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INTRODUCTION.

B

These are a series .of Seven Essays on the Lives
and Writings of the principal religious reformers of the
Vaishnavite or Visishtadwaita School of India. The
treatment is critical and bhistorical ; but special promi-
nence has also been given to the literary side of this
School’s activity. A clear account of the growth of
Vaishnavaism is intended to be conveyed by these Lives
of Eminent Reformers, and reference has throughout
been made to the development of doctrines. A special
chapter is devoted to the exposition of the Visishtad-
waita philosophy according to Ramanuja. The growth
of Vaishnavaism in Northern India is briefly dealt with
in the last Essay, that on Sri Chaitanya, wherein that
great Saint’s career is also fully described.

The Vedantic school of India consists of three
main sub-divisions, whose founders, as popularly under-
stood, are the great philosophers Sankaracharya, RamaN
nujacharya, and Madhwacharya. All these are Vedas~
tists in the sense that they acknowledge the infallibility
of the Upanishads, and follow its teachings, though
differing in their interpretations of the samge. All these
three systems or at least the first two argga# opnsi
antiquity. Sankara was preceded by, ongapadé, a
he, by earlier teachers; and these agaii seem to have
branched off from an earlier adwaitic school, which,
preached the one-ness of God, very possibly withouts
the Maya-doctrine. The Ramanuja School, as we show
in these pages, had an ancestry of great repute, com-
mencing from the sage Bodbayana, who was perhaps’
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only slightly removed from the author of the Vedanta
Sutras, known as Badarayana and unanimously identi-
fied by Indian writers with Vyasa, the author of the
Mahabharata. And if the Visishtadwaitic school in its
practical and Sectarian aspect, is identical with the
"ancient hiugavate School, and theve is every reason to
ssupposd*t#én indeed we shall he justified in saying
that t!@ origin of this school is to be fixed at some
centuries prior to the Christian era. It is impossible
0 fix the exact dates of the Sutras, or the Bhagavadgita,
we- the earlier Puscharatra Tantras which are the
foundation of the Bhagavata school ; and any specula-
tion as to their probable dates has not. hitherto resulted
in much positive good. But there are enough materials
in existence from which the continuity of the Vaishna-
vite philosophy and traditions can be inferred ; and
the object of these pages is, in the main, to show the
outline of the history of the Vaishnavite religions
movement, as far as may be gathered from the literary
works and traditions prevalent in the community.
Colebrooke, whose name is unmistakably connect-
ed with the origin of accurate knowledge in almost
every department of Sanskrit scholarship, has left a
clegys if brief account of Ramanuja’s Bhashya, and the
1sishtadwatic School. Next to him Dr. Thibaut,
whose labours in the field of Indian research, have
earned for him the gratitude of all Hindus who value
their philosophy, has made Ramanuja’s Bhashya acces-
sible to scholars by his monumental translation of the
same, The Commentary on the Bhagavad-Gita, by
Ramanujacharya, has been rendered into English by
Mr. A. Govindacharya of Mysore, and is a useful book
for reference. Bat with the exception of these works,
the vast Vaishnavite literature, philosophical and reli-
gious, is yet inaccessible to the English-knowing public.
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Some idea of its extent may be gathered from the
references in these pages, wherein the most important
works are named and their contents briefly described.

The Vaishnavite literature ol South Tndia has been
deeply influenced by the Tamil works of the Alwars, of
whom a brief account is to be found in the beginning
of the last of the essays of this series. The Alwars
were practically the earliest Brahmin{missionarilas to’
the South. They propagated the T&Votional aspect of
the Vedanta in the Tamil land, and used the language
of the people with great effect. The present work does
not deal with their lives and writings, beyond making
the brief reference already alluded to. But the
Tamil poems of the Alwars will repay careful study by’
Tamil scholars interested in examining the history and’
progress of Yaishnavaism in Tudia.

The teachers and reformers whose lives are deu-
cribed in these pages comprise, with one exception, the
Jeading Vaishnava pbilosophers of South Todia, from
the earliest time knowntous. It will be seen that
there is a continuity of the lis{ from at least the begin-
ning of the 9th century to the end of the fifteenth
century. We have not cared to devote much space to
questions of chrouological uicety, for the simple reason
that the traditional dates of these writers are in the
main extremely probable and suthciently accurate., 1In
one instance, however. we have, at some length, is-
cussed the date, namely the date of Sri Vedanta Desi-
ka’s death ; and this we have done, to explain an
apparent discrepancy hetween the traditional date and
the date disclosed by a Srirangam Inscription. As o
the correctness of our conclusion on this point we leuve
it to specialists in Indian chronology to judge.

In the preparation of these pages, we have laid
nrzder contribution many existing works, literary and
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philosophical, in Sanskrit and Tamil, that have refer-
ence to Vaishnavaism. The Tamil guruparamparas, of
which there are two or three recensions, are however
the fullest biographies available and they have been
fully utilized. Among works in English to which we

indebted, we must mention Mr. A. Govindacharya’s
numerous works on Vaishnavaism and especially his
extensive Life of Ramanuja. Other works used by us
are referred to in the course of these pages, and need
o specific mention here.

The Life of Sri Chaitanya has been added here, us
an example, and a remarkable example, of the prodnct
“of Vaishnavaism in Northern India. It is not, however,
clear that he owed anything directly to RamanUJa 8
teachings or the works of his Scbool But we have
every reason to suppose, as we point out in the essay
on Sri Chaitapya, that the Vaishnava Renaissance in
Northern India was the result of Ramanuja’s propa-
gation of this faith in the South, and for this reason,
“We have traced the growth of Northern Vaishnavaism
as an introduction to Chaitanya’s Life,

In conclusion, we hope that in placing these pages
before the public, we shall induce some at least who
feel an interest in the development of Vaishnavaism, to
examine the original materials and work out an ample
history of which we have ventured to present the barest
outline.

MAaDRAS ¢ 1

1st Feb. 1909. I
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URING the latter half of the 9th century A.D.
and the beginning of the 10th, there lived in the
town of Srirangam, near Trichinopoly, a learned

Vaishnavaite scholar named Ranganathacharya, more

.l I
usually called Nathamuni, or the sage Natha, He is
credited, In poputar tradition, with having reached the
fabulous age of over 500 years and to have closed his
career at about 920 A, D. He was a native of Virana-
rayanapura, the modern Mannargudi, of the Chidam-
baram Taluk, in the dominions of the Chola rulers of
the day, who had not yet risen to the greatness which
preceded their final decline in the end of the 13th
century. He was probably a descendant of early
Vaishnava immigrants, from the banks of the Jumna
and other parts of the north, who carried the Bhagavata
or the Pancharatra cult to the south and laid the
foundation for the spread of Vaishnavaism during the
second to the seventh centuries of the Christian era
which were the palmy days of the Pallava rule. The
period just mentioned was the period of the Vaishna-
vaite Alwars, of whom the most revered is Satagopa or
Nammalwar and the last is Tirumangaialwar, The
latter was a contemporary of Tirugnana Sambandhar,
the Saiva saint, and of the Pallava ruler Narasimha-
varman L of Kanchi (A. D. 625—645). The earlier
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ar must have lived long before this period, possibly
in the opening years of the Christian era. He was a
native of the city of Kurukai, now Alwar-Tirunagari,
near Tinnevelly, on the Tambraparani, in the kingdom
of the Pandyas, and composed over a thousand stanzas
in classical Tamil.

The literature of the Alwars presupposes a thorough
knowledge of the Krishna stories and the stories of the
earlier avatars of Vishnu, and the frequent impassioned
\Teferences to such stories, even in the songs of the
earliest of the Alwars, show that the South must have
been flooded with these marvellous legends at a very
early period. The story goes that Nathamuni while at
he Vishnu temple of Mannargudi (Chidambaram
Taluk), his native place, heard some Brahmins from the
southern end of the Peninsula recite Tamil verses of
Satakopa addressed to the Vishnu God of Kumbhakonam
and was charmed with their sense and diction. He also
found that these verses concluded with the words “These
ten out of the thousand, composed by Satakopa.” Natha-
muni, thus placed in the track of research, seems to
have finally recovered the whole of Satakopa’s works,
and he then arranged them and the extant works of
other Alwars into four collections of about a thou-
sand stanzas each. He 1salso said to have brought
about the syste regular recitation of these texts
during the festivals of the God at Srirangam and the
system obtains even to this day in most ancient tem-
ples dedicated to Vishnu. Nathamuni was, we may
take it, well-versed in the Sanskrit literature of the
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day and is said to have been an adept in yoga and to
have been the last to practise it in this part of Indj
He is said to have composed a work called Nyayatal
and a work on yoga philosophy, ‘ The Yog

Neither of the works seems to b now,
extracts from the former are given in the Nyayasid-
honjana, a work of Venkatanatha, or the famous
Vedanta Desika, a voluminous Vaishnava writer in Saus-
krit and Tamil (A.D. 1269—1370), contemporary
with the equally famous Vidyaranya, the Vijianagar
minister. The Nyayatatwa seems to have been an

elaborate treatise covering the whole field of philosophy
from the point of view of the Ramanuja school and was
developed further by later writers of the same school.
Though possibly a good Tamil scholar, Nathamuni has
left no Tamil work of his own behind, except a few
memorial verses prefized to the works of three of the
Alwars, namely, Nammalwar, Vishnuchitta and Mathu-
rakavi, Certain similar Sanskrit verses prefixed to the
works of Nammalwar are also ascribed to him.

The ritual of worship as observed in Vishou tem-
ples is based on two early standard works. One of
them is known as the Vaikhanasa sutra, probably
belonging to the black Yajur-Veda school. The other
work is the Pancharatra Agama belonging to the exten-
give Tantra literature, popularly believed to have been
composed by God Narayana Himself. In addition to
laying down the modes of worship both in temples and
at houses, the Agama contains rules of conduct for the
.Vaishnavaites and has a peculiar philosophy of its own
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namely, that of the cult, The system is, of
ge, of very ancient date and is referred in the
Mahabharata ; and the Badarayana sutras on Uttara
Mimamsa are understood to refer to this philosophy
in the four sutras that conclude Pada II of the
2nd Adhyaya. Nathamuni’s contribution %o The
Titual was the provision for the recitation of the
Tamil vedas, as the works of the Alwars came to
be gollectively called, on appropriate occasions during
thé main festivals of the God. The immediate effect
f such an arrangement was the critical stady of the
Tiruvoymozli as Satagopa’s work is usually called ;
and, from this time forward, a school of combined
/Sanskrit and Tamil scholarship arose, which developed
into great importance in later days and finally divided
the Vaishnava sect into the two forms of the Norther

and outhern or the Vadagalai and the Tenoalai
sections. The first commentary on the work of Sada-

gopa was, however, written only in the twelfth century
towards the close of Ramanuja’s life by a pupil of his,
‘We have no means of ascertaining whether Nathamun i
was a complete follower of all the doctrines that now
go by the name of the Ramanuja school, but as he is
tragitionally considered the founder of that school, it
jﬁz‘ be presumed that he was, Wae shall see further
on that his grandson, Yamunacharya has really laid
the foundation for all the doctrines that now go under

anuja’s name, The doctrine peculiar to the Rama«
K school and considerably elaborated by the religi-
ous teachers who succeeded him o _the doctrine of
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Prapatht or surrender to God in absolute renunciation
and faith. This doctrine is considered to have someq
slight basis in the Upanishads, but is not referred to in/
the Sri Bhasya of Ramanuja. I‘&“}’S“ practically founded
oa the Pancharatra Tantra referred ’Emis\
cardinal doctrine of the Vaishnavaite in his practicat”
religion. It is, however, said to have been accepted
and brought into practice by the sage Satakopa him- )
self and by Nathamuni after him. The details of the
doctrine are a fruitful source of controversy among the
followers of Ramanuja and a very respectable amount
of literature is even now extant on the subject.

A few anecdotes of Nathamuni’s life are not uninter-
esting and may be mentioned. Readers of the Rama-
yana will remember how that great work is said to
have been published for the first time by being sung
in the court of Rama himself by two musical pupils of
Valmiki, the author, who afterwards tyrned out to be
Rama’s sons. The Tamil songs of Satakopa are simi-
larly sung to this day at Srirangam and other places
and Nathamuni is said to have set them to music soon--
after his discovery of the work. The music was how-
ever, of a celestial kind not easily appreciable by
ordinary folk. It is said that a dancing girl of the time
sang songs in the celestial tune in the court of the
Chola king of the day whose capital was Gangaikonda
‘Cholapuram, in the Trichinopoly District, not far from
the birthplace of Nathamuni. The king is said to
have slighted the musician as he could not appreciate
the celestial note and to have preferred another singer




6 NATHAMUNI.

who sang the usual tunes. The former dancing girl
soon after reached Viranarayanapura and sang before
the god of that place and was warmly appreciated by
Nathamuni as the music was after his own heart. The
Chola king, on hearing of the Muni’s appreciation, paid
a visit to the shrine and meeting Nathamuni inquired
the reason of his appreciation of the unfamiliar tune.
It is said that Nathamuuni directed a number of hronze
cymbals of different weights to be sounded together
and forthwith described correctly their different weights
from a perception of the acute differences in the pitches
of the notes, The king, admiring his peculiar powers,
was satisfied of the superiority of the celestial tune to
which the Tamil songs had been set. It may upset
chronology, as ascertained at present, to be told that
Gangaikonda Cholapuram was founded so early as the
end of the 9th century, as it is usually associated with
Rajaraja the Great, the Lord Paramount of Southern
India who did not mount the throne till 985 A. D.;
but we may take it that the site of the city was even
then an alternative capital of the Cholas with Uraiyur,
near Trichinopoly, which was no doubt the metropolis
of the dominions, Contact with the Chola ruler is
freuently mentioned both in the life of Nathamuni

nd of his grandson Yamunacharya and it is clear that
the reference is to the Chola ruler when he went into
residence at the secondary capital above referred to
hough no doubt both the sages spent a large portion
of their later lives at Srirangam which was near the
permanent capital Uraiyur. More correctly speakin g,
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Uraiyur had ceased to be the capital by this time.
Tanjore had not yet become the capital of the Cholas.

