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INTRODUCTION

Ramanuja (¢. 1017-1137 A.p.) is one of the key
figures in the systematic development of Hindu theism.
As the chief exponent of Visistddvaita Vedanta he
stands as Bhasyakira! to South Indian Srivaignavism.
Though less well known than Samkara (¢. 800 A.p.),
chief exponent of the Advaita Vedanta and Ramanuja’s
primary object of criticism, Raminuja is, in perspective,
equally important to Hindu thought and life-style. His
principal contribution lies in the establishment, on the
basis of the Vedanta-texts, of the ultimate reality as a
Supreme Person possessed of all auspicious attributes,
with the individual souls, by essential nature, standing
in a relationship-of dependency upon this Lord, as body
to soul.? The common man’s religious experience had
spoken of such a Lord and soul long before Rimanuja
(witness such as the Vaisnavite Alvars and the Saivite
Nayanmars), but he set this forth systematically,
grounded on the eternal truth embodied in the Veda-s,
i.e. the Vedanta.

1lit., ‘maker of the commentary’ on the Brakma-siira-s;
this designates Raminuja as the foundational thinker of the school
or darfana. i

% The relationship between soul and Lord is fesadesibhdva and
Sarirasariribhdva.
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Raminuja is a Vedantin—he writes in Sanskrit
and his primary reference is to the Veda-s, most
especially, the Upanisad-s. Beyond these, he takes the
Bhagavadgita as a basic source of inspiration. His
major writings and the sources for this study are
Sariraka-mimamsabhisya or Sribhasya, Vedéarthasamgraha and
Gitabhasya. The first of these is a commentary on the
Brahma-siitra-s of Badarayana, which sifra-s purport to
summarize the teachings of the Vedanta with regard to
Brahman. The second is a ‘summary ’ or ‘ drawing
together of the meaning of the Veda-s’ (in this case,
the Vedanta). The third is 2 commentary on the
Bhagavadgita. Six other writings are attributed to
Ramanuja’s hand: the Vedantasara and Vedantadipa,
shorter versions of the §rz'b/z&;_ya, the former giving the
gist of Ramanuja’s siddhanta (established doctrine) and
the major scriptural support for this doctrine, the latter
summarizing the siddhanta and argument without scrip-
tural support; the Sarandgatigadya, .Sqrz'mfigagaa_lya and
Srivaikunthagadya, three short devotional outpourings;
and the Nifyagrantha, a brief description of daily worship
for the Stivaisnava. These latter six writings do not
add anything to the exposition of Yoga which is found
in the former three. .

I have taken up the study of Rimanuja’s Yoga
for two reasons: first, to gain a clearer understanding
of Raméanuja’s practicum for moksa (moksopdya) and
therethrough to speak to some questions concerning his
contribution to the development of the Srivaisnava-
sampraddya; and second, by reference to Raminuja,
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to shed light on an issue of comparative religion—the
relationship between yogic practice and world-view.

Ramanuja’s philosophy in general and in particular
his view of the nature of the three Realities (fattva-traya)—
the Lord (I$vara), the individual soul (cif) and the
material universe (acit)—have been dealt with extensively
by several authors. Comparatively, very little attention
has been given to his moksopdya (or hita) and much of
what has been written i, in one of two directions,
misleading.

On the one hand, some interpreters of Riméanuja
attribute to him what is developed only by later Sri-
vaisnava dcarya-s. Specifically, they say that he taught
prapatti or Sarapdgati (resorting to or taking refuge at
the feet of the Lord) as the sole, sufficient moksopaya.
Related thereto, they see him as one who opened the
way to moksa for all persons, irrespective of caste and ds
one who worked life-long to enhance the status and
procedures of temple worship. Expositing Ramanuja
in this way, they see him as inspired more by the hymns
of the Alvar-s and the Paficaratra Agama-s than by the
Vedanta-texts. ‘

On the other hand, there are those who, while
recognizing that Ramanuja’s practicum is a compound of
karma, jitana and bhakti, do not give sufficient notice to
the innovating strictures which Ramanuja’s uncompro-
mising theism places upon Yoga in general and Jfidna-
yoga in particular. The former interpreters take him
as too radically departing from tradition, the latter
see him as too simply adhering to tradition.
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Riamanuja is properly noted for strongly advocating
bhakts in relationship with the Supreme Person, rather
than, what he calls, the dry, simple knowledge (jiidna)
of attributeless consciousness, advocated by Advaita
Vedanta. However, his chief texts are taken from the
Upanisad-s and therein he understands the moksopaya
to be Sravana, manana and nididhyasana (or, updsana),
study, reflection and meditation, supported by daily
and special (nilya and naimittika) karman-s. His bhakt:
is knowledge (jfigna) which has reached the form of
devotion (bhaktiripapannajiidnam) by steady remembrance
. (dhruvdnusmyti), ‘ uninterrupted like the flow of oil .
In comparison to later dcarya-s of the Srivaisnava-
sampradaya, he is quite conservative in detailing this
upaya, holding to the traditional requirements of varna-
sramadharma, and excluding all but members of the
twice-born varpa-s by the fact that they alone are
permitted to study the Veda.

There are five matters which centrally characterize
the Srivaisnava-sampradiya from the thirteenth century
to the present time: (1) prapatti as updaya; (2) secret
teachings (rahasya-s) regarding three mantra-s: the
Agstaksara, the Dvayam and the carama $loka;l (3) Sri
or Laksmi as purusakira or mediatrix between the soul

! Astaksara (eight-syllabled) manira: Om namo narayanaya.
Deayam (twofold) manira: Sriman nardyana caranau farapam prapadye;
Srimate narayangya nomah. .
carama Sloka .(the last word): Bhagavadgitd, 18. 66:
sarvadharmin parityajya, mam ekam Sarapam vraja |
aham tvd sarvapapebhyo, moksayisyami ma fucak||
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and the Lord; (4) image-worship in the temple; and
(5) appeal to the authotity of the Paficaratra Agama-s
and the hymns of the Alvar-s (Naldyira diyya prabandham).
None of these five holds significance for Ramianuja.
He employs the term prapatii, even apart from where
it occurs in the text upon which he is commenting
(such as in the Bhagavadgitd), but he uses it sparingly
and either in the broad sense of °turning towards
the Lord in order to undertake Bhaktiyoga ’, i.e. giving
all of one’s attention to the Lord; or, simply, as the
equivalent of meditation (updsana).® Intent upon estab-
lishing traditional dhiarmic and meditative patterns
on a solidly theistic base, Ramanuja emphasizes the
necessity of divine grace, but grace is not utterly * free ’;
it comes to those who are ‘ immeasureably dear to the
Lord by reason of their devotion (bAakti)’. Later
Srivaispavism takes Bhagavadgita, 18. 66 as the final
word (carama $loka) on this matter, namely, that releasing
grace comes to those who simply fall at the Lord’s
feet negating themselves and their ability to follow a
means (upaya). Ramanuja’s commentary on Gitg 18. 66
will not bear this interpretation.? The Sarandgatigadya
records the author’s personal act of prapatii or Sarapdgati.
However, a comparison of the content, style and
language of the Gadya with the Sribhasya, Vedartha-
samgraha and Gitabhdsya and an examination of the
writings of those who immediately followed Ramanuja
show that Raminuja could not have authored this work.?

1,2,3 5ee Appendix for details.
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Riamanuja makes no reference to or inference of
rahasya-s or the three mantra-s. He mentions Sri in
reference to the Lord, but gives no hint that She has
_ any special role as mediatrix between the soul and the
Lord. There is reference to temple-worship in a few
passages of Ramanuja’s Gitdbhisya, but reference only,
without elaboration, and no significant place is given to
such worship in the moksopapal The doctrine of
drcivatdra (manifestation of the Lord in the form of
icons) is special to the Paficaratra system. Ramanuja
speaks of the Paficaritra in one place only, where it is
taken up by the Brakma-sitra-st. There, following his
paramagury, Yamuna, he argues for the authority. of the
Paficardtra, but in listing the special doctrines of this
system, he makes no mention of aredvatara, and nowhere
does he appeal to the Paficaratra Agama-s in support
of his own system. Ramianuja makes no mention of
the Alvar-s, nor does it appear that he derived inspira-
tion from their hymns.

Turning to the second category of interpreters of
Rimanuja’s moksopaya, we turn as well to the second
reason for my interest in Ramanuja’s Yoga. Rimi-
nuja prescribes meditation (updsana or dhyana) as central
to the practicum for moksa. In so doing, he cannot avoid
consideration of classical formulations of the Yoga such
as that of Patafijali; yet, neither can he uncritically
subscribe to disciplines forged on the ground of atheistic
or monistic metaphysics. This is the point at which

1see Appendix for discussion of this matter,
2 Satra-s 2. 2, 42-5.
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interpretations of Ramianuja’s moksepdya as simply
Karmayoga, Jiianayoga, Bhaktiyoga, without reference
to Ramanuja’s special concerns, fail to do justice to the
. matter. It is also a point of contemporary interest in
comparative religion.

At a time when most Indian Hindus pursue easier
means to peace of mind and ultimate felicity, large
numbers of Americans and Europeans are avidly taking
up the practice of one or another of the varieties of
the classic yoga—Hathayoga, Rajayoga, Integral Yoga,
Kundalini-yoga—basically reliant on Patafijali’s Yoga-
siitra-s. Americans can select from numerous texts
on the subject at any corner drugstore, or follow the
Guru by means of television.

The several masters who have brought Yoga to
the West offer it as a discipline for all persons, irrespective
of their philosophy of life. They have strongly implied,
if not explicitly stated, that yoga-practice is neutral
as to world-view or basic values concerning human
nature and destiny. Yet, even a cursory study of the
classical texts on yoga will show that the discipline is
rooted in and consistently expressive of a particular
point of view. A deeper study reveals that the practice
of yoga, even apart from an explicit world-view,
inculcates in the practitioner a particular way of
looking at himself and the world. All this is to say
that yoga is, from beginning to end, a spiritual discipline,
a total conditioning. If it did not condition the practi-
tioner at a primary level to a particular way of thinking
and feeling, it could not accomplish its end.
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Patafijali defines the yoga as ‘the suppression of
states of consciousness * ( yogah cittavrttinirodhal). Mircea
Eliade, who has made a deep study of the philosophy
and psychology of Patafijali’'s Yoga, generalizes as |
follows:

The purpose of Patafijali’s Yoga, then, is to
abolish the first two categories of experiences
[Ferrors and illusions’ and °the sum total of
normal psychological experiences’] and to re-
place them by an ° experience ’ that is ecstatic,
supersensory, and extrarational... Yoga
undertakes to destroy the different groups,
species, and varieties of ° states of consciousness ’
(cittavrttt) one after the other.!

This Yoga has eight members or stages, briefly:
Yama, moral restraints such as non-injury (of living
beings), truthfulness, non-stealing, sexual abstinence,
and non-avarice; ntyama, disciplines such as external
and internal cleanliness or purity, serenity, asceticism,
study (of Yoga philosophy) and contemplation of the
Lord; dsana, seating; pripayama, breath control;
pratyahara, withdrawal of the sense-organs from objects
of sense; dhdrana, concentration; dhyana, meditation;
and samadhi, an objectless state—a state beyond normal
consciousness, a state in which the self or spirit (purusa)
is realized, completely isolated from matter (prakyti).

, ! Mircea Eliade, Yoga: Immortality and Freedom, New York,
Pantheon Books, 1958, p. 37.
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Pataiijali offers Yoga as a complete world-view
or philosophy, appropriating the metaphysics of
Samkhya. In its classical form, Samkhya is atheistic,
admitting two equally real principles: soul (purusa)
and matter (prakrti); souls are many, impassive and have
the essential nature of pure consciousness; matter is
gross, but dynamic and creative, having within it the
principle of the evolution and ordering of the material
universe. Patafijali goes beyond the Samkhya in
affirming the existence of a Lord (I§vara); but the role
of this Lord is relatively minor. He is just another
purusa, albeit one that is free from entanglement with
matter—He has no cosmic power such as is involved
+in the manifestation, ordering, etc. of the universe;
this is the province of prakyii itself. He is the primary
Guru. Devotion to I§vara is an aid to attaining
samadhi, but not because of any power inherent in
Iévara Himself; rather, because the expression of
devotion to a god is a psychological aid:

The role of God in man’s acquisition of freedom is
of no importance; for the cosmic substance itself
undertakes to deliver the many ‘selves’ (purusa)
entangled in the illusory meshes of existence.

Although it was Patafijali who introduced this
new and (when all is said and done) perfectly
useless element of I§vara into the dialectics of
the Samkhya soteriological doctrine, he does
not give Isvara the significance that late com-
mentators will accord to him. What is of
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first importance in the Yoga-sitra-s is technique
—in other words, the yogin’s will and capacity
for self-mastery and concentration. Why, then,
did Patafijali nevertheless feel the need to
introduce Iévara? Because I§vara corresponded
to an experiential reality: Isvara can, in fact,
bring about samadhi, on condition that the yogin
practise #Svarapranidhana—that 1s, devotion to
Isvara.... All in all, I§vara is only an arche-
type of the yogin—a macroyogin;. ..}

The goal of Patafijali’s Yoga is self-realization, a state

of the complete isolation (katvalya) of purusa from matter

(prakrti).

_'The Pataiijala Yoga is also employed in the context
of Advaita Vedanta. The Advaita affirms that reality
is one, pure, attributeless consciousness. It denies
ultimate reality to a personal God (sagupa brakman)
and to the material universe. Spirit or Self (giman,
rather than purusa) is one, universal, impersonal.
Through Yoga the Advaitin claims to experience this
absolute, attributeless oneness. While the two schools
of thought (the Yoga and the Advaita Vedanta) differ
in metaphysical viewpoint, the semddhi of the two
is much the same. The Advaitin also speaks of ° self-
realization * and the state of self-realization is an object-
less extra-rational state.

In large terms, the aim of Patafijali’s Yoga is to
ceradicate human suffering, at first by radically altering

1ibid., pp. 74-5.
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the psycho-physical attitude and finally by completely
transcending mind-body-conditioned consciousness.
Patafijali assumes the existence of soul or spirit and that
as utterly distinct and separate from body. He
maintains that normal consciousness is deceptive and
detrimental to spritual welfare. He teaches an ethic
of withdrawal, passivity and isolation and escape from
personal involvement in the world conditioned by time
and space. His system therefore finds no need of a
personal supreme Being.

In the light of these facts, there must be serious
question as to the practice of Patafijali’s Yoga in a
theistic context—a context affirming the ultimate reality
of the material universe and the primacy of personal
relationships in the human search for meaning.
Rimaéanuja holds these tenets. He also, nonetheless,
offers Yoga as the moksopgya. Thus, the question is,
¢ Can a theist practise Yoga without compromising his
theistic world-view?” Where better to seek an answer
than within the Hindu tradition itself?



PART 1

KNOWLEDGE OF BRAHMAN



CHAPTER I

BRAHMAN, INDIVIDUAL SOUL, AND
MATERIAL UNIVERSE

Tre philosophical position of Ramanuja is, strictly
speaking, one of monism. He agrees with the Advaitin
that scripture teaches the non-twoness (Advaita) of
reality. But, he denies the Advaitin’s conclusion that
this oneness is attributeless, pure being or consciousness
and that plurality with regard to soul and material
world is falsely imposed on this one Being due to
ignorance.! Scripture speaks of both oneness and
plurality with regard to the real (Zztfva) and reconciles
the two in the affirmation of the ¢ oneness of that which
has atiributes.” (wisistadvaita).®

. Brahman, the One, is substance and attributes—
soul and body; and, while substance and attribute—
soul and body—are inseparable, they are clearly
distinct. Brahman is material cause’as well as efficient
cause>—individual souls and the material universe

1 For Ramanuja’s statement of the Advaitin’s position see his
Sribhasya, 1. 1. 1, laghu pirvapaksa, Thibaut, p. 81,

2 §ribkdsya, 1. 1. 1, Thibaut, pp. 138-45.

8 See Sribhasya, 1. 4. 1£., Thibaut, p, 354£.; 1. 4.26-7, Thibaut,
p. 402f.
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constitute His body (serira)'—they are parts of Brahman
(brakmamsa)?; yet, the Ensouler and the ensouled are
distinct. Brahman as substance or soul is distinct from
Brhaman as manifested attributes or body—in somc of
Raminuja’s statements quite radically distinct:
We know from Scripture that there is a Supreme
Person whose nature is absolute bliss and good-
ness; who is fundamentally antagonistic to all
evil; who is the cause of the origination, sustenta-
tion, and dissolution of the world; who differs
in nature from all other beings, who is all-
knowing, who by his mere thought and will
accomplishes all his purposes; who is an ocean
of kindness as it were for all who depend on
him; who is all-merciful; who is immeasurably
raised above all pos31b111ty of any one being
equal or superior to him; whose name is the
highest Brakman.’

Further, just as’ the Onc is characterized by
attributes, so also the distinct entities within the One
are differenced—that is, within the One arc entities
which are themselves substance and attribute. Brahman
as substance or Soul is not purely being, attributeless

1 Sribkdsya, 2. 1. 9—sarvam cetandcelanam tasya Sariram—Brahman
is one substance distinguished by two modcs—j:rakaradvqyavu‘ma-
ekavastu,l 1. 1, text p. 96. See also 2 1. 8.

2 jbid., 2. 3 42,

¥ibid., 4. 4. 22, Thibaut, p. 770; see also .§rzbha;ya,l 1 131,

Thibaut, p. 209f.
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consciousness; on the contrary, He is possessed of all
auspicious qualities; He is the Supreme Person:

nikhilajogad-udbhavasthiti-pralaya-lilasesadosa-pratya-
nika - kalyanaikasvaripa - svabhavikanavadhikatisaya -
JRanabalaisvarya-viryasakti - tgahprabhyti-samastakal-
_yana-gunagana-mahdrpava-parabrahmasabdibhidheya -
parama-purusa. . .

.. . the Supreme Person whose sport is the origina-
_ tion, preservation and.dissolution of the entire
.universe, whose essential nature is free from any
trace of imperfection and is auspictous, who
is a great ocean of all auspicious qualities
beginning with unlimited and pre-eminent
knowledge, strength, glory, manly energy,
power, and lustre, which are natural to Him
(svabhavika). and who is called the highest
Brahman.!
He is ‘abolute bliss and goodness’, ‘an ocean of
kindness ’, ¢ all merciful *.2 .

Distinct from Brahman and from matter (prakriz)
are numerous, individual souls®, substantial or permanent
‘I’s’ possessing the capacity to know themselves, the
material world and Brahman. The Advaitin holds
that all Gtman is one, pure, aitributeless knowledge or

"1 Gitgbkasya, 18, 73; see also Sribhasya, 1. 1. 12,
s $ribhasya, 4. 4. 22, Thibaut, p. 770.
" 8ibid., 2. 3. 43: ifvardbhedasyaimanam bakutvanityalvayos-
ci@bhidhiyamanatvat; see also Sribkasya, 2. 3. 48: anyomyabheda;
2. 3, 42: jivabrakmanorbhedah; Gitabhasya, 2, 12; 2. 18.
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consciousness (samuvit)—that ‘I-ness’ (ahamitva) 1is
attributed to gfman due to ignorance and ceases to exist
in the state of release.l For Raminuja, ¢ I-mess’ is
the substance of Giman; knowledge or consciousness, its
attribute or chief characteristic. The atman is an
individual ‘knower’ (jiiglr), a conscious subject, and
persists as such even in the state of release.? Raminuja
emphasizes this point:
[The Advaitin’s position]. .. amounts to the
doctrine—only expressed in somewhat different -
words—that final release 1s the annihilation of
the self. . . A man. . . suffering pain, . . . naturally
begins to reflect how he may once for'all free
+himself from all these manifold afflictions and
enjoy a state of untroubled ease; the desire of
final release thus having arisen in him he at
once sets to work to accomplish it. If. .. he
were to realize that the effect of such activity
would be the loss of personal existence, he surely
would turn away as soon as somebody began
to tell him about ‘release’. And the result
of this would be that, in the absence of willing
and qualified pupils, the whole scriptural teach-
ing as to firial release would lose its authoritative
character.?

1 Sribkaspa, 1. 1. 1, Great pirvapaksa, Thibaut, pp. 36-8.
. Pibid., 1. 1. 1, Great siddhinta, Thibaut, p. 56f; see also
2. 3. 19-31.

8ibid., 1. 1. 1, Thibaut, p. 70.
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A ‘body’ is, ‘any substance which a sentient
soul is capable of completely controlling and supporting
for its own purposes, and which stands to the soul in an
entirely subordinate relation’.! Individual souls (to-
gether with prakrti) constitute the body of Brahman and
as such are related to Him in accordance with this
definition—they are related to Him as fesa, ¢ that which
exists for fulfilling the purposes of another ’, to fesin,
‘that for whose purposes all other things exist’.2
They are dependent upon Brahman for their essential
nature, existence and activity:3

brakmasyiyatva-tanniyamyatva-tacchariratva-tacchesat-
vatadddharatva-tatpalyatva-tatsamharyatva. . 4

[The soul]. .. is created by Brahman, ruled by
Him, constitutes His body, is fesa to Him, abides
in Him, is maintained by Him, is withdrawn
by Him. .. o
Brahman binds and releases souls according to His
pleasure: '

1 Sribkdsya, 2. 1. 9, Thibaut, p. 424—yasya cetanasya yaddravyam
sarvdtmand svarthe niyantum dharayitum ca Sakyam tacchesataikasvaripam
co—

2 See Van Buitenen, Vedirihasamgraha, paragraphs 80, 122
and 143, '

3 svar@pa, sthiti, pravrtti—Gitabhasya, 7. 19.

4 Sribhdsya, 2. 3. 42; © creation ’ is to be taken in the sense of
‘ manifestation ’; Brahman emits or manifests (syj) the individual
soul and in the dissolution He absorbs or withdraws (samhr) it.
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tadupasakatva-tatprasadalabhya-dharmarthakama-
-moksaripa-purusariha-bhaktvidaya. . 1

[The soul]. .. is His devotee (meditator), par-
takes of the goals of man of the form of dharma,
: artlm kdma and moksa by His grace. .
Yet, Brahman is not capricious—He binds and releases
in accordance with the souls’ acts and these acts are
willed by the souls themselves.. Aware that a Sesa-
Sesin relationship between the individual souls and the
Supreme Person suggests -complete determination of
the former by the latter, Ramanuja poses the question,
“Does the soul act by its own will »? (svétantryena) or
is it “ dependent on the Supreme Soul *’ (paraméimayat-
tam) 72 He notes that, if it is completely dependent
on the Supreme, then scriptural injunctions and prohibi-
tions have no meaning; yet, that scripture teaches that
the Supreme is the cause (ketu) ofthe activity of the soul.?
The key word in reconciling this difficulty is anumati,
‘permission’ or ‘consent ’—the Supreme Soul is the
Inner Ruler (antarpimin) in the sense that He stands
within the individual soul as the Permitter or Consenter
(anumanty) :
The inwardly ruling highest Self promotes action
in so far as it regards in the case of any action
the volitional effort* made by the individual soul,

1ibid., 2. 3. 42; see also 3. 2. 37-40.
% jbid., 2. 3. 40.
3 ibid., 2. 3. 40. :
4 prayaina or udyoga— effort, exertion, active preparation °,
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and then aids that effort by granting its favour or
permission (anumati) ; action is not possible with
out permission on the part of the highest Self.
In this way... injunctions and prohibitions
are not devoid of meaning, . . the Lord, wishing
to do a favour to those who are resolved on
acting so as fully to please the highest Person,
engenders in their minds a tendency towards
highly virtuous actions, such as are means to
attain to him; while on the other hand, in order
to punish those who are resolved on lines of
action altogether displeasing tohim, he engen-
ders in their minds a delight in such actions
as have a downward tendency and are obstacles
in the way of the attainment of the Lord.!
The point is illustrated by the case of joint owners of
property—one, desiring to transfer the property to a
third person, must get the permission of the other, but
the actual act of transfer is his own.

In contemporary Western terminology, Ramanuja
affirmsan ‘I’anda ‘Thou’,a‘ Thou’whois personal
and an ¢ I’ which has the capacity to know the ¢ Thou.’
He further affirms that the ‘I’ is dependent upon the
¢ Thou * that it owes the ¢ Thou’ worship or devotion
by essential nature, tha.t"it is free to offer or withhold
such worship, and that the ¢ Thou *® will reward those
¢I’s > who are true to their essential nature. .

A $ribhdsya, 2. 3. 41, Thibaut, p. 558.



CHAPTER II

THE SOURCE OF KNOWLEDGE OF
BRAHMAN

For Ramianuja, the given basis for all theological
affirmation is scripture. Scripture is of two kinds:
§ruti, ¢ that which was heard or communicated ’,lie.
that which was heard by certain sages of old and
verbally communicated, without flaw, from pupil to
pupil, generation to generation ;2 and Smrti, ‘that which
is remembered ’,® i.e. that which is remembered by
human teachers and written down, i.e. the whole body
of sacred tradition. The Veda-s alone are Sruti. Within
this category, Raminuja lays emphasis on the Vedanta
or Upanisad-s. Smrti includes the Dharmasastra-s,
epics and Purana-s. Here, Ramanuja places by far the
greatest emphasis on the Bhagavadgita and the Visnu-
puréna.® The basis of the authority of Sruti and Smrti

! Monier-Williams, A Senskrit-English Dictionary (Oxford:
Clarendon Press, 1956) p. 1101.

2 Sribhasya, 2. 2. 3, Thibaut, p. 487.

8 Monier-Williams, op. cit., p: 1272,

¢ Thibaut’s index shows that the Visnu purapa is the only
Purdpa quoted in the Sribkdsya. Van Buitenen’s index shows the
same for the Gitabhasya. Van Buitencn, Veddrthasamgraka, op. cit.,
PpP- 34-6, points out that Vispupurdna is more important than the
Bhagavadgitd in the Veddrthasamgraha.
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is implicit in the terms themselves. Srutiis preter-

human! and eternal:
There where the word-order in speaking derives
from human cognition we speak of human
language. But there where the word-order in
speaking always derives from the mental impres-
sion left by the previous word-order in an end-
less retrogressive chain we call them preter-
human and we say that the Veda-s are preter-
human. That which makes the Veda-s preter-
human and eternal is that it is spoken in exactly
the same precise order that has been remembered
by the mental impressions left by previous order
in an endless retrogressive chain.?

Itis the teaching or command of the Lord (Brahman):

vedakhyam madanu$asanam.® Smrti is authoritative in so

far as it exposits Sruti:
Since the Veda-s are endless and difficult to
understand, the great rsi-s have been ordered by
the Supreme Person to transmit the sense of the
Veda in every age in order to help all the worlds,
and they have composed the Dharmagastra-s,
epics, and Purana-s. ..t

but, only in so far as it exposits Sruti:

1 apauruseya—I1 borrow the English from Van Buitenen,
Veddrihasamgraka, op. cit., p. 294.

2 Van Buitenen, Veddrthasamgrahka, op. cit., 139, pp. 293-4;
see also 42; Sribhasya, 1. 3. 28-9 and 2. 2. 43.

3 Gitabhdsya, 16. 23—mad="me >=Krsna, Brahman, Supreme
Person. See also 16. 24 and Sribhdsya, 2. 2. 3.

4 Van Buitenen, Vedarthasamgraha, op. cit., p. 294.
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But how can it be maintained at all that Scripture
does not set forth a certain view because thereby
it would enter into conflict with Smrti? For
that Smrti if contradicted by Scripture is to be
held of no account, is already settled in the
Piirva Mimamsa.?

According to the schools of Vedanta,* scripture
affirms that embodied soul (jivdtman) is bound in an
endless cycle of rebirth (samsara) due to ignorance
(avidyé) and gets release (moksa) only through knowledge
of Brahman (brahmavidyd).® The questions to be
answered are:

1. What is the source of knowledge of Brahman ?

2. What is the nature of knowledge of Brahman?

3. What is the nature of ignorance ?

Ramaianuja recognizes three valid sources of knowl-
edge (pramana-s): perception (praiyaksa), inference (anu-
mana) and scripture (fabda)?; but scripture is the sole
source of the knowledge of Brahman:

1 $ribhasya, 2. 1. 1, Thibaut, p.408; Pirva Mimamsa refers
to interpretation of Vedic ritual and text; Uttara Mim&Amsa refers
to interpretation of the nature and knowledge of Brahman.

2 Those schools of thought which rely on the Upanisad-s as
their primary scriptural texts.

3 For instance: brahmavidapnoti param— Taittiriya Upanisad,
2. 1. 1; na punarmriyave iadekam pasyati—Chandogya Ubpanisad
7. 26. 2 (?); tameva viditvdtimrtyumeti—Svetasvatara Upanisad 6. 15;
tamevam vidvinamyia iha bhavati ninyah panthi ayendya vidyate—
Taittiriya Aranyeka, 3. 12 (The Sanskrit is taken from Ramanuja),

4 literally, ‘sound, voice "—in a specialized sense it is ¢ verbal
communication ’, and, under this heading, scripture is the most
important.
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. . . Brahman, being raised above all contact with
the senses, is not an object of perception and
the other means of proof, but is to be known
through Scripture only;... But, cur opponent
points out, Scripture cannot be the source of
our knowledge of Brahman, because Brahman
is to be known through other means (pramana).
For it is an acknowledged principle that Scrip-
ture has a imeaning only with regard to what is
not established by other sources of knowledge.
—But what, to raise a prima facie counter
objection, are those other sources of knowledge?
It cannot, in the first place, be Perception
(pratyaksa). Perception is twofold, being based
either on the sense-organs or on extraordinary
concentration of mind (yoga). Of Perception of
the former kind there are again two sub-species,
according as Perception takes place either
through the outer sense-organs or the internal
organ (manas). Now the outer sense-organs are
quite unable to give rise to the knowledge of the
special object constituted by a supreme Self that
is capable of being conscious of and creating the
whole aggregate of things. Nor can internal
perception give rise to such knowledge; . . . Nor,
- again perception based on Yoga (yogajanyam); for
although such perception—which springs from
intense imagination—implies a vivid presentation
of things, it is, after all, nothing more than a
reproduction of objects perceived previously,
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and does not therefore rank as an instrument of
knowledge (pramanyam); for it has no means of
applying itself to objects other than those
perceived previously. And if, after all, it does
so, it is (not a means of knowledge but) a source
of error.!
Anumana is based on sense-perception and one observes
no feature of the manifest world which would lead one
to infer a supreme Being.? Thus, {abda is the sole source
of knowledge of Brahman.

What is to our interest to note in the above state-
ment is the province which Ramanuja allows to Yoga.
Yogic vision is only a special kind of perception (praty-
aksa) and even at that it isnot a source of new knowledge
(as are other kinds of pratyaksa). Rather than being an
instrument of knowledge, Yoga is a kind of memory
(smrk), an intensity of imagination (bhdvaniprakarsa),
an instrument by which that which has already been
perceived is perceived more vividly.® In itself, the

1 $ribkasya, 1. 1. 3, Thibaut, pp. 161-2; see also 1. 2, Thibaut,
p- 255f.

-2 Thibaut, p. 162f.; see Dasgupta, Indian Philosoply, Vol. 3,
op. cit., and K. C. Varadachari, Rimdnuja’s Theory of Knowledge
(Tirupati, T.T.D. Press, 1956), for a comprehensive treatment of
Ramanuja’s epistemology.

