical feats.

Madhva’s exit

There is an important item in the tradition of the
Madhva school about the establishment of eight Maths of
Madhva Sannyasins at Udupi for the service at Srf Krsna
temple established by the Acarya. No clear mention of this
is made in the Madhvavijaya text, Tt is natural that, when
he established the Krsna temple, he should have made some
arrangement for the worship. Some commentaries assert that
the names of the eight Sannyasins with whom this tradition
of eight Maths started are stated in the text. These Maths

S S R S
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still function effectively and have made Udupi the
Headquarters of the sect.

, We also do not find anything clear about the final exit
of Sti Madhva from this world. It is, however, stated that
when Madhva had completed his mission of establishing
the new devotional philosophy and religion, Gandharvas and
Devas gathered in the region above and showered heavenly
flowers over the Acirya. It is said that under the cover
of the heap of flowers that accumulated over him, he
disappeared from the world of men. It is believed that he
is still at Vyasa's Aérama in upper Badari outside the ken
of men, absorbed in devotion and samadhi. Rationalists
however interpret this to mean that, having completed his
mission in the world, Sri Madhva left Udupi for ever to
an unknown destination.

Madhva’s personality

This short biographical account of S Madhva will
impress us with the idea that he was a unique and all-round
personality with an original genius and great power, spiritual,
intellectual and physical. Whatever one might think of the
miracles recorded in Madhvavijaya, this biographical poem
has the advantage that it is largely historical. The Vijaya
describes him as one with all the physical features of a
great man (Mahapurusa). The attractiveness of his
personality is thus described in Madhvavijaya: ‘People came
in large numbers to see that Madhvacirya who shone like
the moon, with his gentle smile, lotus-eyes, golden
complexion and words of blessing. He was an ornament
to the world, though himself bereft of any omaments on
his person. Tall and well-built, he is further described as
having ‘the dignified gait of a young lion; feet and hands
like sprouts; nails defeating ruby in redness; thighs similar
to the trunk of an elephant; a broad chest; wall-like shoulder
blades; long muscular club-like arms; and face like a moon
without the mark of the moon’s disc. Those who made
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images of Divinities took him as a model for their works
of this holy art.’

He emphasized as much on physical fitness as on
intellectual and spiritual culture. He was from early days
a good athlete, especially in the manly sport of wrestling,
in which he could challenge professionals even in his. latter
days. Besides pilgrimages to neighbouring places in the
south, he made two extensive all-India tours on foot in
those unsettled times offering meagre facilities of travel.
His voice was both loud and sonorous, which could be
attuned to musical recitations as also to rise above the
roaring sound of a turbulent sea.

Madhva as a thinker

As a thinker he was original and critical, and on all
the Vedantic texts he touched upon as an Acarya, he has
cast his own impress, diverging considerably from the beaten
track. The new Indian Philosophy of Realism has found
in him its most powerful exponent; but as he coupled it
with high devotionalism and the cult of Narayana, his has
remained a living system of thought unlike the realistic
.schqol_s of Nyaya and VaiSesika and Sankhya. It is said that
in his mtfil'-plretation of the Rg-veda and of the Mahabharata,
he has anticipated some modern trends in the study of those
texts. He hag shown that Vedas could be interpreted from
the mythological, psychological and spiritual angles. In his
Rg-veda Bhasya on 32 Siktas, he departs from Sayana,
and makes further advance from Yaska also, by giving

psychological interpretations and by showing that they

convey the knowledge of the one Supreme Being and teach

the practice of devotion to Him. He thus anticipates

Dayananda Sarasvati and $17 Aurobindo in the method of

Vedic mtel_'pretation. As a scholar, his learning was vast
enough to include in its scope all the Vedas, philosophiess
?uri'i_l,}&s and Iﬁh«’i_s_as, as could be found from ,the quotations
in his works. Critics have therefore opined that unlike the

e
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other Acaryas he quotes more often from the Purdnas and
also refers to unknown passages alleged to be in the Vedas.
This criticism however overlooks his real intention. He
wanted to establish a Samanvaya, or unification of purport,
not only of the passages of the Brahma-siitras, but of all
scriptural texts — Vedic Samhita, Upanisads, Brahma-siitras,
and the Purénas.