Another anecdote in the life of Nathamuni con-
pects him with the Tamil poet Kamban, the author o
the Tamil Ramayana. It is said that this tuture Poet:
Laureate of various kings composed his grand poem at
the residence of his first patron Sadagopa Mudaliar at
Tiruvannainallur, generally assumed to be the place of
that name in the South Arcot District, and went about
the country reading out portions of his work and soli-
citing favourable opiuions of scholars. On reaching
Srirangam he had to face an assembly of Pandits pre-
sided over by Nathamuni. It would seem that the latter
was at first not appreciative but was finally won over by
the intrinsic merit of the production. It is also sup-
posed that an existing poem of over 100 stanzas on
Satakopa is by Kamban and was composed to honour
the Vaishnava Alwar. This anecdote may appear to be
the invention of Tamil scholars of the Vaishnava persu-
asion to bring the eminent Kamban mto the fold of the“
admirers of Satakopa and Nathamuni and is incompati-"
ble with the general opinion that Kamban was the}
court-poet of Kulottunga I. who reigned from 1070 A.D.
But there is a tradition embodied in an ancient Tamil
verse that Kamban composed his Ramayana in the Saka
year 807, corresponding to A.D. 885, If this is to be
relied upon as accurate, there is no inherent improb-
ability in the story of young Kamban meeting the sage
Natbhamuni who must have been then well advanced in
years.
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In accordance with the custom of the times, Natha-
?/w’éht on a tour to Northern India, visiting the
enes of Krishna’s birth at Muttra and the meighbour-
ing places. His travels extended to the distant Badari
or Badrinath on the north, Dwarka, Krishna’s capital
in Kathiawar on the west and Jagannath on the eastern
coast. Nathamuni’s travel was apparently for pilgrim-
age and not for religious propagandism, as was that of
Sankara before him or of Ramanuja afterwards. It was
in commemoration of this visit, with his son and
daughter-in-law, to the banks of the Yamuna or Jumna
“that his grandson, born about A.D. 916, is said to have
been named Yamuna. Nathamuni returned to the
south in due course via Jagannath and is said to have
lived a few years only after the birth of his grandson.
bhe story of Nathamuni’s death is worthy of the
irdent devotee that he is reputed to have been. One
lay a party of huntsmen headed by the Chola king rode
past the residence of Nathamuni at Viranarayanapura.
The sage, interrupted in his meditations by the attend-
ant bustle, opeued his eyes and, construing the party
to be the divine Rama and his brother, on whom, we
may suppose, his thoughts were wholly bent in medita~
tion, followed the track of the party and walked with
weary steps till the very gates of the Chola capital
Gangaikondapuram, and there dropped down dead
through sheer fatigue. His son Iswaramuni, the father
of the famous Yamunacharya, duly discovered his
whereabouts and did the funeral obsequies which the
remains of the illustrious man demanded. The dura-

L3
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‘tion of Nathamuni’s life must be left undetermined, as
we canuot accept as reliable the traditional accounts
which assign a period of from 350 to 500 years for the
sage. We must, for the present, be satisfied with sup-
pesing that the sage was born somewhere in the firs§
quarter of the nineth century and that he lived just
over a hundred years, an age exceeded by Ramanuja
himself, by Vidyaranya, and by his contemporary,
Vedanta Desika, if the traditions that can be proved to
have been current from the fifteenth century down-
wards be accepted as true.

D e o



Pundarikaksha.
— ————

MY G strikes us so peculiar in Hindu religious
_ life as the high pedestal on which the spiritual
» t teacher is placed and the implicit faith which
the community has in him for weal or woe. Nor is the
feeling one of recent growth., The Chandogya Upani-
shad says: ‘‘ Only when studied under a teacher does
any knowledge become excellent.” ' Again ‘‘ He who
has a teacher alone knows.” The Kathopanishad pro-
claims: “ He who loves the Lord intensely and loves
his Guru as the Lord Himself, is alone fit to receive the
Highest Wisdom.” And the Bhagavad Gita in Ch.
XIII mentions the worship of the Acharya as an atti-
tude worthy of attainment by the aspiring devotee.
The puranic literature, as may be expected, amplifies
these sentiments with exemplary stories of devotion and
blind obedience on the part of the pupils. The story
of Ekalavya in the Mahabharata is frequently referred
to as to the efficacy of Guru-worship even when the Guru
himself is indifferent. For this Ekalavya, who was
refused instruction by Dronacharya, the famous teacher
of the Pandus and Kurus, set up an image of Drona
and, by ardent practice in the inspiring presence of
that image, attained to such eminence in the use of
the bow and arrow that Drona himself was staggered,
and rather cruelly demanded the surrender of his
thumb, which order the pupil duteously obeyed. It is
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therefore, a characteristic feature of the Hindu pupil

that he is brought up under a system which places the
personal influence and inspiration of the teacher asa

more potent factor in effective instruction than all the

industry and the inteiligence of the pupil himself.

And great teachers, geniuses though some of them

have been, have studiously refrained from asserting

any doctrine as of their own invention and have always

modestly and gratefully referred to their Guru as the

origin of all their power and the source of their inspir-

ations. The word ¢ Upanishad’ has been interpreted

to mean °Secret doctrine’ or ¢ Rahasyr’ and the

greatest caution is ohserved before a teacher will freely

impart it to a pupil. It appears to us moderns a

mistaken policy to restrict the spread of knowledge of
whatever kind, and the spirit of secrecy or disinclin-

ation to teach the greatest truths seems more worthy

of the inventor of a new manufacturing process, jeal-

ous of the infringement of his rights and desirous of
turning his knowledge to the best pecuniary advant-

age. The explanation seems to be, in part at least,

that in times when manuscripts were rare or possibly

writing was unknown, all knowledge was confined in

the memory of a few learned men and the system con-

tinued long after the need for it ceased. But there

was another factor in question which certainly helped

to perpetuate the system of secret instruction. That

was the necessity felt by the teacher to ascertain the~
fabric of the pupil’s mind and ensure its being of a.
_sufficiently close texture for the purpose both of re-
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taining what is imparted by him and of afterwards
utilizing it for the pupil’s further spiritual advance-
ment. It is not a proposition difficult to maintain that
certain positions in philosophy appear untenable to
minds constituted in one way but are lucidly self-
evident to other minds that have had a different course
of preparatory training. This is to some extent true of
the material sciences as well : but these latter are more
dependent on the conclusions of observation and
experiment in the external world than the science
of the soul and its relationship to the cosmos and the
universal Self. Hence in spiritual matters all teachers
of the world have insisted upon the necessity of a cer-
tain reserve in imparting serious instruction to pupils
who-are only yet feeling their way or possibly are ad-
“versely inclined. In the view of those teachers (and
Mhey are a majority) who hold that realisation of the
Self is the ultimate goal of man and has to be learned
by constant practice in seclusion and with the senses
under control, the presence and active advice of one
who has experience in the process are absolutely neces-
sary. It is, therefore, not strange that for ages India
has held the spiritual Guru to be indispensable and
“ Acharya=devo bhava ” the motto of every student
under spiritual instruction.

We have been led to make these reflectiouns for the
purpose of explaining the system of maintaining suc-
cession lists of teachers among the followers of every
sect of Hinduism and more especially the Ramauuja
school. The bead of this list is Saint Satagopa, the
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author of the Thousand TamiNSongs, referred to already

and the next name is that of Nathamuni himself, of
whose life a brief sketch has been given already in these
pages. In spite of the loug interval of time between
these two sages, the fact of the one being named as the
other’s successor is explained by the statement made by
the followers of this school that Nathamuni saw the
saint in Yogic vision and was directly instructed by him.
We may, however, take it that for historical purposes
the founder of both the theoretical and practical aspects
of the Visistadwaita school in its outline is Nathamuni
himself and that this great teacher had a respectable
following of pupils imbued with his views and of suffi-
cient learning to maintain them in controversy. Sage
Nathamuni is said to have had eight pupils, of whom
Pundarikaksha was the most important and is recog-
nised as having continued the spiritual {eachings of his
preceptor. He is said to have been born about A. D,
626 at Tiruvallari, North of Srirangam, in the Choliah
caste of Brahmins. It is said of Pundarikaksha that
on one occasion he was deputed by Sage Nathamuni
to escort his wife Aravindappavai to the residence of her
father Vangip-purathachi as he was called. While
there, Pundarikaksha who was of inferior caste was
served with stale food, regardless of his being an
honoured guest from the residence of Nathamugyi.
The latter on hearing of this fact and that t%g
pupil himself never resented the apparent indignity
but accepted it cheerfully as a favour, was greatly
9Ieased with Pundarika’s indifference to homour, and,
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noting it as a mark of high spiritual advancement,
called him by the name of “Uyyakkondar ” or ‘" Saviour
of the new Dispensation,” a name by which he is now
usually known. We had occasion to mention on a
previous page that Sage Nathamuni made a visit to
the banks of Jumna in the North and had a son, born
to Jsvara Muni, his son, named Yamunacharya after
Afie God of that place. We are assured that Natha-
muni foresaw the birth of the child some years before

e event and commissioned his pupi) Pundarikaksha
to be spiritual guardian of the boy and instruct him in
the ways of the new faith. Nathamuni, in his later
lite, was frequently subject to spiritual trance, an
ecstatic state known as Sumadhi when the subject
sees nothing but God and is practically lost to the
external world. Nathamuni was, we are told, in this
Samadhi state for long periods at a time before his
final end and in consequence had entrusted to Punda-
rikaksha- the duty of instructing his grandson whose
arrival he had fondly been watching. Pundarikaksha
in /é turn commissioned his senior pupil Ramaiiisra,

native of Manakkal, also near Srirangam, to perform
sthe office of Guru to the long-expected grandson.
Ramamisra is the next in spiritual succession after
Pundarikakt¢ha and is chiefly remembered as the spiri-
tual instructor of the great Yamunacharya, of whom
we shall have more hereafter. Neither Pundarikaksha
nor Ramamisra is known to have left any literary work
behind them. We may suppose that their time was
chiefly taken up with teaching and counsolidating the
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doctrines of the New School of Sri Vaishnavas which
had their origin with Sage Nathamuni as we have seen
already. The saintly and exemplary lives of these
men and their adoption of the Pancharatra cult must
Lave contributed to their being respected by the com- _
munity in general and followed by aun ever-increasing
group of ardent followers, A new religious creed
usually courts strong opposition by adopting an aggres-
sive attitude, but the early Vaishnavas of whom we
are writing seem to have been very mild and non-
aggressive in their ways and to have been treated by the
surrounding community with kindliness and respect.
The truth is that both the Adwaita and the
Visistadwaita Schools were the simultaneous expres-
sions of a natural reaction from the sacrifice-rid-
den Purva Mimamsa schools of Guru and Kumarila,
which held the field in philosophical speculation during
the centuries immediately preceding the times of San-
kara, and were in their turn the outcome of the disgust
at the development of philosophical Buddhisin and its
levelling and atheistic tendencies. The Vaishnava
School, instead of starting with a daring nwew philoso-
phy, collected the forces of conservatism by accentuat-
ing a life of purity and high morality, and gave the
death-blow to sacrificialism which had out-grown its
original purpose and begun to deny God; while the,
Monism of Sankara won the sympathy of the intellec-
tual among the community by its all-embracing sub-
tlety and covert denunciation of mere Karma and
Vedic ceremonial under the guise of the doctrine of
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illusion. It is difficult historically to say whether the
subordinate place assigned to Karma-kanda in the two
new phases of Hinduism was the result of an unconsci-
ous adjustment to the state of things that bad resuvlted
from the sustained attack of Buddhism on the sacrificial
system generally, or, whether the original founders of
these systems perceived the philosophical absurdity of
inculeating the worship of various powers of the Earth
and the Heavens simultaneously with the doctrine of
Unity of God which was the corner-stone of each of the
systems. Whatever the reason may be, the fact is
clear that sacrificial observances were relegated to an
“inferior place in both these systems, though not boldly
rejected as injurious or degrading. To the school of
‘Sankara, the performance of ritualistic karma is a hind-
rance to true spiritual progress. It may be tolerated
till the true vision of unity arises, but is afterwards of
no further use. The Visistadwaitic School disapproves
of all karma which is done for worldly or transient
results and considers that the best antidote to its evil
‘effects is the renunciation of all attachment to the
frdits thereof. While theoretically therefore the Karma
Kanda is valid and binding in the view of beth systems,
the practical effect is, as indicated above, that it stands
neglected by Vedantins throughout except for purposes
of deriving exegetical rules for application in the later
Mimamsa.

It is for this purpose rather than as a help to
the performance of sacrifices that the Purva Mi-
mamsa has been studied in the ages after Sankara.
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The study has been a matter of mere academic
interest and the maxims evolved from the vari-
ous sections of the old Sutras were applied to the
interpretation of the Upanishads and of the Smrithis,
sometimes relevantly, sometimes as the fancy of the
author suggested. The latest and the best exposition
of the subject, in the Bhatta Dg_nlca of Khandadeva,
of about the eighteenth « century A. D Tearned as it is
by the profuse admixture of the termmology of modern
Sanskrit logic, makes no atterapt to explain the modus
of the rituals, but, taking it always for granted, dis-
cusses the rutio-decidends, so to speak, of each topic
with a subtlety, and power of expression which only
those trained in the logic school can appreciate. We
mention these matters to show that neither the fact of
the continuous study of the Mimamsa in later times
nor the performaunce of occasional sacrifices by Brah-
mins under the patronage of petty rulers of various
States, need blind us to the fact that the sacrificial
system lost its real hold on Brabminic India several
centuries back, and that the main cause was the effect
of covert antagonism towards that system of both the
Sankara and the Ramanuja schools.