% As Dasgupta, Indian' Philosophy, vol. 3, op. cit., P. 214,
points out, in Gitabhdsya, 15. 15, Riminuja seems to include Yoga
among the pramane-s. Here he defines knowledge (jAiana) as:
‘certainty of things arising from sense-perception, inference,
scripture and Yoga® (indriyalingagamayogajo vastuniscayel). Since
he does not elaborate on the matter, we must take his explicit
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fact that Ramanuja does not recognize yogic perception
as a source of new knowledge is not extraordinary.
Of the orthodox schools of Hindu thought (including
the Yoga school) only the Nyaya recognizes yogic
perception as praména. However, the way in which
Ramanuja defines Yoga seems to indicate that in
affirming that yogic perception is not praména, he is
affirming not only that it is not a source of new knowl-
edge, but also that itisnotat all a source of knowldge—
it is not at all an  objective * perception. Rather, yogic
perception is simply the mental (as opposed to actual)
vision which one has of an object due to intense
concentration upon that object—an entirely ° subjective ’
perception. We shall be able to come to a definite
conclusion on this matter at a later point.

Whether or not Raminuja understands yogic
perception to be purely subj ective, his definition of Yoga
differs radically from Pataifijali’s. Pataiijali’s Yoga aims

* at the cessation or suppression, the complete transcend-
ence of all states of consciousness (ciitavrttinirodha).
Patafijali distinguishes two kinds of samédhi and several
stages within each kind.! In °differentiated’ (sam-
prajidta) semédhi or saméadhi with support (salembana),
there is still consciousness of the object which one has
taken in dharané and dhyana, but even in its second

statement as of greater force than this passing reférence. Perhaps
the prominence of the Yoga in the Bhagavadyiti led him to such
seeming self-contradiction. See also Van Buitenen, Bhagavadgita,
op. cit., p. 154.

1 See Eliade, Yoga, op. cit., p. 79f.
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stage! °... memory ceases to function. .. the object is
empty of name and meaning. . .>.2 In undifferentiated
(asamprajiata) samadh: © . . . all “ consciousness ** as such,
vanishes, the entire series of mental functions are blocked

. there is no other trace of the mind [¢:#fa] save the
impressions [samskare] left behind. ... At the least
we can say that the Yoga defined by Ramanuja above,
can encompass only differentiated samadhs and that only
in part.

! nirgitarka—see Eliade, Yoga, op. cit., p. 81f.
2 jbid., pp. 81-2.
3 jbid., p. 80.



CHAPTER 1iI

THE NATURE OF KNOWLEDGE OF
BRAHMAN

We admit that release consists only in the cessa-
tion of Nescience (avidya), and that this cessa-
tion results entirely from the knowledge of
Brahman. But a distinction has here to be made
regarding the nature of this knowledge which
the Vedanta texts aim at enjoining for the
purpose of putting an end to Nescience. Is it
merely the knowledge of the sense of sentences
which orginates from the sentences? (vdkpad
vakyarthajiagnamatram) or is it knowledge in the
form of meditation (updsanad) which has the
knowledge just referred to as its antecedent
(mila) Pt

The former of these two viewpoints is the one which
Riminuja attributes to the Advaitin. For the Advaitin,
avidyd is simply wrong knowledge (mithygjfiana). Due
to an unexplainable, beginningless ignorance,? Atman,
which is one (@fman=Brahman), mere non-differenced

A Sribhisya, 1. 1. 1, Small siddkdnia, Thibaut, pp. 11-12.
® mdyi—avidyd on a cosmic scale. See Dasgupta, Vol I,

op. cit,

2
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consciousness (nirvisesa-cinmatram), comes to view exis-
tence as plural. It attributes to itself desires, in accor-
dance with its apparent association with this plurality,
and sees itself as bound in an endless cylce of birth, old
age and death due to the actions (kerman) it seems to
perform in order to satisfy these desires. Thus, bondage
is essentially unreal and may be terminated by right
knowledge—knowledge that reality is non-dual (adoaita)
—gained from scripture. When the internal organ
(manas) has been purified, in the course of many births,
by the performance of karman without desire for its
fruit, one becomes capable of © discrimination of what
is eternal and what is non-eternal’ (nityanityavastuvivekah),
¢ acquisition of means like restraint of mind and res-
traint of body’ (famadamadisadhanasampat),- € renuncia-
tion of the enjoyment of fruit here and in the next
world® (¢hamutraphalabhogaviragak), and ‘the desire for
release (mumuksutvam). From these arises a desirc
for knowledge (jijidsa). Turning to the scripture,
hearing (fravana), reflecting (manana) and meditating
(nididhydsana)® on its key texts help one to grasp the
sense of these texts, and such knowledge puts an end
to avidpa.? Meditation here means the constant

1 Based on Brhaddranyaka Upanisad, 4. 5. 6—atma vd are drastavyal
Srotavyo mantavyo nididhydsitayyat—°The atman is to be seen, to be
heard, to be reflected on, -to be meditated on.’

2 The Advaitin’s position is summarized in Sribhdsya, 1. 1. 1,
Small and Large pirvapaksa. Raminuja sets up this position
simply as the piirvapaksa, literally, ¢ [ormer view *; but it is essentially
Samkara’s viewpoint.



THE NATURE OF KNOWLEDGE OF BRAHMAN 19

holding of the sense of the Vedanta texts before one’s
mind, so as to dispel all imagination of plurality.?
Ramanuja begins by refuting the Advaitin on his
own grounds. He points out that something more
than mere knowledge of the sense of texts must be
enjoined® by scripture, since this much is effected with-
out injunction, i.e. grasping the sense of the texts
necessarily follows upon having heard and reflected
upon them; such does not need to be enjoined.
Further,
if 1t were true that knowledge arises
through the dispelling of the imagination of
the plurality, the rise of knowledge would really
never be broughtabout. For the imagination
of plurality has through gradual growth in the
course of beginningless time acquired an infinite
strength, and does not therefore admit of being
dispelled by the comparatively weak conception
of non-duality.?
Even if it be admitted that bondage is unreal, it cannot
be sublated by knowledge of the sense of texts. The

1 $ribhasya, 1. 1. 1, Thibaut, p. 15. The text 1eads: eted-
virodkyanddibhedavasandnirasandyasyaiv@rihasyanavaraiabhdvand nididhya-
sanam—-° Meditation is the constaat imagination of the sense
of this [text] only, in order to dispel the impression of beginningless
plurality which is an obstacle to that [knowledge of the oneness
of atman).’ Sribkasya, 1. 1. 1, laghu pitrvapaksa, p. 51.

2 Ramanuja follows the Mimamsaka view thatinjunction (vidhz)
is the principal element in 'Sruti; see Van Buitenen, Ved@rtha-
samgraha, op. cit., pp. 51 . for a discussion of the point.

3 Syibhdya, 1. 1. 1, Thibaut, p. 13.
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Advaitin, in seeking to establish that the existence of
plurality is an illusion, has employed an analogy of
mistaking a rope for a snake. Ramanuja, speaking
in terms of this analogy, says:
When a man directly conscious of a snake before
him is told by a competent by-stander that it is
not a snake but merely a rope, hisfear is not
. dispelled by a mere cognition contrary to that
of a snake, and due to the information received;
but the information brings about the cessation
of his fear in that way that it rouses him to an
activity aiming at the direct perception, by
means of his senses, of what the thing before
. him really is.t .
Simply being told that bondage (the snake) is unreal
will not effect release--one must directly experience
the truth and words are not a means of such experience,
even in the cases of Vedic words.2 Nor, can it be said
that meditation is helpful in grasping the meaning
of the texts; for this leads to a vicious circle—one is to
meditate on the sense of the texts in order to grasp the
sense of the texts.® Riaminuja concludes his argument
along this line with a very significant statement:

kimea dhyanasya dhysya-dhyatradyaneka-prapaiicapeks-
atvan - misprapaiicabrehmatmaikatva - visayavakyartha-
" Jfidnotpatiau dystadvarena nopayoga iti vakyarthajiiana-

1 Sribhasya, 1. 1. 4, Thibaut, pp. 184-5.
2ibid., 1. 1. 4, Thibaut, p. 185.
3 ibid.
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matrdd avidya-mivrttim vadatah  Sravana-manana-
nididkyasana-vidhingm  anarthakyameva 1 :

Moreover, as meditation presupposes plurality
comprising an object of meditation, a medita-
ting subject and so on, it really cannot in any
perceptible way be helpful towards the origina- -
tion of the comprehension of the sense of texts,
the object of which is the oneness of a Brahman
free from all plurality: he, therefore, who
maintains that Nescience (avidyz) comes to
an end through the mere comprehension of
the meaning of texts, really implies that the
injunction of hearing, reflection, and medita-

tion is purposeless.?
Meditation presupposes plurality and therefore cannot
be conducive to the apprehension of reality as absolute
oneness. In effect, Ramanuja here denies that the
practice of Yoga can have any significance in the con-
text of a monistic world-view. For the Advaitin,
dhyana or nididhyasana signifies Yoga and more speci-
fically the eight-member Yoga of the orthodox Yoga
school.? The Advaitin does not rely on Yoga as the
direct means to that perfect knowledge of oneness
which releases—the Vedanta texts alone convey this
knowledge.®* However, he does affirm that yogic

1 ibid., p. 186.

2 See Vedanta-sitra-s with Samkaracirya’s Commentary, tr. by
Thibaut, op. cit., vol. XXXTV, 2. 1. 3, p. 297; and Dasgupta,

Indian Philosopky, vol. 1, op. cit., p. 490.
$ Vedanta-sitra-s, Samkara, op.cit., 2. 1. 8, p. 298,
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meditation can be helpful toward the apprehension
of the meaning of these texts. Ramanuja denies
this—Yoga is based on plurality and (it is to be inferred)
in the practice of Yoga one never gets beyond plurality.
Therefore, Yoga cannot be conducive to the appre-
hension of reality as absolute oneness.

Ramanuja refutes the Advaitin on this point with
good reason. He himself affirms that scripture enjoins
meditaton and, more specifically, Yoga and that it
enjoins it in a context in which it can be ultimately
meaningful. ‘

ato  vakyartha-jiianéd  anyadeva  dhydnopdsanadi-
Sabdavdcyam jidnam vedanta-vakyair vidhitsitam*

Therefore, that knowledge which is denoted by
words like dhydna and wupdsana and is enjoined
by the Vedinta texts is other than knowledge
of the sense of sentences.
In texts such as, * Having found out the atman, he knows
it 2 and ‘ Having known it, let him practise meditation 3,
vijanati and prajiigm kurvita indicate that meditation
alone is enjoined; anuvidya and vijiiagya indicate that
knowledge of the sense of texts is prerequisite, but
secondary. In Brhkadarapyaka Upanisad 4. 5. 6, srotavya
and mantayya are mere anuvdda, i.e. explanatory
repetition; it is nididhy@sitavya part which is enjoined.
(There is to be no doubt that derivatives from the
t Sribkasya, 1. 1. 1, laghu siddhanta, p. 52.

* atmanamanyvidya vijanati—Chandogya Upanisad, 8. 7. 1.
® vijfidya prajiiam kurvita—DBrhadaranyaka Upanisad, 4. 4. 21.
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root vid signify the same as dhyana or updsana, since
numerous Sruti texts employ the terms synonymously in
the same sentence.)?!

Dhyina is ©steady remembrance’ (dhruvanusmrii),
‘a continuity of remembrance uninterrupted like the
flow of o0il’.2? ‘And that remembrance has a form
similar to seeing [vision, direct perception]’ (sé ca
smyti-darSana-samanékard).® What is meant is that
dhy@na is focusing the mind intensely and continuously
on an object to the end that this object is as vividly
perceived before the mind as if it were diréctly before
the eyes. The fact that steady remembrance results,
not in actual vision, i.e. direct objective perception,
but in that which is &ke or similar fo actual vision con-
firms what we found suggested with respect to yogic
perception. Ramanuja does not consistently qualify
his statements with regard to the vision which results
from steady remembrance, by the use of samdna; for
instance, in the same context he says:

seyam smytir darSanaripa pratipadita |
dar$ana-ripata ca pratyaksatapatich 1*

! Sribhdsya, 1. 1. 1, small siddhanta.

¢ dhydnam ca tailadhdrdvad-avicchinna-smyti-samtdna-ripam—Iiaghu
siddhanta, p. 53. Ramanuja’s primary scriptural support is
Ghandogya Upanisad, 7, 26. 2—-dhruvd smrtih smytilambhe sarvagranthinam
" vipramoksah—° Remembrance is steady—on the attainment of
remembrance all the ties are loosened.’

8 laghu siddkania, p. 53.

+ ibid.
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(Such remembrance has been declared to have
the form of seeing; and this form of seeing is
characterized by direct perception)
but, that this qualification applies throughout is shown
by the fact that:

bhavati ca smyter bhavand-prakarsad darSana-riipatd \*

And remembrance has the form of seeing due
to intensity of imagination.
This statement not only makes it quite clear that the
vision which results from steady remembrance is not
actual vision, but also, and by the same phrase—
¢ intensity of imagination ’ (bhavanaprakarsa)—identifies
dhyana or smrti with the Yoga discussed in chapter II.
There we noted that according to Ramanuja yogic per-
ception arises from € intensity of imagination ’ (bAdvana-
prakarsa). In his commentary on a passage from the
Mupdaka Upanisad, Ramanuja directly equates diyina
or smrii with Yoga.' Noting that the Muzzgz’aka—texf
refers to two kinds of knowledge (jfidna), one indirect
(paroksa) and one direct (aparoksa), both kinds having
- Brahman as their object—

tatra paroksam Sdstrajanyem jidnam aparoskam yoga-
Janyam tayor brahmaprapty-updyabhiitam aparoksam
Jhignam . . . tadupGyascdgama-janyam. . . jidnam. . .

Y laghu siddhanta, p. 53. Vedanta Desika, Tuttvagikd, Srimad-
Vedintadesika-granthamald, ed. by Sri P. B. Anrangaracharyar
(Conjeeveram, 1941) p. 66, says that this statement is only glorifica-
tion, i.e. arthavada; since dhyana is smyti, the result can only be
like actual vision.

2 laghu siddhinta, p. 53.



THE NATURE OF KNOWLEDGE OF BRAHMAN 25

tatrépard rgvedo yajurveda ityading dharma-$istra-
nityantena aGgamottham brahmasaksatkara-hetubhiitam
paroksajfignam uktam |

sangasya  setihdsc-puranasya sadharma-$éstrasya sa-
mimamsasya vedasya brahmajiiGnotpatti-hetutvdd © atha
pard yaya tadaksaramadhigamyate’ ityupasanakhyam
brahmasaksatkara-laksanam bhaktiripapannam jhianam.

Indirect knowledge is that which arises from
scripture, direct is that which arises from Yoga;
of the two, direct knowledge is the means by
which to obtain Brahman;. .. and the knowl-
edge which arises from scripture is the means
to that; ... that (knowledge) which is stated
in the text beginning with, ‘ The lower is Rgveda,
Yajurveda, etc.’, and ending with Dharmasastra-s,
is the indirect knowledge which arises from
scripture and which is the cause of a direct per-
ception of Brahman; for the Veda together with
its auxiliaries, the Itihdsa-s, Purdapa-s, Dharma-
¢astra-s and the Mimamsa, is the cause of the
origin of the knowledge of Brahman. ¢ Thus,
the higher is that by which the Indestructible is
apprehended’, refers to the knowledge called
updsana, which has reached the form of bhakt
and which is characterized by a direct perception
of Brahman.

1 $ribhasya, 1. 2. 28.
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Here upisana which has been stated to be the equivalent
of dhyana or smyti is identified with Yoga. And we
may now conclusively state the following:

1) that knowledge of Brahman means vivid percep-
' tion in meditation on Brahman;

2) that meditation (dhyéna) signifies Yoga;

3) that the essence of Yoga, by the above fact
as well as by explicit definition, is steady
remembrance—an intensity of imagination;

and 4) that the vision which results from Yoga is sub-
jective rather than objective—a vivid imagination
rather than an actual vision. By means of Yoga the
knowledge of Brahman gained from scripture is intensi-
fied to the point of a vivid imagination of Brahman.

Also indicated in the above comments on the

Mundaka Upanisad is the fact that Ramanuja makes onc
further and most important distinction with respect to
knowledge of Brahman—° upasana which has reached
the form of bkakti’. Obtaining knowledge of Brahman
from scripture and meditating on it until it is vividly
fixed before the mind’s eye is not, in itself, sufficient
to effect release—one must be chosen by the Lord, the
Supreme Person. Katha Upanisad 2. 23. states:

nayamatma pravacanena labhyo
na medhya na bahuna Srutena
yamevaisa vrnute tena labhyas
tasyaisa Gtma vivrnute tan@im svam |\

1 This is Ramanuja’s makdvakya (chief text) with regard to
definition of the Means to Release.
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This Atman cannot be gained by study of the
Veda, nor by 'thought, nor by much hearing;
only whom This One chooses, by him, He is
obtained ; to him this Atman reveals Its own form.
Ramanuja interprets pravacana as manana, medhd as
nididhyasana. Thus, the passage means that Brahman
(= Atman) cannot be obtained by reflection or by medi-
tation, i.e. Yoga; only he whom the Supreme Person
chooses, obtains Him. However, Ramanuja does not,
therefore, interpret the text to mean thai salvation
(release) is by grace alone.! The Supreme chooses
only him who is most beloved (privatama) to Him, and
only he to whom the Supreme is immeasurably dear
(niratisayapriva) is most beloved to the Supreme.?
Therefore, meditation (Yoga) must be expressive of],
musl ripen into devotion toward Brahman. Only the
yogin whose devotion to the Supreme Person is so
exclusive and constant that his yogic meditation itself
becomes extremely dear to him, is chosen by that Person,
i.e. 18 released:
saksatkara-rapa smytih smaryamanatyartha-priyatvena
svayamapy atyarthapriyé yasya sa eva parendimand
varaniyo bhavatiti tenaiva labhyate pardtmety ukiam
bhavali \ evamripa dhruvanusmytireva bhaktisabdena-
bhidhiyvate updsana-parydyatoad bhaktisabdasyar®
1 §ri-Vaispava-s of the Southern School also take Katha
iigfez:.s their makdvakya, but interpret it to mean, * release by grace
2 laghu siddhania, p. 53; Van Buitenen, Veddrthasamgraka,

op. cit., 144, p. 173.
8 Sribhasya, laghu siddhanta, p. 53.
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He to whom remembrance, having the form of
vivid perception of Brahman, is itself extremely
dear by the fact that the object of remembrance
(Brahman) is extremely dear, we say he only
is chosen by the Highest Self and, as is stated,
by him alone is the Highest Self obtained.
Steady remembrance which has such a form is
designated by the word, bhakt, since bhakti has
the same meaning as updsana.

bhaktirapi niratisaya-priyananyaprayojana-sakaletara-
vailyspydvaha-jidnavisesa eveti| tadyukta eva tena
parendtmand varaniyo bhavatiti tena- labhyate[!

bhakti 15 a kind of knowledge which is immeasur-
ably dear, has no other object, and produces
indifference to everything else. - Only he who

‘has acquired this (bhak#i) is chosen by the

Highest Self; by him He is obtained.

. . . parendtmana varaniyata-hetubhiitam smaryamana-
visayasyatyartha-priyatvena  svayamapy-atyarthapriya-
rispam smrtisanténam evopisana-sabdavacyam. . .2

- A continuity of'remembvrance which is extremely

dear in itself by the fact of the object of remem-
brance being extremely dear, and which is the
cause of being chosen by the Highest Self, is
called upasana.

' *Van Buitenen, Vedirihasamgraha, op. cit., p. 128.
? Gitabhdsya, 7, ntroduction. These three passages together

bring out the various nuances of Raminuja’s idea of bkakii and also
serve to indicate that Ramanuja is perfectly consistent, from one
writing to another.
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The purpose of yogic meditation is to generate devotion.
Meditation on Brahman, i.e. steady remembrance of
Brahman results in vivid imagination of Brahman, which
imagination gives rise to devotion; devotion gives rise
to further meditation, meditation to vision, vision to
greater devotion, etc. Therefore, the vision which
results from Yoga is not and need not be actual vision—
the purpose cf having such a vision being only to
generate devotion.

And, therefore, Yoga is not a once and for all
affair. Release is not the result of yogic perception, of
‘ self-realization * or of ¢ Brahman-realization ’; rather,
it is the result of devotion. Yoga must be practised
again and again, daily, until the death of the body:

. .. Scripture declares that meditation has to
take place. . . in the whole period from the first
effort after meditation up to death...! '
The meaning of Scripture is fulfilled only by
repeated acts of knowledge... because the
teaching of Scripture is conveyed by means of
the term ‘knowing’ (vedana), which is
synonymous with meditating (dkydna, updsana).>
dhyanam ca cintanam \ cintanam  ca smytisamiati-
ripam na smytimatrami®

dhyana is thinking; and thinking is of the form
of continuous remembrance, not mere re-
membrance.

1 Sribhdsya, 4. 1. 12, Thibaut, p. 721.

2 jbid., 4. 1. 1, Thibaut, pp. 715-16.
¥ ibid., text, p. 366.
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JjRanam ca vakyarthajfidgnéd arth@ntarabhitam dhydno-
pasanddi-Sabdavicyam  visadatama-pratyaksatdpanna-
smytiriipam niratisayaprivam aharahar-abhyasédheyati-
Sayam Eprayéndd anwvartamanam moksa-sidhanami

The knowledge which is the means to release is
different from knowledge of the sense of texts,
is denoted by such terms as dhydna and updsana,
is of the form of remembrance which hasreached
a state of most vivid perception, is extremely
dear, is ever more so by daily pratice, and
is pursued until death.

It remains for us to indicate in this chapter that,
in spite of the way in which Ramanuja admits and de-
fines Yoga with respect to his Means to Release, when
he speaks of Yoga he has specifically in mind that Yoga
systematized by Patafijali for the Yoga school. In the
Sribhdsya, Ram3anuja states his own position in the course
of refuting otuer points of view. After having refuted
that which he finds unacceptable in Kapila’s Samkhya,
he turns to consider the related Yoga school:

It might appear. .. that the Vedinta should be
supported by the Yoga-smrti, firstly, because the
latter admits the existence of a Lord; secondlﬁr,
because the Vedanta texts mention Yoga as a
means to bring about final release; and thirdly,
because Hiranyagarbha, who proclaimed the
Yoga-smrti, is qualified for the promulgation
of all Vedanta texts.—But these arguments refute

1 ibid., 3. 4. 26, p. 357.
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themselves as follows: In the first place the
Yoga holds the Pradhanat, which is independent of
Brahman, to be the general cause, and hence
the Lord acknowledged by it is a mere operative
cause. In thesecond place the nature of medita-
tion, in which the Yoga consists, is determined by
the nature of the object of meditation, and as of
its two objects, namely the soul and the Lord,
the former does not have its Self in Brahman, and
the latter is neither the cause of the world nor
endowed with the other auspicious qualities
(which belong to Brahman), the Yoga is not of
Vedic character.?
Ramaéanuja goes on briefly to the effect that Hiranya-
garbha was only an ordinary embodied soul and there-
fore, not infallible in his interpretation of the Vedinta
texts. This is all that he has to say in the way of direct
criticism of the Yoga school. However, in short
compass, he has raised the critical questions which
confront the theist who is concerned to practise Yoga,
namely, the matter of Patafijali’s essentially non-
theistic world-view and the definition of Yoga-technique
in accordance with this view. Ramanuja rejects the
Yoga school’s world-view—the individual soul accord-
ing to this school does not have its being in Brahman,
and the Lord is neither Manifester, Preserver, and With-
drawer of the entire universe nor Supreme Person—and,

1 Prakrti. :
2 Sribhasya, 2. 1. 3, Thibaut, pp. 412-13.



32 RAMANUJA ON THE YOGA

therefore, he does not accept the Yoga-technique as it 1s
defined by the Yoga school—°. . . the nature of medita-
tion, in which™ the Yoga consists, is determined by the
nature of the object of meditation. . .’L
But this does not mean that Ramanuja rejects
Yoga-technique in its entirety. In seeking to show that
the Paficardtra literature®? i1s Vedic and therefore
authoritative, he says:
.. . the Samkhya, the Yoga, the Veda-s, and the
Aranyaka-s, which are members of one another
because they are one in so far as aiming at
setting forth one Truth, are together called
the Paficaritra.—The Samkhya explains the
twenty-five principles, the Yoga teaches certain
practices and means of mental concentration
[yogoktam ca yama-niyaméadyatmakam yogam]3, and
the Aranyaka-s teach that all the subordinate
principles have their true Self in Brahman, that
the mental concentration enjoined in the Yoga
is a mode of meditation on Brahman [yogasya
ca brahmopasana-prakératvam], and that the rites
and works which. are set forth in Veda are means

to win the favour of Brahman... The Sﬁriraka
Sastrat. . . in its criticism on the Yoga. . . merely
1 jbid.

2 See Schrader, Friedrich Otto, Introduction lo the Pafcardira
and the Akirbudhnya Samhita. (Adyar Library Series No. 5).

8 Thibaut’s translation is not satisfactory at this point; better,
‘and the Yoga (school) states the Yoga, consisting of yama,
niyama, etc.’.

*The Brakma-sitras, upon which Ramanuja is commenting.
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refutes the view of the Lord being a mere instru-
mental cause, ... but it does not reject the Yoga
itself. .. The essential points in all these
doctrines are to be adopted, not to be rejected
absolutely as the teaching of Jina or Sugata is
to be rejected.l

We note the following points:

1) That all of the elements which are here stated
to ‘be legitimate in the Simkhya and the Aranyaka-s
can be shown to be key doctrines in Ramanuja’s
system; and therefore, that element of the Yoga herein
mentioned must also be taken as important for
Raminuja.?

2) That brahmopasana of yogasya ca brahmopdsana-
prakaratvam is a term which Ramanuja employs again
and again to characterize his moksopdya.

3) That the viewpoint of the Sariraka Sastra on
Yoga, namely, that it “. .. merely refutes the view of
the Lord being a mere instrumental cause, . .. but
it does not reject the Yoga itself. . .°, is, of course,
Ramanuja’s own viewpoint—his interpretation of the
Brehma-sitra-s.

 4) The yamaniyamadi leaves no doubt that this Yoga
is the eight-member (astériga) technique systematized
~ by Pataiijali.

What this means s that the dhydna which Ra.manuJa
identifies with -Yoga is more specifically the seventh

1 $ribhasya, 2.2.43; Thibaut, pp. 530-31.
... The cssential points in all these doctrines are to be
adopted. . .°
3
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member of Patafijali’s Yoga. The fact that, in speaking
of the knowledge of Brahman, Ramianuja takes dhyina
as his basic term and definesit in terms of smyti, updsana,
bhakti, rather than vice-versa, i.e. rather than defining
smrti, etc., in terms of dhyana, is further support for this
conclusion. Raminuja characterizes Yoga by his de-
finition of dhyana, evidenily, because he considers dhyina
to be the crucial, definitive stage of Yoga. What we
expect to find in the course of a detailed analysis of
Ramainuja’s Yoga is that he accepts the first six stages
of Patafijali’s Yoga, radically redefines the seventh
(dhydna) as already explained, and completely omits the
eighth (samddhi). This position reconciles all of Rama-
nuja’s statements about Yoga which we have noted
so far. From the fact that Ramanuja rejects Pataiijali’s
view of the individual soul and of the Lord (in a word,
his view of reality) but accepts (indeed, must accept
because the Vedanta-texts prescribe Yoga as the Means
to Release) Pataifijali’s yogic meditation, commenting
that the nature of meditation is determined by the
nature of its object, it follows that he identifies dhyana
with Yoga but defines dhyana as remembrance resulting
(not in actual vision) but in vivid imagination the
purpose of which is to give rise to devotion (in accor-
dance with its object—the soul as Sesa to Brahman,
Brahman as Sesin, Supreme Person); and, it follows

‘that he accepts the first six members of Pataiijali’s
Yoga, but omits the eighth.



CGHAPTER 1V

THE RELATIONSHIP BETWEEN KNOWLEDGE
OF BRAHMAN AND RITUAL ACTS

RAMANUJA answers the third question, ¢ What is the
nature of avidya?’ in specifying what he considers td be
the relationship between meditation and the per-
formance of scripturally prescribed ritual acts (karman).
Yogic meditation expressive of bhakii is not all that is
required of one who is desirous of release. Also to be
performed are those daily and occasional (nifya and
naimittika) ritual observances (karman) prescribed by
scripture for one’s caste (varpa) and stage of life
(G$rama). These must be performed simply because
they are prescribed in scripture and scripture embodi-
es the command of the Supreme Person; but the
primary reason for their performance is that such
action is propaedeutic to yogic meditation:
yajfiadana-tapahprabhrtr vaidikam karma mumuksund
na kadacidapi tyajyam api tvprayanad aharahah karya-
meva \ kutah? yajiadana-tapaliprabhytini varnasrama-
sambandhini  karmini manisindm—mananasilanam
pavandni | mananam—updsanam \ mumuksindm yavaj-
Jivam  updsanam  kuroatdm updsana-nispattivirodhi-
pracinakarma-vindSandnityarthah 1\

1 Gitabhasya, 18. 5.
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Vedic karman—sacrifice, charity, penance and
the rest—is never to be abandoned by the mu-
muksu, but is to be performed daily until death;
why so? Karma-s associated with zarpe and
a$rama—yajiia, dina, tapas and the rest—are
purifiers of the wise, i.e. of those whose practice
is reflection—reflection (manana) is meditation
(upasana); they destroy the past karma, which
15 an obstacle to the accomplishment of medi-
tation, of those who desire release, who engage
in meditation throughout their life.

The Advaitin (according to Ramanuja) admits that
the performance of karman wihout the desire for fruit
and over a period of many births purifies the mind so
that there arises in it a desire for knowledge. But, he
says, beyond this, karma, which is based on the assump-
tion of the plurality of existence, is not only useless but
also essentially opposed to the knowledge of Brahman.
He who is desirous of release must abandon all
karman?

In response to the Advaitin, Ramanuja admits that
scripture enjoins the performance of karman in' order
to give rise to the desire for knowledge. But, he says,
since knowledge is of the form of meditation to be
practised daily until death, karman must likewise be
performed daily until death as support for this
meditation.? Sifra 3. 4. 26 states:

* Sribhagya, 1. 1. 1; Small pirvapaksa, Thibaut, p. 8F.
2ibid., 1. 1. 1; Small siddkanta, Thibaut, p. 16.
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And there is need of all (works), on account of
the scriptural statement of sacrifices and the
rest; as in the case of the horse.l

Ramanuja comments:

yathé gamana-sadhanabhiito ’sval svaparikrara-bandha-
parikarmapeksal  evam moksas@dhana-bhitdpi vidya
nitya-naimittika-karmaparikaripeksc 12

As a horse, which is the means of going, requires
grooming and the fitting of the saddle, bridle, etc.
so meditation, which is the means to release,
requires the assistance of nitya and naimiitika
karman.

Parikarabandha literally means, ‘the binding on of a
girdle in order to begin any work **—the performance
of karma disciplines or girds-up the mind for medi-
tation.

In the Sruti:

tametam vedanuvacanena bréhmans vividisanii yajfiena
dinena tapasinisakena %

Brihmana-s seek to know Him [Brahman] by
means of study of the Veda, sacrifice, gifts,
austerity and fasting.

¢ They seek to know by means of sacrifices’ can
be said only if sacrifices are understood to be

1 Thibaut, pp. 698-9.

¢ Sribhasya, 3. 4. 26.

8 Monier-Williams, . Sanskrit Dictionary, op. cit., p. 591,
i Brhadaranyaka Upanisad, 4. 4. 22.
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a means through which knowledge is brought
about; just as one can say ‘he desires to slay
with a sword >, because the sword is admitted
to be an instrument wherewith one can kill.l

Knowledge here does not mean simply knowledge of
the sense of scriptural texts; rather, it means meditation
of the kind described above—

What we have to understand by knowledge
in this connexion has been repeatedly explained,
namely, a mental energy different in character
from the mere cognition of the sense of texts,
and more specifically denoted by such terms
as dhydna or upésana, i.e. meditation; which
is of the nature of remembrance, but in
intuitive clearness is not inferior to the clearest -
presentative thought (prafyaksa) ; which is unsur-
passably dear; which by constant daily practice
becomes ever more perfect, and being duly
continued up to death, secures final Release.? .