The thoroughness of his memory and his vast
acquaintance with Vedic texts are responsible for his quoting
the Vedic passages unknown to others. His intellectualism
has given us a vast body of thirty-seven works authored
by him on the Philosophy of Realism and the monotheistic
theology centering on devotion to Nardyana. Besides the
writings already mentioned, he has given us the following
important writings: (1)Gita Bhasya, and also a further
elucidation on it called the Gita-tatparya; (2) A very terse
commentary on the Brahma-sutras, with numerous
quotations; (3) Anu-vyakhyana, a work elucidating this
commentary with scholarly and philosophical dissertations
and criticisms of other schools; (4)Dasopanisad Bhasya,
wherein the Upanisads are interpreted in the Dvaita way,
as against Sankara’s Advaita commentaries on them.
Including all these and other smaller ones, his works number
thirty-seven, which entitle him to the rank of being one
of the most prolific writers among the Acaryas. But he never
gave way to verbose and unnecessary alliteration and figures
of speech which had become popular with the development
of the Kavya style of literature in Sanskrit. He is always
terse, using expressions pregnant with meaning.

His scholarship and intellectualism never acted as a
damper to his ‘devotional spirit. They only subserved his
devotion to Nardyana, the propagation of which was the
sole purpose of his endeavours. In the preaching of
devotion, besides the older texts, he was the first to make
use of the Bhagavata Purdna which was probably unknown
in the days of Sankara and Ramanuja, as they do not quote
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from it but only from Visnpu Purdna. The reading and
interpretation of the Bhagavata formed a regular feature of
his preaching activities, but he guarded against the intrusion
of excessive and unbalanced emotionalism, which later
became a feature of it in the hands of the followers of
Caitanya. He has also written a brief commentary on 1,600
selected verses from it, called the Bhagavata-tatparya. He
was also a tireless missionary who always engaged himself
in expounding his devotional doctrine’to his disciples and
devotees, or in debating with representatives of opposite
schools of thought both in the neighbourhood and far off
places. It was perhaps this missionary spirit in him that made
him give much greater importance to the institution of
Sannyasa than the other Vaisnava Aciryas. In his own
lifetime he initiated several disciples as Sannyasins and
encouraged them to write commentaries on his work and
preach the doctrine everywhere. His disciples also did the
same. The Krsna temple at Udupi which he established with
the eight Sannyasins presiding over eight Maths doing the
temple service for fixed periods, continues to this day and

works for keeping bright the flame of devotion he lighted
about half a millennium back.

After Madhva

Sri Madhva was very fortunate in getting many
successors of great devotion and scholarship, by whose work
his system of thought received the recognition of scholars
all over India and influenced the practice of devotion among
many Vaisnava sects. The first .and the most prominent
among them was Jayatirtha (1365-88). The son of 2
nobleman in Mangalavedha, now in Maharastra, he became
in early life a disciple of Aksobhya Tirtha, a direct disciple
of Madhva himself and also the head of his Guru’s Math
after his demise. His monumental work is Nyaya-sudhd
which is a lucid commentary on Madhva’s Anu-vyakhyana.
He commands an exemplary, clear and elegant style suited
for philosophical exposition, and his writings aré
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characterized by great dialectical skill and depth of thought,
which helped him to systematize Madhva’s thought.

Another great name connected with the elucidation of
Madhva’s realistic Vaisnavism is that of Vyasardya
(1478-1539). Born at Banniyur in Mysore State he became
in early life itself a Sannyasin disciple of a great saintly
scholar Sripadardja. After gaining mastery of Madhva’s
Vedanta, he made an in-depth study of Advaita and
Visistadvaita philosophies at Kaficipuram. His all-sided
knowledge of Vedanta helped him to produce Nyayamrta,
a superb dialectical work on the Dvaita system, which
created a great stir among Advaitins and provoked a scholar
of the status of Madhusidana Sarasvati to write his
monumental work Advaita-siddhi, by way of restatement
of Advaita and reply to Vyasaraya's criticism.