The special influence of Vaishnavaism on the
South Indian people, an influence which had its origin
in the times now discussed, and has continued its
action down to the present day, is of a two-fold
character., In the first place, it loosened the hold of
its followers on the various minor gods and goddesses

who were generally propitiated with a view to the
L]
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attainment of various worldly objects. An early
Smrithi work like the voluminous digest of Hemadri,
or the Madhaviya, shows the vast number of puranic
ceremonies, vratas, fasts and feasts which were ob-
served by the Hindus generally in honour of various
deities like the sun, the moon, the planets, etc., on
almost every imaginable day on which a particular
Tithi or Nakshatra or a stellar or lunar conjunction
happened to fall. Some of these ceremonies were
considered Nitya or compulsory and some were Kamya
or optional. But it became the fashion to resort to
them largely and no doubt the main motive-power in
keeping up the system was the full employment it
furnished, and the remuneration it offered, to the
Brahmin class, especially when the sacrifices fell into
copaparative disuse. Now Vaishnavaism checked this

aborate ceremonial by interdicting its votaries from
the worship of any deities except the highest known to
it, who was the God Narayana of the Upanishads, the
'primal cause of all things. The stringent, if somewhat
illiberal observance of the Sri Vaishnavites in not re-
cognising, as objects of worship, deities other than
Narayana, had its origin in the desire to carry to its
logical conclusion the principle of the Unity of the
godhead and the undesirability of praying for any
worldly benefits in the presence of the deity. The
cosmopolitanism of the Adwaitin to whom one personal
God was as good as another and both were simply of
‘ phenomenal ’ importance, it is not open to the Vaish-
anvite to adopt. Though the exclusiveness of the
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Vaishnavite in the choice of a name to his one Deity is
apparently of questionable merit at the present day and
has sufficed to dub him as sectarian and bigoted, his
attempt to free Hinduism of all but the purest form of
worship of a single Deity deserves to be appreciated.
Dr. Thibaut has pointed out that there is nothing
sectarian in the philosophy of the Ramanuja school.
In practical religion, devotion to one Deity was the
teaching of this school, and the object was to elevate
Hinduism to its pristine purity before non-Aryanf'
influences had played upon it and instilled into it
Tantric ritual and diversity of divinity.

Again, the rapid conversion to Vaishnavaism of
large numbers of the masses of the people who were
beyond the influence of Brahminism and merve philoso-
phy, is another notable feature of this school, the germs
of which we perceive even in the earliest times. While
the Vedic Hindu strove to brand the non-Aryans as
‘Dasyus’ or ‘thieves’ and kept them at a distance, « 1
early Brahminism improved upon the treatment by
making a monopoly of religious instruction and keeping
Sudras and the lower orders generally outside its pale.
In fact both the Mimamsas have constructed what they
call the * apa-sudra-adhikarana” wherein they
demonstrate that none but those of the three higher
castes are entitled to recite the Vedas or undertake the
study of the Upanishads. The Smrithis have further
prescribed choice punishments for the Sudra who breaks
the rule or even listens to a Vedic text when being
chanted. In the face of this strict monopoly, it is to
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the credit of Vaishnavaism that it has been able to bring:
the lower classes into its fold and extend to them the
privilege of knowing God and of attaining liberation.
The agencies employed by Vaishnavaism in effecting
this silent revolution were two in number, referred to
already in a different connection in the life of Nathamuni.
One of them was the doctrine.of prapatii or surrender to
God which was conceived as dem;%m'é no caste status.
-oF educational qualification. The other was. the adop-
tiga:for religious purposes of the works of the Alwars.
"and making them the common praperty o Classes,
Brabmins and non-Brahmins alike. The former of
these matters will receive some detailed notice on a
future occasion and need only be referred to slighily at
this stage.
We shall find in the succeeding articles that these
special features of Vaishnavaism, namely, the tacit dis-
rding of Vedic sacrificial ritual, the worship of a sin-
ge~.deity, and the adaptation of the religion to the
needs of non-Brahmins—features which have been des-
cribed in some detail once for all now, as they have
been present at the very beginning—were constant!ly
kept in mind by each succeeding generation of teachers
and contributed largely to the popularity and rapid
spread of this form of Hinduism.
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¢ff HE chief incidents in the life of Yamunacharya

are narrated in the existing works on the lives of

these teachers with an amount of unanimity
which goes far to show that what we now know about
him is fairly accurate and reliable. He was born in
the city of Viranarayanapura, the modern Mannargudi,
in the South Arcot District, a few years after the begin-
ning of the 10th century A.D. As the grandson of the "
great Nathamuni, he was doubtless well-cared for and
properly educated in the Sanskrit lore of the day. [t
was Ramamisra, the pupil of Pundarikaksha, who help-
ed the father Iswara Bhatta to initiate the boy Yamuna
in the study of the Vedas, after he was duly invested
with the sacred thread at about the age of eight. His
intelligence and retentive memory soon attracted atten-
tion and placed him at the head of his schoolmates.
We are told that the precocious boy would often slip
away from school, and, when chid aboat his truancy,
would reply that he had nothing new to learn for the
day, but that his fellow pupils were simply going over
what be had already learnt.

The teacher of Yamuna was a scholar who gloried
in the expressive title of Mahabhashya Bhatta or
Doctor of Grammar. The doctor, albeit his learning,
was but a poor pundit and had to submit himself to
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one Akki Alwan, the Court Pundit of the Chola King
at his capital Gangai Kondapuram. Akki Alwan,
basking in the sunshine of royal favour, lorded it over
all the pundits of the day, and our Bhatta among the
rest, by exacting a yearly tribute from them. The col-
lector of the tribute, on one occasion, reached Yamuna’s
school when his teacher was away and explained the
purpose of his call. In a spirit of bravado Yamuna
replied that no tribute would be given and that Alwan
might be so informed. The angry reply came in due
course that Alwan would not tolerate the impertinence,
and that the unruly pundit must stand a contest of
disputation with him or submit at once. Yamuna
quieted his trembling teacher who was all for submis-
sion to the cruel Court Pundit, and sent a spirited
verse* in reply intimating that he was capable of
holding his own and beating down the enemy in any
shashtraic disputation. We are vext told, that the
king at the instigation of his sagacious consort, who
foresaw, not without some relish, trouble for the unpo-
pular Alwan, sent the state palanquin and a bodyguard
to escort the bhold scholar who was to beard the lion in
his den,

Yawmuna, now a hero to the village, came with a
large group of friends, who proclaimed in the manner
asual in Oriental Courts, the learning of Yamuna and
his matchlessness in Mimamsa and Vedanta scholarship.
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A romantic touch is given to the succeeding incidents
by our being told that the royal pair watched Yamuna
entering the palace, and the queen, prepossessed by the
youug and, no doubt, attractive face of the Brahmin
scholar, went so far as to claim a victory for him in the
approaching contest. The king, piqued into support-
ing his Pundit, staked half his kingdom, we are told,
on the event. Yamuna was duly escorted to the royal
presence and took the place assigned to him. A
Vedantic disputation then commenced in which, we are
told, Yamuna gained a complete victory and Akki
Alwan had to accept the public defeat.

The story of Yamuna’s victory will not be com-
plete without our adding that Yamuna is said to have
propounded three puzzles to Akki Alwan at his own
request, and that Akki Alwan in dismay, was powerless
to answer them. These puzzles were in the form of
statements of which Akki Alwan undertook to esta-
blish the negative by his arguments. They were: Our
king is all supreme ; the queen is chaste ; your mother
has issue. It is easily seen that to admit the propo-
sitions implied in the negatives of the first and second
of the above, would have been highly ungrateful and
imprudent in the Court Pundit, while the absurdity of
the negative of the third is patent to all. We shall
not waste our time in expounding Yamuna’s supposed
answers in support of these rather silly statements. It
is only proper to add that the incident of the puzzles
is omitted in some accounts of Yamuna’s life and may
pe a later addition intended to give zest to the story of
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the victory. It is more to the purpose to state that
the gracious Chola queen in great pleasure hailed Ya-
maooa as ‘ Alavandar’ in Tamil, meaning ¢ the victor,”
a name by which Yamunacharya has been best known
ever since, and that the king, true to his promise,
granted him a portion of his territories to rule and
enjoy.

The remainder of Yamuna’s life is divisible into
two portions, the respective durations of which we have
no means of ascertaining. During the first portion, he
was in enjoyment of the lands granted by the king and
lived a life of pleasure and luxury. He had married
and had four sons. He lived in a palace and had a
Igrge retinue. He forgot the higher life lived by his

é‘andsire Nathamuni, and the latter’s poor followers
and pupils could not gain access to the presence of the
lordly Alavandar. At last, the awakening came. Rama-
misra, the pupil of Puudarlkakaha, succeeded, after
grém‘, efforts, in gammg ‘g interview with Yamuna,
and intimated that he was in charge of a valuable trea-
sure of Nathamuni, in trust for Yamuna. Yamuna
agreeing to receive it, the two went together to the
shrine of Srirangam, where Yamuna was led to the
presence of the Deity by Ramamisra and made to accept
Him as the treasure that Nathamuni had left for his
grandson. Yamuna, whose eyes were now fully opened
to the evils of the unprofitable life that he had hitherto
led, accepted the duty of love to God in all humility,
and, throwing up his life of a householder, assumed the
garb of a Sanyasin, pledged to a wholly spiritual life.
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He took up his residence at Srirangam and led a
life of absolute renunciation, composing philosophical
works and expounding the doctrines of the Visistads
vaitic school. Srirangam became a stronghold of
Vaishnavaism. Worship at the temple and participa-
tion in the regular services both in and out of the
temple precincts furnished occapation for a large
number of the ardent devotees, while the lectures of
Alavandar and the frequent discussions held in his
presence gave great impetus to Sanskrit study in gene-
ral and that of the Upanishads and the Sutras in~
particular. The Upanishads, the Gita, and the Vedan-
ta Sutras, had long hefore this established their claim
to pre-eminence in Hindu philosophy and had heen
styled ¢ the three Prasthanas’ or primary works on
philosophy.  Every offshost of Hinduism from the
time of Sankara downwards based its main doctrines on
its own interpretations of these three important works ;
and the pioneers of Visistadvaitism naturally turned
their energies towards the task of textual interpretation
of the same three works. In Yawmuna’s time, the work
of oral interpretation was proceeded with, while the for-
mal composition of text-books on the subject was res.,
served for the next generation under the guidance of *
Sri Ramanuja.

It is well to bear in mind in this connection that
the Visistadvaita school claims a venerable ancestry
for its origin, commencing almost from the times of «
the author of the Sutras, Vyasa or Badarayana. A sage
Bodhayana composed a Vritéi or extensive commentary
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on the Sutras. The doctrines of the Vritti are under-
stood to be refuted in many places in the existing com-
mentary of Sankaracharya, although, following a well-
understood literary etiquette, the actual author Bodha-
yana is not quoted by name. A gloss onthe Vritti is
known to have been composed hy Acharya Tanka who
is quoted frequently in the works of Ramanuja under
/fél style of Vakyakara or glossator. Dramidacharya,
a scholar of the Tamil land as his namm—p_l-i‘és, then
wrote a fuller exposition of the Sutras and this came to
be called the Bhashya. The references to the Bhashya
in Ramanuja’s works are to this commentary. One
_a?_‘rjz;atsanka is also mentioned as the author of a com-
mentary oh the Dramida Bhashya. He seems to have
been also a very ancient writer as he is styled ‘Bhaga-
van,’ a term of great reverence. Another writer Guha-
deva bX name, also wrote a work on the Visistadvaita
philosophy. But all that we possess of these works from
that of Bodhayana to that of Guhadeva are the names
of the authors and a few short extracts from the
Vritti and the Bhashya in Ramanuja’s works, How-
ever, there is mo doubt that in Yamuna’s time
there was an extensive literature of the Visistad-
vaitic school continuing the traditional inter-
pretation of Bodhayana and diverging in import-
ant points from that of the Sankara school. Yamanu-
charya himself refers, in his Sidhi Traya to be pre-
sently meuntioned, to a series of authors of both the
schools who preceded him and composed works expla-
Nmfgry of the Sutras. They are the Bhashyakrit (ap-
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parently Dramidacharya) Srivatsankamisra, Tanka,
Bhartriprapancha Bhartrimitra, Bhartribari, Brahma-
datta, Sankara, and Bhaskara. The first three names
belong to the Visistadvaitic, and the rest apparently to
the Sankara or allied schools. The Dramidabhashya-
kara, whose name is otherwise unknown, preceded
Sankara and wrote a rather concise commentary on the
Sutras, He seems also to have commented on the.
Upanishads, and this commentary seems to have been
an extensive work, so says Anandagiri, the well-known
commentator of Sankara’s works, in the opening lines of
his gloss to Sankara’s Chandogya Commentary.
We may mention also that the K‘?MMM-‘-
’hy‘&?ﬁ Ramanuja helps us somewhat to supplement
the information on ancient writers given by Yamuna-
charya. Ramanuja mentions a list of over seven’
authors, namely, Bodhayana, Tanka, Dramida, Guha-
deva, Kapardi, Bharuchi, etc., and the commentator
Sudarsana Bhatta explains that Tanka was also known
as Brahmanandin, a fact vouchsafed for by Vedanta-
desika also in his commentary Tatwatike on the Sri
Bhashya. There is no doubt that Tanka is the Vakya-
kara referred to in later works, and that he preceded
Dramida in the exposition of the Sutras. The fact
that Dramidacharya wrote an extensive bhashya on the
Upanishads from the standpoint of Visistadvaita also
shows that Sankara was not the pioneer in this kind of
work, a fact admitted by Sankara himself, and also
explains why Ramanuja and others of his school before
him did not set about a regulay commentary of the
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Upanishads. Dramida’s work has, however, been entire-
ly lost and the only convenient and full commentary
on the Upanishads possessed by the Visistadvaitic
scheol is that of the learned Rangaramanuja Muni, &

{2:; of comparatively recent date, not to be confound-
ed with the gyeat Ramanujacharya.