Knowledge of this kind arises only by the grace of the
Supreme Person and His grace is only forthcoming
when He is propitiated by the daily performance of
nitya and naimittika karman—

Such meditation is originated in the mind
through the grace of the Supreme Person, who
is pleased and conciliated by the different kinds

1 $ribhasya, 3. 4. 26; Thibaut, p. 699,
2 ibid.
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of acts of sacrifice and worship duly performed
by the devotee day after day.!

How is this to be explained?

For Ramianuja, bondage is real—a distinct indi-
vidual @éman is bound to a real material body, and this
as a result of deeds (karma) which this iman actually
performed. The ignorance (avidyd) which binds is
not- simply wrong knowledge; rather it has the
form of karma. The déman’s essential characteristic—
knowledge (jAidna)—is contracted or enveloped by past
karma, i.e. past karma limits the diman’s capacity to
know.? As a result, when joined to a material body,
the dtman mistakes what is not itself, namely, body or
andtman, for itself (atman) and performs acts in order
to satisfy the desires of this body (thinking that the
desires are its own). Such bodily-inspired acts serve
to perpetuate bondage.

This is the central meaning of all §astra-s:
the individual souls as such are essentially
uncontracted, unlimited and perfect knowledge.
But they are enveloped by ignorance in the form
of karman. So they are subject to contraction of
"knowledge proportionate to their karman, and

* ibid.

* There is apparently no beginning to such bondage, no original
“fall’. At least, Ramanuja makes no attempt to explain how it
all begin. Rather, he says, Gitabhisya, 5. 16 jAanavarapam anddikala-
pravrtidnenta-karmasameaya-ripam ajfignam _ ‘ The ignorance which
conceals knowledge has the form-of an accumulation of endless
acts produced during beginningless time.’
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they enter into bodies of various kinds and classes,
from Brahma to a tuft of grass. Their range of
knowledge is now confined to that which their
various bodies encompass. So these souls are
led to identify themselves with their various
bodies and to perform acts chat follow.from this
identification. Consequently they enter the
continuous surge of samsira. . .1
ajfidnendortam—jnana-virodhing Dirvaparva-karmana
svaphaldnubhava-yogyatviya asya jicnam Gortam . . .
samkusitam\ tena jiignavarana-ripena karmané devid;-
dehasamyogas tattaddtmabhimana-ripamohasca Jayatel
tatasca tathavidhatmabhimana-vésand, taducita-karma-
vasand ca vésanito viparititméabhiminah karméram-
bhascopapadyate 12 o
Knowledge is concealed by ignorance—one’s
knowledge is concealed, i.e. contracted, by each
previous karma, which is an obstacle to knowl-

edge in order to render ome capable of
-experiencing his fruits; conjunction with a body

like that of god, etc., and the delusion which has
the form of conception of the soul as that body,
are due to that karma which has the form of
concealing knowledge; and therefore, there are
after-effects® of such a conception of the soul
and after-effects of the karma produced by that

1 van Buitenen, Vedarthasamgraha, op. cit., p. 237.
% Gitabhasya, 5.15. See also 13. 21. .
® vasand—difficult to render with one English word; I borrow

van Buitenen’s term, Bhagavadgitd, op. cit., p. 64.
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(conception); from these after-effects result a
(further) misconception of the soul and the
beginning of (further) karma.
Mere knowledge of the sense of scriptural texts is not
capable of breaking such bonds. Even so, it would seem
. that, as the Advaitin holds, the cessation of action would
be more conducive to release than the performance
of action. But this is not the case.

It is not action (karman) itself which binds; rather,
it is the will of the Supreme Person. The dtman’s acts
please ovr displease the Supreme Person—pleased, He
bestows reward; displeased, He metes out punishment.

It is the Veda which gives information as to good
and evil deeds, the essence of which consists in
their pleasing or displeasing the Supreme Person,
and as to their results, namely, pleasure and pain,
which depend on the grace or wrath of the Lord.?
For it is he only—the all-knowing, all-powerful,
supremely generous one—who being pleased by
sacrifices, gifts, offerings, and the like, as well
as by pious meditation, is in a position to bestow
the different forms of enjoyment in this and the
heavenly worlds, and Release which consists in
attaining to a nature like his own. For action
(karman) which is non-intelligent and transitory
is incapable of bringing about a result connected
with a future time.2

! Sribhdsya, 2. 2. 3; Thibaut, p. 487.
2 ihid., 3. 2. 37; Thibaut, p. 625. See also Gilabhdsya, 16. 19
and 18. 46. .
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The Lord has determined bondage out of His mercy
as well as His justice. He has determined a situation
in which the éfman has the capacity to act, indeed, in
which action is natural to the diman. He has clearly
stated what kind of action is to be performed and what
kind is not to be performed, and that right action will
be rewarded. And, He has placed Himself in a position
(as Inner Ruler) to assist the adtman who is bent on
pleasing Him. He cannot overlook the transgression
of His commands, but He chastises only in order to, and
in such a manner as to promote the welfare of the soul.

The divine Supreme Person, all whose wishes are
eternally fulfilled, who is all-knowing and the
ruler of all, whose every purposeis immediately
realized, having engaged in sport befitting his
might and greatness and havingsettled that work
is of a twofold nature, such and such works being
good and such and such being evil, and having
bestowed on all individual souls bodies and sense-
organs capacitating them for entering on such
work and having enjoined scriptures iteaching his
commands! and having himself entered into those
souls as their inner Self abides within them,
controlling them as an animating and cheering
principle.2 The souls, on their side, endowed
with all the powers imparted to them by the
Lord and with bodies and organs bestowed by

! Thibaut omits the italicized portion—svas@sandvabodhi $asiram
ca pradarsya,

* anumanty—"* Consenter ° or ‘ Permitter . See Chapter I.
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him, and forming abodes in which he dwells,
apply themselves on their own part, and in
accordance with their own wishes, to works
either good or evil. The Lord, then, recognizing
him who performs good actions as one who obeys
his commands, blesses him with piety, riches,
worldly pleasures, and final release; while him
who transgresses his commands he causes to
experience the opposites of all these. . . What
the Lord aims at is ever to increase happiness to
the highest degree, and to this end it is instru-
mental that he should reprove and reject the
infinite and intolerable mass of sins which
accumulates in the course of beginningless and
endless aeons, and thus check the tendency
on the part of individual beings to transgress
his laws.?

The Advaitin has stated that karman performed
as a purifier of the mind must be performed without
desire for fruit. In this Ramanuja concurs; nifya and
naimittika karmas prescribed by scripture performed with
a view to gaining wealth, progeny or heavenly abode?’
are rewarded, but their reward is equally as binding
as is punishment. The non-performance of what the
Tord commands invokes His wrath; yet good karman
(punya), performed with the desire for fruit, as well as
bad karman (apunya, papa) is binding; albeit, the former

1 Sribhasya, 2.2. 3, Thibaut, pp. 488-9; sec also Gitabkagye 3. 10.

2 sparga—the abode of ‘the gods (deva-s) from which the soul
returns to samsdra after having enjoyed the fruit of his karma.
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results in pleasure, while the latter gives pain. Thus,
he who is desirous of release must perform prescribed
karmas without desire for their limited fruit:

Antagonistic to knowledge are all good and evil
actions, and hence—as equally giving rise to an
undesirable result—they may both be designated
as evil... Hence, in order that knowledge
may arise, evil works have to be got rid of, and
this is effected by the performance of acts of
religious duty not aiming’ at some immediate
result such as the heavenly world and the like.?

Prescribed karmas are to be performed simply out
of the desire to please the Supreme Person, i.e. as
worship of the Supreme Person:

. . .since bondage springs from ajiidna (ignorance)
in the form of an’ eternal stream of karman, it
can be destroyed only through knowledge of the
kind maintained by us. Such knowledge is to
be attained only through the due daily per-
formance of religious duties as prescribed for a
man’s caste and dsrama, such performance being
sanctified by the accompanying thought of the
true nature of the Self, and having the character
of propitiation of the highest Person... mere
- works produce limited and non-permanent results
only, ... on the other hand works not aiming
at an jmmediate result but meant to please the
highest Person, bring about knowledge of the

. 1Sribkasya, 1. 1. 1; Thibaut, pp. 18-19.
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character of devout meditation, and thereby the
unlimited and permanent result of the intuition
of Brahman being the Self of all.!

Riamaianuja supports this view of the relationship
between meditation and ritual acts by reference to the
Vakyakara? and to scripture. The Vikyakira states
that steady remembrance (dhruva@nusmyti) results only
from abstention (viveka) from impure food, non-
attachment (pvimoka) to desires, repetition (abhyisa),
works (kriyd) like sacrifice, virtuous conduct (kalydpani),
freedom from dejection (anavasida), and absence of
exultation (anuddharsa).®> We shall have more to say
of these elements at‘a later point.

Scripture states:

vidyam cavidyam ca yastadvedobhayam saha 1
avidyayd myiyum tirtvd vidyaydmytamasnute n*

He who knows both knowledge and non-knowl-

edge together, crossing over death by non-knowl-

edge, he obtains the immortal by knowledge.
Ramanuja interprets °knowledge’ (vidy@) as medita-
tion; ‘ non-knowledge ° (avidyi) as prescribed karmas.?

libid., 1. 1. 1; Thibaut, p. 147.

2 ¢ The maker (author) of Vakya’ (the name of a gloss),
see Van Buitenen, Vedarthasamgraha, op. cit., p. 24f. for ‘comments
on this thinker and his Vakya.

¢ §ribkasya, 1. 1. 1; Thibaut, PP- 16-18.

4 Jéa Upanisad, 11. '

5 Gribhasya, 1. 1.1; Thibaut, p. 18. Rimanuja takes avidyd
here simply as °that Wthh is other than vidyg’; it does not mean
¢ ignorance ’.
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In every way Ramanuja’s Means to Release is
determined by his doctrinal position, his view of
reality. It is not a way of world-renunciation, the
way of the ascetic—the material world is real; it is the
body of Brahman, neither illusory nor evil. Brahman
has manifested the material universe in order to provide
individual souls with the means to salvation. He has
given the soul the capacity to perform acts in order
that it might offer worship to Himself—worship being
the natural relationship between a personal Sesin and
fesa, a Lord and his servant. It is not matter which
contaminates; rather, it is selfish will or desire—
attachment to matter. The Lord does not desire
that souls renounce worldly activity; He desires only
that they renounce attachment to material objects—
the pursuit of material ends.

Ramanuja’s Means is not a way of self~-mastery;
neither does it aim at self-realization. It is a way of
reliance upon the Supreme Being who is a merciful
Lord and its aim is devotion to this Lord, exclusive
and constant. This Means encompasses Yoga, but in
a context of worship and with the sole purpose of
generating devotion. In fact, ‘. .. meditation is origin-
ated in the mind through the grace of the Supreme
Person. ..’ We must leave more precise explana-
tion to Part IL.

1 Sribhasya, 3. 4. 26; Thibaut, p. 699; cited in full on pp. 38-9
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THE RELIGIOUS LIFE



CHAPTER 1

INTRODUCTORY OUTLINE

Ramanuja’s Means to Release is a combination
of knowledge, action and meditation—knowledge of
the nature of the real gained from scripture, perform-
ance of prescribed karmas without desire for their
fruit, and meditation which has the form of steady
remembrance of Brahman expressive of ever greater
devotion to Brahman. Or, as he explains it in terms
of a particularly important §rui text: learning ( panditya),
childlikeness (balya), and meditation (mauna):*

brahmanah—uidyavan pandityam nirvidya—upasyam
brahmatattvam parisuddham  paripirpam ca viditva
Sravana-manandbhyam apraptam vedanam pratilabhye-
tyarthah—rtacca bhagavadbhakti-sahakyta-sattvavivyd-
dhikytam. . . balyena tisthaset. . . bilyam ca pandityam
ca nirvidyatha munih syat—>balyapanditye yathdvad
upadaya parisuddhe paripirne brahmani mananasilo
bhaved nididhyasanaripa-vidyavaptaye \

1 Brkadaranyaka Upanisad, 3. 5 reads: tasmad brahmanah pandityam
nirvidya balyena tisthaset balyam ca pandityam ca nirvidyatha munib—
. * Therefore, having mastered learning, let a brihmana seek to
stand in childlikeness, and having mastered childlikeness and
learning, he is a muni.’

2 Sribhdsya, 3.4.46.

4
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A brahmana, i.e. one who possesses knowledge
having mastered learning, i.e. having known
that which is to be meditated upon, the true
knowledge of Brahman, purified and complete;
which means, he obtains that meditation which
is obtained from hearing and reflecting; and
that (meditation) is due to the increase of
sattva aided by devotion to the Lord ;... he
should seek to stand by childlikeness; . . . and
having mastered childlikeness and learning,
then he should become a muni, i.e. he should
practise reflection on the pure, complete
Brahman, he should obtain knowledge which
has the form of meditation.

balya, defined in a later sitra, is  freedom from pride and
the like’ (dambhadi-rahitatvam), ¢ that activity of a child
which has the form of not manifesting its own nature’
(balasya yatsvabhivaniviskararipam karma).?

Ramanuja spells out the details of this Means in
terms of the various disciplines (yoga) outlined in the
Bhagavadgitd and the meditations (vidya) which he says

! The material body with which the soul is conjoined is
characterized by three qualities: sativa (purity or goodness),
rgjas (passion) and tamas (darkness), the proportion of these gupa-s
which a particular body possesses being determined by past karman.
Due to the actions of this body one or another of these gufia-s is
increased. The performance of scripturally prescribed acts leads
to the increase of satfva and an increase in sattvs produces a dis-
position toward happiness and knowledge. See Gitabhasya, 14.

2 Syibhisya, 3. 4.49.
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are prescribed in the Upanisad-s. The following
passage from the Vedirthasamgraha will serve as a guide
for our interpretation of the Gitdbhésya and Sribhisya
as it gives us something of the ‘ flavour * of this Means
and ‘concisely sums up its salient features independent
of a particular scriptural text:

s0’yam parabrahmabhitah purusottamo niratisayapunya-
sameaya-ksinasesajanmopacita-paparaseh paramapuru-
sacaraparavinda-sarandgati - janita- tedabhimukhyasya
sadacaryopadesopabymhita - Sastrédhigata - tattvayétha-
imydvabodha-parvakaharahar-upaciyamana-samadama-
tapahsauca-ksamarjavabhayabhaya-sthanaviveka-dayé-
kimsadyaimagunopetasya varndsramocita-paramapuru-
saradhanavesanitya-naimititka-karmopasamhyti-nisiddh-
apariharanisthasya paramapurusa-carancravinda-yug-
alanyastatmatmiyasya. tadbhakti-karitanavarata-stuti-
smyti-namaskyti-vandana - yatana - kirtana -gunasroana-
vacanadfyandreana-pransmadi-pritaparamakarupika-
purusottama-prasadavidhvasta-svantadhvantasyananya-
prayojananavarata-niratisaya-priyavisadatama-praty-
aksatapannanudhyanaripa-bhakiyekalabhyah \

That Supreme Person who is the HighestBrahman
is to be obtained only by the bkakti which has the
form of meditation which seeks no other object,
is incessant, extremely dear and has reached a
state of most vivid perception, of one whose mass
-of evil acts heaped up during all previous births

1 Van. Buitenen, Vedarthasamgraha, op. cit., 91, p. 126,
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is destroyed by the accumulation of unequalled
good acts, one toward whom the Supreme Person
is favourable due to seeking refuge at His lotus-
like feet, one who has developed spiritual
qualities such as sama, dama, tapas, Sauca, ksama,
érjava, bhayabhayasthana-viveka, daya, and ahimsa,
accumulating them day by day after having
gained knowledge of the true nature of the real
from the scriptures, made strong by the instruc-
tion of good teachers, one who is devoted to the
avoidance of what is forbidden and the perform-
ance of daily and occasional acts appropriate to
each caste and stage of life, as forms of worship
of the Supreme Person, one who with all that is
his throws himself at the two lotus-like feet of
the Supreme Person, one for whom the darkness
concealing the innermost self has been destroyed
by the grace of the supremely compassionate
Supreme Person who is pleased by the incessant
stuti, smrti, namaskrti, vandana, yatana, kirtana,
gunasravapa-vacana, dhyana, arcana, prandma, and
the like, which are due to that (devotion).!

The over-all emphasis of the passage is clearly on the
necessity of taking refuge with the Supreme Person.
Ramanuja again and again and in various ways will
state that release is possible only by gaining the assistance
of Brahman, the Inner Ruler. The series of subordinate

1 Those terms not taken over from the Sanskrit will be defined

at a later point.
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clauses here indicates that everything from the destruc-
tion of past sins to Sruti, Smrd, etc. is preparatory to and
secondary to the bhakt; which has the form of medita-
tion. The quotes which follow this passage indicate:
(1) that what is stated is to be understood in terms of
the disciplines of the Bhagavadgiti; and (2) that medi-
tation which has the form of bkakti, and karman per-
formed as worship, are the two focal points around
which all else is to be ordered:

taduktam  paramagurubbir  bhagavad-yamundcarya-
padaith—ubhayaparikarmita-svantasyaikantikatyantika-
bhaktipoga-labhya iti | _
jhénayoga-karmayoga-samskriantahkaranasyety arthah |
tathd ca Srutih—

vidyém cévidyam ca yastadvedobhayam saha \
avidyaya mrtyum lirtod nidyayamytamasnute * 1\

it |

atravidyd-sabdena  vidyetaratvéd  varpésramdcdradi
piarvoktam  karmocyate  vidyasabdena ca bhakti-
riapapannam dhydnamucyate 1 2

This has been stated by the eminent guru,
Bhagavin Yamunacarya in, ‘He is to be
obtained by the exclusive and intense Bhakti-
yoga of one whose innermost being has been
purified by both’—(the latter) means, by
one whose inner organ has been purified by

1 Iavasyopanisad, 11.
2 Van Buitenen, Vedarthasamgraka, p. 126,
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Karmayoga and Jfidnayoga’. And likewise
the Sruti:
‘ He who knows both vidyz and avidyd, having
crossed over death by avidyd, gains immortality
by wvidya’
where by the word avidyz is meant that which
is other than uidyd or the above-mentioned
karman according to caste and dframa, etc.
and by the word widyd is meant meditation
which has the form of bhakti.

Then, after a description of the higher devotion (para-
bhakti), Ramanuja says that such devotion arises from
Bhaktiyoga accompanied by the performance of karma
based on knowledge from scripture as stated above, i.e.
as stated in our first quote from the Vedarthasamgrahal

The GiiZbhdsya summarizes the Means to Release

as follows:

atyarthapriti-virahitat  karkasariipat smytyabhyasad
aksara-yathatmyanusamdhana-parvakam tadaparoksya-
Jianamevdimahitatve wisisyate |\ atmaparoksya-jiianad
apyanispanna-ripat  tadupayabhitatmadhyanam evat-
mahitatve viSispate |  taddhyanadapy-anispannaripat
tadupayabhitam  phala-tyagenanusthitam  karmaiva
viSisyate \ anabhisamhita-phalad anusthitat karmano’-
nantarameva nirastapipatayd manasah Santir bhavisy-
ati\ SGnte manasi dtmadhyanam sampatsyate, dhydndcca
tad@paroksyam, tadaparoksyat para bhaktir iti bhakti-
_yogabhyasasaktasyatma-nisthaiva Sreyasi v atmamistha-

3 Van Buitenen, Veddrthasamgraha, p. 126,
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syapy asantamanaso nigthapraptaye’ ntargatatmayfiana-
nabhisamhitaphala-karmanisihiva Sreyasityarghal n*

When the practice of remembrance is difficult
due to the absence of intense love, then to the
benefit of the atman direct knowledge of that
(Gtman) preceded by reflection on true nature of
the aksara (@iman) is better; when even direct
knowledge of the atman is unaccomplished, then
to the benefit of the d#man the meditation on
the @tman which is the means to that (direct
knowledge) is better; when even meditation on
that (@éman) is unaccomplished, then karma per-
formed with renunciation of the fruit which is
the means to that (meditation) is better; by the
fact that sins are destroyed immediately due to
the performance of karman without attachment
for the fruit, peace will come to the manas;
when the manas is peaceful, meditation on the
Gtman will be accomplished and from meditation,
direct (vision) of the diman; then, from direct
(vision), parabhakti; for one who is unable to
practise Bhaktiyoga, devotion to the atman is
best; for the atmanistha whose manas is not peace-
ful, devotion to karman without attachment for
the fruit, since it includes within it knowledge
of the aiman, is best in order to obtain devotion.

The sequence here is:

1 Gitabhasya, 12. 12,
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1) Steadiness or devotion in karman (karmanisiha)
, =Karmayoga*!
2) A clam or peaceful manas
3) Meditation on the atman (dtmadhyana)=
Dhyinayoga*
4) Direct knowledge of the diman (atmaparoksya-
jhana) = atmadarsana*®
5) The higher bhakti (parabhakti)
6) Remembrance (smyti)=Bhaktiyoga
Seeking to reconcile Vedarthasamgraha and Gita-

bhasya we note that the former makes no clear reference
to meditation. on the individual déman (although the
result of such meditation is referred to in, ¢ when the
darkness concealing the innermost self has been
destroyed ’) and the latter makes no reference to the
development of spiritual qualities like fama and dama
or to non-meditative expressions of bhakti such as stuii,
namaskrti, etc. The question of meditation on the
individual d#man is resolved when we see that Ramanuja
uses the term Bhaktiyoga both with reference to (a)
the meditation which has the form of remembrance of
the Supreme Person:

madgunénusamdhinakyta-madekapriyatoikaram

a9

bhaktiyogam. . .2

. . . Bhaktiyoga which has the form of exclusive
love for Me (the Supreme Person), due to re-
flection on My qualities. . .

1 *indicates the term most often used by Ramanuja to desig-
nate this particular aspect of his updya.

2 Gitabhdsya, 12,11,
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and with reference to () meditation which includes

within it meditation on the éfman and meditation on

the Supreme:
In all meditations on the highest Self (paravidya)
the nature of the meditating subject has to be
ascertained no less than the nature of the object
of meditation. . . for the personal Self (pratyag-
gtman) constitutes the body of Brahman which
is the object of meditations, and hence itself
falls under the category of object of meditation.
The character of such meditation, therefore,
1s that it is a meditation on the highest Self
as having for its body the individual self. . . *

mam. . . bhaktiyogena ca yah sevate. . . brahma-
bhavayogyo bhavati, yathavasthitam atmdnam amytam
avyayam prapnotityarthah 12

He who serves Me with Bhaktiyoga is fit to
become Brahman, i.e. he obtains the imperi-
shable, immortal d@¢man as it is in itself. . .

evambhilto  dhydnayogam  kurvan  brakmabhiyiya
kalpate—brahmabhavaya  kalpate,  sarvabandha-
vinirmukio yathdvasthitam Gtmdanam anubhavati \3

Performing Dhyanayoga in this way, he is fit to
become Brahman, i.e. he is fit for the state of
Brahman; freed from all bonds, he experiences
the dtman as it 1s in itself.

! $ribhdsya, 3. 3. 51-2; Thibaut, pp. 673, 675.
 Gitabhasya, 14. 26..
% ibid., 18. 51-3 end.
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The first of these passages is clear. What is shown by
the second and third is that Bhaktiyoga refers to medi-
tation which leads to seeing the individual aiman, i.e.
étmadhyana or Dhyinayoga.l °‘dtma-meditation’ and
reflection on the qualities of the Supreme Person are
a continuity of meditation in which the major focus
shifts from the individual to the Supreme. Bhaktiyoga in
the narrow sense is the dhyana which we have discussed
in Part I. Dhyanayoga or atmadhyina will be shown
to encompass the dasana, prandyama, pratyaghira and
dharand which precede dhyana. As stated in Part I,
the goal of Rimanuja’s Patafijalian-type Yoga is not
self-realization ; however, a vison of the individual soul
as it is in itself—distinct from prakrii, and Sesa to the
Supreme Soul—is a necessary preliminary to medita-
tion on the Supreme Soul. Such a vision is propae-
deutic to the dhyana which has the form of remembrance
or ‘reflection on My qualities °.

ladevam mumuksubhih prapyatayi vedantodita-nirasta-
mkhildvidyads - dosagandhanavadhikatisayasamkhyeya-
kalyapagunagana- parabrahma- purusottama- praptyupa-
Yabhiita-vedanopasani-dhyanidi-sabdavacyam  tadai-
kantikatyantikabhaktim vaktum tadaigabhiitam . . .
prapturatmano  yathdimya-darsanam . . . ° adhydtma-
yogadhigamena devam matvd  dhiro  harsasokau
Jahati’ ityevamadisu devam matveti vidhivamana-para-

! It is not unusual for Ramanuja to take ¢ drakman’ of the
Bhagavadgita to mean ° individual dman’ (embodied soul).
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vidydngatayddhydima-yogadhigameneti  pratyagdima-
Jhianamapi vidhaya . . 2

In this manner now, in order to state the one-

pointed, supreme devotion which is to be spoken

of by words such as vedana, updsana and dhyana

and which is the means to obtain the Supreme

" Person, the highest Brahman, who is a mass of

boundless, absolute and innumerable auspicious

qualities and who is without even a trace of

imperfections like avidydé and who is spoken of

in the Vedanta as that which is to be obtained by

those desirous of release, that darfana of the true

nature of the obtainer-giman which is a preli-

minary step to that (bkakir). .. [has been

stated]; ...in passages like, ‘Having com-

prehended the deva by means of meditation

on the inner dtman, the wise man abandons

‘joy and sorrow’; ¢having comprehended the

deva’, indicates what is accomplished and ° by

means of meditation on the inner a#man’ indi-

cates the knowledge of the individual &iman

as propaedeutic to the higher meditation
(paravidya). '

And, as above, ‘In all meditations on the highest Self

(paravidyd) the nature of the meditating subject has

to be ascertained no less than the nature of the object

of meditation. . .’. Dhyaaayoga is characterized as

¢ gtma-meditation’ because the immediate goal of such

1 Gilabhasya, 3, introduction; see also the introduction to 6. 47.
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meditation is a vision of the individual @tman (Gima-
darfana). This vision is not an end in itself, but the
link between dhdrané and dhydna—a vision of the indi-
vidual dtman gives way to meditation on the Supreme
Atman. We shall now have to broaden cur under-
standing of the term yoga. What was earlier spoken
of as the performance of prescribed karmas without
desire for fruit is now to be considered under the
headi.g, ¢Karmayoga’. And, as stated above,
both Dhyznayoga and Bhaktiyoga refer to Ramanuja’s
special treatment of Patafijali’s eight-member Yoga.
It would seem that Ramaéanuja employs the term
‘ Dhyanayoga’, ‘discipline of meditation ’, primarily in
order to distinguish Patafijalian-type Yoga from Karma-
yoga, ‘discipline of action’; and the term ‘ Bhaktiyoga’,
‘ discipline of devotion’, in order to indicate the
chief characteristic and goal of his Patafijalian-type
Yoga. On the basis of these considerations we¢ may
take the Bhaktiyoga of the Vedarthasamgraha as inclusive
of Dhyanayoga or dima-meditation.

The development of spiritual qualities like Sama
and dama will be seen to be generally helpful to one de-
sirous of release, i.e. it is not of the nature of a dis-
cipline (yoga). Sama, dama, etc., are * qualities which are
to be chosen as a means to knowledge of the dtman
—qualities which are ‘favourable to knowledge of
the dtman’.®? Thus, we do not find reference to such

L ibid., 18. 7 dtmajiidnesadkanatayopddeyd gundh.
2 ibid., 13. 11—atmajiznopayogi.



INTRODUCTORY OUTLINE 61

development in our Gitabhisya summary of disciplines
but do find numerous references to it elsewhere in the
Gitabhasya.

Non-meditative expressions of devotion such as
stuts and namaskrti are also generally helpful, only with
respect to the higher meditation rather than to the
‘knowledge of the atman’:

athaivamvidha-smrtyabhyase’ py asamartho’si matkarma-
paramo bhava—madiyani karmany alaya-nirmanodya-
nakarana- pradiparopana- marjanabhyuksanopalepana-
puspakarana-pijapravartana-namasamkirtana-pradak-
sina-stutinamaskaradini  etany  atyartha-priyatvend-
cara; atyarthapriyatvenamadarthamkarmanikurvannapt
acirad abhyasayoga-piirvikam mayt sthiram cittasthitim
labdkod matprapti-rapam siddhim avapsyasi \*

If you haveno ability for practice of remembrance
(smyti) like this, be intent on karman for Me—
karmas belonging to Me such as construction
of temples, creation of gardens, lighting up
lamps, sweeping, sprinkling water and other-
wise beautifying, gathering flowers and wor-
shipping Me therewith, repeating (My) names
(ndmasamkirtana), ~ circumambulating, praising
(stuti), bowing  (namaskéra), etc.—perform
these with intense love; even performing karmas
with intense love for My sake, having soon ob-
tained steady fixture of thought in Me by the

1ibid,, 12. 10.
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yoga of practice, you will obtain perfection

of the form of obtaining Me.

Such. expressions of devotion are helpful to one who
has difficulty at the dhyana stage of meditative yoga.
This matter will be discussed in detail at a later point.

On the basis cf the above citations and discus-
sion we conclude that Ramanuja’s Means to Release
is a Karmayoga-Bhaktiyoga sequence, based on knowl-
edge from scripture and assisted by the development
of certain spiritual qualities and the practice of certain
non-meditative expressions of devotion. For one who
is desirous of release, the steps to be taken towards
the attainment of release are as follows:

Step I—The acquisition of right knowledge
from scripture.

Step JI—The development of spiritual qualities
such as fama and dama; this lends
support to the proper performance of
karman and to meditation.

Step III—The performance of karman as wor-
ship of the Supreme Person; this des-
troys sins and promotes calmness of
the manas, and js thereby propaedeutic
to meditation.

Step IV— Meditation, the purpose of which is to
generate devotion; this results first
in a vision of the individual atman,
and second, due to the devotion which
arises from this vision, in meditation
on the Supreme Person which has the
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form -of reflection on His atiributes. -
Such medijtation engaged in daily
until death promotes ever greater
devotion to the Supreme Person.

Step V— The practice of various non-meditative
expressions of devotion as support for
meditation on the Supreme Person.



CHAPTER II

RIGHT KNOWLEDGE AND THE SPIRITUAL
QUALITIES

‘[One who has] gained knowledge of the
true nature of the real from the scriptures,
(knowledge) made strong by the instruction
of good teachers...

For one who is desirous of release, the first step
it to gain right knowledge from scripture under the
guidance of a competent teacher (cdrya). Right knowl-
edge of the nature of the individual soul, the Supreme
Being, etc. is fundamental to all religious action, i.c.
action which promotes the release of the soul from
bondage. Lacking chis °theological understanding’
which, as has been stated, is given only in scripture,
one cannot pursue release (at least with any hope of
gaining it). Ramanuja states this most forcefully
in disqualifying the Stdra:!