Besides doing this service to -Madhva in the
philosophical field, which is open only to the élite few,
he brought the influence of his Master to bear on the great
devotional movement known as the Dasa Kuta, which did
in Kamataka what the Alvar movement did in Tamilnadu.
Himself a composer of many fervent devotional songs in
Kannada, he discovered the genius of Purandaradasa and
Kanakédﬁsa, great leaders of the movement. Purandaradasa
was a great musician and composer of popular songs th_at
embody the devotional flame that Madhva had 11‘t.
Kanakadasa belonged to the shepherd caste, but Vyasaraya s
liberal outlook embraced him in the bond of discipleshi.p,
as in the -path of true Bhakti there is no place for
considerations of birth. Kanakadasa’s songs also reflect this
liberal spirit of the Dasa Kita movemert. The songs and
works of these and other great devotee singers influenced
also the Bhakti tradition in Maharastra centering on the
temple of Vithoba.
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In later days Madhva's philosophy influenced the
Caitanya movement of Bengal, when Baladeva produced the
Brahma-sitra commentary of that school, incorporating
many of the tenets of Madhva’s Dvaita system of thought.
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Sri Madhvacarya:
Philosophy

Dvaita
Introductory

Sri Madhva’s system of Dvaita Vedanta is the most
powerful reaction to the extreme idealistic trend verging on
solipsism that overtook the non-dualistic Vedanta preached
by Sr Sankara about four centuries earlier. The first
reaction was the protest of Bhaskara which is now a
forgotten chapter in Indian philosophy. Next came Ramanuja
whose criticism of the Advaitin’s two tier theory of Reality,
and of his doctrines of an attributeless Supreme Being
(nirvisesa brahman) , of falsity (mithyatva) of the objective
world, and of the unity of Atman and Brahman was thorough
and uncompromising. After that came Nimbarka who gave
equal importance to dualism (dvaita) and monism (advaita)
as passages of both types are found in the Upanisads.
According to him, both these types should be taken at their
face value without subordinating one to the other. So his
system came to be called Dvaitadvaita, and devotion to a
Supreme Personal God, as in Ramanuja’s system, became
the spiritual ideal of his brand of Vedanta.

As Nimbarka’s exact date is not known, it is difficult
to say whether'Sti Madhva (1238-1317) came after him
or was a late contemporary of his. There seems to be some

overlapping of the thoughts of these two in respect of

Reality being constituted of two aspects — the Independent
Brahman on the one hand and the Dependent Jiva and
Prakrti on the other. Sti Madhva, who had a great allergy
to the word Advaita, would not use that word at all in
his system for Brahman. This attitude of his is well

B
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illustrated with the finger pose of two in his majestic picture.
He preferred to call his system emphatically as, pure dvaita
(Dualism) — the doctrine of Reality as having two aspects,
the svatantra (Independent) and the paratantra (Dependent).
The Independent is God or Brahman, and the Dependent
are the Jiva (soul), Prakrti (Primordial Matter) and other
ontological entities. The difference between the Independent
and the Dependent is complete and eternal, as it is the
basic and irrevocable nature of Reality. Sri Madhva and
his followers did not leave it merely as a theology, but
a theology well informed and supported by a philosophy
with its own full-fledged logic, epistemology, ontology and
ethics, thus justifying its claim to be the Indian version of
a philosophy of Realism par excellence.

SECTION I : METAPHYSICS
Saksi and the Dominance of Perception

Madhva’s  system recognizes three  Pramanas,
incorporating also in these the other Pramanas recognized
by the other systems of philosophy. A Pramina signifies both
the means of revealing an object as it is, and also the
data revealed through it. The three Pramanas recognized
are perception (pratyaksa) , reasoning (anumana) and
scriptural authority (agama) . All these give either directly
experienced truths or reports of directly experienceable
truths. Experience therefore is the basic quest of knowledge,
and of all forms of experience sense experience is the most
fundamental form of it for all men, though there are other
forms of experience also. For a philosophy of realism this
is all the more so. Madhva defines a valid sense experience
as yathartha, knowledge of facts as they are. The object
experienced must be Andropitam, nét superimposed. AnY
experience that has a location in time and space is for him
yathartha, a real entity or a fact as it is. The fact expericnced
may rapidly or slowly undergo change, but that does 1!
subtract from its reality. Permanence of any nature is no!
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necessary for any entity to be real. There are eternally
existing entities, but that does not militate against the reality
of changing phenomena.