The Sf%l'm’ Traya, of which mention has been
made alreafly, is the first and most importaut of
the works of Yamunacharya. It contains 3 sections
called the Atma-Sidhi, the Iswara-Sidhi, and the
Samvid-Sidhi and is intended to establish the real
existence of the individual and supreme souls and
refute the doctrine of Avidya. It is written in a stiff
prose style mixed with terse qnushtubh Karilas in the
manner of early philosophical works of which the
Tantra Vartika of Kumarila Bhatta furnishes a good
example. The last section is entirely in yepse-and is
somewhat incomplete. As in the Sloka Vuitika, (as
the first part of Kumarila’s work is called) the l:ﬁguage
is spirited and frequently graceful. In one place our
author says, in declining to accept a mere assertion of
the opponent, ‘“ All this dogmatism may carry weight
with (blind) believers ; we are non-believers (in your
doctriues) aud require logic to convince us.”* A most
rational position this, which every school of Hindu
thought, not excluding the author’s will do well always
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to bear in mind. In refuting the absolute-indentity
doctrine derived by Sankara from the Upanishad text
¢ Ekamevadvitiyam, our author makes a statement of
gome historic interest. He says, “ To say that the
Chola king now reigning in this country, is all supreme
and without a second, can only exclude the existence
of another monarch equal (in power) to him ; it cannot
imply the denial of the existence of a wife, sons or
servants of such a monarch.”* Though the king is
not mentioned by name, we may probably identify him
with the Chola King Rajaraja thé Great A.D. 985—
1012), the undoubted Lord Paramount of India at the
time, who fully deserved the epithet ‘Samrat’ or
¢ Emperor’ here bestowed on him, as he conquered
the Vengi kingdom, Orissa, and Ceylon, defeated the
Rashtrakutas, and was the most powerful of the whole
of the Chola dynasty. It is interesting to observe
from the list of commentators given above that the
great Bhaskara, mentioned after Sankara and kno

as the founder of the Bhedabheda Vada, preceded our.
author. A reference to ‘Souresam Vachas’ in the Atma-

monon o ot b

Sidhi,.8150 shows that our author was well-acquainted
with the able commentary on the Sankara Bhashya by
Sureswaracharya, the pupil of Sankara. We have been
able to traceno explicit reference either to Goudapada,
the predecessor of Sankara, or even to the Nyayatatwa of
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Nathamuni, which latter work, of course, our author
must have known well. We shall in this connection
content ourselves with giving one specimen of the
subject-matter of Sidhitraya, which will at the same
time furnish a sample of the style of the author in
philosophy metrically treated. Says Yamunacharya® :
“The ‘ Individual Soul’ is & geparate entity in each
body, which is by nature, eternal, subtle, and blissful.
It is distinct from the body, The senses, the [ e
vital air, and tllg’iqtellect, and is self-contained.” The
Sidhitraya is quoted frequently by Ramanuja and no
doubt was largely the basis of his able refutations of
Sankara’s views in the Sri Bhashya.

The next work of Yamunacharya that we shall
notice is the Agamapramanya, a work the object of
~which is to estm%a'&y of the Bhagavata or
Pancharatra school. Mention is made of a Kashmira-
Agmapramanya of the same author at the end of the
former work ; but the work is lost now and nothing is
known about it except that it songht to establish the
genuineness of the Ekayana Sakha, the fundamental
text of the Bhagavata school, as a branch of the Veda.
The Agamapramanya, is, like the Sidhitraya, in prose
and verse, the verse being generally in Anushtubh
metre and used only when a sententious resume or
pointed exposition is deemed necessary. We had occa-
sion to refer to the Pancharatra school more than once
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before, and we shall use the present context to make
some observations in detail about that school. It is
well-known that the various Vedas were studied in
different Sakhas or recensions. Qpg.of these was the
Elayang_Sakha—prabably of the White Yajmrveda.
The various Sakhas had different ritual books, dealing
with th® domestic rites of his followers; the Apasthamba
of the Black Yajur Veda may be mentioned as ap
illustration. It is an article of absolute faith among
the twice-born of India that every person should stick
to his Sakha and perform only the ceremonials pres-
cribedin it. The E’l.:u,ga'm'ns had several such special
rites. One peculiarity ifi their daily life may be men-
tioned. The Ekayanin, who, in austerity of life, was al-
mosta monk,but without the restriction of celibacy divid-
ed the day into five periods. First came the period of
Abligamana or approaching God, which the Ekayanin
did"as soon a5 bis daily ablutions and Japas were over.
The neXt period, from about half-past eight to midday,
was allowed to be devoted to wordly life, the earning
of one’s livelihood by irreproachable means, etc. This

was called the Headana gerigd. The next period was
styled Wa. The Ekayanin cared
not for the Vedic sacrifices. s sacrifice was the
Pancha-yagna ending with the midday prayer to God,
the cing before Him of all that he had prepared of
food etc, and included §his meal-taking, which was
considered an act of religious nature. The uext period

was that of fﬁgadhggz_/g or study, which each house-
holder regulated as suited his taste or capacity. The
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last period of the day of 24 hours thus divided was
called Yoga or quiet contemplation, when thoughts of
the Almighty engaged the devotee before he went to
bed. This simple-living Ekayana sect of almost pre-
historic times seems to have grown into the Bhagavata
_sect even before the period of the Mahabharata and to
have developed for itself a large sectarian lilerature
which came to be known as the Pancharatra Tantra..
The Tantra literature of hWMe
Pancharatra, the Boudha, the Saiva or the Pasupata,
éna EE Sakta branches, is so very extensive that it
would fill a library by 1tself. It is not proposed to
describe this, even if it were possible to do so. It is
enough to say that the Pancharatra appears to have
been one of the earliest of these and was so called be-
cause it was supposed to have been promulgated during
five nights by God Narayana himself. It is now only
partially extant and a small portion only again is avail-
able in print in Telugu characler. The Tantra is
divided into various Samhitas which bear the names of
various sages or ancient writers.  The most important
-of-them are the Satwata, the Poushkara and the Jaya-~
khya samhitas. These are described as Divya or utter-
ed and promulgated by God Narayana directly. The
others were promulgated through various sages, whose
names, as in the case of Smriti writers, is legion. In
one work alone, the £anchamt'raraksh¢‘x‘ of Vedanta
Desika, as mauny as thirty of these are named; and
many of them must have been long, judging from the
numbers of the chapters quoted. The chief topics dis-
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cussed are the modes of service in temples, the details
of a Srivaishnava’s or Bhagavata’s life, and the most
suitable general method of salvation, namely, prapatti
mentioned already in these pages. It sl%xmm‘ﬁs
both for the antiquity of the sect and its literary acti-
vity that the works are collectively mentioned in the
Mahabharata and some of the ancient puranas, with
approval and not in condemnation. The large number
of non-Brahmin conversions made by the followers of
this sect later on must have reacted on the Brahmin
portion of it, and practices unusual among the Brah-
mins of the day must have crept in, which brought
some disrepute on the sect as a whole. This explains
why Sankaracharyg in-his—cgmmentary on the four
S,gm«f{ to 45 treats them as intended to refute
the orthodoxy of the sect in matters wherein it differs
from the rest of the Brahmin class. The Bhagavata,
unlike the various heretical philosophers whose views
are already criticised in the second pada, admittedly
upholds Brahman or Vasudeva as alike the material
and the instrumental cause, like the Vedantin. Why
then is he being refuted ? Sankara explains, “ On this
point he is all right, but there are some tenets of his
which are unvedic and so Badarayana refutes him.”
‘What Badarayana exactly meant to state in the four
Sutras referred to is not clear. According to Sankara
they mean: ‘the Pancharatra is unacceptable (1)
because it speaks of the creation of the soul as Sankar-
shana from Vasudeva, while the soul in the Vedanta is’
eternal ; (2) because it inculcates the production of
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the mind from the Jiva, a thing equally unvedantic;
(3) to suppose that the forms Sankarshana and the rest
are identical with Vasudeva, would not mend matters,
as the four-fold division would still be purposeless;
and (4) lastly, the Tantra shows mutual contradictions
in itself.” This interpretation of the Sutras as the
statement of four adverse arguments against the ortho-
doxy of the Pancharatra is elaborately opposed by
Yamunacharya in the Agamapramanya, and the Visis-
tadvaitic view is further set forth in the Sri Bashya.
From these we gather that the four Sutras in theview

of this school are not all adverse, but that the first two
of them contain prima facie adverse arguments, while

last two refuse those arguments and maintain
the orthodoxy of the Tantra. The last two Sutras
would then stand thus:—“ (3) But hy taking
the four forms, Vasudeva and the rest, as identical
with Brahman, the objection, as to the soul’s being
born, is removed, (the purpose of the manifestations,
ke that of Avatars generally, being explainable always)
and (4) the Tantra explicitly denies the fact of the
souls having an origin.” In other words it is said that
the Pancharatra could hardly be discredited as contain-

ing points of erroneous philosophy which it has not, as
_ factically admitted in the 3rd
self, 1o urself to the question of inter-

Pretetion of the Sutras and not to dwell long on a
subject which could hardly interest the general reader,
oune fact may be mentioned which goes far to show that
the Visistadvaitic interpretation may in this, asin



ZAMUNACHARYA, 35

other cases, as pointed out by Dr. Thibaut, represent
an earlier tradition which Sankara or his predecessors
ignored. TQat is, the use of the particle AT in the
middle of the Sutra 3 of the set is most usually indica-
tive of a char‘l“oe”of side in_the argument both in the
nggmz‘;ﬁmsa and in the Vedanta, We can pomt
01_1&,,33% t 4. other places in the Vedanta Sutras,
especially in pada 3 of Adhyaya IIT, as instances of
this use of the particle ;"and “such (Gh Tnstances of this use

of Tie particle ; and such instances are also so numerous

in the Jaimini Sutras that the argument appears very
counvincing indeed. On theother hand, it has to be said
in favour of the Sankara view that the Tantra must
partake of the heretical nature of the other philo-
sophies in whose company this is also found discussed.

Against this, again, may be set Dr. Thibaut’s opinion
that ¢ it would not be unnatural to close he polemical
pada with a defence of tha spite
of objections—has to be viewed as the true one.’

The next work of Yamunacharya deserving men-
tion is the Summary ofF the" Gita-teachiigs  styled
Gianiha, Sangraka: o Work ST Tuminacharya shows
Swall as this does, how far Ramanuja was indebted
to his predecessors in the elaboration of the Visistad-
vaitic system which he so completely carried out., In
the Sangraha, Yamunacharya, in the course of about
30 verses in anushtubh metre, analyses fully the argu-
ment in the Bhagavadgita, as understood by the school
represented by him. The Bhagavadgita is a work
which, in spite of its great antiquity and sanctity, and
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apparent simplicity, has baffled many commentators
and critics. To some, it appears full of contraditions ;.
to others, it is a patchwork of three or four layers set
one over another. To others again, the central theme
is clear, while the work is full of digressions and
repetitions. In this state of things it cannot but
be important to know that as early as the 10th
century, Yamuna, following antecedent oral teach-~
jﬁg, analysed the work as a consistent exposition
‘of the doctrine of Bhakti supplemented by a des-
h\‘h’ption of the Karma and Gnana Yogas as subordi-
nate to the main doctrine. Unlike the case of the
Vedanta Sutras, there is no internal indication here Af
the existence of any specific commentaries of the text,
at the time of Yamuna’s writing ; but the probabilities
are that Yamuna summarised the teachings handed
down to him orally, rather than invented his system of
interpretation. We have ample internal evidence in
the Gita Bhashya of Ramanuja that he strictly con-
formed in his interpretations to the outline depicted in
Yamuna's epitome. The general scheme of the Gita
according to Yamunacharya my be described in a few
'words. We are told that the first six chapters of the
18 into which that work is divided, treat of Kanna
jand Gnana Yogas, and close with a description of the
Yoga state; the second batch of six chapters treat of
"Bhakti Yoga, while the last six deal with subsidiary
topics which help towards the understanding of the
rest, and conclude in verses 65 and 66 of Chapter XVIII
\with the enunciation of what is held to be the essence
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of all the secret teachings that have gone hefore.
Yamuna, and following him, Ramanuja, work out the
continuity of the thought in the whole work in a much
more natural manner than is possible to infer from
‘Sankara’s explanations of the same poem. We cannot
of course affirm that there are no forced constructions
in Ramanuja’s commentary; but we have found in
many places where a different interpretation would
suggest itself to ns that Ramanuja adopted his construc- )
tion specially to suit himself to the plan chalked out
by Yamuna. We have in mind especially Chapters
VIII and XIT of the Gita, two short but extremely
JMcult chapters, where Yamuna s scheme of interpre-"
tation is closely adhered to, with a result that can
hardly be called satisfactory from the point of view of
the critical reader.

There is mention made of a work ¢ Mahapurusha
Nirnaya’ by Yamunacharya which is now lost to us; .
but of one other existing work we wish to make men-
tion, on account of its high literary merit and the great
hold it has on the mind of the religious Vaishnavaite.
We refer to a devotional song or Stotra as_if_is called *
of about 75 stanzas, somewhat like the Soundar-
ymagﬁﬁaggharya, but dedicated, as may be
expected, to God Vishnu. The language is simple and
chaste, the imagery is natural, and the sentiments are
those of an earnest devotee who pours out his heart in
‘the most direct language he can command. The work

has been styled a ‘ Stotra-ratna,’ a gem of its class, «
and is explained by an ample commentary from the~
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erudite scholar and philosopher, Vedarda Desika.”
Having regard to this work of Yamuna, we niay say of
him that he combined in himself the characteristics of
a poet and a philosopher, in a more real sense thau we
can do so of any other Sanskrit writer who claims
such a distinction.

The personal life of Yamunacharya at Srirangam,
where he mostly stayed after his spiritual conversion,
was simple and without any stirring incidents. Religi-
ous persecution was never serious in India, and in the
south, the Cholas, the chief reigning dynasty, were, at

~Teast at this time tolerant to the new faith, though they
were of the Saivite persuasion. Yamuna waspeacefully
devoting himself to religious teaching and meditation.
He once travelled as far as Trevandrum ou the western
coast to visit there the shrine of Sri Padmanabha, and
returned home after the usaal tour round the numerous
Vishnu shrines in Travancore, Tinpevelly and Madura.
It was by reason of this trip that Yamunacharya missed
an engagement with one }\muk(ul-kavalappan a pupil
of the great Nathamuni, to who*wrﬁﬁmf”ﬁad en-
m:r‘f"ﬂ"ﬁ'ﬁ‘wsecré? “3P"Y—§a (53 qmck realisation of the
_wiion of God. This Toly man, requested by Yamuna
Mt the ‘great secret to himself, had fixed a par-
“ticular date as that on which he would do so, that being
also the time which the Yogi had, by his powers, ascer-
tained to be the date of his death. Yamuna discovered
when too late that he had missed the day assigued, and

* The text and commentary have been recently published a§
the Ananda Press, Madras, in Nagari characters.
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thereby helped unconsciously, it is said, to make the
secret of Yoga perish for ever with the said pupil of
Natbamuni.