It is impossible that the capability of perform-
ing meditations on Brahman should belong to
a person not knowing the nature of Brahman

1Last of the four traditional caste groupings—DBrihmana,
Ksatriya, Vaifys, Stidra. Ramanuja is consistent throughout
in restricting the pursuit of release to members of the first three
castes. See Gitdbhdsya, 9. 29 and 18. 44.
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and the due modes of meditation, and not
qualified by the knowledge of the requisite
~ preliminaries of such meditation, namely, recita-
tion of the Veda, sacrifices, and so on. Mere
want or desire does not impart qualification to
a person destitute of the required capability.
And this absence of capability is due, in the
Sadra’s case, to absence of legitimate study
of the Vedal
Simple knowledge of the sense of the scriptural
texts—knowledge about the dtman, Brahman and the
relationship between the two, however important—is
not in itself sufficient to effect release. Knowledge
must be applied. The exclusive and constant devotion
which moves the Supreme Person to take the adtman
to Himself arises only out of the experience of the dtman
as it is in itself, followed by. the experience of Brahman
as Inner Ruler, Supreme Person, Creator, Preserver,
Destroyer, possessed of all auspicious qualities, . etc.
To gain such experience requires discipline—disci-
pline of the body to which the atmar is conjoined and,
principally, its mental faculties.

mana eva manusyanam karapam bandha-moksayol |
bandhaya visayasang: muktyai nirvisayam manah 1

To men, the manas alone is the cause of bond-
age and of release; the manas attached to

1 Syibkdsya, 1. 3. 32; Thibaut, p. 338.
2 Visnupurina, 6. 7. 28—quoted by Ramanuja in Gitabhdsya, 6. 6.
See also Maitrayanyupanisad, 4.11.
5 :
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sense-objects makes for bondage; the manas

which is not attached to sense-objects makes

for release.
Whatever conception of itself the dtman has, in accord-
ance with that, it determines its highest goal! The
gtman, which conceives of itself as identical with the
material body to which it is conjoined, considers that its
highest goal is to satisfy the desires of this body; it acts
accordingly and condemns itself to further bondage.
The Ztman which knows itself in truth considers that
its highest goal is the attainment of Brahman; 1t acts
accordingly and gains release. Conjoined to a
material body, the &éman functions under the influence
of the various organs which compose this body—it
forms its concept of itself in terms of what is presented
to it through these organs. And, the principal organ
or faculty involved is the manas. In its narrow sense,
the manas is the ‘inner organ (antahkarana) of perception
and cognition, the instrument by which objects of sense
affect the étman.’? Ramanuja very often uses it in a.
broader sense inclusive of the buddhi, the ahamkara, and
the citta,3 and in this sense it may be translated as
‘mind *:

Buddhi, ahamkara, and citta. . . are mere designa-

tions of the manas, according as the latter is

1 Van Buitenen, Vedirthasamgraka, op. cit., 142, p, 297,

? Monier-Williams, Sanskrit Dictionary, p. 783.

8 buddhi—the intellectual faculty, the faculty of apprehension
(adkyavasdya) or comprehension; ahamkare—Iliterally, maker of ‘I°,
the faculty of self-conception; citia—the faculty of thinking,
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engaged in the functions of deciding (adkyavasdya),

or misconception (abhimina), or thinking (cinta).
When the manas is agitated by sense-objects, the indi-
vidual éiman is led to identify itself with body. When
the manas is turned away from sense-objects and focused
on the individual d#man within, that dtman perceives
itself as it truly is.?

Armed with knowledge of the truth, one must
undertake to restrain or control the manas and eventually
to completely withdraw it from contact with sense-
objects. This is done by cultivating certain spiritual
qualities, by disciplining the manas in the performance
of daily acts and by meditation.

¢One who has developed spiritual qualities such
as Sama, dama, tapas, Sauca, ksama, drjava, bhayd-
bhaya-sthana-viveka, dayd, and ahimsé, accumulating
them day by day. . .

Several lists of * qualities which are to be chosen as
the means to knowledge of the soul’® are given in
Ramaianuja’s writings, most of them following the text
of the Bhagavadgita.* Those qualities which Ramanuja
enumerates independent of any specific scriptural text
and, which he refers to more than once, are those
enumerated in our guide-passage from the Vedariha-
samgraka: Sama, dama, tapas, Sauce, ksama, arjava, bhayi-
bhayasthanaviveka, dayd and ahimsa.

1 Sribhasya, 2. 4. 5; Thibaut, p. 571.

2 Explained in Part II, Chapters III and VL.

8 Gitabhdsya, 13. 7, noted above p. 60, fn. 1.

4 Bhagavadgita, 10, 4-5; 12. 13-14; 13. 7-9, 11; 16. 1-3; 18. 42.
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Sama is ¢ restraint of the outward sense-organs ’;!
dama is ‘ restraint of the inner organ’ (the manas or
aniafkarana).?  Tapas is ‘ forms of mortification men-
tioned in the sacred texts which take the form of re-
stricting bodily enjoyment *.3 A more specific definition
is given in another context; tapas is ‘... the perform-
ance of austerities, the candréyana fast,* the fast of
the twelfth day of the lunar fortnight, and thc like,
which prepare one for acts pleasing to the Lord’.5
Such fapas is not intended to negate the body but to
chasten it. That which is conducive to release is not
rejection of the material body, but distinction of soul
from that body. And, even this fapas (krcchra, céndrayana,
etc.) 1s ruled out by Raminuja’s interpretation of
Bhagavadgita 18. 66 in which he states that expiations
(prayascitta) such as krechra and candréyana are unneces-
sary for one who takes refuge in the Supreme Soul.®

Qualities such as fama, dama and fapas were tradi-
tionally reserved to those in the third and fourth dsrama-s
who had renounced the world. Raminuja sets this

! Samah—bahyendriya-ni) amanam. Gitabhisya 18. 42.

? damal—antabkarana-niyamanam. Giidbhasya 18. 42,

* tapah—bhoga-niyamanaripaly  Sdstrasiddhah  kayaklesah. Gita-
bhdsya, 18. 42. S '

4 A fast regulated by the moon, the food being diminished every
day by one mouthful, for the dark fortnight, and increased in like
manner during the bright fortnight,

8 krechra-candr@yana-dvadasyupavisider bhagavatprinana-karmayogya-
tapadanasya karapam—Gitabkasya, 16. 1-3,

¢ tattal-prayascitia-rapin Krcckra-candriyana. . . agnistomadikan. . .
sarvan dharman parityajya. . . See Introduction, p. xiii.
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traditional understanding aside. We have seen that
one may undertake meditation on Brhaman in any
one of the daframa-s. Thus, in Sribhasya 3. 4. 27 the
parvapaksin' states the incompatibility of Sama, dama
and the like with the duties of the householder requiring
the exercise of both outer and inner organs. Not so,
Ramanuja—in so far ar the householder attempts
meditation he must develop sama, dama, and the like,
since these are prescribed by scripture as auxiliaries
to meditation (vidydriga). They assist concentration
of thought (cittasamadhina) which gives rise to medi-
tation. Moreover, there is no contradiction since:
works enjoined by Scripture have the power of
pleasing the Supreme Person, and hence, through
his grace, to cause the destruction of all mental
impressions obstructive of calmness and concen-
tration of mind. Hence calmness of mind and
the rest are to be aimed at and practised by
householders also.2
Sauca is * purity ’, but of a particular kind—- that
which makes one fit for acts enjoined by scripture ’;3
more specifically, it is © the state of mind, speech and body
established in scripture which befit one for knowledge
of the soul and the means to acquire that (knowledge)’.+

! literally, © former view ’; the objector or onc against wwhom
the siddhdnta is established.

® Sribhdsya. 3. 4. 27 ; Thibaut, p. 701.

3 faucam—Jiastriyakarmayogyald—Gitabhdagya, 18. 42. _

i faucam—dtmajfiana-tatsadhana-yogyatd manovdkligyagati $dstra-
siddhd—Gitabhasya, 13. 7.
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That aspect of such purity on which Raméanuja gives
most emphasis is the consumption of pure food. This
is encompassed under the Viakyakara’s viveka—

aharafuddhan  sattvasuddhip  sattvasuddhau  dhruvd
smyitht

From purity of food, purity of mind; from purity
of mind, steady remembrance.
Pure food is only that food which has been offered in
worship (yajia—sacrifice, etc.) to the Supreme.?

Sariraydtra ki yajiaSistdsanena  nirvartyamand
sampagjfiandya prabhavati, anyathi fe tvagham
bhufijate papah ity ayajiiasistigharipasandpyayanam
manaso  viparita-jiiagnéya  bhavati | ¢ annamayam hi
somya manaly’ ityannena hi mana apy@yate, ¢ ahara-
Suddhau sattva-Suddhih sattvasuddhau dhruva smytih
. smytilambhe sarva-granthingm  vipramoksak’, ik
brakma-saksatkara-ripam jRanam GharaSuddhydyatiam
Sriiyate 1 3

Maintaining the body by eating the remains of
sacrifice increases right knowledge; otherwise,
as 15 indicated by, ‘ But those sinners eat sin
(who cook for their own selfish sakes)’—Bhagavad-
gita, 3. 13—, dependence upon food which is

1 Chindogya Upanisad, 7. 26; quoted in Sribkagya, 1. 1. 1;
Thibaut, p. 18.
‘ 2 Gitabhisya, 3. 13f.; 14. 17; 17. 8; Sribhdsya, 1. 1. 1; Thibaut,
p. 147.
3 Gitabkasya 18.7; see also 3. 8; 3. 13.
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the remainder of non-sacrifice, which has the
form of sin, makes for wrong knowledge in che
manas; for, as declared in ‘ My dear, the manas
consists of food ’, the manas thrives by means of
food; that knowledge which has the form of
direct perception of Brahman depends upon
purity of food is declared by the Sruti:
‘When the food is pure, the mind becomes
pure; when the mind is pure, remembrance
becomes steady; when remembrance is
obtained, there is loosening of all ties *.

In one word, ksama is forgiveness’; Ramanuja
defines it as, ‘freedom from disturbance of mind
toward others even when undergoing suffering caused
by them *.2 ‘Arjava is ‘integrity’, or ‘honesty’, ‘a mani-
festation of outward behaviour toward others which is
consistent with the mind.’2 Bhayabhayasthanaviveka may
be translated, ¢ discrimination of things which cause fear
and non-fear’, i.e. °distinguishing that of which one
should be afraid and that of which one need not be
afraid’. Fear (bhapam) is ‘the unhappiness in seeing
the cause for some impending suffering’.? While the
rationale for the development of such qualities as these is
not explicit in R&manuja, 1t is clearly implied that they
are meant to free one from certain emotional expressions

1 ksami— paranimitia-pidanubhave *pi paresu tam prati cistavikdra-
rokitaté—ibid., 16. 1-3.
2ai:;avam-—pamu mano’nuripam bakyacestaprakasanam—ibid.,18.42.

3 bhayam—dagamino  dukkhasya hetudarsanajam  dubkham—ibid.,
10. 4-5.
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associated with embodiedness which are detrimental
to the proper compcsure of the mind. This is the
sense of the Vakyakara’s anavasida and anuddharsa.
The former is defined as, ‘ freedom from dejection under
unfavourable circumstances ’; the latter as, ‘ freedom
from exultation under favourable circumstances >.» The
idea is that, as far as is possible, one should be free
of emotional disturbances, since they are not conducive
to proper concentration.

The same rationale applies to dayd, * compassion °,
‘being unable to bear suffering on the part of all beings *,2
and ahimsz, ‘ not being the cause of suffering to others 3
‘ the being free from tormenting in speech, mind and
body ’;# but in their case something more is involved.
Whereas © forgiveness * and ‘integrity * by Ramanuja’s
definition have no moral significance, i.e. acting con-
trarywise merely disturbs the composure of the mind,
but does not blemish the soul, it is explicit that lack of
compassion, and violence are very displeasing to the
Supreme Person and are punished by embodiment in
static. beings such as plants.

With regard to akimsd, Ramanuja raises the ques-
tion a3 to whether there is not a contradiction between
this injunction and that of sacrifice (yaj#ia) in which an

* Sribkasya, 1. 1. 1; Thibaut, p. 18-19.

2 daya  bhiitesu—sarvabhiitesu dubkhasahisnutvam—Gitabhisya,

16. 1-3.
3 ahimsd—paradubkhaketutvam—ibid., 10. 4-5.
& Gitabhasya, 13. 7.
5 Sribhasya, 3. 1. 25.
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animal is killed. After considerable debate, he answers

in the negative:
For Scripture declares that killing of sacrifi-
cial animals makes them go up to the heavenly
world, and therefore is not of the nature of
harm... An action which is the means of
supreme exaltation is not of the nature of harm,
even if it involves some little pain; it rather is
of beneficial nature.?!

These particular qualities were widely recognized
as those most helpful to the mumuksu. They are included
in the four means (s@dhanacatustaya) of the Advaita—
Samadamadi-sadhanasampat; and taken together, they
comprise the Yama and Niyama of Patafijali’s Yoga.
And, as far as I can see, there is no significant difference
between Riamanuja’s definition of them and that of the
Advaitin and Patafijali. Ramanuja placesless emphasis
on austerity or asceticism.. The significant difference
between Ramianuja’s treatment of these qualities and
that of the Advaitin and Patafijali is the fact that the
mumuksu depends upon the grace of the Supreme
Person rather than upon his own effort in order to bring
them to perfection:

‘Works enjoined by Scripture have the power of
pleasing the Supreme Person, and hence,
through his grace, to cause the destruction of
all mental impressions obstructive of calmness
and concentration of mind.?

1ibid., 3. 1. 25; Thibaut, p. 599.
2 $ribhdsya, 3. 4. 27; Thibau , p. 701.



CHAPTER III
KARMAYOGA

“One who is devoted to the avoidance of what
is forbidden and the performance of daily and
occasional acts appropriate to each caste and
stage of life, as forms of worship of the Supreme
Person. ..’ '

yajfiadana-tapahprabhrii  vaidikam karma mumuk-
sund na kadicidapt tyajyam, api tvaprayanad
aharahak karyameva 11

Vedic karman—yajiia, dana, tapas and the rest—

i3 never to be abandoned by the mumuksu, but

is to be performed daily until deaih.
Those daily (nitya) and occasional (naimittika) karmas
prescribed in §ruti and smyti for one’s particular caste
(varpa) and stage of life (asrama)—sacrifice (yajiia),
charity (dana), penance (tapas), fasting (anisaka), etc.;
principally sacrifice (yajiia) and more specifically, the
five great sacrifices (pafica-mahiyajfia-s)>—are to be

1 Gitabhasya, 18. 5.
% Daily offerings to: (1) all ereated things (bhita-yajiia), (2)
the manes or forefathers (pitr-yajfia), (3) the gods (deva-yajhia),

(4) human beings (manugya-yajfia) and (5) the sacred scriptures
(brakma-yajiia).
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performed by one desirous of release until the death
of his present body. Why so? (kutal)

Yajfiaddna-tapahprabhytini  varndsrama-sambandhini
karmant manisindm—mananasilanam pavangni \ mana-
nam upasanam, mumuksiingm yavajjivam up@sanam
kurvatam  updsananispatti-virodhi-pracinakarma-ving-
Sandnityarthah 11

[because] karmas associated with ovarpe and
asrama—ydjiia, dana, tapas and the rest—are
purifiers of the wise, i.e. of those whose practice
is reflection—reflection (manana) is meditation
(updsana); they destroy the past karma, which
is an obstacle to the accomplishment of medita-
tion, of those who desire release and engage in
meditation throughout their life.
The performance of Vedic karmas purifies in two ways:
(1) As explained above,? yajiia consecrates food, and pure
food makes for right knowledge in the manas; (2) As we
shall now explain, yajfia, dana, etc., when performed in
the light of one’s knowledge of the real gained from
scripture, serve to detach the manas from sense-objects
and turn it toward the diman within. This is the
province of Karmayoga.?
Those who desire wealth, progeny, or heavenly
abode perform the very same karman as those who desire
release. The distinction lies, not in the act itself, but,

L Gitabhdsya, 18. 5.
2 See p. 70.
8 See Gitabhagya, 2. 39.
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in the desire or will (samkalpa) with which the act is
performed: '

ekasminn  eva  karmam  vartamanéh  samkalpa-
mdtra-bhedena kecid atyalpaphalabhiginas cyavana-
svabhdvasca bhavanti, kecandnavadhikitiSayananda-
paramapurusa-praptiripa-phalabhagino ’punarcvartin-
asca  bhavanti . . . darfapurpamésadibhilt  karma-
bhik indradin yajémaha il indrddiyajanasamkalpa
ye, ta indradin yanti\ ... Yye tu tatreva yajiiair
devapitrbhitasarirakam paramdatmanam bhagavantam
vasudevam yajamaha i mém yajante, te madydjino
mémeva yanti |1

Abiding in the very same karman, by the merc
difference of will, some merit very insignificant
fruit and by nature fall back to rebirth; some
merit fruit of the form of obtaining the Supreme
Person who is unlimited, pre-eminent bliss and
do not return;. .. Those whose will is worship
of Indra and the like, thinking, ¢ Let us worship
Indra and the like with karmas like the darfa-
purpamdsa’® go to Indra and the like; (those
who worship the pitr-s go to them; etc.) but
those who worship Me thinking, °Let us
worship with these sacrifices only the Lord
Viasudeva, the Supreme Soul, whose body are
the deva-s, pitr-s and bhita-s’, they, worshipping
Me, go to Me only. :

1 Gitdbhasya, Y. 24-5.
# A rite performed on the days of the new and of the full moon.



KARMAYOGA 77

Some say that every action, once performed, must
bear its fruit; that each of the karmas prescribed by the
scriptures has an appropriate fruit; that fruit inevitably
follows act and that, therefore, one desirous of releasc
should not perform action at all. This is not the case
—the result of any act depends on the purpose to which
it is applied, not on the action itself, based on the
Mimiamsaka ° principle of the variety of application’
(viniyogaprthaktva-nyéya); and scripture states that such
acts may be applied to the end of gaining release:?
Brihmana-s desire to know Him by means of
study of the Veda-s, by sacrifice, charity, pen-
ance, and by fasting.?
And, more important, this is based on the fact that it is
the Lord who gives the fruit, not some unexplainable
principle inherent in the act itself.? Thus, the mumuksu
should perform all prescribed karmas without desire for
their limited fruits and with the sole desire for release:

nityesu naimitttkesu  karmasu  pradhéna-phaliny
avantaraphalani ca yani Sriyamandni tani sarvdmi
parityajya moksaika-phalatayi sarvani karméni eko-
Sastrarthataydnustheyani 1 *

Having given up all the primary and secondary
fruits which are stated in scripture for daily
and occasional karmas, in accordance with the

1 Gitabhdsya, 18. 11-12,

2 Brhaddrapyaka Upanisad, 4. 4. 22— See Part I, Chapter IV.
3 See Part I, Chapter IV,

4 Gitdbhasya, 2. 41.
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one purpose of scripture, all karmas are to be

performed with release as the sole fruit.
Rather than complete renunciation (samnydsa) of action
(the traditional view—Kapila’s Samkhya is singled
out)l, which is contrary to divine will and which is
impossible anyway if one is to support the physical
body which is the instrument of release,? one should
cultivate mental renunciation. Having ceased to desire
the fruit of any action, one has in effect ceased to act
~in as much as the act is not binding:

sa evambhiitah karma kurvann api andtmany dtma-
bhimanena na lipyate—na sambadhyate | ato ’cirengt-
manam prépnoti 1 ¥

He who is thus, even performing karman, is not
polluted by the mistaken notion of géman in
what is not dfman; he is not bound; therefore,
before long, he obtains the Giman. ’
Renunciation of fruit implies renunciation of
the action and one’s agency in action as well:

lyagah kriyamanesveva vaidikesu karmasu phala-
visayatayd,  karmavisayatayd,  kartriva-visayataya
ca pirvameva hi mayd trividhal samprakirtitah—
karmajanyam svargadikam phalam mama na syaditi
phala-tyzgak; madiyaphala-sidhanatayi madiyamidam
karmeti karmani mamatiyih parityGgah karmavisayas

1ibid., 18. 3.
2 ibid., 3. 8. See discussion of this below.
3 jbid., 5. 7.
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tyagah;  sarveSvare  karirtvanusamdhanendtmanah
kartyta-tyagal kartrtva-visayastyagah nt

Renunciation, even in the performance of Vedic
karmas, is, as before, described by Me to be
threefold : with reference to fruit, with reference
to action, and with reference to doership—
Renunciation of fruit is thinking, ‘ Let not the
fruit which arises from karman—heavenly abode
and the like—be mine’; renunciation with
reference to karman is renunciation of ° my-ness’
in karman, the thought that, ‘This karman
belongs to me by being the means to the fruit
which is mine’; renunciation with reference
to doership is renunciation of the notion of
oneself being an agent (in an act) by reflection
on the Lord of all as being the agent.
That which distinguishes Karmayoga from plain karman
is its knowledge-aspect ( jndidkara). Mental renuncia-
iion of fruit, agency and the act itself is based on knowl-
edge of the true nature of the individual aiman. This
renunciation is developed in two stages:

(1) He who knows that the atman is essentially
distinct from prakyti reflects that the diman’s agency in
action is not peculiar to its own essential nature, but
rather arises due to its conjunction with prakrti. Acting
without personal interest in action he will not be
deceived into identifying atman with prakrii:

1 Gitabhasya, 18. 4.
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Thus, he who knows the truth about the self
should bear in mind, that is, constantly remember
that the ear and other organs of sense, the organ
of speech and other organs of action and the
vital breaths operate of themselves in relation
to their own objects. He should think, ‘I do

nothing’. The meaning is that he should

think, ‘To me who am solely of the nature of
knowledge, this kind of agency which has been
brought about by association with the senses
and the vital breaths as a result of karman,
has not arisen on account of my essential nature
.. . While the prakrti remains in the form of the
senses, since the senses are particular modifi-
cations of the prakrti, whoever ... makes over
(all) work to the Brahman (or the prakrs),
gives up attachment and engages himself in
(varied) activities, thinking, “I do nothing at
all ”—such a person, even though he remains
in contact with the prakrti, is not stained by the
sin which is the cause of bondage and which is
of the form of considering the prakrti (or the
body) as the self.’t :

(2) Such reflection gives way to an even more

mature understanding of karman—knowing that the
individual soul and prakrti constitute the body of the
Supreme Soul and are thereby activated by that Soul,
one reflects that the agency in action and even the act

1 Gitabhisya, 5. 8-10—Sampatkumaran, The Gilabhasya,

Pp. 147-8.
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itself belong to the Supreme.! The dtman is sesa to the
Lord, ensouled by Him and ruled by Him—in every
act the Lord Himself is the agent. Further, the Lord
as the soul of pmk,rtz' is the Soul of every action—* All
karman consists of Brahman by the fact of its @iman
being Brahman °.2 In yajfia the Lord is the sacrificer,
that which is sacrificed, and the object of sacrifice
because he is the atman of individual souls, of prakrti
and of the deva-s® to whom sacrifice is offered. Rama-
nuja does not hesitate to say that the Lord in fact
offers worship to Himself, the individual afman being
merely an instrument.* But such a statement must be
tempered by his denial of complete determinaticn as
discussed above.®

Thus, the performance of karman becomes a
recognition of the dtman’s Sesa-hood, its- dependence
upon the Lord. Every act is an offering to the Lord—
an act of worship:

yad dehayatrasesabhistam laukikam karma karost,
yacca deha-dhdrandyasnasi, yacca vaidikam homa-
dana-tapah-prabhyti nitya-naimittikam karma karos,
tatsarvam  madarpanam kurusva \ . . . sarvasya
laukikasya vaidikasya ca karmapah  kartrivam
bhokirtvam aradhyatvam ca yathd mayi samarpitam

1 Gitabhdsya, 4. 23; 3. 30-2; 18. 12.
2ibid., 4. 24—sarvam karma brahmatmakataya brahmamayam.
3 The heavenly beings such as Indra and Agni, to whom
Vedic sacrifice is offered. ' '
4 Gitabhagya, 3. 30.
§ See Part I, Chapter I.
6
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bhavati tatha kuru\ etadukiam bhavati—yagadina-
disu Gradkyatayi prativamanandm devddinam karma-
kartur bhoktuh tava ca madiyatayd matsamkalpdyatta-
svaripa-sthiti-pravyititayd  ca  mayyeva parama-
Sesini parama-kartari toam ca KkartGram bhoktaram
aradhakam Gradhyam c¢a devatdjatam, dradhanam ca
kriydjatam, sarvam samarpaya; tava manniydmyata-
pirvaka-macchesataikarasatam  aradhyddescaitat-sva-
bhava-garbhatim atyarthapritiyukto *nusamdhaisveti 1

Whatever worldly karman necessary for support
of the body you do, and whatever you eat in
order to support the body, and whatever Vedic
karman, daily and occasional, you do such as
homa, dana and tapas—perform all this as an offer-
ing to Me. Perform as if the doer, the enjoyer
and the object of worship are offered up to Me.
This is what is stated—since in ydge-s, dana-s
and the like, the deva-s, etc. who are recognized
as the object of worship and you who are the
doer and enjoyer of the act, belong to Me and
their origin, maintenance and essential nature
depend upon My will, offer up everything—
yourself, the doer, enjoyer, and worshipper—
the object of worship, the host of deva-s—the
worship, the host of religious acts—to Me alone,
the Supreme Sesin, the Supreme Actor; let your
reflection, united with intense love, take rise
from your having the one essence of being sesa

1 Gitabkasya, 9. 27.
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to Me based on rulership by Me, and from the
object of worship and the like having the same
nature.

Karmayoga purifies the manas in two ways: as
worship, it pleases the Lord to the end that He wipes
away or destroys the impurities—the impressions
(vasana-s) left upon the manas by past karma; and, as
a mental renunciation of all connection of the atman
with acts, all ‘selfishness’ (ahamkara) in actiom, it
turns the manas away from sense-objects and the conse-
quent misconception of giman which leads to further
bondage. This is the meaning of the Upanisadic
¢ childlikeness > (balya)! for Ramanuja.

While the immediate goal of Karmayoga is to
purify the manas in preparation for a vision of the
individual Soul, its orientation is away from the soul
and towards the Supreme Person. Bondage being
what it is, the Supreme Person only can clear away
the obstacles or mental impurities which obstruct a
vision of the individual &fmaen within. Further, the
final goal of the continuity of discipline of which Karma-
yoga is a part is not simply vision of the individual
soul, but devotion to the Supreme Person.

The purpose of Karmayoga is to prepare the mental
faculties for the yoga of meditation (Dhyanayoga).
Following his initial description of Karmayoga (in his
Gitabkisya), Ramanuja discusses yet another yoga—
not Dhyanayoga, but Jfianayoga. While he discusses

1 See Part II, Chapter I, p. 49.
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Jfianayoga as an alternative to or as a supplement to
Karmayoga in preparing the mental faculties for
Dhyanayoga, and while, in the last analysis, he does
not recommed it to the mumuksu, what he says about
this yoga bears directly and very significantly on our
central concern, namely, Riminuja’s attitude toward
and/or use of Patafijali’s Yoga.

Whereas Karmayoga is a ° discipline of action,’
Jiiinayoga is an actionless, entirely mental or meditative
discipline. Itis based on the traditional idea of samnydsa
l.e. complete renunciation of the activity of the outer
senses, and its primary aim is to focus the manas ex-
clusively on the individual atman. Jfianayoga has
four stages of maturity:

1) retiring from the world of activity, taking up
a seat and withdrawing the senses from contact with
sense objects, focusing the manas on the atman;' .

2) cultivating indifference to that which pleases
and that which does not please;?

3) becoming a muni, i.e. becoming one who
practises reflection. on the dtman, unagitated by feelings
of love, fear, or anger;?

4) and finally, focusing the manas exclusively on
the dfman, having completely abandoned desire for

anything else:

manasd atmaikavalambanena tustas tena tosena tad-
wyatiriktan sarvan manogatan kaman yada prakarsena

1 Gitabhasya, 2. 58. 2 ibid., 2.57.. % ibid., 2. 56.
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Jahati, taddyam sthita-prajiia ityucyate; jhananistha-
kastheyam 11

When one is satisfied with the manas being
occupied solely with atman and, on account of
that satisfaction, he abandons completely all
the rest, namely all the mind—desires, then he
is called sthitaprajiia (he whose mind is firm or
fixed); this is the highest stage of jiiananistha
(=jhanayoga).

This is as much of the nature of Jfiznayoga as
Ramianuja describes. His comments on it are some-
what confusing to the reader, but this seems to be due
more to the fact that he is commenting on the text of
the Bhagavadgita than to any indecision on his own part.

At the outset of his discussion of Jiianayoga,
Riaminuja states that Karmayoga gives way to Jfidna-
yoga and Jfidnayoga in turn leads to the yoga which
has the form of seeing the individual d¢man, i.e. Dhyana-

yoga:

$dstra-janytmajiiana-pirvaka-karmayogah, sthita-pra-
Jjhatakhya-jiiananistham  épadayati;  jRidnanistha-
ripa sthita-prajfiata tu yogakhyam adtmavalokanam
sadhayati 12

Karmayoga preceded by knowledge of the atman
derived from the scriptures brings one to firm
adherence to knowledge (jiananistha or Jiiana-
yoga) which is called sthitaprajfiaté; and .

1 Gitgbhasya, 2. 55. %ibid., 2. 53,
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sthitaprajfiata which has the form of jhiananistha

effects the seeing of the dtman called Yoga.
Directly following this discussion he seems to indicate
that the mumuksu is to be a Karmayogin and a Jfiina-
yogin at one and the same time.! Accordingly, an
objection is raised—if Karmayoga involves the per-
formance of action and Jfiinayoga, the cessation of
action, then the two cannot be engaged in simul-
taneously.? To this Ramanuja says—° You misunder-
stood me; these are two different, alternative, paths;
some are qualified for one, some for the other!’® But,
then he says that one should not praclise Jidnayoga
without having first disciplined oneself in Karmayoga;
for, if he does so, he will not only fail to reach his goal,
but he will fall to permanent ruin.# Further, he says that
total renunciation of action is, in fact, impossible—one
must perform karman not only preparatory to Jfidna-
yoga, but also in support of, along with, Jfidnayoga.’
Then follows® a long discussion of the fact that by the
practice of Karmayoga alone one can prepare the
mental faculties for Dhyanayoga—that one need not
undertake Jfianayoga at all; indeed, that one should
not practise Jfidnayoga because of certain dangers
inherent in this yoga. And, finally, he states that for
the diman conjoined with a body, Karmayoga is its only
dharma or means; Jfianayoga is the dharma of the

 Gitabhasya, 2. 72. 4 ibid., 3. 4-6,
2ibid., 3. 1. 5 ibid., 3. 8.
® ibid., 3. 3. & ibid., 3. 8f.



KARMAYOGA 87

unembodied atman'—only released souls can renounce
all karman.*

We cannot say that Riminuja completely rules
out the practice of Jfidnayoga. Later comments in
his Gitabhasya indicate that it is at least a theoretical
possibility. For instance:

kecit  nispannayogah  atmani—sarire  avasthitam
atmanam atmand—manasa dhyanena—syogena pasyanti |
anye ca anispanna-yogah, samkhyena yogena—ijiana-
_yogena, yogayogyam manal kriva aimanam pasyanti i
apare—jhianayoginadhikarinah, tadadhikarinasca suka-
ropayd-saktah, vyapadesydsca, karmayogenantargata-
Jfianena  manaso  yogayogyaldm  apadyaimanam
pasyanti \3

Those accomplished in Yoga, by dhyana or Yoga,
see the steady diman in the body with the manas;
others who are not accomplished in Yoga, having
made the manas fit for Yoga by Jiidnayoga, see
the atman; still others, those unqualified for
Jiianayoga, those who are qualified for ithat
but prefer the easier means, and those men of
note, having trained the manas for fitness for
Yoga by Karmayoga which includes knowledge,
see the atman.