There are objective experiences other than what the
senses convey. The experience of space and time and of
pleasure and pain are not outside the body of the perceiving
person. So also is one’s experience of dream and deep
sleep. In these cases, the objects may not be external to
the body of the perceiver, but is none the less external
to the perceiving subject. In Madhva’s system of realism,
consciousness is always bi-polar — that is, there must be
a knower (jiiata) at one end, and an object (jieya) at the
other end. There is nothing like subject-objectless
consciousness. Even in regard to dreamless sleep, this holds
good. For, after deep sleep we say, ‘I slept long happily.’
This indicates that we had awareness of duration of time
and experience of happiness.

The significance of this is that there are two types of
objective perception — one through the mediation of the
mind alone and the other through sense contacts with outside
objects. Here we are taking for consideration the latter type.
Sense experience is gained by the contact of any sense
with a really existent object to which it is sensitive. The
object must be outside the knowing subject and must
correspond to the knowledge of it gained by the contact.

This immediately raises the question of questions in
epistemology — how do we know it is true? The Nayyayika
(logical realists) say that the truth of an experience is only
paratassiddha, or established by an extraneous pr.oof. Blllt
the truth of that proof is open to the same question again
and so on ad infinitum. So Madhva maintains that a valid
experience must basically be svatassiddha, self-validating.

This does not mean that there are no erroneous
experiences which may be distortions or even illusions.
Errors occur because of the defects in the organs of
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perception and the placement of the object. If the eye is
jaundiced the percepts will also be yellow, and if they are
placed far away and not well-lighted; the perception will
be unclear. Therefore in Madhva’s system of realism, ample
scope is given for ascertaining the health of the organs of
perception and the distortions in the environment of the
object. Even after all such careful examinations, certainty
may not arise in the mind, because the presentation by
the sense is done through the intellect (buddhi) whose nature
is to doubt, thinking of the pros and cons of all experiences
that pass through it. Ultimately.it is when the energy of
the soul (atman) enlightens the impression presented to it
by the senses through.the mind and the intellect that
certainty arises. This energy of the Atman that gives
certainly is called by Madhva as Saksi (witness). When the
Saksi functions, experience becomes self-validating or
svatassiddha. The defects-of the organs and placement of
objects obstruct the operation of the Saksi, and hence one

must take all care to remove these obstructions to get valid
experience.

Reference has already been made to experiences like
joy and sorrow, dream experiences and the sense of
duration and peace in deep sleep. In all these, the senses
are not involved; yet these experiences are felt positively
without any feeling of doubt. They are intuitively
experienced by the Saksi, the energy of the soul
Experiences of this type also form a proof of the existence
of such a validating power, which is indicated in this system
by the technical expression Saksi. The experiences
mentioned above are internal only in the sense that there
is no mediation of the sense in their perception; but they
too are objective, as. already pointed "out.

Even in the case of truths, of which we gain conviction
through inference and the scripture, it js the validation by

persist. Saksi is thus an all important verity in Madhva’s
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realistic system of philosophy in validating knowledge gained
throtgh all Pramanas (means of knowledge).

The description of objective perception as yathartha,
factual, raises an important question whether the awareness
got thereby is complete and exhaustive of the object. The
answer is in the negative. The perceptive awareness of the
Jiva is selective and segmentary, although that selected or
segmented part is factual. Only the Independent Being,
known as Brahman, Visnu, Narayana etc., and the first and
foremost of His Dependents, Sti or Laksmi, regarded as
His consort, can have that exhaustive and all-comprehending
awareness of all Dependent Beings which include all Jivas
and unconscious objects (prakrti). It is His awareness that
is eternally supporting everything. The Jiva, according to
the progressive evolution of his psycho-physical organism,
through which he gets all his perceptions, becomes more
and more a participant of the contents of the awareness
of the Independent Being. It is only because of this
participating nature of sense perception that it is yathartha
or facts as they are, and not mere subjective projections
of the Jiva.