Another trip which Yamuna undertook, late in
his life, was to Conjeeveram, whither he went, it is said
to cast a look on the rising scholar Ramanuja, who, as
yet a student, was early distinguishing himself and
attracting the attention of all. Yamuna with the help
of Kanchipurna, a Sudra_pupil of his at Conjeeveram,
who has since become canonised and has at present a
special idol and shrine erected in his honour in the
modern town of Small Conjeevaram, obtained a view of
Ramanuja, but as the latter was in the company of his
master Yadavaprakasa, an adwaitic teacher, he did not
care to send for him or converse with him. After visit-
ing the shrines at Kanchi and spending some time
there, Yamuna duly returned to Srirangam. Yamuna-
charya lived to a good old age and died, it is said, at
about 1040 A.D., having expressed with his last breath.,
an earnest wish to see Ramanuja established at Sri-
rangam as a staunch supporter and defender of the
Vaishnavaite faith, a wish which Ramanuja was duly
to fulfil in a most thorough manner. Yamunacharya
left many* pupils behind him, some of whom had the
privilege of instructing Ramanuja himself in various
branches of study. The most important of such pupils
were Mahapurana, Goshtipurna, Sri Sailapurna and-.

* As many as twenty are mentioned. See Mr. A. (}ovind:-‘
charya’s Life of Ramanuja, p. 23. Bri Vedanta Desika gives a lis
of 15 in his Ralasyatrayasara,
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Maladhara. Chotta Nambi and Pillai Arasu Nambi
are named among his sons, but they are of no import-
ance to the student of Vaishnavaism, We shall, there-
fore, address ourselves to the life and teachings of

Ramanuja in the next article.



TRamanujacharya.

events in the life of the great Ramanujacharya,

the practical founder of the Visishtadwaita sys-
tem, referring to the names and characteristics of the
most important of his immediate followers, and shall
conclude with a short summary of his philosophy as
disclosed in his works.

We have seen that by the end of the tenth cen-
tury A.D., Visishtadwaitism had greatly developed
under Yamunacharya and had obtained a strong foot-
hold in Srirangam with Conjeevaram, Tirupati, and a
few other places, as rallying centres for the followers of
this creed. Yamuna felt that among his immediate
followers, there was mno one who could exactly fill his
place as the head of the New Dispensation. He, there-
fore, cast his longing eyes around among the younger
men and surmised from personal observation and general
report that the young Ramanuja, then a pupil under
Yadavaprakasa, was, by intellect and character, the
fittest person that could succeed him. He did not,
however, wish to precipitate matters, but allowed
them to take their own course, trusting that, under
the guidance of Providence, all would end well.

Sri Sailapurna, already mentioned as a disciple of
Yamunacharya, was established at Tirupati Hills, in

WE shall in this article describe briefly the chie
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service at the Temple of that place. He had two
sisters, one of whom, Kantimati was married to one
Kesava Somayaji of Sri Perumbudur about 10 miles
from the Trivellore Railway Station, near Madras. This
lady gave birth to Ramanuja, about the year 1017
JA.D., and the uncle, Sir Sailapurna came down from
the hills and was ple:t;eﬁ at the benign and intelligent
face of the child. He looked after the boy carefully
and duly got him invested with the sacred thread at
the proper age. After the usual preliminary studies in
which Ramanuja, as may be expected, showed great
capacity, a teacher, Yadavaprakasa by name, was
selected for the higher course, and Ramanuja duly
went to study with him, Here he was joined hy a
“cousin of his, another nephew of Sri Saila, and the
two, in the usual fashion of the day, boarded with
the teacher and acquired proficiency in the secular
sastras, When it came to the study of philosophy or
the Upanishads, Ramauja found his master’s explana-
tions unsuited to his taste. He took objection to the
interpretation of more than one passage, and suggested
his own meanings, which hardly pleased the teacher.
=X coolness arose in consequence belween master and
pupil; we are told that the former, in combination
with the other pupils, formed an unholy conspiracy to
take Ramanuja on a long journey to Benares and get
rid of him there. The unsuspecting Ramanuja accom-
panied the party ; but while travelling in the jungles
of the Vindhyan outskirts, his cousin Govinda Bhatta,
into whose ears the news of the nefarious intention
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towards Ramanuja had oozed, appraised him of the
impending danger and bade him escape somehow.
Ramanuja, in sore straits, struck into a by-path and
lost his way. The party proceeded without him and
discovered, when too late, that he had slipped away.
In great distress and much fatigued, Ramanuja
wandered over the thickets, for a long time, unable to
decide upon his course. He then met, as if by chance
an old hunter and his wife, and of them he inquired
the way. They said that they were going to the
Satyavrata Kshetra, ¢.e. Conjeevaram, and bade him
follow. The three travelled all the night. To-
wards dawn, the old man asked Ramanuja t6
fetch some water from a wneighbouring well. When
Ramanuja came back with the drink, the pair
had mysteriously disappeared, and Ramanuja found to
his wonder and delight that he had miraculously reach-
ed Kanchi itself, the tower of whose temple was visible
to his eyes. He sped home, feeling sure that God in
his mercy had come to his help. In due course the
party of Yadava reached Conjeevaram after their tra-
vels and surprised to find Ramanuja, made up to him,
as if nothing had happened. Ramanuja resumed his
studies with Yadava, as before, but with some hesita-
tion, The Adwaita interpretations displeased him more
and more. It also happened that Yadava, called to
exorcise an evil spirit that possessed the daughter of
the King of the place, failed to quell it. The spirit,
however, bowed to Ramanuja who accompaunied Yadava,
expressed its opinion of his greatness and departed in
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leference to his wishes. This incident embittered
Yadava towards Ramanuja who had finally to give up his
studies under such an uncongenial master. Ramanuja
then attached himself to the service of the Devaraja
Perumal at Kanchi where Kanchipurna, a non-Brahman
ii/spiple of Yamunacharya, was in daily attendance on
Je God. This devotee had the reputation of being in
close touch with the God of his worship, who, it is said,
assumed the ways of men towards the favourite and
held discourse with him in human language.
Meanwhile Mahapurna, a disciple of Yamuna, who
had been despatched hy the Acharya and his followers
to persuade Ramanuja to go to Srirangam and formally
/a’ccept the new faith, reached Conjeevaram for the pur-
pose, and with the help of Kanchipurna succeeded in
‘his object. Ramanuja gladly agreed to pay his respects
to the far-famed Yamuna and the two started towards
Srirangam. They duly reached the northern bank of
the Kaveri, when lo! a great concourse of Vaishnavas
made their appearance in mourning procession, and
Ramanuja ascertained, to his irreparable sorrow, that
the great Yamuna had breathed his last and was being
buried with holy honours on the banks of the Kaveri.
Ramanuja hastened to have a last look at the body of
the great guru and was surprised to see that three of
the fingers of his right hand were closed in a deadly
grip. He asked the bystanders if they were usually so.
They replied that shortly before death, the veteran
teacher had expressed three wishes and had closed his
fingers in the act of counting them. The wishes were
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that a Visistadwaita bhashya should be composed on the
Sutras of Vyasa, and that the names of Parasara, the
author of the Vishnu Purana, and of St. Sadagopa
should be perpetuated as a mark of gratitude to the
two great men named, Deeply affected, Ramanuja
proclaimed that, God willing, he would undertake the
duties named and accomplish them speedily. No
sooner was this statement made than the fingers open;d
out, we are told, of their own aceord, and the assembled
Vaishnavas herein read a sure sign of the coming
greatness of the young man who stood before them.
Ramanuja duly attended the obsequies of Yamuna-
charya but left Srirangam immediately after, and
reaching Kanchi, resumed his duties there, in the
company of the pious Kanchipurna.

Ramanuja was deeply impressed with the saintly
character of this man and felt drawn towards him
Not caring for his inferior social status, he invited him
for meals in his house and instructed his wife (for he
had now married and had set up house-keeping for
himself) to prepare food for him. The purna, after his
temple services, went up to Ramanuja’s house and being
pressed for time, took his meals at once and departed,
leaving word for Ramanuja who was away, that business
called him back so suddenly. Ramanuja returned and
saw his wife clearing the leaves on which the purna
had taken his food, and washing generally the place
and bathing herself to get rid of the impurity of the
Sudra’s contact. Ramanuja, who had, out of piety.and:
respect, intended to wait ‘1‘1\;19’1.;:_ “Kanchipurna and eat
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after he had dined, (a thing unusual for a Brahman)
felt greatly disappointed. He gently rebuked her for
ber illiberal spirit and felt that he' was ill-matched
in her.

Yamuna’s death at Srirangam had left a void
which his disciples were anxious to fill up; and old
Mahapurna was again despatched to bring Ramanuja.
As chance would have it, Ramanuja also thought of
‘g?ing up to Mahapurna for spiritual instruction, now
that Yamuna was dead, and actually commenced his
journey south. The two met at Madurantakam, and
the impatient Ramanuja requested Mahapurna to in-
struct him in the mantra of the Vaishnavites immedi-
ately. Mahapurna complied, and the two proceeded
to Kanchi, where Mahapurna (and his wife who
had accompanied him) lodged in Ramanuja’s resi-
dence. Ramanuja pursued his religious studies under
the new guru and had a happy time of it. This was,
however, marred by a petty quarrel which arose between
the ladies, and Mahapurana, afraid that Ramanuja will
take it too much to heart, if further ill-feelings arose,
suddenly left Kanchi with his wife and proceeded to
Srirangam. Ramanuja, who was away at the time of the
incident, returned and finding from enquiry that his
wife’s pettiness was mostly to blame for the quarrel,

t sorely the affront to his master and feeling dis~
pleased with her altogether, sent her to her father’s
home finally, resolving to abandon the house-holder’s
life. He went to the presence of the God of Kanchi
and there, with due ceremonies, donned the red
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robes of the Hindu Sanyasin, and thus broke all his
family ties,

From the teml’)le precinets of Kanchi, Ramanuja
practised his austere Sanyasin’s life and soon attracted
followers. A native of Kuram, a neighbouring village
was the first to be drawn to him. Kuresa, as he was
called, was a wealthy and learned Brahman and became
a life-long friend and follower of Ramanuja. Dagsarathi
the sister’s son of Ramanuja, was another who m to
him and was one of his most beloved pupils ever after.
Other persons sought him out, became his pupils and
accepted his teachings. Yadavaprakasa, his old teacher,
was, we are told, persuaded of the error of his views,
and abandoning bis tenets and position as an adwaiti
Sanyasin, voluntarily chose to be converted under |
name of Govinda Yati and counted himself among his
supporters. He composed a work on the duties of
Sanyasins (Yatidkarma Saemuchchaya) which exists
to thisday. We have no means of ascertaining whether
this Yadavaprakasa is identical with the one mentioned
in the Bhashya and later works, as the author of the
Bheda-abheda doctrine allied to the Bhaskara school
but tradition asserts that the two are identical. There
is no allusion in any of the existing lives of Ramanuja
that the Yadavaprakasa under whom he studied and
whom' he later on converted was anything put a pure
adwaitin of the Sankara School. If this Yadava had
developed a new philosophy materially differing from
Sankara’s, it is strange that no allusion is made to that
fact in the existing lives. It is, however, certain that
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Ramanuja did controvert and defeat a Yadavaprakasa
in his life-time, for both Anthrapurna, contemporary and
disciple of Ramanuja, and Vedanta Desika, a follower of
Ramanuja, who lived in the 14th century, testify to the
trath of this fact in their respective works, laudatory of
Ramanuja.

To proceed. At this juncture Ramanuja hgd
gdother call from Srirangam which he, willing to take
“his place as the leader of the community, gladly accept-
ed, and started south. He took Dasarathi with him
and reaching the outskirts of Sriringam was met in
advance by an eager concourse of devotees who took
him in procession to the quarters intended for him and
installed him formally as their spiritual superior in the
seat of Yamunacharya. Meanwhile an incident hap-
pened to Kuresa which led him to abandon his riches
and migrate to Srirangam followed by his wife. This
was nothing less than a report at Conjeevaram that the
rumbling noise of his huge palatial gates closing at
nights disturbed the God at Kanchi. Kuresa was
ashamed of the vanity which the rumour implied and
abandoning all his wealth to the poor, went with noth-
ing but the clothes he wore and his wife similarly clad,
to join Sri Rumanuja at Srirangam. There he adopted
the life of a mendicant and lived on the alms which he
begged from day to day. It was also now that Rama-
nuja was gladdened by the news of the conversion of
Govinda Bhatta, his cousin and fellow pupil, who had
all this time been a staununch Saivite, doing service in
the Kalahasti temple. His uncle Sri Saila, at Rama-
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nuja’s request, converted him after some trouble and
brought him over to Tirupati. ILater, he joined Ram

nuja, assumed the .garb of 2 Sanyasin and became an
important disciple under the name of Embar. N

About this time Ramanuja defeated in controversy
and also converted an adwaitic scholar, Yagnamurti by
name, who became a Sanyasin on his defeat-Ahid Rama=
nuja’s disciple under the style of DevaraJa Moni.

Even before the date of some Me?ﬁersions,
Ramanuja had himself to study patiently, after joining
the Srirangam Mutt, under various teachers, who were
the pupils of Yamunacharya, and specially held in re-
serve, as it were, instructions intended for Ramanuja.
One of them was Goshtipgma, who, after trying
Ramanuja elghteen times by compellmg him to
travel all the way from Srirangam to the Madura
District, where his place was, at last deigned, after
exacting promises of secrecy, to impart to him
certsamw important teachings.  Ramanuja once in’
possession of them, straightway called together a
group of men and proclaimed loudly the truths he
learned with so much difficulty. The furious guru
asked bim to explain his conduct, and Ramanuja said
that he did not care if perdition was his fate for the
transgression, but that he valued more the saving of
men’s souls. Thus did Ramanuja open out ‘the hearts
of even his conservative teachers and prepare the way’
for the breakdown of narrow prejudices. The other
teachers of Ramanuja also found that he had more to

teach them than they had to impart. Such were Mala-
. 4
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dbara and his uncle Sri Sailapurna, The latter in-
structed him in the truths of the Ramayana in the
course of an extended visit of nbarly a year which
Ramanuja spent at Tirupati for the purpose.

Ramanuja now thought of composing philosophi-
cal works and committing to writing the special views
which he was developing orally. One of the first
works that he composed was the Vedartha Sangraha
M he tackled the principal Upanishads that lent

emselves to adwaitic interpretation, established the
unsoundness of such interpretation, and expounded his
own views. The very first of such passages is the
famous one of the Chandogya Upanishad wherein
occurs the enigmatic sentence, ¢ Tat twam asi, ©that
thou art’ which is the corner-stone of all adwaitic
expositions. He also attacks in this work the doctrine
of Maya of Sankara, and the Bheda-abheda doctrines
vi~the Bhaskara and Yadava schools. Then he sets
out his view of the ultimate truths and gives his
raethod of reconciling Vedic passages. He then takes
up the question, of great religious importance to Hindus,
@nd a matter of severe contention in disputations,
,whether the Supreme Deity is to be styled Narayana
or is to be identified with Siva or some of the other
Gods known to the Upanishads, and concludes by
establishing that the former alone is explicitly named
as the Deity in both his personal and impersonal forms,
This controversy of names, it will be seen, is indepen~
dent of the dispute between Adwaitism and Visishtad-
waitism and there are plenty of confirmed adwaiting
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to whom God as Vishnu or Narayana is the object of
worship.