However, we can say that he does not integrate Jfiana-

yoga into his Means to Release. In his summary

statements of the Means at the end of the Gitabhisya

1 Giiabhasya, 3.35.  ibid., 3.17.  %ibid., 13. 24.
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he does not include Jfianayoga. There is no reference
to Jfianayoga in his Sribhasya, and the one reference to
it in his Vedarthasamgraha is, as we have noted, in a
quotation from Yamuna.! To summarize Ramanuja’s
Means to Release as Karmayoga-Jfiinayoga-Bhakti-
yoga, as most writers on Ramanuja do, is misleading,
if not incorrect.

But we are not so much concerned with the fact
that Ramanuja does not recommend Jiianayoga to
the mumuksu as we are with the reason(s) why he does
- not recommend it. The effectiveness of Jianayoga
is based on the complete control of the senses. How-
ever, Ramanuja says, it is very difficult to control the
senses. Even when the senses are turned away from
sens€-objects, a craving remains—this craving or passion
for sense-objects does not cease except when one gains
a vision of the @iman (dtmadarsana), and one cannot gain
a vision of the &#man unless this passion has been
conquered. Thus, it is exceedingly difficult (indeed, it
would seem, impossible) to control the senses by
Jiianayoga:

dtma-darSanena  ving  visayardgo na  nivariate,
anivrtle visayardge vipascito yatamdanasyapi purusa-
syendriyant  praméthini balavanti manah prasahya
haranti\ evam indriyajaya dtma-daranadhinah, Gtma-
darfanam indriyajayddhinam it jhdnanisthi

dusprapa 11 2

1 See Part II, Chapter I, p. 53,
2 Gilabkagya, 2. 60.
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Without dtmadariana, the passion for sense-
objects does not cease; when the desire for the
objects has not ceased, the impetuous, powerful
senses violently carry away the manas of the man
of discernment even while (he is) striving.
Thus, the conquest of the senses depends upon
atmadarsana, &tmadarsana depends on the conquest
of the senses—hence, jiignanistha is hard to attain.
The only means by which to surmount this apparently
insurmountable difficulty is to focus the manas on the
Supreme Person who is the perfect object (Subkdsraya):

asya sarvasya pariihirsayi visaydnuréga-yuktataya
durjayanindriyani samyamya cetasah Subhdsrayabhiite
mayi  mano’vasthipya saméhite asita \  manast
madvisaye sati nirdagdhdsesa-kalmasatayé nirmali-
krtam  visayénurdga-rahitam — mana  indriyéni
svavaséni karolt \ tato vaSyendriyam mana a&ima-
darSandya prabhavati | yathoktam—- yathdgnir uddha-
tasikhah kaksam dahati sénilah \ tathé cittasthito visnur
yogindm sarvakilbisam’ n ' iti1®

Restraining the sénses which are difficult to
conquer by reason of their being filled with
attachment for sense-objects, let him sit concen-
trated, having placed the manas in Me (Krsna,
the Supreme Person) who is the perfect object
of the cetas (thought); when the manas has Me
as its object, the manas, purified by the burning

1 Visnupuréna, 6. 7. 74. 2 Gitabhagya, 2. 61.
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up of all impurities, free from passion for sense-
objects, brings the senses under its own control;
then the manas, the senses under control, be-
comes competent for &imadarfana; thus it is
stated: ¢ Just as the blazing fire, fanned by the
wind, burns up dry wood, so Visnu fixed in
the manas of the yogin (burns up) all sin

If one does not fix the manas on the Supreme Persons
if he attempts to control the senses ° by might of self-

effort °,

he not only fails to attain his goal, but binds

himself more firmly to the very sense-objects, attach-
ment to which he is attempting to renounce:

evam mayy anwesya manal svayaina-gauravenendriya-

Jaye pravrtto vinasto bhavati. . . anirasta-visay-

anuragasya hi mayy antveSita-manasa  indriyani
samyamyavasthulasyapy  anadipdpavdsanayé  visaya-
dhyadnam avarjaniyam syai 2

Without having placed the manas in Me thus,
he who attempts to conquer the senses by might
of self-effort, he is ruined.... for he whose
passion for sense objects has not gone away,
whose manas is not entered into Me, even though
he attempts restraining the senses, will not, due
to the after-effects of beginningless sins, be able
to abandon meditation on sense-objects.

Continued attachment to sense-objects leads to anger,
anger to perplexity, perplexity to the loss of memory,

1 Visnupurana, 6. 7. 74.
2 Giiabkdsya, 2. 62-3.
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loss of memory to the destruction of the buddhi, etc.,
to decay in samsara.t

Control of the senses not only requires that the
mumuksu focus his manas on the Supreme Person in
meditation; it requires also that he practise Karmayoga
as propaedeutic to such meditation. He who attempts
to control the senses simply by renouncing all action
is destroyed by his practice of Jiinayoga. If the after-
effects of past deeds are not first removed by the grace
of the Supreme Person (forthcoming to him who is
engaged in Karmayoga), Jidnayoga leads to the
mumuksw’s downfall:

na $dstriyaném karmanam andrambhadeva  puruso
naiskarmyam—jiananistham prapnoti \ na carabdhasya
{astripasya lydgdt | yatonabhisamhita-phalasya para-
ma-purusaradhana-vesasya  karmanal stddhih  syat;
atas tena vindg tam na prapnoti \*

Not by merely not starting actions which are
prescribed in scripture, nor by abandoning
those already begun, does a man obtain action-
lessness, i.e. jdnanisthd; since this ( jhananistha)
is the result of karman performed as worship
of the Supreme Person without attachment to
the fruit; without this (karman) he does not
obtain this (jfidnanistha).

avinasta-papatayd  ajitaniahkarapal atmajianéya
pravrtio visaya-pravapatayd Gimani vimukhikrtamanah

1 Gitabhdsya, 2. 62-3.
? ibid., 3. 4.
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visayaneva smaran ya aste, anyathd samkalpya
anyathé caratiti sa mithyacara ucyate Atmajfiana-
yodyukto viparito vinasto bhavatity arthah 1l

He who sits pondering only sense-objects, his
manas being absent from the aimarn by being
inclined toward the objects of sense, who strives
for knowledge of the @tman, his inner organ not
conquered since his sins are not destroyed
having intended one thing, he does another—
he is called a hypocrite; striving for knowledge
of the diman, doing just the opposite, he is
destroyed.
That which contaminates or binds the soul is not action;
rather it is the desire from which. action stems. Even if
it were possible to renounce all action, one would not
thereby rid oneself of desire. This is'the root-difficulty
for him who attempts Jidnayoga:
Even the man who has the knowledge that the
Sastra-s teach that the nature of the self, which
is distinct from the prakrti, is endowed with such
qualities (as have already been mentioned)
and that it, indeed, has to be always meditated
upon—even such a person acts only with respect
to material cbjects in conformity with his ‘own
nature, that is with the old subtle impressions
(accompanying his soul from birth to birth).
... An unavoidable attachment has been
established for the organs... towards their

1 Gitgbhasya, 3. 6.
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objects. . . in the form of a desire to enjoy these
objects. .. And when their enjoyment is
obstructed, an unavoidable aversion is established.
Thus these two bring under their control the
man who strives towards Jiianayoga and who has
subdued all his senses (forcibly and for the time
being) and violently direct him towards their
own activities. And then this person, losing
interest in the experience of the self, becomes
completely lost. Let not one, by undertaking
Jiianayoga, come under the power of attachment
and aversion, and perish . . . . Therefore, Karma-
yoga, which, on account of its being easy to do,
constitutes one’s own duty, and which, though
defective, is free from the liability to interrup-
tion, is better than Jiianayoga, which, though
carried out in all its details, that is, practised
for a short time, constitutes another’s duty on
account of its being difficult to do for one having
contact with the prakrti and is Liable to inter-
ruption. For a person who remains in Karma-
yoga, which has become his duty on account
of its fitness to be practised by him, even
death without success in one birth is to be
preferred.?

Furthermore, if one renounces all action, he will not

even be able to sustain the body; for the body of the

mumuksu must be sustained only by pure food, and pure

! Gitabhdsya, 3. 33-5; Sampatkumaran, pp. 103-5.
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food results only from the perforrﬁance of prescribed
karman-s:

. yadi sarvam karma parilyajya  kevalam  jfidna-
nisthayam  adkikarosi, tarky akarmanaste jfiana-
nisthasya  jRdnanisthopakdrini  Sarirayatrdpi  na.
setsyati v ydvatsadhana-samépti Sarira-dharapam ca-
vasyam kdryam \ ... mahdyajfiadikam Krivd tac-
chistasanenaiva Sarira-dharanam karyam 11

If, having abandoned all karman, you engage

in the jfignanistha alone, then you will not even

be able to maintain the body which is of service

in jAgnamisthé; maintenance of the body has

necessarily to be done until the means is

concluded; having performed the Mahayajfia-s,

etc. . . . support of the body is to be made by

partaking of the food which remains from these.

He who aspires to release must in every way rely

upon the Supreme Person—he must purify his manas

preparatory to meditation by the performance of

scripturally prescribed acts as worship of the Supreme

Person; he must focus the manas on the Supreme

‘Person in meditation itself; and he must continue to

perform acts of worship in support of this meditation.

The yogin who relies entirely upon his own strength
cannot gain a vision of the dtman within:

matprapatii-piroakam  karmayogddisu  yatamanas

tair nirmaldntafkarand yogino yogakhyena caksusa

1 Gitdbhdsya, 3. 8.
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atmani—Sarire ’vasthitamapi Sarirdd vivikiam svena
ripendvasthitam  enam  pafvanti \  yatamani apy
akytatmanah—matprapatti-virahinah lata evasamskria-
manasal  lata  evicetasah—atmavalokana-samartha-
cetorahitah—nainam pasyant nt

Yogin-s, striving in Karmayoga, etc. preceded
by resort to Me, with the inner organ purified by
these, see him who, though dwelling in the
atman, i.e. in the body, is dwelling in his own
form, separate from the body, with the eye
called Yoga. Even though striving, those whose
atman is unperfected, i.e. those who are without
resort to Me, those whose manas is not purified,
those who are fools—they are without the manas
fit for seeing the atman; they do not see him.
The strictures that Riminuja applies to Jfidnayoga
apply also to Patafijali’s Yoga. In spite of the Lvara-
elemeént in Patafijali’s system, his Yoga is basically a
way ‘of conquering the senses by self-effort, based on
the traditional idea of samnydsa. And, indeed, we shall
see that Ramanuja qualifies his Patafijalian type of
Yoga precisely along the lines of his strictures against
Jiiagnayoga.

In view of the dangers involved in Jfianayoga,
Ramanuja concludes that Karmayoga alone should be
performed preparatory to Dhyanayoga. Due to its
“ knowledge-aspect °, Karmayoga by itself is capable
of preparing the mental faculties for meditation, and,

L Gitabhdspa, 15. 11.
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it is easier to perform and without danger, because
action is natural to the embodied soul:

yato jAidna-nisthasyapi dhriyaména-Sarirasya yavat-
" sadhanasamaplti  mahdyajiiddi  nilya-naimittikam
karmavasyam  kartayyam;  yataSca  karmayoge-
*pyatmano  karirtva-bhavanaydtmayathatmydnusam-
dhanam  antarbhitam; yatasca prakrtisamsystasya
karmayogah  sufako’pramadasca; ato jfiGnanistha-
yogyasyapi Jridnayogat karmayogo jyayan \lasmat tvam
karmayogameva kurvig‘y abliprayah N

Since, even by the one devoted to knowledge
who has to maintain his body, daily and occa-
sional karmas like the Mahayajfii-s are neces-
sarily to be performed until the conclusion of
the means; and since, even in the Karmayoga,
contemplation of the true nature of the étman
is included due to the conception of the Ziman
as non-doer; and since Karmayoga, by the
fact of conjunction with prakyti, is easy and with-
out danger—therefore, Karmayoga is superior
to Jiianayoga even for one who is.qualified for
firm adherence to knowledge (jdnanistha). The
sense (of the passage) is: therefore, perform only
Karmayoga.

As stated, it is not action itself which contaminates

and binds; rather, it is desire—selfish interest in action.

lienouncing the desire for fruits, renouncing one’s

1 Gitabhasya, 3. 8.
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agency in action, renouncing all selfish interest in the
act itself—offering act, agency and fruit up to the
Supreme Person—while yet acting, the senses are sub-
dued, knowledge becomes firm and the manas is purified.
The manas which is filled with desire for fruit, etc.
is agitated by the activity of the senses; but the manas
which is without desire is undisturbed though the senses
continue to function normally—the senses are as sub-
dued while acting as if they had been completely
withdrawn, and the manas, engaged in that which is
natural and familiar, is easily brought to focus on the
dtman within:

_ karmaphalam—svargadikam anasrital kdryam—rkarma-
nusthanam eva  karyam,  sarv@tmandsmatsuhyd-
bhiita-paramapurusaradhana-ripataya karmaiva mama
prayojanam  na talsddhyam kimciditi yah karma
karoti, sa samnydsi ca, jiiGnayoga-nisthasca; yogi
ca, karmayoganisthasca; Gimavalokana-ripayogasidha-
na-bhiitobhayanistha ityarthah; na niragnir nacakriyal
—na  coditayagiiadi-karmasv  apravritah; na ca
kevalajhiana-nisthaly;  tasya ki jAdna-nisthaiva,
karmayoga-nisthasya tibhayam astity abhiprayah n?

Not interested in the fruit of karman, svarga
and the like, he who performs karman thinking,
‘ The performance of karman has to be done;
karman, indeed, by its having the form of
worship of the Supreme Person who is our
friend completely (wholeheartedly), is my

\ Gitabhagya, 6.1,
7
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purpose—not anything which is to be obtained
by it’; he who performs karman thus, he is
both a samnydsin, i.e. one devoted to Jiidnayoga,
and a yogin, i.e. one devoted to Karmayoga;
he is attached to both as the means to Yoga
which has the form of seeing the @fman; not he
who tends no fires and does no acts, i.e. he who
does not engage himself in karman such. as yajiia
which is prescribed; not he who is devoted to
knowledge alone; for, jiignanistha alone is his,
but both belong to him who is devoted to
Karmayoga. This is the sense (of the text).:
yam  samnyasa i, jAdnayoga it dtmayathaimya-
jhgnamiti  prakub  tam  karmayogameva viddhi:
tadupapddayati—na  hy asamnyasta-samkalpo  yogi
bhavati kascanetis dtmayathatmyanusamdhanena an-
dtmani  prakrtdvatma-samkalpah  samnyastah  yena
sa samnyasta-samkalpah \*

What is called samnydsd, i.e. Jiidnayoga, knowl-

edge of the true nature of the aiman, know

that only as Karmayoga; this is established by,

* For not without renouncing desire does any-

one become a yogin ’; he by whom the seeing of

the atman in what is not atman, i.e. prakrti, is
renounced by reflection on the true nature of

. the dtman, he is one whose desire is renounced.
Raminuja’s ethic is one of engagement rather
than physical withdrawal—he says that one should

ibid., 6. 2.



KARMAYOGA 89

fot renounce activity—one need not and, indeed,
one cannot. The mumuksu should continue to engage
in those pursuits which contribute to the maintenance
of the body and of society, but with menial renunciation.
It is not the body or sense-objects which bind the
dtman; rather, it is selfish attachment to body and sense-
objects. What is necessary is to rénounce attachment
to the physical world, not the physical world itself.
A point which Ramanuja makes in another context,!
but which must be assumed to be implicit in his thinking
with respect to karman and renunciation, is that the
physical world is a manifestation of the Supreme
Person—real, not illusory—and that souls are bound to
physical bodies in order that they may perform the
needful with a view to release. The physical body and
the things of the material world are given by the Lord
as instruments by which the soul may worship Him
and thereby obtain release. It is in and through the
world that the diman comes to obtain divine grace
toward release. In accordance with this view, Rama-
nuja affirms that one may pursue and attain to release
in any one of the four states of being or stages of life
($rama-s)—one need not undertake samnydsa.? Pursuing
release as a householder is easy and without the dangers
involved in an attempt to renounce all activity; it is the
natural state of an embodied soul and, for Ramanuja,
it is the preferred state. ' )

1 See Part I, Chapter IV.
2 $ribhdsya, 3. 4. 17-20.



CHAPTER IV .

BHAKTIYOGA

A. Dhyinayoga '
‘One for whom the darkness concealing the
innermost self has been destroyed by the grace
of the supremely compassionate Supreme
Person. ...
The goal of the first phase of Bhaktlyoga. is a
vision of one’s own self—tihe individual aiman:

uktah karmayogah saparikaral; idanim jhanayoga-
karmqyoga-sna’lyiatmavalokana ripayogabhydsa-vidhiru-
¢cyate 1*

Karmayoga with its attending factors has been
expounded; now the manner of the practice
of the Yoga, which has the form of seeing the
tman which is effected by Jiiinayoga and
Karmayoga, is stated.
As we have seen, according to Ramanuja, scripture
states that a vision of the individual étman is propaedeutic
to the higher meditation (paravidyd)—meditation on
the Supreme Person,
Dhyanayoga is a yoga of ceasing the action of
all the senses’. Ramanuja does net reject yoga which

1 Gitabhdsya, 6. 1.
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is based on control of the senses; on the contrary, he
prescribes il. 'The practice of such a yoga is absolutely
necessary to the attainment of release. What he finds
unacceptable—not simply because it is ineffective but
because it is detrimental to one’s spiritual progress—
is any attempt to control the senses for meditation by
self-mastery, completely aside from recognition of and
reliance upon the Supreme Person.

phaladiso  asaktabuddhih, jitamandh paramapurusa-
kartrtvanusamdhanendtmakartrive vigata-sprhah, evam

karma kurvan paramam naiskarmyasiddhim
adhigacchati—paramam dhyana-nistham jidnayoga-
syapt phalabhiitam adfigacchatityarthah \ vaksyamana--
dhyanayogavaptim sarvendriya-karmoparatiripam adhi-
gacchati 1t '

The buddhi unattached to fruit, etc., the manas
conquered, desire in agency of self gone by re-
flecting on the agency of the Supreme Person—
performing karman thus, he acquires the supreme
perfection of actionlessness, i.e. he acquires
that supreme devotion to dhyana which is also
the fruit of Jiiinayoga, i.e. he gains Dhyanayoga
about to be described, which has the form of
ceasing the action of all senses.

When the Karmayogin has practised non-attachment to

the objects of sense (visayananusaniga) to the extent that

the manas is no longer agitated by these objects?; when

1 Gitabhasya, 18. 49.
2 ibid., 6. 4-5,
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he becomes indifferent to cold and heat, pleasure and
pain, honour and disgrace, looking upon clods and gold
as of the same value, considering that he has nothing
to gain or lose from friend or foe'—his manas firmly
fixed on atman alone—then he is fit for the practice
of Yoga.?2 At a fixed time each day, he should retire,
alone, to a clean, sequestered spot, prepare a proper
seat and assume an erect posiure thereon. Fixing
the gaze on the tip of the nose and equalizing the
breaths,? he should check the activity of the senses and
the citta (yatacittendriyakriyah) by making the manas
one-pointed (pogatkagram manah krtva).*

bahyan visaya-sparan bahih krtva—>bahyendriya-vyd-
param sarvam upasamhriya yogayogyasane' rjukdya
upavisya caksugi bhruvor’ antare—nasagre vinyasya
-nasabhyantara-carinau pranapanau samau kytva—ucch-
vésa-nihSvasan samagati kyted atmavalokanad anyatra
pravrtiyanarhendriya-manobuddhib. . . . 1®

Having excluded the outward desires for objects,
i.e. having completely stopped the functioning
of the outward senses, sitting with the body
straight in a posture (dsana) proper to Yoga,
fixing the sight between the eyebrows, i.c.
fixing it on the tip of the nose, having equalized
the inhalatory and exhalatory breaths circulatirg
- in the nose, the buddhi, manas and senses incapable

Libid., 6. 7-9. 2 ibid., 6. 18.
% Inhalatory and exhalatory; thus, the plural is used.
* Gitabhasya, 6. 10-12, 5ibid., 5. 27-8,
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- of functioning except toward the seeing of the
atman. . .

The manas is to be made one-pointed (ekdgra) by focus-

sing or fixing it on the Supreme Person and Him alone:

mameva cintayann asita

evam mayl parasmin brahmani puiusottame manasak

Subhasraye sadd@ dtmanam mano yuiijan niyata-manasak
- matsparsa-pavitrikyia-manasataya niscala-manasak . . .

mayi samsthitam Santim adhigacchati 0

Let him sit, thinking on Me alone.
Ever uniting the manas in Me, the Supreme
Brahman, the highest Person, the perfect object
of the manas—the manas controlled, i.e. the
manas made steady by its being purified through
contact with Me, he goes to the peace which is
abiding in Me.
Concentration of the manas on the Supreme Person is
called dharana:

yogakhyam dharanam asthitah—mayyeva miscalam
sthitim  asthitah. . . 13

Established in dharana called Yoga—i.e. estab-

lished in motionless fixture on Me alone. . .
From the above we see that Dhyanayoga involves
proper seating (@sana), breath-control (prandyama), with-
drawal of the senses from the objects of sense (pratyahara),
and concentration of the manas on one object (dharand).

! Gitabhkdsya, 6. 14, end; 6. 15,
% jbid., 18. 12-13,
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And we see, that the aim of such practices is to stop or
suppress the mormal thought-processes—unormal con-
sciousness. Ramanuja says nothing more of seating,
breath-control and withdrawal of the senses than is
indicated above, cxcept to emphasize that a sitting
position is absolutely mecessary:
Meditation is to be carried on by the devotee
in a sitting posture, since in that posture-only
the needful concentration of mind (ekdgracitiatd)
can be reached. Standing and walking demand
effort, and lying down is conducive to sleep.
The proper posture is sitting on some support,
so that no effort may be required for holding
the body up.!
Lacking further definition of these stages, we must
conclude that they are basically the same as those
prescribed by Patafijali. It is dharapd with which
Ramainuja is most concerned.

In dhdrand the manas is to be made one-pointed—
itis to be completely withdrawn from normal functioning
—by focussing it exclusively on one object. And
Ramainuja stresses that this object is to be the Supreme
Person and Him only; He is the perfect object (subka-
fraya). Ramanuja’s major text in this matter is Vispu-
purana, Book 6, chapter 7, which, in the course of
outlining an eight-member Yoga as the Means to
Release, discusses at length the fit or perfect object in
the stage of dharana. We have already noted the key

! Sribhagya, 4. 1. 7; Thibaut, p. 720,
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verse from this chapter of the Purina in his comments
on Jiidnayoga:

Just as the blazing fire, fanned by the wind,

burns up dry wood, so Visnu fixed in the manas

of the yogin (burns up) all sin.!
Raminuja gives several reasons why the Supreme
Person only should be the object in dkdrana. If the
manas is to be purified, its object must itself be pure
and it must be capable of purifying.? Ramanuja dis-
cusses at length the section of chapter 7 of thé Purina
which deals with the object in dhdrand in his Sribhdsya.?
He says that the Purana siates that Brahman only, by
being the essence of purity—without any trace of
imperfection and possessed of all auspicious qualities*
—1is fit to be the object. That which is the effect of
Brahman—the material universe and individual souls
—is impure due to its implication in samsdra and is
therefore unfit. Even che released soul is unfit to be
the object, since its purity is not essential to it—it
being dependent upon that of the Supreme Soul. In
his comments on Kagha Upanisad 1. 3. 3-145 Ramanuja
develops the point that the Supreme Person only is
capable of purifying the manas. Here he says that he
who desires to control the manas must first ‘ control ’

! Visnupurdna, 6. 7. 74.

¢ Subka’ has both the meaning ‘fit’> or “pure’ and
¢ capable ’; see Monier-Williams, Dictionary, op. cit., p. 1083.

31. 1. 1; Thibaut, p. 89f.

4 heyapratyanika-kalyinagunaganam.

5 Sribhasya, 1. 4. 6.



106 RAMANUJA ON THE YOGA

(vasiky) i.e. get the help of, the Supreme Brahman
who is the Inner Ruler (antaryamin) and Consenter
(anumantr). He says:
The section (of the Upanisad) beginning, ¢ Know
the Self to be him who drives in the chariot’,
and ending, ¢ The wise say the path is hard’,
teaches the true mode of meditation, and how
the devotee reaches the highest abode of Viggu.?
The individual soul is to be viewed as the master of a
chariot; the body, as the chariot; the buddhi, as the
charioteer ; the manas as the reins, etc. The Inner Ruler,
having become the object of meditation, enables the indi-
vidual soul to control the buddhi; the buddhi controls the
manas. and the manas, the body and outward senses
(the horses). '

. the activities of all thc beings enumerated
depcnd on the wishes of that highest Self. As
the universal inner Ruler that Self brings about
the ‘meditation of the devotee also; for the
siitra (2. 3. 41) éxpressly declares that the activity
of the individual soul depends on the Supreme
Person. Being the means for bringing about
the meditation and the goal of meditation,
that same Selfis the highest object to be attained.?

Thus, the Supreme Person is not only the appropriate
object, but is also the necessary ObJCCt in that He alone
isdn a’ posmon "co purlfy the manas.

1 Sribhasya, 1. 4. 6; Thibaut, p. :363;. ‘
2ibid., 1. 4.1; Thibaut, p. 356
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A further reason for taking the Supreme Person
as the object in dhdrand is stated in Chandogya Upanisad
3. 14— According to what his thought is in this world,
so will he be when he has departed this life °.! Rama-
nuja takes this to mean—° As is his meditation, just so
does he obtain’.? Thus, he who desires to obtain
Brahman must meditate only on Brahman. He who
meditates on sense-objects or mental concepts such as
manas, breath (prana) or sound (fabda), as themselves
or even as symbols (pratika) of Brahman, cannot attain
Brahman. This is both because such objects have no
power to take the meditator beyond themselves (only
divine power éan purify the manas) and because the
final end to be gained is not Brahman as an abstract
principle, but Brahman as Supreme Person.® Every
stage in Yoga must serve the final end in view. We see
that the aim of the first four stages of Ramanuja’s
Yoga is basically the same as that of the first four stages
of Patafijali’s Yoga, namely, thé suppression of normal
consciousness—the cessation of the functioning of the
manas with respect to, sense-objects. However, this
aim is to be accomplished, not with a view to eventually
suppressing all states of consciousness, but with a view
to meditation—remembrance on the Supreme Person.
Granted that the 1mmechate goal of Dhyanayoga is dima-
dar$ana, this vision is only propaedeutic to remembrance.

-

1 yathakraturasmin loke puruso bhavati tathetah pretya bluwau——
quoted by Riamanuja in SribhGud. 4,
2 fathopdsinas lathaiva - PrEpRol—ibI

3 ihid. /\ K»ndﬂ‘a Sanskr,, D\
2 >'&° c"’ Y

R
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The mind (buddhi, citta and manas) is to be turned
away from sense-objects in order that it may be turned
toward the Supreme Person, not in order that its function
may be totally suppressed. Vispupurana, 6. 7, as we
have it and evidently as Ramanuja had it, is the product
of several writers—representatives of different schools
of thought.! Herein, it is first stated that the object
in dhdrapd is to be Vignu in all his splendour—Visnu
as the Supreme Person, and. that such a being continues
to be the object in dhyana. Later, it is stated that
meditation on Visnu is to become more and more
abstract until the yogin is concentrated on a one-
limbed Visnu, and finally until a completely objectless
state Is attained—a state of absolute oneness.? Rama-
nuja makes no direct comment on this Advaitic turn of
the Vispupurdna text, but that he is aware of it is shown
by the fact that in discussing the text he emphasizes
that the object of meditation and the final end to be
attained through meditation is only Brahman with
attributes (saguna):

paravidyasu sarvisu sagunameva brahmopasyam phalam
catkaripameva. . . 3

! See Van Buitenen, ‘ The Subhaéraya Prakarana (Vignu-
purana, 6. 7) and the Meaning of Bhavana®, The Adyar Library
Bulletin (Madras: Adyar Library and Research Centre, May
1955), XIX. 1-2, p. 3f

- 21 rely on: Vishnupuranam, ed. by Manmatha Nath Dutt
(Calcutta: H.C. Dass, 1896); and The Visnu Purdna, tr. with
notes by H. H. Wilson (London: Triitbner & Co., 1870), Vol. 5.

3 Sribkigya, 1. 1. 1; text, p. 83.
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‘That which is to be meditated upon in all of the
higher meditations is only Brahman possessed
of attributes, and the same is the fruit in all the
meditations,

So far, it has been shown that through the dharana-
stage Ramainuja’s Yoga is basically the same as
Patafijali’s, with the important exception that, in order
to make the manas one-pointed, the Supreme Person
only is to be its object. It has also been shown that one
reason why the Supreme Person is to be the object
in dharand is that, in what follows dharapd, Ramanuja’s
Yoga radically differs from Pataiijali’s.

When the manas has been purified and controlled
by its ‘ contact ’ with the Supreme Person, it perceives
the atman as it is in itself. The diman shines before the
manas in the light of knowledge:

mivatasthatayd miscala-saprabha-dipavan nivrtta-saka-
letara-manovyttitaya  nifcalo  jAdnaprabha  Gtmd
tisthati 1 *

By the fact of the activity of the manas having
altogether ceased, the atman stands motionless
in the light ‘of knowledge like a lamp shining
without flicker by the fact of standing in a wind-
less place.
Riamanuja states only that the afman is perceived
by the manas:

-

yoge tmand—manasi Gimanam pasyan. . .2

L Gilabhasya, 6. 19. 2 ibid., 6. 20.
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In Yoga, he sees the atman with the dtman, i.e.
with the manas.

But it would seem that we must understand that the
diman perceives itself through the instrumentality of the
manas; that the state of dtmadarfana is one of self-con-
sciousness. We have seen that the dtman mistakes itself
for what is not itself due to the fact that the manas
is contaminated by the after-effects of past karma and
that it is agitated by sense-objects—the @tman’s capacity
to know is limited through the instrumentality of the
manas.) Therefore, we must infer that, when the
impurities of the manas have been removed and it is
calmed (by means of Karmrayoga and Dhyanayoga), the
atman sees itself in the light of its own unlimited knowl-
edge. The atman is the knower (jAdir), not the manas.?
However this may be, the important point .to
note about atmadarsana is that the dtman is perceived
not only as distinct from prakriz, but also as fesa to the
Supreme Person. The dtman is seen as ensouled by

and ruled by the Highest Brahman: |

evambhiito  dhyanayogam  kurvan  brakmabhiiyéya
kalpate—brakmabhivaya kalpgte, sarvabandha-vinir-
mukto yathdvasthitam atmanam anubhavati

brahmabhitah—avirbhataparicchinna - jhanaikékara -
macchesataika-svabhdvatma-svoriipah, itas  tvanyam
prakrtim viddhn me param iti b svasesatokta, prasannat-
ma—klefa-karmadibhir akalusasvaripo madyyatiriktam

1 See Part II, chapter II,
2 See Part I, chapter 1.
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na kamcana bhita-viSesam prati Socati, na kimcana
kanksatr, apitu madyyatirikiesu sarvesu  bhittesu
anddaranivatdyam samo nikhilam vastujatam  trpa-
van-manyamano madbhaktim labhate param—mayt
sarveSvare  nikhilajagad-udaya-vibhava-layalile . . .
atyartha-priyanubhavaripam bhaktim labhate v 1

Performing Dhyanayoga in_this way, he is fit

"to become Brahman, i.e. lhie is fit for the state
of Brahman  freed from all bonds, he experiences
the dtman as it is in itself. Having become
Brahman, i.e. the essential nature of the dtman
as having the one essential characteristic of
being Sesa to Me and being of the sole form of
unlimited knowledge that had been manifested
—for the being a sesa was stated in, ° But
know My other nature, higher than that. . .’—
the diman serene, i.e. the essential nature un-
sullied by acts of pain, etc., he has no grief
toward any being other than Me; nor does he
long for anything. Alike toward all beings
in his indifference, except towards Me, not
caring a straw for any being or thing, he attains
the higher- bhakii to Me, i.e. he obtains bhakti
which has the form of experience of intense
love toward Me, the Lord of all, whose sport
it of the form of the origin, manifestation
~and destruction of the entire universe. . .

| Gitabhdgya, 18. 53 end; 18. 54.
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The fact that the individual d&tman 1s Sesa o the
Supreme Atman informs Ramanuja’s entire Means to
Release. We have seen thal knowing this fact is the
basis for Karmaycga. Now we see that the realiza-
tion of this fact is the link between dhdrapd and dhyéna
in Yoga. A vision of the individual diman as Sesa
gives rise to higher devotion (parabhakii) toward the
Supreme Person (the ‘lower’ devotion being that ex-
pressed in Karmayoga and Dhyinayoga) and such
devotion gives rise to meditation on this Person.