Problem of Illusions

This brings us to the problem of illusory experiences.
All Indian systems of philosophy, including that of the
Buddhists and the Jains, have their theory of illusions, which
is technically called Khyati-vada. We shall consider here only
those that are relevant to the understanding of Madhva’s
theory, known as Abhinava-anyatha-khyati, which is a
combination of the Buddhists’ Asat-khyati and the
Anyathd-khyati of the Logical Realists, the Nayyayikas. The
Logical .Realists explain the traditional example of the
illusory perception of silver in nacre thus: ‘The silver is
not in the shell but in the bazaar. That silver of the bazaar
is seen in the nacre and confused with it.” There are three
elements involved in this—the locus, silveriness or silver
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of the bazaar, and the synthesis of these due to various
environmental causes. The illusion thus produced is removed
when the sublating perception ‘This is not silver but nacre’
dawns on the perceiver. The Nayyayikas maintain that what
this sublating knowledge negates is not the actual silver in
the bazaar, but only the identification of it with the ‘this’
or the locus of the nacre. Thus they substantiate their realism
even in illusory perception by maintaining that the silver
perceived is not false, as it is present in the bazaar. On
this Madhva differs. The presence of silver in the bazaar
is irrelevant. It is its presentation alone that matters and
that is false.

The Buddhist theory of Asat-khyati is meant not merely
to show that the traditional examples of illusory experience
like the silver in the nacre, the snake in the rope, and
the water in the desert (in a mirage) are illusory perceptions,
but to explain on the basis of such analogy that the whole
of our experience of the world asoutside is illusory. Yet
it is the example of ordinary illusions experienced in life
that gives the clue to the nature of the total world
experience. The idealist or Vijianavadis extend this
analogically to the totality of world experience. The
Stinyavadi (Nihilist) Buddhists consider all experience to be
like the circle seen when a torch is whirled round and round
at a rapid speed. The circle does not actually exist, yet
it is experienced. Similarly, non-existence is the nature of

the world of everyday experience. It is all Stnya or
something falsely perceived as existing.

Madhva’s standpoint

Now Madhva in the first place agrees with the Idealist
Buddhists in their total denial of actual existence for the
object of illusion, say silver, perceived outside. But he does
not deny the locus, the ‘this’ where the false perception
manifests. For in a false perception also there is a real
cont_acit of the perceiving faculty, say sight, with a real object
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as given in a distorted presentation. That distorted
presentation, which has no actual existence, is the illusion.
He thus agrees with the Nayyayika realists in holding that
there is a contact between the senses and an object, but
it is not with the actual silver of the bazaar but with the
distortion of the locus, here in this instance, nacre. So to
indicate the combination of the Akhyati of the Buddhists
and Anyatha-khyati of the Nayyayikas, Madhva’s theory of
illusion is called Abhinava-anyatha-khyati.

The nature of the illusory perception, as conceived by
Madhva, will be clearer when we take into consideration
the Badhaka-jidna or the sublating or stultifying perception.
When correct knowledge dawns, we feel, ‘No silver is
present here; what appeared to exist is non-existent silver.’
What is important here is that sublation (badha) is possible
only in regard to a non-existent entity appearing to be
existent — in other words, which is not yathartha or factual.
The silver in the nacre has no factuality even when it is
seen. So it is sublatable. Madhva thus accommodates
illusions in his theory of knowledge. but gives his own
explanation of its nature and genesis. and admits its
sublatability. He does not totally deny illusory experiences
of the life as is done in Ramanuja’s system in which illusion
is denied and explained away on the basis of the
Pancikarana doctrine of Vedanta, according to which all
elements are supposed to be present in all things.

Cosmic Significance of Illusion Theory

The problem of illusory perception assumes a cosmic
significance as some schools of thought considered here
extend it into a metaphysical doctrine applicable to the whole
world of expenence These schools are the Vijianavadi
(Idealist) and Sunyavadl (Nihilist) Buddhists as explained
earlier, and the Advaitins among the Vedantins. On the
analogy of such illusory experiences, the Buddhists deny
the reality of the whole external universe, which is an entity
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vouched by the universal experience of all. mankind. To
this Madhva is opposed.

The Advaita Vedantin is one with Madhva in refuting
both these Buddhistic theories from his Vyavaharika
(empirical) point of view, and concurs partially with them
from the Paramarthika (metaphysical) point of view.