Ramanuja no& addressed himeself to his mag-
num opus, the Bhashya on the . We
have explainedmm’ﬁrevmus occasion that- Rama-'
nuja’s interpretation followed the Bodhayang Vritti?
a very early gloss on the Sutras composed long
before Sankara’s time and essentially representa-
tive of the very views which Ramanuja expounded.
To get at the manuscript of the Viitts, which was
unavailable in Southern India, Ramanuja, it is said
had to travel to Kashmir with Kuresa and other pupils&
'With considerable difficulty, he obtained permission to
read the manuscript but not to take any copy of the
same, Kuresa of wonderful memory committed to
heart important passages in the simple act of reading
them once and relieved Ramanuja of all anxiety as to
his being unable to make a copy of the work and take
it with him. The party then returned to Srirangam
and Ramanuja composed the Bhashya, Kuresa being
the amanuensis. It seems that Kuresa, who remem-
bered the Vritti, never actively suggested any objec-
tion to Ramanuja’s exposition, but where any error
crept in, in the nature of a dizsagreement with the
Vritti, he simply would not write down any further,
and Ramanuja took the hint and usually amended the
text. We have clear testimony that Ramanuja had
access to passages in the Vritt before he composed
the Bhashya, and it is also unlikely that he went all
the way to Kashmir once for the purpose of seeing the
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manpuscript and again during the course of the long
_tour round the Peninsula to be mentioned later on and
before which he 18 said to have covlpleted the Bhashya.
The fact may be that Ramanuja procured the Vritte
Mrom some library in the North, but not from Kashmir ;
or perhaps his reference to stray passages was from
traditional quotations and he really was enabled to
verify his references only at Kashmir; or lastly, we
may suppose that the work was really componsed after
his return from his long trip and Ramanuja utilised
the study of the Viritli in the composition. The Sri
Bhashya is the work of a mature intellect, and there is
nothing improbable in supposing that Ramanuja’s
views, settled by the ordeal of frequent controversies

aring his trip, were committed to writing, after his
return, in deliberation.

After the composition of the Sri Bhashya, Rama-
nuja composed two epitomés of the same, a short one,
the V; :acontaining the Sutras and a simple
gloss, and the Vedanta Dipa,.a work on the same
“thodel, but fuller in discussion and exposition. Both
,works are valuable aids to the study of the Sutras and
deserve to be better known, though it must be admitted
that they are thoroughly eclipsed by the masterly Sre
Bhashya. Ramanuja also composed a commentary on
-the Bhagavat-Gita, known as the Gita Bhashya, a work
of great merit, the result of considerable thought, which
{\kas since been amply expounded by the classical com-

mentary Tatparya Ch ikaof Sri Vedanta Desika.
The other works ol Ramanuja are the Gadya-traya and
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the Nitya, works devoted to practical religious purposes
and requiriigno further notice.

The grand trip’of Ramanuja round the Peninsula
now requires mention. With a large following of dis-
ciples and with the express object of visiting various
shrines and incidentally controverting opposition to his
views, wherever it may arise, Ramanuja started from
Srirangam. He first travelled east, visited Kumbha-
konam and the shrines of the Shiyali Taluk near the
scene of Thirumangai Alwar’s birth. He then turned
south and visited the shrines of Madura and Tinnevelly
and in the latter district visited Alwar-Tirunagari and
the neighbouring shrines where St. Sadagopa was born
and lived. From here he went to Rameswaram. Return-
ing to Tirunagari, he went to Malabar and Travancore,
visited various Vishnu shrines scattered over these
places and then marched northwards along the sea-
coast to Girnar and Dwaraka in Guzerat, where Sri
Krishna lived and ruled. Thence he went to Muttra,
Govarthan, etc., places sacred to the memory of Sri
Krishna. From these he went further north up the
Himalayas to Badarinath. He then visited Kashmir and
stopped at Srinagar, where he is said to have been
challenged by Saraswati herself, the Goddess of learning.

The text which Ramanuja was asked to expound
at Srinagar was the famous pass&fgepjbg Chandogya, T
6.7. *“ Yatha Kapyasam pundarikam Evan Akshing”

. “As is the Rapyasa 1otas, 56 wers hiseyes™ The'
word Kapyasa has been interpreted by Sankaracharya
as the “ posteriors of the monkey.” Sankara gave this
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apparently literal interpretation, unaware of any other
traditional interpretation, and excused the obvi-
ous awkwardness of the compariso‘n by saying that it
was only a simile subsidiary to another simile and was,
therefore, of no harm. His meaning of the text would
thys“be, “ The eyes of the Deity were like the lotus
ﬁﬁ‘izh resembled the (red) posteriors of the monkey.”
It will be seen that, apart from the unseemly com-
parison, Sankara requires the interpolation of another
word ‘like’ for which the text gives no room. The
text naturally implies that ‘kapyasa’ is co-ordinate
witlt ¢ pundarika’. Ramanuja therefore abandoned
Sankara’s meaning and interpreted kapi to mean the
“sun’ or ‘the rays of the sun’. This derivative mean-
ing had been suggested to him by one of the early
commentators, the Vakyakara Tanka, referred to before
in the life of Yamunacharya, who interpreted ‘kapyasa’,
a8 ¢ full-blown by the rays of the sun’* Ramanuja
improved upon this interpretation by exhausting the
possibilities of derivative construction afforded by the
word and which seemed suited to the context. His full
explanatory. theaning as given in the Vedartha San-
graha, (see p. 234 of the Benares Edition and the
comsientary thereon) is as follows :—The eyes of the
,p’é/ity were beautiful “ like a (red) lotus, grown in deep
ertgr, standing on a strong stalk, and full-blown by

the rays of the sun”’t We need hardly say that a com-
- * Aditya-Kshipta.

t8ee also the Upanishad Commentary of Rangaramanuja Muni,
Madras Telugu Edition, Chandogya, page 30, for a full exposition
of this passsge. Aleo Srutaprakasika (p. 4568, Vol. I, Grantha
Rdition) on the Sri Bhashya at I, 1, 21.

L3
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munity which sets so much store by the personal
aspect of God would consider a construction like San-
kara’s as an affront!to Him, though of course Sankara
intended no such thing and only followed an apparent
popular meaning of the word * kaps.’

This interpretation of Ramapuja thoroughly satis-
fied Saraswati, we are told, and She blessed him and
his Bhashya. Ramanuja, however, roused the ire of
the adwaitic pandits of the place, who, defeated in open
controversy, tried to encompass his life by dark means.
Ramanuja and his party, however, escaped and descend-"
ing the Himalayas, ‘proceeded {o Benares. Frony:
Benares he travelled south-east and reached Puri or
Jagannath on the eastern coast and established a mutt
there. Unable to introduce his mode of temple worship
at Puri owing to the opposition of the priests, he left
the place and proceeded to Tirupati, Here occurred
what is considered a miracle in counnection with the
God of the Seven Hills, A dispute was raging at the
time of Ramanuja’s visit as to whether the God was
Vishnu or Siva. It is claimed by the Vaishnavas that
the God was Vishnu in the times preceding that of
Ramanuja, as the Saiva saints dedicated no stanzas to
him, though neighbouring Siva shrines were noticed.
It also appears that in the times of an early Alwar who
preceded St. Sadagopa, the God is described as wearing
both Vaishnavite and Saivite symbols. A’fruitful sour
of dispute seems to have existed in the place based ?\
this dual aspect. It may be that in Ramanuja’s tim
there was a fresh attempt to oust the Vaishnavites, !
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was now suggested that both Vishnu and Siva symbols
should be placed before the God at night and that the
decision as to the God’s nature 'sholild follow any indi-
cation that He may give in the matter. This was done
by Ramanuja and the people of the place, with the
result that, early next morning, the God was seen wear-
ing the discus and the conch, the symbols of Vishnu,
to the neglect of the symbols of Siva also placed before
him. Thus ended a controversy which has never
cropped up again.

From Tirupati Ramanuja travelled south, visiting
Conjeevaram, Tirukoilur, and Tiruvahidrapuram
(Cuddalore) and lastly Viranarayanapuram, the birth-
place of Nathamuni. He then reached Srirangam after
completing successfully an extended tour of several
years, during which he acquired great fame and largely
increased his inflyence.

His life at Srirangam need not be described in
_detail. With great tact and ability he managed through
his disciples the affairs of the Srirangam Temple en-

trusted to him, and at the same time instructed his
followers and ministered to their spiritual wants.
Hundreds of eminent men and women surrounded him
and hung upon his words. His congregation included,
we are_told, 700 Sanyasins, 74 digunitaries holding
speci] offices of ministry, and innumerable holy men
women who revered him as God. Ramanuja was
now an aged man near 70, but was destined to live
many years more and instruct his contemporaries. He
was fond of his disciples and they reciprocated the feel-
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ing. One of them, a son of Sri Saila his "uncle, was
bred up as a son to him and named Kurukesa, after St.
Sadagopa, in fulfil hent of the pledge to Yamuna’s
spirit, which we have mentioned before.

By the composition of the Sri Bhashya, he had
redeemed another of the pledges. The third pledge
was redeemed by Ramanuja naming a son of his friend
Kuresa as Parasara, the name of the saintly father of
Vyasa and the author of the Vishnupurana, which is
held in great esteem. Kurukesa, otherwise named
Pillan, composed & monumental, though brief, comg
mentary called the Six thousand, on the 1,000 stanzas
of the Tiruvai Mozhi, of St. Sadagopa. Parasard
Bhattar, son of Kuresa, was a brilliant man, almost a
prodigy and has composed various works, one of them
being a commentary on the Szhasrdnama called
Bhagavad-guna Darpana.

Troublous days were in store for Ramanuja The
Chola King (Kulothungachola I), persuaded by the.
bigoted Saivites of his Court, sent for Ramanuja to ask
him for a subscription of his faith in Siva as theg
Supreme Lord. Kuresa, personating Ramanuja, ac-
cepted the summons, wore his master’s red robes and
went in his place, accompanied by the aged Mahapurna,
Ramanuja’s earliest teacher. The two reached the
Court of the monarch (at Chidambaram in all proba-
bility,) and attempting to argue out the superiority of
Vishnu, were commanded by the cruel mounarch to have
their eyes extracted. This was done and the unfortu-
nate pair stumbled out somehow and started for Sri-
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rangam. On the way Mahapurana died, unable to bear
the pangs of pain, and Kuresa reached Srirangam alone.
Finding the place closed to Vaishhavites, he repaired
to Madura where be lived near the shrine of Tirumali-
runjolai, a Vishnu temple of great sanctity.

Meanwhile Ramanuja with a sprinkling of his
followers left Srirangam in fear of persecution and by
hurried and nightly marches reached the outskirts of
the Nilgiri hills. After great difficulties and many
adventures, the party travelled across the forests, and
reached Vahnipushkarini, a place on the Kaveri about
40 miles west of Mysore. Thence the party went east,
halting at Mirle and Saligram, about 10 miles east-
wards. Here Ramanuja spent some time converting
a large number, and one Anthrapurna among the
rest, who becdme a devoted follower thereafter. The
party then regched Tonnur or Tondanur, where
then resided the King Bitti Deva, of the Hoysala
dynasty, whose capital was Dwara Samudra or the
modern Halbeid. These events may be assigned to
?Ké the year 1088 or 1089 A.D., when Ramanuja

as over 70 years old. The Rajab’s daughter was
possessed and the King and Queen were sore distressed
on that account. A common acquaintance suggested
Ramanaoja as capable of exorcising the devil by the
power of his austerities. Ramanuja was invited
to the place and luckily succeeded in curing the
Princess of her malady. The King and Queen
were greatly pleased. Ramanuja, taking advantage
of an affront which the Jain community to which the-
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King belonged bhad offered to the latter, converted
him to Vaishnavism and changed his name to
Vishnuvardhana,

A great disputation followed between the Jains
and Ramanuja in which Ramanuja won a complete™
victory. It is said that Ramanuja, plied with the
impatient questions of thousands of Jains on all sides,
got inside a curtain, and assuming the form of a theg:
sand-headed Adisesha, answered each one, individually
and so effectively, that the clamorous rabble fled away
in terror. The story goes that the zealous convert King
ground a large number of his quondam co-religionists
in oil-mills, despoiled them of all their land-graunts,
erased their temples, and otherwise maltreated them.
These statements of course must be taken with a con-
siderable grain of salt, as it is very unlikely that any
politic prince would have raised so wnnecessarily such
an opposition from his own people. Ramanuja estab-
lished himself in Tonnur and had a large and beautiful
lake constructed out of the waste materials of the
despoiled Jaina shrines ; the lake exists to this day
and is called the moti talab or the lake of pearls.

Ramanuja’s stay in Mysore extended over nearly
twenty years. He succeeded in creating a strong and
learned Vaishnavite community whose descendapts
exist to this day. He built the temple of Vishnu&
Melukote or Tirunarayanapuram, a few miles north o
Mysore, and established in it the God Narayana whose
statue was discovered by bim on the spot, from the

“revelations of a dream. He also recovered a copper
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idol, Ramapriya, of the same God, which he learned,
algo from a dream, to be with a Muh(\mmada.n princess
at Delhi and procured it, after an arduous journey to
that place. The panchamas of the place were of great
help to him in this business and he assigned them in
gratitude certain limited rights of entry into the temple
on fixed days, which privilege is enjoyed by them to
this day. He then set up, with the help of his disci-
ples, various other images at Belur and other places,
and established a procedure for worship on a firm
basis ;nxa]l of them. He resumed his r‘eligious instruc-
tion/as at Srirangam in peace and serenity, enjoying
the favour of the ruler and the devotion of his old and
ew followers. IHe went to Padmagiri, (Sravana Bel-
’gola) the Buddhistic stronghold, and there obtained
\victories in argument over the Buddhists of the place
and converted a large number,
Meanwhile news had reached him that the Chola
King who persecuted him was no more, having fallen
a victim to a serious carbuncle. He also heard of the
misfortune of Kuresa and the death of his venerable
teacher, Mahapurna. Sorely grieved, he longed to
retarn to Srirangam, .and comsole Kuresa and his
numerous old followers. He, therefore, implored his
}ﬂox‘e friends to let him depart, which they did after
getting an exact image of Ramanuja, which they set
up for worship. He then started for Srirangam and
‘reached it, travelling in rapid marches in the company
of a large group of disciples. The people of Srirangam
welcomed him with open hearts and conducted him to



RAMANUJACHARYA, 61

his mutt in triumphal procession, The successor of
Kulothunga I was a pro-Vaishnava ruler and Rama-
nuja was left undisturbed. Ramanuja met his affec-
tionate follower Kuresa, now blind and decrepit, and
shed tears of the deepest sorrow over his misfortunes.