Ramanuja distinguishes four stages of maturity
in the vision of the dtman: (1) after having seen the
atman as distinct from prakrti, one sees that all indi-
vidual souls have the same essential nature as one’s
own, i. e. that individual souls are all alike when viewed
distinct from prakrti; he sees that to know one atman
is to know all atman.  This understanding is called
‘sarvatra samadarsana’, ‘seeing sameness everywhere .
(2) One who perceives this will further see the sameness
or equality (sdmpam) of individual dtman and Supreme
Atman:

lato *pr vipdka-dasapanno mama sadharmyam updgatah

. . Sarvasyatmavastuno vidhila-punyapipasya svari-
pendvasthitasya  matsdmyam  pasyan . . . tasya
svatma-svardpam pasyato’ham tats@myan na pranasyami
nadarSanam upayami, mamapi mam pasyato matsam-
Y4t svatmdnam maisamam avalokayan sada darfanam
upayams 112

1 Gitabhasya, 6. 29. ?ibid., 6. 30,
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Then, having attained an even (greater) state -
of maturity, having attained the sameness of
nature to Me. .. he sees the equality of all
gtma-nature with Me when it is viewed in its
essential nature free from good and evil (karma);
... To him who sees the nature of his own
atman, I am not lost, i.e. I do not disappear
from (his) sight; for My nature is the same as
his. And because he who sees Me is identical
with Me, he who looks upon his own self as
identical with Me, does not disappear from My
sight.
The yogin who sees the diman inevitably sees the
Lord as well, and having seen Him, the Lord remains
ever before his vision. (3) Such a vision matures into
seeing the Lord as abiding everywhere at all times.
Whether one is in deep meditation or engaged in
activity, he sees nothing but the Lord where previously
he had perceived the differences of the material world.?
.(4) The most mature stage of the vision is attained when
one, knowing the sameness of all souls and their dis-
tinctness from prakrti, comes to complete indifference
to the joys and sorrows which afflict material bodies.2
The last two stages appear to be, in inverse order, the
practical application of the first two. I do not see
that Raminuja integrates these stages of maturity
with the rest of his 'Yoga. He does not associate
the fact that the yogin who sees his d@tman also sees the

! Gitabhasya, 6. 31. 2 ibid., 6. 32.
8
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Supreme Atman with the fact that the yogin sees the
dtman as Sesa; and he does not indicate what the func-
tion of these stages of vision is in his continuity of yog1c
discipline.

Riminuja gives every indication (and none to
the contrary) that @tmadarsana is the direct result of
dharana. 1 do not see why Raminuja would differ
from Patafijali on this point. It is possible that atma-
darfana should be considered comparable to Pataii-
jali’s samadhi. To my knowledge, Rimanuja makes
only one comment on samddhi and this purely inci-
dental to a discussion of whether it is the dtmar or
prakrii that is the agent in action:

buddheh  kartrtve - moksa-sadhanabhiita-samadhavapi
saiva kartri. syat | sa ca samadhih prakrier anyo-
*smityevamripal; na ca prak_rtef anyo ’smitt praky-
tif samddhatum alam 1 ato ’py dtmaiva karéd it

If the buddhi were the agent, it would be so
even-in samadhi which is the means to release.
And that samadhi has the form, ¢ I am other than
pmkrtz ; and prakrii cannot form the conception,
‘I am other than prakrti’. Therefore, only the
) atman is the agent. \
This statement does support an understandmg of
atmadarsana as samddhi. However, if we conclude that
dtmadarsana is comparable to samadhi, we must reconcile
thls _conclusion with the fact that the. dhyina which

L Sribhdsya, 2. 3. 38.
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follows dtmadarsana in Ramanuja’s Yoga is identified
with Patafijali’s Yoga and therefore, would presumably
follow upon dhdrana; with the fact that Ramanuja says
nothing of a dhydna which would follow upon dhérana
and precede dtmadarsana; and with the fact that
Ramanuja allows for kaivalya (the goal of Pataiijali’s
Yoga) but does not consider that atmadarsana is this
kaitvalya. If we conclude that dimadarsana is samddhi,
then we must conclude that Ramanuja’s dhyane is a
meditation above and beyond the ordinary eight-stage
yoga. We shall raise the question again in our discus-
sion of kaivalya, but this is more intelligently discussed
after we have examined the higher meditation
(paravidya).
B. Parandya

‘That Supreme Person who is the Highest

Brahman is to be otbained only by devotion

which has the form of meditation which seeks

no other object, is incessant, extremely dear and

has reached a state of most vivid perceptign . . .’

A vision of the individual atman as distinct from

prakrti and as Sesa to the Supreme Person gives rise to
the higher devotion:

_yatamanaskah \ tato ’nabhisamhita-phalena madara-
dhana-ripenanuusthitena  karmand  siddhendtma-
dhyanena nivritavidyadi-sarvatirodhane macchesataika-
svariipe  pratyagdimant saksatkrte sati mayi para
bhaktik svayam evotpadyate 1\

! Gitabhasya, 12. 11.
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With the manas controlled, when one has direct
vision of the individual dtman the essential nature
of which is only as $esa to Me, all obstacles like
avidyd having been removed by atma-medita-
tion which is effected by karman performed
as worship of Me without attachment for the
fruit, the higher devotion toward Me is pro-
duced just of itself (naturally).
And, the higher devotion gives rise to the higher
meditation, meditation on the Supreme Person. In
dtmadarfana the yogin realizes that he is essentially
dependent upon the Supreme Person, the Inner Ruler;
that this Person is worthy of devotion; indeed, that
this Person is the highest goal to be attained and the
only means by which to attain. Realizing all this,
he can do no other than turn his manas entirely toward
this Supreme Person:

vasudeva-Sesataikaraso’ham  tadayatia-svariipasthiti-
pravritisca, sa  casamkhyeyail  kalyana-gunaganaih
o baratara it jidnavén bhitvd vdsudeva eva mama
pamma-ﬁmpyam prapakam ca anyadapz _yanmanora-
thavarti sa eva mama taisarvam iti mam prapad-
_yate—mam updste.! *

Having become a man of knowledge thinking,
‘I am of the one essence of being a fesa to Viasu-
deva (the Supreme Person), and my actions,
maintenance and essential nature depend on

1 Gitabkagya, 7. 19.
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" Him—He is most supreme by His countless

auspicious attributes’; then, he resorts to Me,

1.e. he meditates on Me thinking, °Viasudeva

alone is my highest goal and means; wha.tso—

ever abides in the heart, He is all that to me °.

Meditation (dhyana, upasana) is to have the form of

remembrance (smyéf), reflection on the qualities of

the Supreme Person, a continuous stream of thought

directed. toward the Lord; it is being ¢ Me-minded, Mv
bhakie® (manmand bhava mad-bhakiah)t:

vedana-dhyanopasanidi-sabdavacyam  dariana-sama-
nakaram smytisamtinam atyarthaprivam tha manmand
bhaveti vidhiyate 12

Here, ‘Be Me-minded >, denotes what is spoken
by words such as vedana, dhyéna and updsana,
~intense love, continuous remembrance whzch
has a form similar to direct vision. '

manmand bhava—mayi sarvesvaresvare nikhilaheya-
pratyanika-kalyanaikatane - sarvajie  satya-samkalpe
mkhila-jagadekakarane parasmin brakmani purusot-
tame . . . tatladhdrdvad avicchedena nivistamand bhava \3

Let thy manas be ceaselessly fixed, like the con-
tinuous flow of oil, on Me, the Lord of the lord
of all, the sole abode of auspicious qualities,
completely without imperfections, all-knowing,

! Bhagavadgitd, 18. 65.
* Gitabhdsya, 18. G5,
3 ibid., 9.34,
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~ whose will is true, the sole cause of the entire

universe, the Supreme Brahman, the Supreme

- - Person. . . ' : '

This meditation should be in accordance with one
of several such meditations (vidyd-s) prescribed in the
Vedanta-texts. The most important of these are
the sadvidya, bhimavidyd, daharavidys, upakosalavidya,
Sandilyavidya, vaisvanaravidyd, énandamayavidyé, = and
aksaravidya.) Each of these meditations describes
Brahman in a particular mode, i.e. emphasizing certain
of His attributes. For instance, in the daharavidya
one is to meditate on Brahman as the small (dakara)
space or ether (@kasa) dwelling in the heart, possessing
such characteristics as containing within it all that is
in this world and all that is not, all desires, and being
free from evil (apahatapapman),free from old age(vijarak),
free from death (vimrtyuh), free from sorrow (visokak),
free from hunger (vijighatsak), free from thirst (apipasak),
and being one whose desire and will are ever.realized.?
All of these meditations have as their objects a Brahman
qualified by attributes (saguna Brahman):

paravidydsu sarvasu sagunameva brakmopasyam,
phalam caikaripameva . . 3

1 Sribhisya, 3. 3. 56 ; Ghandogya Upanisad, 6. 2. 14 7.148. 14,
4. 10; Brhadaranyaka Upanisad, 5. 4-5; Chandogya Upanisad, 5. 11 ff;
Taiitiriya ' Upanisad, 2. 5 f; Mundaka Upanisad, 1, respectively.

® Chandogya Upanisad, 8. 1. 2-3, 5—satyakamah, satya-samkalpah—
literally, ¢ whose desire is true’, ¢ whose will is true’; see Sri‘blzci,rya,
'1.1.12; 3,3, 38; 3. 3. 42 f; 4. 4. 5,

8 Sribhdsya, 1. 1. 1; text p. 83,
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~‘That which is to be meditated on in all of the
paravidyd-s is only Brahman possessing qualities,
and the fruit is of that one form only.

Ramiénuja interprets Chandogya Upanisad 6. 2. 1,
the chieftext (mahavikya) of the Advaitin, as a meditation
(the sadvidya). Meditation on ‘that which is” (saf)
suggests that the ‘object of meditation is without attri-
butes’ (nirgupa); and, in fact, there is no enumeration
of attributes in this text as is the case in the daharavidya.
Nevertheless, Ramanuja says attributes are to be as-
sumed on the basis of other texts—for instance, in
6. 2. 3 of the same Upanisad, it is said that the entire

creation proceeds from Sat. : ‘
As has been explained by the competent early
dcarya-s in their commentaries, the object of
worshipful meditation in the so-called sadvidya
tat tvam asi is Brahman as qualified by qualities.
.. all beautiful qualities are inherent in His
proper form, so that in the sadvidyd too He is
actually worshipped as being distinguished by
all the beautiful qualities inherent in His pro-
per_ form: therefore in the sadvidy@, too, the
end to be attained is the qualified Brahman. . .1
The devotee need practise only one of these medi-
tations—each is sufficient in itself to effect the desired
result-and the practice of more than one will not effect
a better result. In the performance of karmas witk a
view to obtaining wealth, progeny, a heavenly abode,

1 Van Buitenen, Veddrthasamgroha, 88, p. 246,
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etc. the greater the abundance of acts performed, the
greater the reward. But-this is not so with regard to
meditation on Brahman. There arc no degrees of
the attainment of Brahman.. -

sarvasam hi  brahma-vidyanam  anavadhikdtisaya-
nanda—bmlzmdnublzamfz phalam avisistam Sriiyate.

. brahmanubhavah ekaya vzq’yaydvapyaia cet kim
a;gya_yetz |1

For of all these meditations on Brahman,
scripture states the non-difference of the fruit
which is the experience of Brahman as boundless,.
absolute bliss. . . if the experience of Brahman
is obtained by one vidyd, of what use are others?
There is one significani qualification to this con-
clusion—there are certain qualities of Brahman without
which He is not properly understood——these must be
inciuded in every meditation in addition to those
specified in the particular vidyd chosen.
Those other qualities which are ‘equal to the
things’, ie. which are attributes determining
the essential character of the thing, and there-
fore necessarily entering into the idea of the
thing, must be included in all meditations, no
less than the thing itself.®
These qualities are satya (true being), jiidna (knowledge)
dnanda (bliss), amalatva (purity), and anantatva (infinity) .

1 Sribkasya, 3. 3. 57.
?1ibid., 3. 3. 13; Thibaut, p. 638,
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.. 1n order that a true notion may be formed
of Brahman as the object of meditation, such
qualities as true being, bliss, and so on, have
to be included in all meditations on Brahman.
Such additional qualities, on the other hand, as
e.g. compassion, which indeed canmnot exist
apart from the subject to which they belong,
but are not necessary elements of the idea of
Brahman, are to be included in those meditations
only where they are specially mentioned. .
Meditation in accordance with one of the vidyd-sis

. to berepeated again and again, daily,until death.?

The meaning of Scripture is fulfilled. only by

repeated acts of knowledge ‘on account of

teaching’, i.e. becausz the teaching of Scrip-

ture is conveyed by means of the term ¢ knowing’

(vedana), which is synonymous with meditating

(dhydna, updsana). .. Now dhyai means to think

of something not in the way of mere represen-

tation (smrti), but in the way of continued

" representation. And updshas the same meaning.?

‘Meditation on Brahman performed only once is of

no significance, for meditation does not itself result

in the attainment of Brahman. Its purpose is just to

be a means of expressing devotion toward the Supreme

Person and of generating ever more intense devotion.

! ibid.
Zibid, 4. 1. 1; 4. 1. 12,

3 ibid., 4. 1. 1; Thibaut, pp. 715-16.
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The vision which results therefrom is not an actual
vision of the Lord but an intense imagination’ of the
Lord like unto direct vision by its clearness. Devo-
‘tion leads to meditation and holding the Lord ever
before the manas in meditation intensifies devotion,
the mental vision of the Lord becoming ever more
vivid until the meditation itself is as dear to the devotee
as is the object of that meditation. In this sense we
may say that meditation is an end in itself as well as a
means—>bhakii is a'kind of knowledge which not only
results in pleasure but is pleasure itself.! The Bakti-
yogin’s absolute devotion pleases the Lord such that
the Lord leads him to Himself —indeed, He is compelled
to take him to Himself.

nityasah mdam udyoga-prabhrti satatam;sawakdlam
ananya-cetd  yah  smarati—atyartha-matpriyatvena
matsmytyé ving dtmadhdranam alabhamano nirati-
Saya-privam smrtim yak karoti; tasya nityayukiaspa—
nityayogam kanksamanasya yogino’ham sulabhah—
ahameva  prapyah, na madbhdva  aisvaryadikah,
suprapasca—tiadviyogam asahaméano’hameva tam vrne\
matpraptyanugunopasana-vipakam tadvirodhi-nira-
sanam  atyartha-matpriyatvadikam cahameva dadi-
mify arthah 1 2

He who remembers constantly, ever since begin-
ning efforts toward Me, with thoughts all the
time on no other object—he who, being unable

! Van Buitenen, Vedartlmsamgraﬁa, op. cit., 141, p. 296,
* Gitabhasya, 8. 14, ‘
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to support atman except by remembrance of
Me with intense love toward Me, performs
remembrance which is extremely dear—for
this ever disciplined one, the yogin who desires
eternal union, I am easy to obtain in that I
alone am to be obtained, not a mode of Me like
aisvarya,’ etc; and easy to obtain (in that) being
unable to bear separation from that one, I
Myself choose him; I Myself give the fruition
of the meditation adopted in order to obtain
Me, remove the obstacles to that (medltatlon)
and give the intense love for Me, etc.
When his prarabdha karman® is-exhausted the Bhaktiyogin
obtains the Lord Himself, enjoying Him directly. In
Yoga, he enjoys the Lord with the manas; in release
he will enjoy Him with the eyes:

svaritpatal svabhdvatasca yo’ham, gunato vibhiitito’pi
yavamscaham, tam mam  evamripaya bhakiya
tattvato ’bhijanati mam tattvato jiidtva tadanantaram—
tattvajfiananantaram  tato bhaktito mam vifate—
pravisati | tattvatah  svardpa-svabhavaguna-vibhiti-
darsanotiarakala-bhavinyg  anavadhikatisaya-bhakiya
mam prapnotity arthalk 1®

! “ wealth >—one of the goals which may be obtained by
Bhaktiyoga.

? That karman which had already begun to have its effect
when the Lord was propitiated—once the Lord has willed the
reward or punishment for an act, this reward or punishment
must be experienced by the embodied soul.

3 Gitabhasya, 18. 55,
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By bhakti of this kind he comes to know Me in
" very truth, who I am in essential nature and
essential character, and what I am in manifested
attributes; knowing Me, in very truth, im-
mediately, i.e. immediately after knolwedge of
the truth, by this, i.e. by bkak#i, he enters into
Me; he obtains Me by boundless and absolute

 bhakt which at a future time becomes darfana
of My essential nature, essential character and
manifested attributes.

What is stated here fully supports the conclusions
which we have reached in earlier chapters. Rimanuja’s
Yoga, like Patafijali’s, aims at the suppression of normal
consciousness—the cessation of the functioning of the
mental faculties with regard to objects of sense; but it
does not aim at the suppression of all states of conscious-
ness—an objectless state in which the yogin ° experi-
ences > pure Being, whether it be @tman or the absolute
oneness of Brahman. In Riméanuja’s Yoga, the mental
faculties continue to function and with intensity, not
toward sense-objects but toward the Supreme Person.
The dhyana or Yoga serves only as a technique by which
to generate devotion; it does not result in any kind of
direct experience—rather, its result is entirely subjective.
As one might expect, Ramanuja says nothing of samadhi,
the eighth stage of Patafijali’s Yoga, at least with respect-
to 4he result of dhyana. The Bhaktiyogin never goes
beyond dhydna. Another matter on which Ramanuja
has no comment is siddhi, the ‘ miraculous or magical
power ’ which is said to accrue to the yogin in the early
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stages of samadhi.* There is nothing ‘ magical > what-
soever about Ramanuja’s Yoga—it is simply a technique
by which to discipline the mind in devotion. In fact,
there is very little of the ‘mystical’ in Rimanuja’s
Yoga. As stated, the darfana which follows from
dhyana is purely subjective; Yoga does not give knowledge
of the Supreme Person, nor does it result directly in
¢ union ” with the Divine.

Ramanuja’s central concern is to indicate the
means to the release which is the attainment of Brahman,
but he does allow for a kaivalya. There are in fact
three goals which may be attained through Bhaktiyoga:
(1) aisvarya—lordship or power, especially with reference
to material wealth (artha); (2) kaivalya—isolation or
detachment, the state of enjoying atman alone as distinct
from prakrti; (3) bhagavin—the Lord, the Supreme
Person. We are not concerned here with him who seeks
aisvarya (aiSvaryarthin) since he does not aspire to release
and indeed, does not obtain release.2 He who seeks
kaivalya (kaivalydrthin) is: :

Jtasub—prakyti-viyukiaima-svarapdvapticchul,®

He who desires the obtaining of the essential
nature of the diman distinct from prakrit; .
He who seeks to obtain the Lord is the jAdnin, * the wise
one’, ‘he who possesses knowledge’>. The jfanin is:

-

1 See Eliade, Zoga, op. cit., p. 85f.
¢ Gitabhagya, 8. 16.
% ibid., 7. 16.
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bhagavacchesataika-rasatma-svaripavit, prakriiviyukta-
‘kevaldtmany  aparyavasyan  bhagavantam  prepsub
bhagavantam eva parama-prapyam manvinal !

He who, knowing the essential nature of the
dtman to consist of the one essence of being
fesa to the Lord, not stopping in dfman alone
distinct from prakrti, desires to obtain the Lord,
thinking that the Lord only is the supreme
~object to be obtained.

These definitions of the kaivalyarthin and jianin
seem to indicate that he who seeks kaivalya stops with
the attainment of atmadarsana, while he who seeks to
obtain the Lord goes on to the higher meditation
(paravidya). 1If this is the case, the fact supports the
idea that dtmadarfana is to be taken as comparable to
Patafijali’s samadhi. And, it perhaps indicates why
Riminuja does not integrate his four stages of maturity
in dtmadarsana with the vision of the dtman as Sesa.
However, as stated above, Ramanuja does not associate
kaivalya with atmadarsana. He deals with kaivalya in
commenting on the second six chapters of the Bhagavad-
gita, which chapters he says deal with the higher medi-
tation of Bhaktiyoga.. Following his definition of the
three kinds of seekers, he says, ° All these meditate
on Me only’ (sarva evaite mamevopasate).2 Upas is
uwsed by Rimanuja only with reference to the higher
meéditation. ‘In Gitabhasya, 8. 8 he- states, °The

! Gitabhasya, 7. 16.
% ibid., 7. 18.
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different modes of updsana for the three are now stated ’
(trayapam updsana-prakarabhedam vaktum upakramate). In
Gitabhasya 8. 11 he says, * Now the mode of remembering
for one who seeks kaivalye is stated * (atha kaivalyarthinam

smarana-prakdram aha) and in describing that mode of
remembering he says:

yogakhyam dhdranam asthitak . . . mam anusmaran. . .
matsamanakaram apunargoritim dtmanam prapnoti 11

Established in dharana called Yoga, remembering

Me, he obtains the atman which has a form similar

to My own and does not return.
Here he explicitly states that he who seeks kaivalya
engages in the higher meditation and does so following
dharana. Thus, we must conclude that dimadarfana
is not kaivalya; however, we cannot thereby come to
any firm conclusion as to dtmadarfana and samdadhi.
In any case, atmadarsana is a state quite different from
Patafijali’s samddhi, both by the fact that Ramanuja’s
view of the nature of the dtman differs from Pataiijali’s
and by the fact that a vision of dtman distinct from
prakyti is not achieved beyond the functioning of the
mental faculties. In dtmadarsana the dtman is not only
conscious of itself but also of the Supreme Atman, and
it is conscious through the instrumentality of manas.
That Ramanuja affirms that the seeker of kaivalya as
well as he who seeks to obtain the Supreme Person must
engage in the higher medication on the Supreme

1 ibid., 8. 12-13,
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Person is only to be expected. He states again and
again, and in various ways, that attaining any. goal
is due only to devotion—propitiation of the Supreme
Person; it is not the direct result of Yoga.

Unlike the aifvaryarthin, he who seeks £kaivalya
gets release:

_ya evam aksaram upésate le’pi mam prapnuvanty eva—
matsamanakaram asamsdrinam atmanam prépnuvanty
evely arthal |1

Those who meditate on the aksara® thus, they
also obtain only Me—i.e. they obtain the
gtman as having a form similar to Mine, free
from samsara.
That the kaivalyarthin gets release, i.e. obtains Brahman,
is based on the fact that he has Brahman as his object,
both in dhdrapi and in dhyina:

atma-yathatmyavideh paramapurusa-nisthasya ca . . .
sa endn brahma gamayatiti . . . brahmaprapti-vacanad
" acid-viyuktam Gtmavastu brahmatmakataya brakma-
Sesataika-rasamity anusamdheyam, tatkratu-nydydcca® |

The passage, ¢ He conducts these to Brahman °,
since it means Brahman is obtained, applies to
both the knower of the real nature of the atman
and the one devoted to the Supreme Person,

1 Gitabhdsya, 12. 3-5. :

2 literally, ¢ unmanifest '—defined here as dtman distinct from

prakyii. :
* Gitabhasya, 8. 22.
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since dtma-nature as separate from prakyti is to
be reflected upon as, in essence, dependent
upon Brahman since it has Brahman as its
giman; and according to (the principle of)
tat-kratu-nydya.

On this point the Vedantasara is most clear and concise :

ubhaye’ pi ki paripiirnam brahmopasate mukha-bhedena—
svatma-Sarirakam brahma kecana bmhmatmakam SUat-
manam ifara iti 1 2

For both meditate on the complete Brahman by
different facets—the one on Brahman whose body
is his own atman, the other on his own atman
ensoculed by Brahman.

- Although the kaivalyarthin gets release and, in the
sense noted, obtains Brahman, the jfidnin is a far superior
jrogiil He is more disciplined than all yogin-s, compar-
ing to the aisvaryarthin and kaivalydrthin as Mount Meru'
to a gram of mustard seed.?

matjmyatvatzre/cenanan_ya—dhamna-svabhavataya mad-~
gatendntaratmani—manasé,  Sraddhdvan—atyartha-
matpriyatvena ksanamatra-vislesasahatayd matprapti-
 pravrttau tvardvan yo mdam bhajate . . . sevate upista

L I‘ he pr1nc1ple is that the hkc effort begets a likc result,
Jhanin medltatc on Brahman, both obtain Brahman.

? Vedantasara of Bhagavad Ramanuja, ed. by Pandit V. Krishna-
macharya, tr, by M. B. Narasimha Ayyangar, the Adyar Library
Series 83, 4. 3. 14.

8 Gitgbhasya, 6. 47.

Q
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ityarthah |\ sa me yuktatamo matah. sa sarvebhyah
Sresthatamah 1! ‘
... with the d¢man i.e. the manas gone to Me by
the fact that his essential character is like no
other due to his overflowing love for Me—with
faith, i.e. with haste determined to obtain Me
due to being unable to bear separation even for
an instant in his intense love for Me—he who
worships Me, i.c. serves Me, meditates on Me,
he is considered by Me to be the most disciplined
—he is the best above all others.
His bhakti is exclusive, one-pointed and constant—
‘ The Yoga to Me of others lasts only until their desires
are obtained ’;? for them Brahman is only a means.?
The aifvaryarthin and the kaivalyarthin are dear to the
Supreme by the fact that He is dear to them, but the
Jhdnin is dear beyond all measure since his devotion is
supreme.
sarva evaile mamevopdsata ity uddrdh—uadanyah |
ye matto yatkimcidapi  grhnanti, fte ki mama
sarvasva-dayinah |\ jAani  tv@tmaiva me matam—
laddyatta-dharapo’ hamiti  manye kasmadevam
Jasmidayam  maya  vindimadharandsambhdvanaya
mamevanullamam  prapyamasthitah; atastena ving
mamapy atmadhGranam na sambhavati | tato mamatma
ki sap vt ’
"\ Gitabhaspa, 6. 47.
2 ibid. 7. 17; sarayostu yavatsvabhilasitaprapri maya yogal.

3 ibid., 7. 17.
4ibid., 7. 18; see also 12. 20.
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All these meditate on Me only—thus they are
noble i.e. generous; when they accept any
little gift from Me, they are very generous to
Me; but the jianin I consider to be My very
self, i.e. I hold that I am dependent upon him;
how can this be?—since, lacking in support of
atman without Me, he is fixed on Me only as his
highest goal; without hiin I Myself lack support
of atman—ior, by this he is My atman.
Since Brahman is a superior object to géman and since
He is more favourable toward those who seek only to
obtain Him, the way of the jianin is quick and easy,
while. the toil of the kaivalyarthin is great.!

anantaram  Gtmaprapti-sidhanabhiitad  atmopasanat
bhaktirapasya  bhagavad-upasanasya  svasadhyanis-
padane Saighryat susukhopidanatvdcca Sraisthyam . . .
bhagavad-upasanasya prapya-bhitopasya-Sraisthyat
Sraisthyam . . .2

The superiority of meditation on Bhagavin
which has the form of bkakti to meditation on the
atman which is the means to obtain the diman
immediately, with respect to accomplishing one’s
goal, since it is quicker and it is easier. to perform
... (is now stated) the superiority of the medi-
tation on Bhagavan is due to the superiority of
the object of meditation which js to be obtained.

1 jbid., 12. 2, 6-7, 12. 3-5,
2 jbid., 12, Introduction.
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Ramanuja does not explicitly make the point, but
implicit in his statements is the fact that, due to the
superiority of his object, the jAgnin’s attainment is also
superior, i.e. more blissful. The Kaivalyarthin enjoys
dtman as ensouled by the Supreme, but the jiignin enjoys
the Supreme Himself.

While Riamanuja allows for kaivalya, his discussion
of the matter is very brief; and one suspects that he
admits £aivalya not simply because scriptue says that
one who obtains the atman distinct from prakrti gets
release, but also because of the prestige of a Yoga, the
goal of which is kaivalya. Even at that, he admits it
only on his own terms—his view of kaivalya radically
differs from that of Patafijali. Kuaévalya is to be obtained
only by the grace of the Supreme Person and only
when the Supreme Person is pleased by the kaivalyarthin’s
devotion to Him—-—lcaz’z)alya isnot the directresult of Yoga.
Nor does it result in Yoga—kaivalya is enjoyed only
after the death of the body. The only result in Yoga
is devotion, whether one practises Yoga with a view
to enjoying his own self or with a view to enjoying the
Supreme Person. Further, kaivalya is a state of isola-
tion only in the sense that it is an experience of
atman as distinct from (isolated from) prakrii. It is not
an objectless state—the aiman in kaivalya is a knower,
conscious of itself and conscious of the Suprcme Person
who ensouls it. -



SUMMARY AND CONCLUSION

I BEGIN the conclusion as I began the first chapter,
emphasizing the fact that Ramanuja defines the Means
to Release and the nature and function of Patafijalian-
type Yoga within this Means strictly in terms of dog-
matic theology, and dogmatic theology based only on
scripture, as interpreted by him. The fact bears
emphais because: .

(1) Ramianuja so rigorously applies dogma in
defining practice and makes a point of the fact that
he is doing s0;

(2) in a system of doctrine and practice which
includes a Patafijalian-type Yoga, it is possible that
doctrine will be defined on the basis of practice, namely,
yogic experience, rather than practice (Yoga) on the
basis of doctrine; and

(3) defining practice strictly in accordance with
dogma is the means by which Ramanuja finds it pos-
sible to rely on a Pataiijalian-type Yoga and yet avoid
what he considers to be its pitfalls.

Ramanuja affirms that dogma defines practice in
three ways which bear on our concern:

(1) He affirms that scripture is the source of
knowledge of Brahman and yogic perception is not.
In fact, he affirms that yogic perception is not at all
a source of knowledge; rather, it is simply a vivid
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imagination of an object due to intense concentration
upon that object.

(2) He affirms that gaining right knowledge of
the natue of the real—right theological orientation—
from scripture is fundamental to the pursuit of release.

(3) He rejects the Yoga School’s view of the nature
of the soul and of the Lord (Ifrara). This is the one
and only direct comment which Ramanuja makes on
the Yoga School; yet it is sufficient to indicate that
Ramanuja will structure Patafijalian-type Yoga strictly
in terms of his theistic doctrine; for he says, * The nature
of the meditation in which the Yoga consists is deter-
mined by the nature of the object of meditation. . ..