To show how they do it, the Advaita position has to
be briefly stated. The Advaita system has three levels of
experience — the Paramarthika or the ultimately (i.e.
metaphysically) real, the Vyavaharika or the empirically real,
and the Pratibhasika or the illusory perception of daily life.
The first is Reality as it is — it is the Para-brahman,
attributeless and qualityless, beyond the reach of thought
and words, and indicated only by indirect-scriptural epithets
like Satyam, Jidnam, Anandam and Anantam —
Truth-Consciousness-Bliss Absolute. These are not Its
attributes, but the Absolute Itself. Some will go to the extent
of saying that these epithets do not directly and positively
indicate Brahman, but only indirectly indicate that It is not
the opposite of these. In no way can it be a Sﬁnya, a
Nihil, in the Buddhist sense, as it is the untransformed
material cause (Vivartopadana-karana) of the manifested
universe. The universe only appears on it due to Ignorance
(avidya-maya), but in doing so the Absolute does not get
transformed or affected, unlike when wood becomes
furniture or milk becomes curd. Being only an appearance
caused by Ignorance, the manifold world is like a rope
appeall'ing as a snake or a nacre appearing as silver in
defective situations. This means that the manifold of daily
experience does not exist at all from the frame of reference
of the Absolute; but for one in ignorance it is real so long
as the illusion caused by Avidya-Maya subsists. It i
therefore called ‘provisionally real’ or Vyavaharika level of

reality. It thus takes the nature of both the real and the

unreal, viewed from the two frames of reference
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In contrast to this also, is the third level of experience,
the ordinary illusions of life, exemplified by the snake in
the rope, and nacre in silver. This kind of momentary
experience of an illusory nature is called Pratibhasika. The
Vyavaharika and the Pratibhasika differ only in that the latter
is individually or privately experienced, and is of short
duration, while the latter is public and is of cosmic
dimension. The cyclically repeated creation, preservation and
dissolution of the universe with its countless ‘Brahmandas
(cosmic shells), as also the concepts of Iévara who is
ominiscient and omnipotent and creates and controls the
universe, and the concept of the individual soul who gets
embodiments in cycles of births and deaths as the result
of its Karma — in fact all philosophy and religion significant
for man comes within the Vyavaharika. But according to
many advanced and thorough-going Advaitins — for
example Prakasananda. — it is of equal significance with
Pratibhasika when viewed from the metaphysical plane of
Paramartha. i

The Advaitin refutes the idealist Buddhist from the
Vyavaharika plane, in which Advaitin is very largely in
agreement with realists. We experience the entity called pot
apart from the idea of it. There is no proof to show that
the object is the product of the idea. The object only
corresponds to our idea. As for the Stnyavadi Buddhist,
the light circle has a basis in the torch-head, and the circle
is actually experienced, and is understood to be unreal when
the whirling stops. The experience of the light circle is
therefore a Pratibhasika phenomenon, and if extended to
the total world experience, it comes to the same as the
Vyavaharika level of Advaitism.

The Ontological Status of the three levels

The question now arises as to what reality status should
be given to the Vyavaharika experience, which is vouched
by humanity as a whole for all time. The Advaitin
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distinguishes it from the Pratibhasika like the experience
of silver in nacre and snake in the rope only in respect
of the difference in the duration of their persistence. The
Vyavaharika persists for all time for those who have not
attained the Paramarthika level, whereas the Pratibhasika
is tuccha, merely momentary. But during the time of
experience the Pratibhasika objects are felt to be as real
as the Vyavaharika. Hence arises the necessity of
ascertaining the reality status of both.

The Advaitin seeks to cut the Gordian knot by positing
an intermediate state of reality between the metaphysically
real and the apparently real, and justify it by the illustration
of the Pratibhasika or common illusions of life. He calls
this intermediary reality as Sad-asad-anirvacaniya,
indeterminate existent non-existent experience. It is existent,
because it is actually experienced; it is also non-existent
because it is sublated. Sublated means that it is stultified
and revealed as having never existed really even when it
was being experienced as real. So it is a category forming
a mixture of both reality and unreality, and for this reason
indeterminable (anirvacaniya) in either way exclusively. This
is called Anirvacaniya-khyati. Both the Vyavaharika and the
Pratibhasika coincide in respect of this description except
in the length of the duration of experierice. It means that
all of us who are experiencing this world are in intermediate
state of reality which will pass away along with the sense

of its previous existence, when the Paramarthika level of
experience dawns on us.