Yet another journey awaited Ramanuja in his st
days. Learning that the God Govindaraja, removed
from Chidambaram under the orders of the late Chola
ruler, was preserved in concealment at Tirupati, he
journeyed to that place and established a shrine for
that deity at the foot of the hills. He then returned
to Srirangam and resumed his saintly life. After some
more years of useful work, he closed his long and
active career quietly at Srirangam, in the year 113
A. D., having lived for 120 years, a span of life un
usual among men, but which, we are adsured from
accounts, was a historical fact in his case.

It must be added that his devoted follower Kuresa
died a few years previously, deeply mourned by Rama-
nuja himself and by all around him,

That Ramanuja’s was an exemplary character
needs no demonstration. There are varicus incidents
in his life (which space forbids us to mention) that
bring out his broad-mindedness, burning sympathx
for mankind, unselfishness to an extraordinary degree,
resourcefulness and absolute devotion to God. He
went further than any other Vaidic teacher in re-
cognising merit even though combined with socially
inferior birth. He was an able interpreter of the
buman heart, and won men and women of different
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tempgraments to the path of religion by suitable

pathetic treatment. His writings show the keen-
“ness of his intellect, the vastness of his learning,
an sincerity and seriousness of his character. His
moderation in controversy is remarkable. He has no
‘harsh word anywhere for his opponents.  His work on
the practical side is truly epoch-making. His disciples
were the ancestors of innumerable Vaishnava families
throughout the Presidency who deem it their highest
honour that they are so descended. That the Vishnu
temples are places of large resort and centres of social
474 religious influence, is due entirely to his initiative
and prudent fore-thought. Abuses creep into the best
institutions and they can hardly be ascribed to the
originators in any case. Ramanuja's religious activity
bore fruit even outside the Presidency. In distant
Bengal, a pupil of his was succeeded by the well-known
ﬁRamanand who preached Vaishnavaism and Bhakti,
and has created many thousands professing the Vaish-
,nava cult in Bengal and other parts of the North.
Ramanuja, preceded and followed as he was by various
reformers of eminence in his own line, is rightly held
to be the founder of the Visishtadwaitic system, a brief
description of which will now conclude this sketch of
Ramanuja’s Life.
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Pbilosopby of Ramanujacbarya.
———p—

THE TERM ‘VISISHTADWAITA’ EXPLAINED.

HE Visishtadwaita is so called because it inculcates
the adwaita or oneness of God, with vis or
attributes. 1t is, therefore, quahﬁed

dualism.” God alone exists ; s 5 ¢ all else thatis s
His mamfesrtlon, attribute, or Sakts.” “S:uc'ﬁm%lﬁes
BFEChAL o the mdlvxdual “souls and achit or matter.
The sdwattic position is also That o@ alote exiets aimt
all else is manifestation. Herein is the, common ele-
ment between the two views ; buf the Adwaitin regards
the manifestation as unreal and tembporary, and as a
result of Avidya or Nescience. In consequence, the
one Brahmw?m attribute, in his view.
Ramanuja and bis school regard the attributes as real,
ofl PeOARAL Gt Subject 0 the _control of tre'ome
_ Brahman in all their modifications and evolutions. 'Lhe
oneness of (od 1§ compatible “With the éxistence of
attributes, as the latter are incapable of existing alone,
and so do not constitute independent things. They
are called the prakaras or the modes, sesha or the
accessories, and mniyamya or the controlled, of the
one Brahman. The word Brahman is thus used
either to denote the central unity, when it becomes
possible to speak of the souls and matter, as its attri-




64 PHILOSOPHY OF RAMANUJACHARYA.

butes, or to denote the combined trinity when the whole
universe may properly be described as consisting of
Brahman and Brahman alone. The Visishtadwaitin
does not make the unphilosophical statement that the

1ls are absolutely independent entities, endowed with
the capacity of separate existence and activity, apart
from Brahman.

THE FUNDAMENTAL ATTRIBUTES.

The Brahman (we use the word in the first of the
above senses) is Intelligence. It ig something more—
it ig-the Knower. Where attributes are denied, and
all'that exists is homogenous intelligence, as in the
,Adwaita, there can be no knower ; for there is nothing
to know. Buw{ for the Visishtadwaitin, Brahman is a
knower, and.the variety, philosophically essential for
[mowledae. 15 Tavmished By The attrbates BrAkmah is
Bliss, 4.c., he 1s bISsTar; for B-TTXTHTe of the opposite,
pain, is unimaginable in his case. It will thus be seen
that besides the attributes of souls and matter, which
may be called ‘the concrete altributes’ if such a

rase may be used, Brahman has various abstract
attributes, qualities strictly so-called, denoting his per-
ection from various points of view., The Visishtad-
waitin considers ‘ Intelligence’ as partaking of the
al character of an abstract and a concrete attribute ;
and he instances ‘light’ as an example of the possi-
bility of such an attribute. W? is of the
essence of Brahman; itis a ributd™ as well, in its
nature of universal pervasion. AAgain Brahman is real,
satya. By thisis understood that he is without vikara
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or modifications of any kind. The souls and matter are
asatya or unreal, which again means that they are
subject to modification, which is necessarily an element
of impurity. In the cagse \olt:_‘ souls, this modification|
takes the form of expansion or contraction of Intellig,
gence. ~Ti~mimersk-plant; or animal life, the soul,,
naer karmic control, is dull or of suppressed Intelli-|
gence. The modifications of matter are of a more
serious kind. In the creation and expausion of the
universe, matter undergoes a real modification of its
nature. Sach change is called parinama or evolutio
as contrasted with vivarfa or apparent variation, which
is the view of the Adwaitin. The Visishtadwaitin holds
that, in spite of the souls and matter being pervaded
by Brahman, any modification of them, though
under Brahman’s control, do not” touch His
essence; just as the Adwaitin maintains that thK
operations of Avidya do not affect the one Reality.}
The ‘unreality’ of the cosmos is thus another
poinf of agreement between the Adwaitin and
the Visishtadwaitin ; but this, it must be admitted, is
merely a nominal agreement, considering the impo
tant diversity in their conceptions of the unrea;:\
ity. The Visishtadwaitin would thus call Brahmany~
&Mﬁwfﬂ:@w&
he "reserves the epithet ° Asat™ to Matter, which\
unﬁ?e?goes change in its essence, unlike the souls
whose essence is like to the Brahman’s and never f
changes.

1]
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TWO STATES OF BRAHMAN.

There are two states of existence for the Brahman.

Ope is absolute quiescence or pralaya, when all the
buls and matter exist in Him in deep sleep as it were.
No differentiation is possible in that stage between the
souls and matter ; these are then, as it were, non-
existent. °Sat alone exists, one without a second.’
Existence is the only phrase that can be applied to the
Brahman then, as volition, not to speak of creation, is
potential or has not commenced to work. Then begins
the second stage, creation. To the "Adwaitin, creation
is a negative, an unreal, act. It is the clouding of the
y(re Intelligence of Brahman by the inexplicable
/Avidya, which produces the manifestation of apparent

divercity. The WW@EF] 185 8
ppsitive volitional effort MM&EX&
diversity, by actpalising the energy for change which is
innate in both the souls and matter. Sa Aikshta bakw
syam prajayeye iti. ‘He thought, may ecome
many, may I grow forth. The antah pravesa ‘entry
within’ which the Upanishads speak of as taking place
at creation is not strictly true. To the Visishtadwaitin,
it means only the Brahman’s willing to develop his
inseparable attributes, souls and matter ; for Brahman
was ¢ within’> even before creation. To the Adwaitin,
the antah pravesa is entirely metaphorical.  The
language of the Parinama Vada is used in his view
merely for facility of comnprehension.
THE PURPOSE OF CREATION, —
The ethical justification for creation is Justice.
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The fruits of actions (karma) have to be bestowed,
equally and impartially, and Brahman does this
endowing souls with appropriate bodies of various kin&
ang giving room for further functioning and display
ﬂ:eo-w&ﬁ within limits ; the further evolution depends
on the manner in which the individual uses his oppor-
tunities. As karma is, in the Hindu view, beginning-
less, it becomes unnecessary to account for its origil?\
To the objection that Brahman could have no purpose,
being without wants, in engaging itselfin creatiom,
the reply is, in the words of the author of the Sutras,

lokavat tu lila=kaivalyam (11, 1.33),d4dg mere recrea-
ion, as in ordinary life. In other words, as no compul-
mmmme Brahman to evolve the
universe, the Visishtadwaitin accounts for it by the
only other possible alternative, that it is mere recrea

tion for the Brahman, but the strictest justice for the
souls concerned. Sankara adds the explapation that

is innate nature (svabhava) i te, which does.
not ca urther, and then reminds us that

the whole discussion is unreal, as Brahman is never the
agent of creation,
THE AUTHORITY OF REVELATION,

To the Visishtadwaitin, as to the Adwaitin, the
Vedas and Smritis are the sole and independent autho-
rity for the knowledge of Brahman. Reason has not
operation except in matters perceptible by the senses.”
Trauscendental notions? 48" ¢ éose with respect to the
natare and NLLrivOTes of‘Brahman and the souls, can

yonly be got from Revelation. This position appears
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illogical, dethroning, as it does, Reason, the accepted
instrument of correct conclusion ir all processes of
thought. To explain this anomaly, we have to dwell
a little on the exact place assigned to reason by Sankara
as well as Ramanuja, Reason is an indefinite word.
»It depends for its correctness, on the intellectual
capacity of the person arguing, the extent of his
information and other circumstances. Until a fallacy
ig exposed, an argument is apparently sound. Then it
is upset and the conclusion is to be reached by other
reasonings. This want of finality in' mere reason 1s
+referred to in the Sutras (II-1-11) and is the cause of
the Vedantic systems rejecting it as a sufficient authority
in the knowledge of Brahman as the Nyd§ikas did.
The argument from design may at béSt establish a
highly endowed intelligent first cause or causes, but

not lead to the conception of a perfect Brahman
as first cause, And so. the help of mere reason
as a sufficiently competent determining factor in
the establishment of Brahman, as first cause, is
rejected. This must not be taken to mean that
the Hindu Vedantins reject argumentation in their
philosophy. Every page of their writings is a stand-
ing monument of their skill in the subtlest reason-
in According to them the purpose of reasoning is
o-fold. It has, in the first place, full scope in matters
which do not transcend the semses. In the second
lace, it is a valuable adjunct in ontology, where the
xts of the Vedas are to be construed. As it so hap-
ns that most important texts are liable to be dis-
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puted as to their meanings, it goes without saying that
there is full room for logical interpretation with respect
to them. To say that explicit Vedic texts are unques-
tionable authorities means one of two things, either
that w’;ah/él‘ﬁﬁ them as the conclusions of great minds™
reached’after acute reasoning, on matters which our
feeble intellects &atd not sufficiently comprehend, or
we’considfer them to be the records of unique direct
experiences of men who had trained their powers of”
mental perception by methods to which we have no/
access. Neither position is inconceivable or neces-,
sarily absurd. So many scientific positions are accept-
ed by the general body of educated men all over the
world on the faith of representations that those posi-
tions have been verified by some one by actual experi-
ments. There may be danger of mis-statements in
either case; but those like Sankara and Ramanuja,\
who do not feel the position of an agnostic satisfactory
or comfortable, have preferred to base their ontological
position on revelation, while fully trusting to their
capacity for ratiocination to meet ohjections on the
part of those who do ot subscribe to the wuthority of
the Vedas. Bgtween these two, there is, however, a
difference. Sankara includes the Srutis and Smritis’
among ephemeral things whose purpose is served when
once oneness is realised. Ramanuja considers them as
always authoritative and as expressive of the eternal
commands of the deity whose breath they are said to.
be. An important difference arises between these
two thinkers, based on this distinction. In Sankara’s
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jew _the compulsory nature of ordained duties lasts
only till an individual has realised by thinking his
unity with God. Ramanuja considers the performance:
of such duties obligatory as long as life and physical
power endure. (See Sutras IIT. 4.32-35. )

There are also certain assertions in Ramanuja’s
religious tenets which must be unacceptable to those
who do not believe in revelation or adopt his inter-
pretation. Such are his eternally free souls (nityas),
#REaven conceived as a distinct place apart from and out-
side the changeable universe (though not outside
Brahman), the existence of the Deity in physical forms
of various kinds, the peculiar path of souls on their
release from the body, and so on. Belief in these is
based on express texts and no reasoning can be called
to prove them. It is Ramanuja’s contention that rea-
soning is equally powerless to disprove them. And a
disapproval of these in no way affects Ramanuja’s con-
clusions, as regards the nature of Brahman and its

~Lglation to souls and matter, as philosophical positions
Ceonsonant to abstract reasoning.
MODE OF RECONCILIATION,

- We now come to Ramanuja’s mode of reconciling
Vedic texts. Western scholars have tried to arrange
chronologically the principal Upanishads and to discern,
in some of them, partial truths; in others, crude state-
ments; in others again, the completest insight into
things transcendental that may be given to man. How
far this discussion is convincing we shall not stop to
examine. Where passages in the same Upanishads
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appear to conflict, as in the Chandogya, the Brikad-
Aranyaka, or the .Isa-Vasya, it is evident that the
ordinary rules of interpretation must be resorted to, to
arrive at a consistent meaning. The respect which
Hicdus have entertained for the Upanishads on account
of their antiquity has prevented them from considering
any of them as of inferior authority to the rest. It
follows that a consistent doctrine has to be attempted

out of at e principal Upanishads: is is what
Sutikara and Ramant)r empted to do, each in

his own way. And this is indeed what Badarayana,
the first interpreter of the Upanishads known to us,
has himself done in the Sutras.