Defining religious practice in. terms of dogmatic
theology means that, in the final analysis, the Means
to Release as well as the end to be obtained in release
is Brahman, the Supreme Person. Brahman manifests
the material universe and individual souls out of Him-
self, preserves and withdraws the same, and stands to
them as Soul, Inner Ruler, Sesin. It is by His will
that souls are bound in samsare and so by His will that
they are released. But Brahman is neither capricious
nor completely determinative-——He releases only those
souls who are exclusively and constantly devoted to
~Himself and that some souls are devoted and some are
not is determined solely by their own will. Therefore,
Rémanuja speaks of human devotion as well as divine
grace as the Means to Release. ‘The pature of the
Means to Release is determined primarily on the basis
of the doctrine that the individual soul and the Supreme



SUMMARY AND CONGCLUSION 135

Person are related as Sesa and Sesin. By the fact that
this is the relationship between the soul and the Supreme
Person, devotion is the means to release—devotion is
the Supreme Person’s demand and it is the individual
soul’s natural response; a vision of one’s own self gives
rise to devotion to the Supreme Self; objectification of
the Supreme Person in dhgrani leads to the control of
the mental faculties; and, performance of Vedic karmas
.purifies the manas of the after-effects of past deeds.

. That which gives rise to the highest devotion is
Yoga. Scripture states that the knowledge of Brahman
which results in the attainment of Brahman (which is
release) has the form of meditation, and meditation
(dhy@na) is the meditation of a Pataiijalian-type Yoga.
Thus, Ramanuja prescribes Yoga and, in fact, makes it
the disciplinal core of the Means to Release. However,
this is not ‘ Patafijalian ’ Yoga as Patafijali defines it.
Patafijali’s Yoga must be defined and purposed in
terms of Ramanuja’s theistic doctrine. Its goal, context
and mentality, and technique must be determined in
accordance with the object of meditation—the end
to be obtained.

TuE GoaL

The goal of Yoga is not self-realization, not an
experience of absolute oneness or pure being, nor even
direct perception; rather, the goal is devotion. Theyre-
fore, yogic meditation (dhyéna) has the form of remem-
brance, and remembrance results in vivid imagination,
not actual vision. Actual vision is. mot required.
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‘One may also argue the other way around: he’ could
first define yogic meditation as remembrance, ' then
conclude that because it is remembrance it results in
vivid imagination only, remembrance being incapablé
of giving actual vision, and then affirm that devotion
and not self-realization, etc. is its goal. But, Rama-
nuja does not do this—he holds that Yoga is to be defined
in terms of dogma: because the individual soul and the
Supreme Person have such and such a nature, devotion
is the goal; and because devotion is the goal, the nature
of Yoga is such and such. The goal being devotion,
Ramanuja says nothing of the attainment of miracu-
lous powers (siddhi) by means of Yoga; and he says
nothing of samddhi. These elements have no place in
2 Yoga, the goal of which is to generate devotion.

CONTEXT AND MENTALITY -

The context and mentality of Yoga is one of reliance
-on the Supreme Person—one of worship. That which
prepares the mental faculties for Yoga and continues
from day to day.along with Yoga are acts of worship
toward the Supreme Person. Yoga is not to be prac-
tised in an ascetic, world-renouncing context. Re-
nouncing physical activity not only does not contribute
to the welfare of the soul, but may be utterly detri-
mental. The physical body and material objects are
givgn' by the Supreme Person as instruments by which
the soul may attain to release. The nature of bondage
is embodiedness in order that-the soul may, by means
of a body, come to worship the Supreme Person. . -
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The mentality of Yoga-practice is reliance on the
Supreme Person. The only object to be taken in
dharand and in dhyana is the Supreme Person. He only
is capable of controlling or purifying the manas which
in turn controls the senses. Patafijali admits Isvara,
but this [fvara is not the Supreme Person, the Inner
Ruler, Sesin. The mentality of Yoga is not one of
self-mastery. The senses and the mental faculties can-
not be controlled by self-effort—one who attempts such
is’doomed to failure and may severely limit his capacity
to pursue release. A certain amount of physical
renunciation is necessary in the practice of Yoga bit
this procceds only as far as discipline of the mental
functions, not to the complete renunciation of these
functions.

The context within which and the mentality with
which Yoga is to be performed points the yogin away
from self and toward the Supreme Person. The
essence of Karmayoga is the renunciation of all selfish
attachment to the fruit of action, one’s agency in action
and the action itself—the offering of all up to the
Supreme Person. In Yoga a vision of the self is
necessary, but only as propaedeutic to meditation on
the Supreme Person. Further, one does not get this
vision by focusing on the self, but by focusing on the
Supreme Person.. The context and mentality of Yoga
must. subserve one end only—devotion to the Supreme
Person. When one daily enters into Yoga, his mental
“set’ is one of worship; Yoga generates devotion, and
from Yoga he returns to worship. The daily activity
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of the mumuksu alternates between worship with the
outer organs and worship with the inner organs.

Ramanuja concedes that one may practise Yoga
with a kaivalya-mentality, but he keeps this kind of
self-secking strictly within the bounds of his theology
and considers that one who seeks the Supreme Person
only is vastly superior to one who seeks kaivalya. One
who seeks the self only cannot reach his goal except
by devotion to the Supreme Person; and when he
obtains his goal, he obtains it only in relation to the
Supreme Person. Rimanuja gives no consideration
whatsoever to a kaivalya of utter aloneness—the attain-
ment of such a state is not withn the realm of desire
or possibility.

TECHNIQUE

The purpose of the Yogic disciplines 1s citta-
sritinirodha only with respect to the functioning of the
mental faculties toward the objects of sense—only with
respect to normal consciousness. The manas, citta and
buddhi must be disciplined to serve the end of devotion,
but they cannot serve this end if their function i
completely suppressed: To the highest stage of Yoga
the manas continues to function as the instrument by
which thought is directed toward the Supreme Person.

The kind of moral and physical discipline required
by Ramanuja under the heading of © qualities of soul ’
(@tma-guna) is basically the same as that encompassed
by Patafijali’s yama and niyama. Wherein Ramanuja
significantly ‘differs from Patafijali with respect to
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this kind of discipline is in affirming that the attempt
to develop such ‘ qualities ’ is to be supplemented by the
performance of karman as worship of the Supreme
Person. Such disciplines are to be brought to perfec-
tion with the aid of divine grace—not by self-mastery.
Their perfection does not require an atmosphere of
action-renunciation—it does not require that one
take up the life of a sammpasin. In fact, they are per-
fected quickly and easily in the householder-state
wherein a multitude of acts are performed, when such
acts are performed as worship.

Rimanuja prescribes d@sana, pranayima and pratya-
héra without explicit or implicit alteration or criticism.
From this, we must conclude that he accepts them
basically as defined by Patafjali.

The specific purpose of dkarapé in Ramanuja’s
Yoga iz to bring the manas to one-pointedness in order
to entirely suppress the activity of the buddhi, citta, and
manas with respect to objects of sense. This being the
case, it is basically the same kind of discipline as Patafi-
jali’s dharand. The key difference between the two
lies in the fact that in Rimanuja’s dhdrané the object to
be taken in order to make the manas one-pointed is the
Supreme Person and He only, while in Patafijali’s
dhérana the object may be simply a sense-object or a
concept. Raminuja requires this, not only because
he considers that the manas, etc. can be brought under
control only by divine power, but also because he desires
to insure that the yogin’s orientation is always toward
an object which is personal and one which possesses
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such qualities as will give rise to devotion. In Patafi-
jali’s Yoga, the use of a concept or sense-object is meant
to make for abstraction and 15 used only as a means;
Ramaianuja’s prescription of the Supreme Person as the
object in dharand is meant to make for a personal rela-
tionship with the object and, while at this stage of
Yoga the object is used as a means, it is used as a means
because at a later slage it becomes the final end.
Ramanuja explicitly points out that meditation on
sense-objects or concepts is not conducive to the attain-
ment of the desired goal—it does not conduce to devo-
tion to a Supreme Person. In fact, he says concentra-
tion on sense-objects only gives rise to greater attach-
ment to these objects, and thereby hinders one from
controlling the mental faculties.

Though we cannot come to a firm conclusion in
the matter, it appears that Rimanuja holds that a
vision of the @tman is the immediate result of dhdrana.
If this is the case, Ramanuja’s psychology evidently
allows that one can have a direct vision of the self
without passing into deep trance of entasis. That
dimadarsana results from dharand is an aspect of Yoga
entirely peculiar to Ramanuja’s Yoga, but this may
be easily accounted for by reason of Raminuja’s
unique view of the nature of the self.

The salient features of Ramanuja’s dhydna bave
been adequately noted. In dkyina the mental facul-
ties are focused exclusively on the Supreme Person—
not with a view to making the object more and more
abstract until an objectless state is attained, but with
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a view to generating devotion towards the Supreme
Person. Dhyana is simply remembrance and its result
is an entirely subjectivé vision. Raminuja simply
omits samadhi—dlyana goes on and on resulting only
in ever greater devotion, ever more vivid imagination.

Ramanuja considers the practice of Yoga as essen-
tial to the attainment of release; nevertheless, Yoga is
only a ‘Sega’, something to be used in order to gain an
end entirely outside the grasp of yogic discipline. He
draws significantly on Patafijali’s Yoga but takes, as it
is, only what is useful and discards or radically rede-
fines the rest; further, he is most cautious about those
aspects of yogic discipline which he accepts as they
are defined by Pataiijali.

He considers that the primary pitfall in Yoga is
at the very beginning where one is attempting to con-
trol the inner and outer organs. He guards against
this pitfall primarily by prescribing Karmayoga and by
the taking of the Supreme Person only as the cbject

. of dhdraga. There is no chance of going astray beyond
dharana—when one has seen the diman as sesa, he inevi-
tably proceeds to meditation on the Sesin.



APPENDIX I
'NON-MEDITATIVE FORMS OF BHAKTI

RAMANUJA makes a brief mention of several modes
of bhakti other than the meditative mode which we
have described. Generally speaking, these are the
more ° popular’ expressions of ‘bhakti which developed
in the Hindu tradition. Those which he most fre-
quently enumerates are stuti, namaskrti, yatana, kirtana,
arcana and prangma.’ Stuti is ¢ praise’. Namaskrti and
prapama signify © obeisance ’, the former in the sense of
bowing down; the latter in the complete prostration.
Yatana is ‘striving > or ‘making an effort’. Kirtana
- denotes ‘reciting the Name of the Lord * and is used by
Ramanuja in the sense of ndmasamkirtana—* reciting the
names’ (of Visnu, i.e. Brahman). With the exception
of stuti, these elements are elaborated in Gitabhasya, 9. 14:

atyartha-matpriyatvena matkirtana-yatana-namaskarair
vind ksanénumdtre’py dtmadharapam alabhamandh
mad-gunavisesa~vacini mannamani smytog pulakaricita-
sarvangah harsagadgada-kanthah ndrayana-kysnpa-vasu-
devety evamadini  satatam kirtayantah  tathaiva
yatantah—matkarmasv  arcanddikesu tadupakarakBu

1 Van Buitenen, Vedarthasamgraha, op. cit., 91, p. 248; Gita-
bhdsya, 9. 14, 34; 11, 55; 12, 10.



144 RAMANUJA ON THE YOGA

bhavana-nandana-vanakaranadikesu  ca  drdhasam-
kalpa yatamanah, bhakti-bharavanamita-manobuddhy-
abhimana-padadvaya-karadvaya-Sirobhir astangair
acintitapamsu-kardama-Sarkaradike dhardtale dapda-
vat  prapipatantal, satatam mam  ntyayuktih—
nityayogam  kanksamdnd  éimantam  maddasya-
vpavasayina  upésate |\

With supreme love for Me, they arc unable to

support the dtman for even a momenc without

singing My praises, striving and bowing before

Me; remembering My names which speak of

My distinguished attributes, their whole body

quivers and the hair bristles, their voices speaking

with joy, ever reciting, Nardyana, Krsna,

Vasudeva, etc. ; likewise, they strive—and striving

with steady purpose in karman and worship

Me, aids to which are the laying out of gardens

and the comstruction of buildings; throwing

themselves down on the ground like a stick

regardless of pebbles, mud, dust, wich the eight

- members of the body—the head, two hands,

two feet, self-regard, mind and intellect, falling

prostrate in excess bhakti; ever constantly dis-

ciplined toward Me, desiring eternal union,

.. the end of the atman, they meditate as diligent
.~ . servants to Me.

Arcana is ‘worship *—Raminuja employs the term

specifically with reference to worship performed before

an image. Worship of the image in the temple is
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spoken of in Gitabhagya, 12. 10, to be noted below. In
Gitabhasya, 9. 34, Raminuja speaks of worship of the
image in one’s home:

madydji—anavadhikatisaya - priyamadanubhavakarita-
madyajanaparo bhava \ yajamam nama paripirna-
Sesa-vrttih | aupacarika-samsparsikabhyavaharikédi-sa-
kala-bhogapradanaripo hi yagah \ yathd madanu-
bhavajanita - niravadhikatisayapriti- karita-madyajana-
paro bhavasi:

madyaji—be intent on worshipping Me as a
result of the experience of Me, in boundless,
absolute love; being a complete Sesa is called
‘yajana, for yaga-s are of the form of rendering
all kinds of sexrvices (enjoyments) like the external
(waving lighted camphor, fanning, etc.), the
actual (garlanding, smearing sandal paste, etc.)
and.the offering of the eatable (milk, fruit, etc.);
just so, you should be intent on worshipping Me
as a result of the boundless absolute love which

arises from the experience of Me. )
Ramanuja is clear ‘that such non-meditative ex-
pressions of bhakti are not substitutes for yogic medita-
tion as the means of obtaining the Supreme Brahman—
stating again and again that Brahman is obtained only
by bhakti which has the form of meditation which, has
matured to the most vivid perception.! But, he is rot

1 Van Buitenen, Vedarthasamgraka, op. cit., 91, p. 248:
vifddatama—pmgyak;atd_panndnudlzydnampa—bllaktyekalabhyalz. .
10
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clear as to what significance they do have for one desirous
of release. With one exception, (Gitabhasya, 12. 10)
he elaborates on them entirely within his comments
to Chapter 9 of the Bhagavadgitd. Here, he discusses
them together with steady remembrance under the
heading, ‘the essential nature of bhakii’ (bhakt:-
svaritpam).t In Gitabhasya, 12. 10, he assigns them a
lesser role:

athatvamvidha-smriyabhyase’'py  asamartho’si, mat-
karma-paramo  bhava—madiyani karméany alayanir-
mapodyéanakarana-pradiparopana-marjanabhyuksanopa-
lepana - puspaharana-pijapravartana-namasamkirtana-
pradaksina-stutinamaskaradini, etdny . atyartha-priyai-
vendcara,  alyartha-priyatvena  madartham  karmani
kurvannapi  acirdd  abhydsayogapiirvikim  mayi
sthiram  cittasthitim  labdhod  matpraptirvipam
siddhim  avapsyasi 1

If you have no ability for practice of remem-
brance like this, be intent on karman for Me—
karmas belonging to Me such as construction of
temples, creation of gardens, lighting up lamps,
sweeping, sprinkling water and otherwise
beautifying, gathering flowers and worshipping
Me therewith, repeating (My) names, cir-
cumambulating, praising, bowing, etc.—
~  perform these with intense love; even performing
karmas with intense love for My sake, having

1 Gitabhdsye, 9. 34 introductory phrase; see also 9, introduction.

-
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soon obtained steady fixture of thought in Me
by the yoga of practice, you will obtain
perfection of the form of attainment of Me.

On the next verse (Bhagavadgitd, 12. 11) he says:

madgunanusamdhanakrta-madekapriyatoakaram bhakii-
yogam d@sritya bhaktiyogankuraripam etanmatkarmape
kartum na Saknogi, tato’ksarapogam dimasvabhavinu-
samdhanaripam . . . kuru:

If, resorting to Bhaktiyoga which has the form
of exclusive love for Me due to reflection on My
qualities, you are unable even to do that karma
to Me ‘from which Bhaktiyoga arises—then
perform the aksarayoga (Dhyanayoga) which has
the form of reflection on the essential character
of the atman. ..
From this we learn: (1) that devotional expressions such
as those enumerated may be resorted to by yogin-s who
have achieved dtmadarfana, but who are having diffi-
culty in fixing their thought on the Lord ; (2)that they are
optional; and (3) that they are useful only as ancillary
to Bhaktiyoga. This rather concessional attitude must
be balanced with the fact that Riminuja enumerates
these elements in more than one summary statement
of his updya, and that here they have a prominent
place: .

atyartha-matpriyatvena  matkiriang-stutidhyandrcana-
pranaméadibkir  ving  dtmadhGranam alabhamano
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madekaprayojanatayd  yak satatam tani .Karoti sa
madbhaktafh \*

He who, by his intense love for Me, being unable
to support his aiman without praising Me,
hymning Me, meditating on Me, worshipping
Me, prostrating before Me, etc., ever performs
these with his sole aim being Me, he is My
bhakta.

tadevam laukikani Sarira-dharapdrthini vaidikam ca
nitya-naimittikani karmani matpritaye macchesatatka-
raso mayaiva. kdrita iti kurvan satatam matkirtana-
_yatana-namaskaradikan pritya kurodpo manniyamyam
nikhilajagan macchesataika-rasamiti canusamdadhano-
*tyarthapriya-madgunaganam cdmﬁamdh@)dlzam/zar
uktalaksapam idam updsanam upadadano mameva
prapsyast 1>

Thus, doing worldly karmas for the support of
the body and Vedic karmas, daily and occasional,
séeing these as love toward Me by one who is
essentially fesa to Me, and seeing them as done
by Me alone—ever engaging in the singing of My
praises, service to Me, bowing to Me, etc., with
love, and reflecting that the entire umiverse
ruled by Me is essentially fesa to Me and re-
flecting on the host of my intensely beloved

~

1 Gitgbhasya, 11. 55; see also 12, 6-7 and Van Buitenen, Vedirtha-
samgraha, op. cit., 91.
2 Gitabhisya, 9. 34.
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qualities—performing this updsana as defined,

you will obtain Me.
We cannot, it seems, come to any firm conclusion in this
matter. However, on the basis of such evidence, we
may at least conclude that Raméanuja considers non-
meditative expressions of bhakti as legitimate even
though subordinate to yogic meditation and that (as
is indicated by what we have quoted) he speaks of
them rather more as one personally involved than as
one pressured to recognize popular practices. What-
ever their importance, the fact that Rimanuja includes
such elements in his Means to Release does serve to
emphasize the fact that Yoga is undertaken in a devo-
tional context.



APPENDIX II

RAMANUJA ON PRAPATTI

Of the nine writings attributed to Ramanuja, the
most highly revered, thoroughly known, and frequently
recited by his present-day followers are three prose
poems, the Sarapdgatigadya, the Sriraigagadya, and the
Srivaikunthagadya, collectively known as the Gadyairaya.
The Sarapigatigadya and the Srirarigagdya, written in
the first-person singular, are taken by Ramianuja’s
followers to be a record of his personal acts of farandgati
or prapatti, a taking refuge at the feet of the merciful
Supreme Lord, Nirdyana, in lieu of any other means to
the highest goal: release from the cycle of transmigration
and attainment of the abode of bliss. The Srivaikuntha-
gadya is said to be Ramanuja’s instruction to his disciples
‘as to the proper manner in which to perform prapati;
as the sole means to salvation.

The importance of these writings to Srivaispava-s
can be seen readily in the light of developments in the
sect with and since Vedinta Desika. Less than 150
years after Rimanuja’s death his followers split into two
well-defined groups: Teigalai (‘ Southern’) and Vada-
galai (‘ Northern ’). The split had practical as well as
theological bases, but it centred on the question of
human effort versus divine grace in effecting the highest
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goal. Both of these schools of thought affirm bhagavad-
prapatti (‘resorting to the Lord’) to be the supreme
means to moksa, the Tengalai defining prapatti as mere
receptivity or lack of opposition to divine grace,! the
Vadagalai insisting that prapatti must involve a positive
act on the part of one desirous of moksa before divine
grace can effect such an end.? The latter school,
defined by Vedanta Desika, makes prapaiti a six-
member (sadariga) ritual act involving the recitation of
certain mantra-s. Both schools claim Ramianuja as
the central authority for such affirmations, the Tengalai
appealing to Gitabhasya, 18. 66 and the Vadagalai to
the Gadyatraya. ' -

While Ramanuja prominently employs the concepts
of prapatii and Saranagati, he in fact, supports neither
the Tengalai nor the Vadagalai view. Close analysis
of the Sarandgatigadya in relation to Riminuja’s major
writings will show that Ramanuja did not author this
or the Sriranigagadya, which has essentially the same
emphasis. The Srivaikunthagadya is not implicated in
this study since it is not an instruction on prapatii
but, by its own explicit statement, an exposition of the
mode of meditation for the Bhaktiyogin:

Having dived into Yamunirya’s® ocean of
ambrosia to the best of my understanding, I

1 Thus, also calied the Cat-hold School (marjéra-nyaya).

% Thus, also called the Monkey-hold School (markafa-nyiya)

8 Ramanuja’s paramaguru, i.e., the teacher of Raminuja’s
teacher; Ramanuja relies very heavily on Yamuna’s ideas, espe-
cially with regard to the Bhagavadgiid; see J.A.B. van Buitenen,
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have brought forth the gem called Bhaktiyoga
and am holding it up to view.

Having accepted Bhagavan Nardyana, as master,
well-wisher and guru; having the sole desire for
service at His two foot-lotuses, exclusive and
intensive; and,.in order to obtain Him, thinking,
“ There is, for me, even in thousands of crores
of kalpa-s, no other means than resort (prapatti)
to His two foot-lotuses’; ... with all one’s
being gone to Him, one should seek the two
lotus-like feet of the Comsort of Sri as refuge
(Saranam) (st. 1). ‘

And, then, daily, in order to revive the soul,
one should meditate (anusmaret) thus

(st. 2).1 ,

The focal point of the writing is devotional medita-
tion (as is further evidenced by numerous occurrences
of derivatives of the root dhyai in the remainder of the
document) and not the prapatti of the second paragraph,
which emphasizes the attitude with which one should
approach meditation.? It will be shown that this

Ramanwa’s Vedarihasemgraha (Deccan College Monograph, No. 16),
Madras, G. S. Press, 1956), pp. 43-4.

1 I rely on the Sanskrit texts edited by P.B. Aonangaracharyar,
S$ri Bhagavad-Raminujagrarthamila (Conjeeveram, 1956).

% Vedanta Dedika, Gadyabhasya, Sri-Vedantadesika-granthamala,
ed. B. B. Annangaracharyar (Conjeeveram, 1940), pp. 125 fI., says
that the occurrence here of the term Bhaktiyoga is an oversight on
Ramanuja’s part, since in the next paragraph he states that prapatt;
is the sole means; and this takes precedence,



RAMANUJA ON PRAPATTI 153

employment of prapaiti is quite in line with Rimanuja
elsewhere.!

As general context for an examination of the
Sarandgatigadya, it may be well to summarize the
moksopaya outlined by Ramanuja in his major writings.
In his Sribhasya, Vedarthasamgraha, and Gitabhisya, Rama-
nuja emphasizes again and again that the sole means to
supreme felicity is Bhaktiyoga, a discipline of dharmic
action, knowledge, and meditation. As is evident
from the following selection from Vedarthasamgraha he
does employ the concept of prapatti, and as the equivalent
of Sarapagati, emphasizing that release is to be gained
only by divine grace; but he affirms even more emphati-
cally that divine grace is not forthcoming unless the one
desirous of release expresses exclusive and constant
devotion to the Supreme Person and this in the form of
yogic disciplines:

That Supreme Person who is the HighestBrahman
is to be obtained only by the bhakti which has
the form of meditation which seeks no other 6b-
ject, is incessant, extremely dear and has reached
a siate of most vivid perception, of one whose
mass of evil acts heaped up during all previous
births is destroyed by the accumulation of un-
equalled good acts; one toward whom the
Supreme Person is favourable due to seeking
refuge (farapdgati) at His lotus-like feet; one

1 Nonetheless, I would deny Riaminuja’s authorship of this
Gadya, hut for reasons outside the purview of this paper.
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who has developed spiritual qualities such as
Sama, dama, tapas, Sauca, ksamd, arjava, bhayabhaya-
sthanaviveka, dayd and ahimsa, accumulating them
day by day after having gained knowledge of the
true nature of the real from the scriptures, made
strong by the instruction of good teachers; one
who is devoted to the avoidance of what is
forbidden and the performance of daily and
occasional acts appropriate to each caste and
stage of life, as forms of worship of the Supreme
Person; one who with all that is his throws
himself at the two lotus-like feet of the Supreme
Person; one for whom the darkness concealing
the innermost self has been destroyed by the
grace of the supremely compassionate Supreme
Person who is pleased by the incessant stuf,
smyti, namaskrti, vandana, yatana, kirtana, gupa-
Sravana-vacana, dhyana, arcana, pranama, and the
like, which are due to that (devotion).t

The over-all emphasis of the passage is on the

necessity of reliance on the Supreme Person. He is the
object of meditation; the object of the devotion which
arises from meditation, the object of worship through the
performance of dharmic duties. As the result of such
worship, meditation, and the devotion arising therefrom,
the highest goal is attained. The series of subordinate
clauses indicates that everything from the destruction

! My translation, based on the text edited by van Buitenen -

(op. cit., para. 91, p. 126).
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of past sins to stuti, smyli, etc. is preparatory to and

secondary to the bhakti which has the form of meditation.

Riminuja’s comments following this passage summarily

indicate: (1) that what is stated is to be understood in

terms of the disciplines of the Bhagavadgité and (2) that

meditation which has the form of bkakii, and karman

performed as worship, are the two focal points around
which the religious life is to be ordered:

This has been stated by the eminent guru,

Bhagavan Yamunaicarya in, © He is to be obtained

by the exclusive and intense Bhaktiyoga of one

whose innermost being has been purified by

Karmayoga and Jiidnayoga.” And likewise the

$ruti: “‘He who knows both vidyd and awidya,

having crossed over death by avidyd, gains

immortality by wvidya’, where by the word

avidyé is meant that which is other than vidya

or the above mentioned karman according to

caste and dframa, etc. and by the word vidya is

meant meditation which has the form cf bhak#i.!

In sharp contrast to Ramanuja’s commentaries,

the Saranagatigadya is a dialogue—praise and petition

eliciting grace to salvation—first between the author

and Sri, the consori of Nardyana (the Supreme Lord),

and finally between the author and Narayana himself.

The devotee begins by taking refuge with Sri (¢ Saranam

aham prapadye’) asking that she might mediate between

him and Nariyana to the end that he who is without

1 jbid.
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other refuge (ananyasarapam), who is without the required
means—the exclusive and endless higher devotion,
higher knowledge and highest devotion (ekantikatyanti-
kaparabhakti-parajficna-paramabhakti)—might obtain the
supreme goal, the eternal service (nityakaimkarya) which
arises from the love (priti) born of the experience of
the Lord (bkagavadanubhava) solely by taking refuge
at His lotus-like feet (sts. 1 and 2).1
St’s answer is brief but emphatically affirmative:
‘Let it be so! By this (the act of taking refuge) alone
everything will be fulfilled * (st. 3).2
Then follows a lengthy address to Nirayana him-
self, in which the devotee, * having no other refuge *
(ananyasarapah), resorts to Him as his hope of salvation.
The opening stanza is a repeat performance of what was
addressed to Sri. The focal point of the address is
the two stanzas introduced by the phrase © atra dvayam *
(‘now, two’ or ‘ here, two ’):
Having given up father, mother, wife, sons and
(other) relatives, friends and teachers, jewels,
money and grain, fields and houses, also all
dharmas, all desires and the being with the
imperishable, I seek as refuge, O Lord, Thy
feet which have gone beyond the world (Sarana-
gatigadya, st. 6).
What appears to be indicated here is that these two
slgka-s are the author’s formal, ritual performance of

1 My translation, based on Annangaracharyar’s, ed. op. cit,
2 jhid.
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Sarandgatr. 'This is borne out by reference back to these
§loka-s later in the dialogue.! These later references
also rule out two alternative interpretations of
atra dvayam. Vedanta Deéika says that this Gadya is
Ramanuja’s commentary on the ° Dvaya Mantram,’?
the mantra which is uttered in the performance of ritual
prapatty or Sarandgati, © atra dvayam’ then meaning °so
far, dvayam,” or, ‘ here, I have finished my elaboration
of the ‘Dvaya Mantram’® DPresent-day use of the
Gadya suggests that ¢ atra dvayam’ is an interpolation indi-
cating that here one is supposed to recite the ° Dvaya
Mantram’ However this may be, some kind of
mantric recitation is considered central to this farapagati.
The two $loka-s appear to be patterned after Bhagavad-
gita, 18. 66.4

This is the first of several references to the Bhagavad-
gitd. After three $loka-s praising the Lord as Father,
Mother, guru, etc., evidenily based on chapter xi

1 Sts. 17 and 20, quoted later in the text. Based on ibid.

2 A twofold (dvaya), sacred formula, or incantation (manira).
The mantra is: frimen-ngrayana-caranau Sarapam prapadye, Srimate
ndrdyandye namak. It is one of three mantra-s recited by the
devotee affirming his dependence upon the Lord (Narayana),
For a complete explanation see Desika, Rahasyatrayasara, op. cit.

3 Degika, Gadyabhdsya, op. cit., p. 120.

1 sgrpadharman partityajya mam ekam Saranam vraja,

aham tvd sarvapapebhyo moksayisyami ma Sucal.

This $loka, called the carama $loka (° lastword’) is, according‘to
Detika, one of the three manira-s to be recited in the act of farani-
gati. A. R. Tathacarya (an eminent Srivaispava scholar) points
out that the ¢ Dvaya Mantra * has its origin in this sloka.
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of the Bhagavadgitd,® the devotee elaborates on his
condition and desires, asking for the pardon of his
innumerable sins, concluding this concern with:

Help me who have said, ‘I am on¢ who has

sought refuge; I am your servant,” to cross over

the divine guna-composed maya.

(Sarandgatigadya, sl. 12)

This concept, and even the words employed (datvim
gunamayim mdyam), make clear reference to Bhagavad-
gita, 7. 14.2 He continues in stanza 13: * Make me a
JRanin as stated in these three verses’; in stanza 14
he quotes Bhagavadgita, 7. 17-19. ‘ Make me one who
possesses the higher bhakii stated in these three places;’
he quotes Bhagavadgits, 8. 22, 11. 54, and 18. 54
‘Make me one whose cssential character is only
parabhakti, parajfiana, and paramabhakti’® (st. 15); and
he concludes:

Having the experience of Bhagavan . . . which is
due to parabhakii, parajigna, and paramabhakti,
may I become an eternal servant ... due to the

unlimited and unsurpassed love which arises

from such experience of Bhagavan (Sarandgati-
gadya, st. 16).2 i

From © atra dvayam ’ on, the author refers to a definite

progression from desire for release to the attainment of

1 See, e.g. verse 43.
. 2 daipi hyesd gunamayi mama maya duratyaya,
mdmeva ye prapadyante mayametam taranti te.
# My translation, based on Annangaracharyar’s ed., op. cit.