Madhva’s standpoint vis-a-vis the Advaitin’s

It- is on such a characterisation of the universal world
experience of all humanity that Madhva fires all the
broadsides of his criticism. According to him the. Advaitin's
description of Pratibhasika is not correct and cannot b€
equall_ed or considered parallel with the unjversal world
experience. In the common illusion of daily life, the object
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perceived, say the silver or the snake. are not there. We
have seen that in _this respect Madhva agrees with the
Buddhist idea of Akyati according to which the object
perceived in illusion is non-existent. But the Buddhist is
wrong in stating that there is no sense contact with any
objectively existent substance. If it were so there would
have been no perception at all. There is the actual contact
of the sense of sight with a substratum, say of nacre when
the illusion of silver is seen on it. Here Madhva is one
with the Anyathakhyati .of the logical realists (the
Nayyayikas), as far as a real sense contact'is concerned.
But he totally differs from them in their view that this
contact is with the silver that exists elsewhere, say in the
bazaar. Such a contact is physically impossible. The sense
organ can contact only the locus or the substratum, which
offers the false presentation of the object on account of
some defect in the organ of vision and positioning of the
object. Such a false presentation is illusion. Its characteristic
is the absolute absence of the illusory presentation while
there is real contact with the locus or substratum on which
the illusory presentation occurs. The acid proof of the
illusory nature of the presentation is the badhaka-jfidna or
the sublating mentation, ‘There is no silver there. There
is only the nacre.” Madhva’s theory of illusion in which
the Akhyati of the Buddhist and the Anyathd-khyati of the
Nayydyikas are thus combined, is known as
Abhinava-anyatha-khyati.

It is particularly important to note here that this illusion
theory of Madhva maintains that badha or sublation is
possible only of a non-existent object which appears as
existent for the time being only. Madhva's definition of
really existent entity is that it is anaropita (not superimposed)
and therefore yathartha, a fact as it is. Such as entity alone
can be in a space-time setting. The silver observed in the
nacre is not so. It is not yathartha — existent in any sense
in spite of it being perceived. To describe it as existent
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and non-existent at the same time, as Advaitins do, is only
a verbal fiction. The existent is the contradictory of the
non-existent, without any middle ground between them. So
they cannot: coexist.

Madhva therefore staunchly opposes the extension of
the logic of perceptive illusion to the world-experience of
the whole of humanity. The objects of world experiences
may be changing continuously, but change is not sublation,
as it takes place only in space-time setting, and further
does not reveal any underlying hidden substratum, as‘is the
case when an illusory experience is sublated. Madhva
therefore vehemently rejects the equation of world
experience with the illusory experience, as also the
endowment of the former with the status of an intermediary,
pseudo-reality as Sad-asad-anirvacanvya or the real-unreal
of indeterminable nature. Such a category is a fictitious,
illogical and dogmatic assumption, and to extend it
analogically to the universally certified world experience is
nothing short of philosophical perversity. If this analogy is
to be an illustration, the invalidity of perception has got

to be proved first, and then only this analogy can be of
any significance.

As against this position of Madhvite philosophers, the
Advaitins maintain that the Vyavaharika is sublatable and
is sublated when consciousness gets established in the
metaphysical or Paramarthika level. The Vyavaharika world
is then realised as disappearing like the illusion of silver
when the nacre is recognised. The evidence of it is the
experience of the perfected sage, and the authority of the
Upanisads. The Dvaitins dispute both these claims. If there
is at all a non-dualistic experience, it is only the temporary
disappearance of world consciousness in the blissful
absorption of the Jiva in mystic communion with the Divine.
They further maintain that it would be supreme folly tO
set aside so lightly the universal experience of all humanity
for all time in preference to g hypothetical experience of

e R
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a Paramartha view of its stultification, which if at all true,
may only be a misinterpretation of an experience.

As for those Upanisadic passages supposed to have
non-dualistic import the Dvaitin interprets them in his own
favour with the help of grammar and what he calls the
Mimarhsa rules of interpreting Vedic exegesis. Thus they
occupy irreconcilable positions.