Professor Deusson and others have conjectured that
Badarayana had a partiality for the Chandogya and
hence the frequent reference to it in the tepics discussed,
Indian scholars thoroughly equipped with an intimate
acquaintance with “ the immense and highly technical
philosophical literature, which is ouly just beginning
to be studied and comprehended, in part, by European
scholars,” to use the words of Dr, Thibaut, have ascer-
tained that, in the two Mimamsas, the passages discuss-
ed in each Adhikarana are only typical and not exhaug:
tive and that the order of exposition is mainly haachoE
logical s uence.qlt follows that there is justification
for the view that 6ne or two Upanishads are specially
intended as the repositﬁy of philosophical truths to the
exclysion of other Upanishads. z—

The texts of the Upanishads referring to the
supreme Self are of two kinds. Some speak of Him as
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nirguna, attributeless. Others describe him as baving
attributes or qualities like wisdom, power, ete. As
truth can be only one, the natural question arises
whether these texts can be reconciled in any manner,
Sankara’s view is that predominance must be given to
nirguna texts, as the others bave the effect of limit-
ﬁ the Infinite, which should not be done. Hence
texts like * Ekam eva Adwaitiyam, one only, without
?Rbond neha nana A4sti, there is here no diversity,
\etc., are interpreted by him, without much straining, as
_gstablishing the absolute one-ness of the Brahman.
Mnd the other texts are relegated to an inferior posi-
tion and made to refer to an imaginary and inferior
Brahman called apara or karyo Brahman, 4.e.. the
Brahman in conjunction with its creative power called
maya. Ramaauja’s difficulty seems to be that this
sharp divisidn of the passages into those referring to
the higher and those referring to the lower Brahman is
not easily and directly inferable from the texts them-
selves. On the other hand, the passages are so mixed
up that it is impossible to say that this distinction, jf
true, was ever prominently kept up. Hjg reconcilia-
is, therefore, as follows; the texts of the Upam-
hads do not inculcate an- attributeless Brabrap; fhe
attributes are real and not the result of Avidya ; the
texts referring to these attributesexpound the Brahman
as He is, with the souls and matter as His inseparable
modes. Brahman is one, oaly in His com ound
described already. :aihe Texts denying any
}ﬁﬁme

aken as meaning that He
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has no low or inauspicious attributes, such as liabilil:y‘l
to changes, death, , SOTTOW, etc. The texts as to crea-
tion, as mentioned already, mean a real modification of
the attributes, souls and matter of the Brahman and do
not mean that Brahman becomes suffused with Nesci-
ence and imagines a variety. The souls are many and
God is immanent, both in them and in matter., The
texts which speak of unity and deny variety do so of™
the totality of the Brahman with his attributes. Texts,
which deny a cecond to Brahwmnan, mean that there is
no other countrolling power in the universe apart
from Him, Texts which deny the possibility of
knowing Brahraan, do not mean that he cannot
be the object of thought, as there is no_thinker ;
they mean only that His wonderfal and price-
less excellences or qualities could mnot be ade-
quately described. Else, according to Ramanuja, they
would conflict with hosts of passages which prescribe
knowledge of Brahman and ascribe qualities to Him,
The textof the Brihad Aranyaka JI, 3. 6. which con-
talpsthe famous words “ neti 1{eti:” “ not so, not 80 ”
and is taken by Sankara to teach thﬁgm
attributes, is mterpreted by Ramanu'a (Sutras 111, 22, l)
m nym , ade uate know-
leggeof..the | T T This interpretation,” says
he fact that after the negative
phrase come an epithet of Brahman as ¢ the True of the
True, for the Pranas are the Trué’. amanuja
interprets this text to mean that the Pranasor thé

_individual souls are satua or ‘true’ z.e.. not su
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change in their essence, while the supreme Self is alto-
gether real or unchangeable, ‘ He is, the;gfgw
eminently {rue than they (the souls) are.’

THE THEORY OF CAUSATION.

The theory of causation has profoundly exercised
the minds of all Hindu philosophers ; the Vedantins,
like the Sankhyas, maintain the oneuness of cause and
effeck~in essence, as opposed to the logicians who

aintain that they are different. In what sense, then,
is the world which is an effect, one with its cause?
:yamyana has a topic discussing this point. gSutras,
. V23, etc.) He;g._,be maintaing that the Brahman
1s not merely the instrumental cause, but also the
material cause of the universe, Ile is, in the position,
not merely of the potter but also of the mud, to give
an illustration familiar to Indian philosophers. A
sugeeeding Sutra, (1. 4. 27.) refers to the way i which
g:;xmau gas the cause becomes the effect. It is b
“Rerngma’ or o'?ﬁinw‘g to modification,  In I Ramanuja’s
view the oneness of cause and effect arises from the
fagt that the cause is the Brahman in the stikshma or
@t]e state, when the souls and matter are undeveloped
nd the effect is Brahman also, now comprised of the
Supreme Self and the souls and matter, the latter in a
fully developed state. Sankara, practically admitting
, the interpretation of the Sutras given above, would,
however, explain the modification as ¢ Vivarta’ really
.., phenomenal creation by Brahman as influenced b
Avidya or Maya. That the two philosophers are entirely
at variance in their view of this oneness is also clear_
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from their respective commentaries on .the im
-1- 14, in Sankara’s numbering) a discus-

sion of Which would be out of place in this brief expo-
sition. We would only draw attention to an important
and suggestive statement of Sankaracharya, at the
close of his commentary of the above Sutra; that
Badarayana, In BIS View, omits to contradict the rea]lt?
of the manifested world and adopts the language of
the Parindma Vada, for the purpose of facilitating
the exposition of the saguna meditations later on in
the work.

THE DOCTRINE OF NESCIENCE.

Ramanuja’s Sribhashya is remarkable for the
lengthy disquisition on various topics by which his
actual commentary on the Sutras is preceded. [n this
disquisition, he treats of various contrdversial points
and expounds fully his differences of views from those
of Sankara. One of the most important of these is his
statement of objections to the theory of Maya or Avidya,
which is a fundamental one in Sankara’s philosophy and
is, at the same time, the most vulnerable point in it/
Is this Avidya different from or identical with Brah-
man? The former view would seem to undermine
Sankara’s doctrine of oneness and the latier is equally
untenable. Sankara cuts the Gordian knot, by boldly
declaring that it _(the Avidya) is_Sadasadanirvacha-
wa, i.e., it is indescribable as either existing or B

ewinir erpomdr el Tenste T
difficulties as to the tenability of the Maya theory,
under seven heads, a clear account of which is to be
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found in Professor Ranghacharya’s ¢ Aualytical outline ’
prefixed to his valuable translation of the Sri Bashya,
Vol. 1. Ramanuja’s objections are of this wise: The
Avidya cannot operate on the Brahman, directly, for
-His nature is Intelligence and this would repel Nesci-
‘ence by its intrinsic merit. Nor can it operate on the
individual souls, for these are the outcome of the action
of Avidya and cannot, therefore, be acted upon in
anticipation. Again, to state that Nescience clouds the
Brahman is impossible, for that would mean that Brah-
~oan’s luminous nature is thereby destroyed, a position
\which is not admissible, Avidya, again, as defined by
Sankara, is in Ramanuja’s view, inconceivable, as the
simultaneous possession of two opposite characters
a5 existence and non-existence, cannot be predicta-
Klad of anything in human conception. Ramanuja,
further, does not think that to describe Avidya as
/‘,.i.ndescribuble > really strengthens the position of San-
kara ; for if a thing is absolutely indescribable, it must
*be non-existent as an entity. Then Ramanuja points
out that such an Avidya cannot be proved to exist by
any known means of proof including Vedic or Smriti
texts; if such an Avidya should exist, it is irremovable
says Ramanuja, for the knowledge of attributeless
gBtahman required to remove it, is according to him an
impossible thing, such a Brahman not being provable.
Lastly, such an Avidya is irremovable for another rea-
#son. In Ramanuja’s view the ignorance, being the
result of Karma can be removed only by enjoined action
and meditation. Mere knowledge of Brahman cannot
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remove it. For all these reasons, Ramanuja concludes
that the theory of Maya is untenable and opposed to
the tenor of the Vedic texts.

CONCLUSION.

It is not the purpose of this sketch to explain all
Ramanuja’s objections to Sankaracharya’s views. What
has been attempted is only the setting forth of Rama-
nuja’s views on important points with just so much
reference to the doctrines of Sankara, as is necessary to
understand Ramanuja. To really grasp the vital differ-
ences between these two eminent philosophers, and to
arrive at a proper estimate of their relative meritsy
would mean a thorough discussion of three important
questions, namely, (1) who is the better interpreter of
the Upanishads, (2) who has more accurately repre-
sented the views of the Vedanta Sutras, and (3) who is
entitled to greater respect as a philosephical thinker.
These are questions of so difficult a nature that they
are entirely beyond our scope and capacity. Enough
has, however, been said to show that Ramanuja, when
he becomes better known, would most certainly he
deemed entitled to a high place among the worlds
philosophers and his system, though not possessing the,
simplicity or universality of Sankaracharya’s, is yet an
eminently sound one, compatible with an admission of
the reality of the cosmos and a high conception of the
nature and attributes of the Deity.
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@HE spread of Vaishnavism in South India after the

days of Ramanuja cannot be adequately dealt

with in the short space of an article or two. The
literature that has come down to us since Ramanuja’s
days, and which, though not available largely to the
general Sanskrit-knowing public, is gradually seeing
the light of day in important publications here and
there. On the practical side the characteristics of the
sect, distinguishing it from the rest of the people,
became accentuated in course of time, and an amount
of exclusiveness and oue-sidedness became the symbol
of the class, which cannot but be deplored in its own
interests. The spread of Saivism by the advocacy of
erudite Sanskrit scholars was a simultaneous feature of
these days which has to be taken into account in
estimating the cause of this exclusiveness, We have
also to mention that a schism of an important nature
arose among the followers of Ramanuja in Southern
India, a couple of centuries after Ramanuja’s death
which has only more fully developed itself as days have
gone by, and has not contributed, as may be expected,
either to enhance the true religious or moral progress
of the community asa whole, or to secure the increased
respect of the communities around towards the dogmas
and practices of the Vaishnavas as a class. It is only
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necessary to add that we are confining ourselves here to
the spread of Vaishsavism in South India, leaving it
to a future article to give some account of the promi-
nent features of Vaishnavism as it has developed in
Northern India.

The legitimate successor of Ramanuja in his
character as head of the Vaishnavite community is said
to be Kurukesa, a disciple of Ramanuja, referred to
already as the author of a commentary on the
Tiruvoymozhi. Another of his pupils, Pranatartihara
of the Atreya Gotra, was a beloved nephew of Ramanuja
himself, and a great scholar. He had the sole charge
of the preparation of Ramanuja’s daily food, a function
which, as Ramanuja was a sanyasin, could not be
discharged by any one indiscriminately. In course of
time this Pranatartibara had a great-grandson
Ramanuja or Appullar by name. °Varada Vishnu
Acharya was another of Ramanuja’s pupils whose grand-
son Varadacharya became a learned scholar. The latter
studied under one Vishnuchitta, a Solia Brahrain, pupil
of Kurukesa, and the author of a learned commentary
on the Vishnupurana, the well-known work of Parasara,
besides other works, Vishnuchitta lived about the
early part of the thirteenth century A.D., a fact acci-
dentally corroborated by a statement of his in his
Vishnuparana commentary* that at the time of his
composition the forty-fourth century of the Kaliyuga
was progressing.  Under Varadacharya whose work

* P, 169, L. 14. Madras Telugu Edition of the Vishnupunn;:
‘with two commentaries.
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Tatwasara is now extant, and who was popularly
known as Nadadur Ammal, studied the Atreya Rama-
nuja already mentioned. Many other eminent men
studied under him, one of whom may be specially
named here. This was Sudarsana Bhatta, a preat-
~grandson of Kuresa, Ramanuja’s disciple and friend,
This scholar composed various works that have come
down to us: the Srutaprakasika, a commentary on the
Sri Bhashya, modestly named a ‘transcript’ of his
master’s notes, but of considerable learning and polemic
ability, a commentary on the Upanishads, another on
the Vedartha Sangraha of Ramanuja, a commentary
on the Sri Bhagavata called Sukapakshiya* and many
others.

One day, in the lecture-hall of Varadacharya,
Atreya Ramanuja made his appearance accompanied hy
a young and attractive boy, whom he introduced as his
nephew. This was the future Vedanta Desika,t then
about five years of age, if the story is to be believed.
The boy was called Venkatanatha, and gave even at
that time, evidence of his precocity by reciting, in
answer to a doubt, the passage last touched upon in
the lecture which had temporarily stopped on the
advent of the boy. Varadacharya is said to have been

» i i i e
scholar and saint.  very roliable muhoriy oy e manemunigal

ences ; 86e page 110 of his commentary on the Tat
Pillai Lokacharya, Tamil Edition, y watraya of

1 Vedanta Desika or (Vedantacharya) lit. Teacher of Ved
though originally a title, has practically become by general us:nt:;
proper name of this scholar, and hence is frequently used in this
article instead of Venkatanaths, his real name.



SR. VEDANTA DESIKA. 81

impressed by his powers of retention and intelli-
gence, and to have blessed him in a neat and
prophetic Sanskrit verse*  The boy as he grew
up was duly instructed by his uncle in all the
usual learning of the Vaishnava scholars. He early
impressed his contemporaries with his greatness, and a
belief grew up, based on the dreams of his parents, that
he was an avatar of the God of Tirupati, and that his
birth was inspired by the Deity sending out his Ghanta
or bell for the purpose. This belief was rife even
during the life of Venkatanatha, as we see a reference
to it in his allegorical drama, the Sankalpa Suryoda,t
to be subsequently mentioned.

Venkatanatha, it may be mentioned, was born at
Tuppul, a suburb of Conjeevaram about the month of
September in the year 1268 A.D. His father was
Ananthasuri, and his mother Totarmmma, sister of
Atreya Ramanuja mentioned already. The boy is said
to have been born after a visit of the parents to
Tirupati and to have therefore been called by the
name of the God of that place. Duly instructed by
Ramanuja his uncle, the young man became very
learned and exemplary in his conduct and was looked
upon as the coming leader of the Vaishnava commu-
nity.  After spepding some years at Kanchi, his
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