RAMANUJA ON PRAPATTI 159

eternal servanthood. This ‘means’ (upaya) involves
a verbal act of taking refuge which leads to the removal
of sins by divine grace. Having thus crossed the gupa-s
of prakrti, he becomes a jAianin, or one solely devoted to
the Lord. Such devotion leads to the higher devotion
and, in turn, to the higher knowledge and highest devo-
tion, etc. to the state of eternal service (nityakaimkarya).
It is not clear whether the devotee, reccgnizing
that one must pass through certain stages in order to
attain the supreme goal, desires to do so solely by the
grace of the Lord invoked as a result of his farandgati,
or whether the devotee offers a fervent prayer that
divine grace might co-operate with his own effort until
the supreme end is attained.! Bhagavin’s reply clari-
fies this:
Even though you are without all the things
prescribed as the means (updya) to obtain this
service to Me, even though you are overcome
by countless sins which are obstacles to exclusive
and endless parabhakti, parajigna, and parama-
bhakti at My two lotus-like feet, since, by what-
ever mode, you have uttered the two (doaya),
to you only, by My compassion alone (eva), the
obstacles to exclusive and endless parabhakii,
parajiidna, and. paramabhakti at My two lotus-like
feet will be completely destroyed, together with

L]
1 Detika, Gadyabhdsya, op. cit., pp. 125fL., says the bhakii,
etc. here requested must be taken as ends in themselves (svayam-
prquyana), since Ramanuja is commenting on the ‘ Dvayz Mantra °
and, thus, on {arapdgati as the sole and direct means to kaimkarya.
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their causes; exclusive and endless parabhakii,
parajiigna, and paramabhakti to My two lotus-like
feet are obtained by My grace; just as _you are
(you will have) a direct vision (of Me) by My
grace alone (ea) (Sarapagatigadya, st. 17).1
Any doubt that this devotee attains the supreme goal
solely by his verbal act of seeking refuge is entirely
dispelled by the Liord’s reply. Bhagavin concludes
(sts. 19-22):
~ Remain happy here in Srirangam? itself until
the body is cast off, uttering the two (dvayam)
always thus, together with reflection on its
meaning . .. At the time of the fall of the body
... you will become an eternal servant. Have
no doubt about this. For, I, Myself, have
stated . . .
and he quotes the Ramdyana® and Bhagavadgita, 18. 66.
As affirmed by Vedinta Desika,* the Gadya’s
main thrust is the devotee’s act of resorting to or taking
refuge in the Supreme Lord and His consort. The chief
characteristic of this Sferandgati is the repetition of a
manira avowing one’s helplessness and trust in the

! Based on Annangaracharyar’s, ed. op. cit.

2 Temple city of South India, considered by Srivaispava-s as
one of the most holy spots on earth.

3“1 have never told a falsehood before nor shall T tell (one)
in the future. Rama never deviates from what he has once said:
¢ To one who seeks succour from me only once as a prapanna and says,
“1I am Thine,” I vouchsafe freedom from the fear of all beings™.

4 Gadyabhdsya, op. cit.
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Lord. And final release is guaranteed to the devotee
solely on the basis of his having uttered such a mantra.
A look now at Riminuja’s commentary on the
Bhagavadgitié passages referred to or quoted in the
Gadya will serve to point up clearly the theological
discrepancies between the writings. The Gadya points
us first to Bhagavadgitd, 18. 66, a verse which in fact
seems to ‘inform the entire wridng. Ramianuja gives
two interpretations to this verse.! It may mean:
Performing, according to ability, with intense
love, and as worship of Me, all dharma-s, which
have the form of Karmayoga, Jiianayoga, and
Bhaktiyoga and which are the means to supreme
felicity, renouncing by giving up the fruit, the
action, the doership, etc. in the manner heretofore
stated, reflect on Me alone as the doer, the object
of worship, the goal and the means.
Or it may mean:
Renouncing all dharma-s which have the form
of expiations with regard to the infinite and
various kinds of sins accumulated during begin-~
ningless time which are obstacles to the com-
mencement of Bhaktiyoga, resort to Me alone
-as refuge in order to effect the commencement
(mamekam . . . Saranam prapadyasva) of Bhaktiyoga;

1 Bharatan Kumarappa, The Hindu Concepiion of the Dety
(as culminating in Ramianuja) (London: Luzac & Co., 1934),
.p. 309, cites only one interpretation; see van Buitenen’s comment
.on 'this, R@manuja on the Bhagavadgita (*S-Gravenhage: H. L. Smits,
1954), p. 27. ' :
11
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I will release you from all sins, sins which are
obstacles to the commencement of dhakti which
has the essential nature described.t
By either interpretation the means to release is
Bhaktiyoga preceded by Karmayoga and Jiianayoga.
The Lord is the ultimate ‘means’ in that He releases
those who come to Him through these yoga-s, and
‘ taking refuge,” in both interpretations, is an act and/
or an attitude included within these three yoga-s. The
latter point is made eminently clear in Ramanuja’s
statement that the Bhagavadgita,
beginning with na tvevdham jatu ndasam (2. 12)
and ending with akam tva sarvapapebhyo moksayis-
yami mé Sucah (18. 66), embodies the Karma-
yoga, Jidnayoga, and Bhaktiyoga which are
the means for obtaining the true nature of the
dtman and the paramatman.®
Stanza six of the Gadya, the dvayam, would then be
consistently interpreted:
Performing Karmayoga, Jiianyoga, and Bhakti-
yoga, giving up the fruit, etc. and giving up all
desires and the experience of kaivalya,® 1 seek
to obtain only Bhagavan,

! Based on the text edited by V. N. Apte, Ramanuja’s Gita-
bkasya (Anandasrama Sanskrit Series, Vol. XCII, Bombay, 1923).
This and all following translations from the Gitabhdsya are my own.

o 2 Gitabhdsye, 2. 10.

3 Sdksaran evidently refers to attaining enjoyment of the dtman
(aksara) through Bhaktiyoga; this is the stage just prior to medita-
tion on the Supreme Atman. Ramanuja most frequently entitles
this stage Zaivalya.
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an interpretation clearly inconsistent with the over-all
tenor of the Gadya.

The next significant point is the Gadya’s allusion to
Bhagavadgitd, 7. 14. In his introduction to chapter vii
of Gitabhasya, Ramanuja says:

Thus, in the seventh chapter is stated: the true
nature of the essential nature of the Supreme
Person Who is the object of meditation, the
veiling of that (nature) due to prakrii, the
resorting to Bhagavan (bhagavatprapattif) in
order to terminate this veil, the various kinds
of meditators, and the superiority of the
Jianin. B
The meaning of ¢ tannivritaye bhagavatpmpattth’ is made
clear in Sloka 14: .
For this is My divine guna-composed maya,
hard to get past; those who resort. (prapad-
yante) to Me alone, they cross over this
maya.
Rimianuja comments:
Those who resort to Me alone as refuge cross
over My guna-composed maya—having removed
the mdya, they meditate on Me only.
In his introduction to the.next Sloka (7. 15) he uses
the phrase bhagavadupdsanipadinim  bhagavatprapattim
(‘ the resorting to Bhagavan which causes one to arrive
at meditation on Bhagavan’). In Gitabhagya, 7. M,
then, saranam prapadyante connotes prapatti, and this is
prior to and closely associated with meditation (updsana).
The commentary to $loka 16 clarifies further: “Those
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performing good deeds (karman), having sought Me as
refuge, meditate! on Me alone.’

Performing karman, directing it to the Lord, is
Karmayoga.? Thus, ‘taking refuge’ is an aspect of
Karmayoga. Sloka 19, one which the Gadya quotes,
adds another dimension to our understanding of
prapatti:

At the end of many births, the one who possesses
knowledge resorts to Me; that great-souled
- one who thinks ‘ Vasudeva is all * is hard to find.
Ramanuja paraphrases:
At the end of many births, that is, meritorious
births, having become a man of knowledge
thinking, ‘I am of the one essence of being a
Sesa to Vasudeva, and my actions, maintenance,
and essential nature depend on Him—He is
. most supreme by His countless auspicious attri-
butes ’; then, he resorts to Me (mam prapadyate),
that is, he meditates on Me (mdmupaste), think-
ing, Viasudeva alone is my highest goal and
means  (prapyam prapakam ca), whatsoever
abides in the heart, He is all that to me.

The man who knows the truth about himself, that
is, that he is one (fesz) whose sole reason for being is
to serve the purposes of the Lord directs his meditation
only toward that Lord. The emphasis here is on the
mental attitude—the ‘resort’ is only with regard to

* For Raminuja, bhaj signifies the same as upds or dhyai. '
? See Gitdbhasya, 18. 57, end.
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meditation; the ‘resort’ is meditation. Ramanuja is
emphasizing that all one’s ¢ffort should be directed
toward Bhagavan, since release comes only by His
grace.

These conclusions are reinforced by several other
comments in the Gitabhasys. In 14. 26 Ramanuja
says that the guna-s of prakrti are surmounted by Bhakti-
yoga (in 7. 14, he said they are surmounted by bhagavat-
prapatti). His commentary to 14. 27 sums up:

What has been stated is this: since in the preced-
ing, ‘this is my divine guna-composed maya
hard 1o get past; those who resort to Me alone

> and following, resorting to Bhagavan is
established as being the one means of surmount-
ing the gupd-s and of obtaining the aksara,
aisvarya, or Bhagavan,! following that (resort-
ing)—one-pointed resorting to Bhagavan is
the one upéya for surmounting the gupa-s and
becoming Brahman following that.

We have indicated that Bhaktiyoga preceded by
Karmayoga is the means of attaining the aksara, aisvarya,
or Bhagavan. Ramainuja is emphasizing the fact that,
if one desires 1o achieve these ends, one must recognize
that the Lord is the giver and must, therefore, direct
one’s Bhaktiyoga only toward Him. Rimanuja’s com-
ment on 15. 112 introduces prapatti where there is not

1 The three goals which may be gained by the practic® of
Bhaktiyoga. ' - . .

® Git@bhasya, 15. 4 is also relevant; van Buitenen has given it
sufficient attention, op. <it. (n. 23), p. 27.

=
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the slightest reference to it in the text of the Bhagavad-
gité in order to distinguish between the two kinds of
yogin-s mentioned : '
Yogin-s, striving in Karmayoga, etc. preceded
by resort to Me, with the inner organ purified
by these, see him who, though dwelling in the
dtman, that is, in the body, is dwelling in his
own form, separate from the body, with the
eye called Yoga. Even though striving, those
whose atman is unperfected, that is, those who
are without resort to Me, those whose manas is
not purified, those who are fools—they are
without the manas fit for seeing thc atman; they
do not see him.
Finally, in his paraphrase of Bhagavadgita, 18. 62,
Ramanuja defines ¢ faranam gaccha’ as ° sarvdimandnuvar-
tasva’ or ‘ pursue (follow, obey) with all of one’s being.’
There is no note here of the helplessness which charac-
terizes the devotee of the Gadya.

The above survey of the sense in which Raméanuja
employs the idea of ‘taking refuge ’ in his Gitgbhasya 1s
supported by his Vedarthasamgraha and Sribhasya.
Vedarthasamgraha, paragrah 78,1 begins: ‘Now this is
the heart (central meaning) of all the scriptures.” Then,
after stating the essential nature of the jivdtman and its
bondage due to karman, it affirms:

Release of these (individual souls) from samsara
is not accomplished by other than resort to the

1 Van Buitenen, op. cit., p. 116; see also p. 237, n. 348,

w
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Lord (bhagavatprapaitim); for this purpose, the
scriptures establish the sameness of all these
(souls) . . . the essential nature of the Lord . . .
meditation on that (Lord), together with its
auxiliaries, as the means to obtain Him.

It is clear from this that the means to release is
meditation (updsana). ©Resort to the Lord’ (bhagavai-
prapattim) may mean either thai meditation should
have the Lord only as its object, or, that release is
possible only by obtaining’ the Lord.* A little further
on,? Raminuja uses the same phrasing again—‘ moksak
bhagavatprapatiimantarena nopapadyate’—and gives scrip-
tural support. He says this is established in Bhagavad-
gitd, 7. 14, upon which we have already commented,
and in Taittiria Aranyaka, 3.13. 1. The latter, which
reads, ¢ Thus, he who knows (vidvan) That becomes
immortal here—no other path is known by which to
tread,” is a text that Ramanuja quotes again and
again 'to establish that release is due to updsana or
bhakii, which is the same as vedana (vidvin). In
Vedarthasamgraha, paragraph 913 Raminuja speaks of

171t is of interest to note that two of the manuscripts, collated
by van Buitenen, for Vedarthasamgraha, have different readings—
one replacing bhagavatprapaitim by bhagavatpratipattim, the other
by bhagavadpraptim. These variations may simply be due to mis-
copying, but both terms give more precisely the meaning which
Ramanuja wished to convey. Bothmean, the obtaining (gaining)
of the Lord.

2 Van Buitenen, Veddrthasamgraha, op. cit., p- 118.

8 ibid., p. 126. .
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Sarandgati to the same effect as he has eariler employed
prapatii.t '
The Sribhasya yields one reference to ¢ taking refuge.’
In his commentary on siira 1. 4. 1, Ramanuja seeks to
refute the Samkhyan interpretation of Katha Upanisad
3. 10-11. The Kagha text reads as follows:
The objects are superior to the senses, the manas
is superior to the objects, the buddhi is superior
to the manas, the great atman is superior to
the .buddhi, the unmanifested is superior to the
great one, and the Person is superior to the un-
manifested; nothing is superior to the Person;
He is the ultimate, the supreme goal.
Raminuja says that the text is delineating the order
in which the physical and mental must be controlled
if one is to attain to the highesi place of Vismu.?
He says:
Higher even than that (the body) is the Highest
Person who is the supreme, the passage way,
the inner ruler, who is the inner Atman of all—
since the activity of all extending as far as the
atman, as stated, depends on the will of Him;
He, by being the inner ruler of all, is also the
perfector of updsana;. . . He alone is the ulti-
mate means for accomplishing the wupdsana
which is to be brought under control and is the

n
1 Cited above,
2 Visnu, Bhagavin, Brahman, Nardyana, etc. are all names
of the same Supreme Being.
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-supreme object to be attained; . . . and the con-

trolling of Him (the getting of His help) is only

through taking refuge (faranagatireva) in Him.
As his authority for this, he cites Bhagavadgiia, 18. 62.
This passage makes Raminuja’s view of Sarapdgati emi-
nently clear. Upésana is the means to release. In
crder to accomplish this updsana, one must get the
help of the Supreme Person. His help is secured by
pursuing or obeying Him with all one’s being.

We have examined the content of the Sarandgatigadya
and the appropriate passages in Ramanuja’s established
writings. It needs only to be said that there is a basic
discrepancy between the two. If we interpret the
Bhagavadgitié passages alluded to or quoted in the
Gadya, in line with Ramanuja’s Gitabhasya, they would
be in direct conflict with the over-all tenor of the Gadya.
There are a few statements in the Gadya which lead us
to believe that something besides a mere utterance of
‘ taking refuge ’ is necessary in order to gain the highest
goal,? but the author finally makes it quite clear that,
in fact, such an utterance 15 sufficient. Even if we

1My translation, based on the text, Ramanyja’s Sribhisya, ed.
Vasudeva Sastri Abhyankar (Bombay: Nirnayasagara Press, 1913).

2 In his Tdiparyacandrikd on the Gitabhagya (Apte, op. cit.)
Vedinta Degika, at all relevant passages, notes only anigo-prapaiti.
For example, see his comments on Gitabhdsya, 18. 66. In his
Gadyabhasya (op. cit., p. 2) he notes that Raminuja seems to speak
of prapaiti as auxiliary to parabhakti, etc. but then says that this
cannot be since the scriptures speak of prapaiti as the sole means.
He concludes, therefore, that parabhakii, etc. must refer to the end
stage rather than to the means.
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could admit that something more is involved—that
Sarapégati is here, in some sense, only auxiliary (asiga)
to bhakti, that in such a devotional outpouring there
is bound to be exaggeration due to deep religious
feeling—we cannot reconcile such  mantric’ Sarandgats
with Raminuja’s view. Raminuja neither considers
the act of taking refuge as in itself qualifying one for
supreme bliss, nor does he use derivatives of prapad and
Saranam &-gam with reference to a distinct act involving
such utterance.

The Srzmngagacb}a does not emphasize ritual, man-
tric farapagali but is even clearer than the éqaranagatz-
gadya, that simple resort to the Lord is sufficient to salva-
tion. Following a prayer to the Highest Person, the
Supreme Brahman, Who takes His repose in Srirangam,
asking that he might become His eternal servant
(nityakimkarah), the author petitions:

Destitute of dhakti, which is the means to obtain
eternal service, right knowledge which is the
means to that (bhaktt), right action which is
the means to that (knowledge), and all spiritual
qualities like goodness and faith conducive to
that (action); sunk in the endless and hard-
to-pass-over ocean of impressions of beginning-
less sins conducive to knowledge and action
which are contrary to that (right knowledge
" and action); . . . seeing no other mmeans;
. . I resort to your two lotus-like feet as refuge,
O Narayana, consort of Sri. I pray .. . with
the faith that, though being in such a state (as
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above), by merely asking, - Bhagavin, Who
is supremely merciful, will give eternal servitude.
. . . Give me, by Thy compassion, O Lord,
the servitude which arises from the love which
is born of the experience of Thee; I do not
know any other ways (sts. 2-4).1
Again, the highest goal is nityakaimkarya. The means to
release which the devotee lacks is right action (samicina-
kriyd), right knowledge (sampagjiiana), and bhakii.
The question of Sarandgaii is not the only problem-
in reconciling Sarandgatigadye and Rimanuja’s major
writings. The Gadya’s concept of Sri, as mediatrix
between the devotee and Narayana, its description
of the means to release aside from Sarandgati as para-
bhakti parajiana paramabhakti and its concept of nitya-
kaimkarya as the highest goal represent a clear evolution
of theological concept beyond Ramanuja’s commen-
taries. Ramanuja mentions Sri? and does say enough
about her to warrant the general description given in
the Gadya;® but he nowhere indicates that she is to be
the object of worship, much less that she is -mediatrix
between the devotee and Narayana.

! Based on Annangaracharyar’s ed., op. Cit.

2 Sriyahpatib—Apte, op. cit,, © Introduction,’ $rintvdse—Abhyan-
kar, op. cit., the opening; these are most freqizently employed
appellations,

8 sva (ndrdyana) -abhimata-svﬁnurﬂpa—marﬂpa—guzzavibhavaifvm;ya-j{’lﬁ—
dyanavadhika-mahimamahisi (van Buitenen, Vedarthasamgraha, op. cit.,
p. 157). ° .rvdbhz'matdnurﬂ[m-nityanimvaa’ya-wm‘tparﬂpa-guzzapibhavai-
s‘uarya-s‘ildd_yanavadhikdti.\‘a)‘dsamkhy@a—kal)'a‘zzaguzzwiﬁvallabhalz’ (Apte,
loc. cit). '

.
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The  phrase  parabhakti-parajfiana-paramabhakti,
employed seven times in the Gadya as a standardized
formulation of the means to the highest goal, is cxplained
only by the. Gadya’s reference to the Bhagavadgiid,
Ramanuja does not employ the phrase. He speaks of
parabhakts:

And the means to obtain Brahman has been
stated to be only parabhakti which has the form
of continuous meditation which has reached
the state of vivid perception which is immeasur-
ably and overwhelmingly dear, which is accom-
plished by firm adherence to bhak#i supported
by one’s own karman based on knowledge of
the real obtained from scripture (Vedarthasam-
graha, para. 141).2

The means of attaining Bhagavan is, in truth,
only knowledge which has reached the form
of parabhakti (para. 144).% .

With mind controlled, when one has direct
vision of the individual &fman the essential
nature of which is only as fesa to Me, all obstacles
like avidya, etc. being removed by meditation
on the giman which is effected by karman per-
formed as worship of Me without attachment
for the fruit, the higher bhakti toward Me is
produced just of itself (it results naturally)
(Gitabhasya, 12. 11).

1 My translation, based on Veddrthasamgraha, op. cit., p. 170.
2 ibid., p. 173; see also Sribhdgya, 1. 2. 23, 0 T
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‘Thus, parabhakti arises from a vision of the indi-
vidual soul (atman) as distinct from prakrti and as totally
dependent on the Lord, and it is expressed through
meditation on the Lord, which results in a vivid per-
ception of Him, and in the meditation itself becoming
as dear to the devotee as the object of meditation.
We might therefore conjecture that pargjiiana refers
to ‘vivid perception ’ and paramabhaki to the devotion
which sees meditation to be as dear as its object; but
this would be an unjustified extension of Rimanuja.
A Srivaisrava scholar has suggested to me that there
is basis for such an expression in Ramanuja’s Gitabkagya,
18. 55. The pertinent part of the text reads as follows:
By bhakti he comes to know Me in very truth; having
known Me in very truth, he enters into Me.’

Here, the Srivaisnava scholar suggests, bhaki®
is parabhakti; ‘to know Me in very truth ’ is parajiiana;
and ‘enters into Me’ is—paramabhakii. While this is
a possible interpretation, it nonetheless projects foreign
phraseclogy upon Ramianuja. We expect that the
entire phrase, occurring so many times in the Gadya
and as a formula, not only would occur several times
in his other writings but would also be clearly defined.
We may allow this is a terminological rather than
theological discrepancy, but it is nonetheless impor-
tant. Van Buitenen suggests that the expression under
consideration is ‘ a restatement of the ascension karmgn,
JjAdana, bhakii, where karman, which is essentially arédhana
“ propitiation ** of God, combined with the knowl-
edge of the natures of God, spirit and matter, gradually
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culminates in the conscious and loving adoration of
God.* But this is easily ruled out by the fact that
¢ parabhakti,’ the first member of the Gadya expression is,
for Ramanuja, the result of bkakts and therefore cannot
refer to any stage prior to bkaks:.

The third innovation of the Gadya is its frequent
use of the term nityakaimkarya with reference to the state
of release—each time as a distinct step beyond the
experience of Bhagavan (bhagavadanubhava). Riamanuja
speaks of the state of release only in terms of bhagavada-
nubhava: : : ' ‘ :

Release is to be understood only as experience
of the Supreme Soul, the natural state of
(individual souls) following the destruction of
avidyd.?
Bhagavadanubhava is ° likeness.to Brahman ’° (drakmasamam
brafmdnubhavaphalam®), © equality of enjoyment. (bhoga-"
samya®) with Brahman’, ‘consciousness of the same
attributes as Brahman ’ (brakmané saha tadgunanubhavam®).
Gitabhagya, 9. 34 seems to be one source of inspiration
for the author of the Gadya. Here Ramianuja says:
‘Be intent on worship of Me due to the boundless,
absolute love which arises from the experience of Me.’

1 Van Buitenen, Vedarthasamgraha, op. cit., p.-32.

* My translation. Sribhdspa, 1. 2. 12, p. 154; 4. 4. 22, p. 396.

® Sribhagya, 1. 2. 23, p. 161; sce also Gitabhdsya, 14. 2; there are
mdhy instances. . N

*ibid., 4. 4. 21, p. 396; see also 1. 1. 1, p. 38, pararmam
samyam, - . :

5ibid., 4. 4. 4, p 389.
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Performing such worship (yagjana) is of the essence of
Sesatvat

The activity of a complete Sesa is called yajana,?
but yagjana is worship, not service, and such activity
applies only to the state of bondage (samsdra). In
his Vedarthasamgraha Ramianuja does associate service
with Sesatva, devoting a lengthy section to establishing
that service to the Supreme Soul is appropriate, on
the ground that the individual soul is by essential
nature Sesa to the Supreme. This service (sevd, not
kaimkarya), however, has the form of bhekti (bhaktiriipa
sevz) and, again, applies only to the state of samsdra, not
to the state of release.® The concept of eternal service
in release is natural for the Gadya with its emphasis
on complete reliance upon grace. By the same reason-
ing, it is not a logical extension of Raminuja. Even
-if it were, we would expect Riminuja to introduce

the idea in his major treatises. '

These conclusions are borne out by an examination
of the commentaries to Namma]lvar’s Tiruvaymoli, the
earliest of which are contemporary to Rimianuja and
the latest of which are contemporary to Pillai Loka-
charya. The commentaries slow that the notion of
prapatti as moksopaya did not come into prominence
until at least one hundred years later than Ramanuja.

. 1 The state of being a fesa; a Sesa is ° that which exists solely
for fulﬁlhng the purposes of another.” See van Buitenen, Vedartha-
samgraha, op. cit., p. 183,
3 Gitabhdsya, 9. 34.
3 Van Buitenen, Vedarthasamgraha, op. cit., pp. 171-3.
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Of the 4000 hymns of the Tamil Nalayira Divya
Prabandham, the 1102 of Nammalvar’s Tiruvaymoli are
considered to embody the essence of the Veda-s. Four
commentaries are recognized as authoritative: the
Arayirappadi or 6000, attributed to Tirukkurukaippiran
Pillan (b. 1062), a contemporary and disciple of
Ramanuja; the Onbadingyirappadi or 9000, attributed to
Nanjiyar (b. 1062), a disciple of Bhattar; the Irupatti-
nalayirappadi or 24,000, attributed to Periyavacchan
Pillai (b. 1227), a disciple of Nampillai; and’ the Idu
Muppattarayirappadi or Idu 36,000, attributed to Vadakku
Tiruvidhi Pillai (b. 1227), father of Lokacharya and
a disciple of Nampillai. Tt appears that two writers
worked on the 24,000, Periyavacchan Pillai completing
what was begun by another author.

Each of the commentators brings his own philo-
sophy to bear in interpreting the Alvir. If we draw
on selected comments of the four where there is dis- -
cussion of moksopdya, the difference of viewpoint between
the early two and the later two will be quite obvious.
In his opening hymn the Alvar says ( Tiruodymoli, 1. 1. 1)

uyarvara vuyarnalam udaiyavan yavanavan
mayarvara matinalam aralinan yavanavan
ayarvarum amararkal atipati yavanavan
tuyararu cutarati tolutelu en maname.

~ O my mind, rise after worshipping the supreme
light that cuts through affliction,
He who is lord of the immortals, who cuts
through forgetfulness;
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He who bestows good understanding which cuts
through illusion,
He who possesses the highest goodness, par
excellence!
' The commentators focus on the phrase, matinalam
arulinin, ¢ He bestows good understanding >. The 6000
says that the Alvar’s experience of the Lord,
‘... produced boundless bkakti’ (niravadhika bhaktiyai
untakkin). The 9000 says the Lord bestows . .. knowl-
edge which has the form of bhakii® (bhaktiripajfiana).
‘Again, he says, using the exact phrasing of Ramanuja,
‘... knowledge which has reached the form of bhakti
(bhakti-ripapanna-jiiGnam). .

The 24,000 commentator here follows suit: © mad:’
is jignam; © nalam’ is bhakti; the Lord bestows bhakii-
ripapanna-jidnam. The 36,000 finds he must discuss
the question:

There are those who maintain that * madinalam’
means both jAgna and bhakti; however, Bhattar,
© .- saying that it means ‘good knowledge’

- (nalamena madi), says that the Alvar speaks of

knowledge which has the form of bhakti, similar
to a plant which as it arises is strong even at
the time it germinates. In the case of the
Alvar’s bhakti, the kind which develops by
means of karman and jiidna, this bhak#i (in
the Alvar) was produced by the grace of God;
later, his bhakti is the one that remains prior
to kaimkarpa[ie. if this bhakti of the Alvar
is like that which arises through karman and

10
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jiidna then in the case of the Alvar, it must
have been bestowed by grace without karman
and jAiana on the Alvar’s part].

Some people asked Embar, ‘Is the Alvir a
prapanna or is he a bhaktinigtha?’ He said,
“The Alvir is a prapanna; bhakii remains to
him as long as he is embodied’. If you ask
me, I say it is like ourselves—though we are
already prapanna-s, we search for a living six
months of a year[ie. as prapanna-s we need
nothing, yet we seek a living as if we didn’t’
live by the grace of God; the commentator is
saying that the bhakti of the Alvir is the result
of grace, it is sadhya-bhakii as the result of his
being a prapanna].

In their introductions to the second decade of the
Alvar’s hymns, the 6000, 9000 and 24,000 say that in
the second ten the Alvar teaches °... Bhakiiyoga,
following after renunciation (vairdgya) of everything
except the Lord.” The 36,000 again speaks at length:

There are moksasastra-s which are concerned
with taftva and those concerned with updsana;
in the first ten of the Tiruvdymoli the Alvar said
all he wanted to say about fatfva; in this ten
is set forth all that it is necessary to say about
updsana. Tirumalai Apdin, who was taught by
Alavandar himself, maintained that this ten
is concerned with  prapaiti; .Riamanuja
(Emperumanar) also taught in that way at
first, but after completion of the bhdsya, he
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taught that its object is bhakti. Later, Embar
taught the same. Indeed, js it both bhakfi and
prapatti,  alternatively? In ‘mayarvara
madinalam arulinin’, it was knowledge that
has the form of bhak#i that he obtained. If
the one is obtained, then the one teaching can-
not be joined with the other; in this way the
Alvar will become a party to deceit.  Of one
whose mind is purified by both’ means para-
bhakti will be born to one whose mind is purified
by karman and jiana. Therefore, the bhakti
of the Alvar is born by the grace of God rather
‘than produced by karman and jiana. 1If you
say that this bkakti indeed is the one emjoined
by the Vedanta—then it must be replied that
he obtained it by the grace of God as it depends
on the reason given in the Apafidradhikarana.
It is suitable that that which he obtained he
_ taught to others. .
Here the commentator recognizes that the Alvar speaks
of bhakti, but following Ramanuja’s bhdsya which
disallows bhaktiripapannajiianam to the Stdra because
the Stdra is not qualified to undertake. the necessary
karmas, nor o gain the necessary knowledge, he holds
that the Alvar must be a prapanna who has received
bhakti by God’s grace.

Passing over to the introduction to the fourth Jlen
of the last one hundred (10. 4), we find the 6000 and
9000 still discussing bhakti. Referring back to the
second and third tens of the first one hundred (1.2
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and 1. 3), they emphasize the easy accessibility of the
Lord to Bhaktiyoga, which is both means (updya) and
end (sddhya). They note that the Alvar, fearing that
his Lord will depart, is consoled by God who says,
I will never separate Myself from you.’

The 24,000 commentator, however, who has earlier
simply echoed the 6000 and 9000, now employs the
terms and argument put by the 36,000:

The Alvar, in grief by feeling separated from
God, completely collapses; and God, desiring
to avoid harm (to the Alvar), has said, ‘I will
not be separated from you’. When the Lord
consoled him, he became strong and much
pleased. Having realized that the bhakii
(referred to in 1. 2 and 1. 3) is its own end
(svasadhya) and bhaving kept in mind all those
qualities which contribute to the growth of
bhaktr, he now concludes, speaking of the pra-
patti as the basis of his fortune. In the first
Tiruvaymoli, the phrase, ‘mayarvara madinalam
arulinan ’, speaks of prapatti. The Alvar's
bhakti cannot be the bkakii enjoined by the
Vedanta which results from karman and jiana,
since he is a St@dra. In the place of them
(karman and jfigna), there is the grace of God.
Thus, the Alvar’s bhakti is sadhyabhakti; he is a prapanna.
The intervening chapters of the commentary remain
to be studied, but I tentatively conclude that this change
of perspective in the 24,000 indicates more than one
author.
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The 36,000 commentator, here, at first simply
repeats what he has said earlier about bhakti and
prapatii.

God is upasya—when you say that then what
we have here is prapaiti and sadhyabhakti—
bhakti is here as the jiva's en30yment of that
which is obtained.
He continues, sayng that where (in 1. 2 and 1. 3)
the "Alvar appears to speak of his bkakii as a means,
this is due to the emotional stress of his experience of
grace. He says that Raminuja also held that the
Alvar speaks of prapaiti, but—
... after completing the bkdsya, he (Ramanuja)
said that ‘ viduminmutram ’ (1. 2. 1) has bhkakti
as its object, saying that one should not reveal
the secret means (rahasyopiya).
Thus, the 36,000’s final attempt to reconcile apparcnt
contradiction appeals to rakaspe—he is saying Rama-
nuja taught one thing but intended another. There is
here no mention of the Gadyatraya. '

There is much work yet to be done in these com-
mentaries. That Vaisnava understanding of moksopaya
undergoes significant development between the time of
Raminuja and Pillai Lokacharya, shifting emphasis
from bhakti to prapatti, is quite clear. The early
commentaries are consistent with Ramanuja, saying
nothing of a Gadyatraya and the later commentaries
are consistent with Pillai Lokacharya.
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