The Advaitic dialecticians have attacked the Dvaitin’s
view of the external world from the point of view of
reasoning also. They have formulated logical dilemmas and
syllogisms showing the logical contradictions in accepting
the reality of world experience. The Madhva thinkers have
brought counter arguments to them, and-this state of
intellectual warfare, which often descends to the level of
verbal warfare, has been going on to this day. The basic
position of the Madhvas is that each pramana or way of
knowledge is supreme in its own field, and cannot be
displaced or disproved by the pramana relevent for another
sphere. To do so will be like trying to disprove what the
nose smells by what the ear hears. Pratyaksa or sense
perception is supreme in knowing the external world through
sense contact. Close observation and sound reasoning based
on it has, as already been stated several times, the right
to correct and estimate the distortions and mistakes in such
data which obstruct the operation of the Saksi. After the
Saksi has certified, the observer has arrived at yathartha
— fact as it is. It cannot be further questioned, as that
will lead to infinite regress. What the power of the senses
reveals has correspondence with an object independent of
the observer, making allowance for all distortions due to
positioning and defect of the instruments, which ,sound
reasoning supported by close observation can correct. But
sophistic arguments leading to absurd conclusions like ‘slow
tortoise is faster than the quick Achilles’, cannot touch the
validity of what the senses perceive. For such perceptions
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are segments of the sense world which God or the
Independent Being sustains in His awareness.

Scriptural authority: Upajivya Upajivaka texts

Scriptural authority is accepted by the Dvaitins like all
other schools of Vedanta. But its authority can be invoked
only regarding facts which are beyond the ken of the senses.
A sense perception certified by the Saksi cannot be
contradicted by the scripture. That fire is cold cannot be
sustained by scriptural authority, as it contradicts valid
perception. If there are such statements in the scripture,
they have to be interpreted in a rational manner. It is here
that reasoning plays its proper part in scriptural exegesis.

It is from the scripture that we get an understanding
of the nature and attributes of Brahman, the Independent
Being and His relation with the Jiva or individual soul, and
of the various ontological substances included in the
Dependent Reality. In the Vedas there are several passages
which teach diversity and also many which teach unity of
existence. Different Acéryas have interpreted their
inter-relation differently in order to suit their doctrines. The
Advaitins look upon the texts concerning diversity as only
a repetition of what we already know through other
Pramanas, and according to them they are stated in the
Vedas not to teach their reality but to facilitate their denial
through Abheda-vakyas or texts teaching unity. Scripture i
important for revealing something new and which cannot
be got in other ways. Unity or Advaita alone is such 2
new experience uncertifiable by any other means, while
diversity is & common experience. It is a mere appearance,

never true metaphysically. They therefore explain away the
Bheda-passages.

The Madhva Dvaitins look at these scriptural texts i
the opposite way. In the light of the Mimamsa rules Of
iterprctation qf Vedic texts, the Dvaitins make a distinction
between Upajivya or basic texts, and Upajivaka ©F
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dependent and explanatory texts. The latter depend on the
former. The diversity consisting of Tsvara with innumerable
attributes, the countless Jivas and primordial matter
controlled by Isvara are asserted by the Upajivya (basic)
texts. They form the sustaining ground of the Upajivaka
texts, namely of those that seem to teach an attributeless
Brahman and denial of diversity. If these sustaining texts
are rejected or explained away, the Upajivaka or supported
texts declaring the unity of existence will have no legs to
stand upon and will naturally collapse like a building without
a foundation. To assert the unity of the many in the one,
the many must be there always. The unity that is asserted
must be of a nature that does not swallow up the many.
That will be like killing the patient in the name of curing
his disease. So the passages that seem to teach unity, which
the Advaitins interpret as demolishing or sublating all
diversity including God with auspicious attributes and the
Jivas and the worlds under His control, have to be
interpreted in a different way. Mahva philosophy finds such
an interpretation in establishing the Independent Being with
whom all other real but dependent beings are coevel. The
dependent reality, though different from the Independent
Being, is not created by Him. It is coevel with Him eternally,.
but has its existence absolutely supported by Him as a
shadow is by a post or a reflection is by its original. Madhva
interprets all absolutist and Advaita passages in this way
in his numerous commentaries and establishes that the
Vedas, the revealed scriptures, and all the Smrtis, or texts
composed by great sages, teach Dvaita or Duality of the
Independe