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SCOPE AND CONTENTS:
The subject matter of this thesis is to single out
what may be the unique philosophical and theological achievement of

Rgmznuja; the jﬁgna—bhakti samuccaya (the integration of knowledge and

devotion) in his mokgogzza (scheme of release) is contrary to the
common notion among scholars contributing to an erroneous belief that
Rzm;nuja's bhakti is a mere path of emotion. This modest investigation

is primarily based on a careful examination of the genuine works of

- - / - - - - - -
Ramanuja, namely: Sribhagya, Vedarthasamgraha, and Bhagavadgitabhagya.

ii






CHAPTERV..."'.'.....‘.........'........l.'...'..........."'page 101}
Bhakti and Prapatti as Ramanuja's MoOKSOPAYAeseecesecsscscccsssl04

CHAPTER VI..."I...'l..ll.....'...“..l.l...'.l'..........l....l.l.126
The nature Of mukti..'.'ocuoo.'..oa.ooo..o.oo-o........--o.l.126
J—j-.vanmuktitt'o-o..o...0-.ot...o..ooa........ooo.looooco.lzg

CONCLUSiONco.o.oooc..loooo.o.oc.oool.olcooo'.o.ooooooo..o.o..a.-oon143

BIBLIOGRAP}IY..l.....‘.l".._..l....-.l.l.l..l...ll...-l..l..........l61

iv



PREFACE

This work is an attempt to arrive at an impartial and objective
appreciation of Ram3nuja's contribution to Indian religious philosophy.
The term 'Vedanta' is often narrowly understood to denote the
philosophical system of Sankara. In fact, the Sankarite type of
idealism represents only one of the many schools of Vedanta. The
theistic systems of Vedanta have generally received less attention
than they deserve. Therefore, it is felt that this rather neglected
and insufficiently explored, yet important, field should be paid due
attention,

Ramanuja's greatest contribution to the Indian religious
tradition is his new and unique interpretation of the term 'bhakti',
which is quite often misunderstood by the scholars of advaita as a
mere path of emotion. But this work, being an impartial evaluation
of Ramanuja's religious philosophy, will show that bhakti, in his view
point, is a category of knowledge and the only means to liberation.

A comprehensive study of the religious system of Ramanuja
necessarily entails a systematic and thorough investigation of the
conditions preceeding it. So we have presented Ramanuja's doctrine
in comparison.with that of Sankara in order to furnish the ideological
background against which Ramanuja worked.

Now we will proceed to make a brief structural survey of the
dissertation, the subject matter whereof will be divided mainly into
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state of consciousness in which the souls live in a state of union with
one another and with God who is their real soul. Finally, we will
arrive at the conclusion that the theistic Hinduism has been elevated
to.a higher altitude by the reliéious Philosophy of Ramanuja which
could infuse a philosophical content into the term.'bhakti'. There-
fore, Rgmgnuja could be held responsible for the revival of theism

as a philosophic system.

It is with great pleésure that the author records his obliga-
tions. First of all, the author acknowledges his debt of gratitude
to Professor John G. Arapura of ﬂcMaster University, under whose -
guidance he has carried out his research. Professor Arapura moulded
the author's ways of thinking and gave direction to this study and
above all filled him with a strong desire to pursue this inquiry in
a critical and comparative manner., Secondly, the author owes a debt
to Professor T. R. V. Murti, also of McMaster University, for his

many constructive criticisms and helpful suggestions.



INTRODUCTION

-

Ramanuja can claim legitimately to be the first and greatest

architect of Vi§&§t5dvaita philosophy. 1In fact, he was influenced by

the philosophy of Vedanta on the one hand and by the theistic system
of Paficaratral on the other.. Ramanuja successfully integrated these
two divergent traditions, i.e. the Upanisad ~ inspired monism and
theism in his religious thought. 'While Advaitins treated bhakti as

a mere path of emotion suitable only to illiterate and the lower
castes,z'REmEnuja adopted it as the central theme of his'religious
philosophy and added a new dimension to it by interpreting it as a
philosophical category. Bhakti, according to him, is not essentially
a path of emotion, but a special form of knowledge that fills the
heart of the individual with deep feeling of attachment for the
Supreme Person.3 Thus Ramanuja became the first thinker who succeeded
in transforming devotional religion into a réal philosophical system.
While advocating the supremacy of bhakti saturated with knowledge, he
has tried to bring about a reconciliation with karma by personalizing

it.

1
See Ramanuja's exegesis of Vedanta Sutra, 11.ii.40.
2
Kalgatgru, quoted in S. Radhakrishnan's The Brahma Sitra,
translation and Introduction (London: George Allen and Unwin, 1960),
p. 127. :

3
See Chapter IV.





















any bondage or release. The solution to the problem of liberation lies
in realization and not in acquisition.17
Ramanuja holds a different view, which is in direct conflict

. . - 3 ,' — Cd ——
with the above doctrine. According to Visistadvaita Vedanta, the

individual self (jivatman) is an eternal spiritual entity distinct
from Brahman, a spiritual monad of Brahman. God, the chief factor,
comprehends in Himself matter and the souls, the reality may be
regarded as advaita, one without a second. God,the substantive factor,
directs and predominates over fhe attributive factofs. Though the
world of matter and souls have real existence of their own, they are
entirély subject to the control of God in all their conditions. Here
the 'qualified non-dualism' is not a synthesis of the distinctions
between the attributive factors and the substantive factor, but that
God, who is the soul of souls and matter, is one. It is the non-
dualism of the qualified whole. Liberation, therefore, according to
Ramanuja, is not the merging of the individual soul into the absolute,18
but only the direct intuitive realization by the individuél soul of
its own essential nature as a mode of God. Ramanuja admits that
knowledge is the immediate cause of liberation. This knowledge, he
says, is obtained by constant remembrance of God as the only object

of devotion, which is called upasana or dhyEna.19

17, _
Sankara, Commentary on Brahma Sutra, ed., Mahadeva Sastri
Bakre (Third Edition, Bombay: Nir?aya Sagar Press, 1934), I.i.4.
18
See Chapter VI.
19
See Chapter IV.




Ramanuja built .a strong theistic system on the foundation of
Vedanta philosophy by making room for bhakti. As a result of this
new interpretation of religion, the status of theism is elevated to
high altitude and many people were attracted to the vitalized religion
of bhakti. But it is doubtful if his disciples succeeded in continuing
the mission of their Guru. They probably misunderstood his religious

philosophy which is, indeed, the integration of Sankhya and Yoga

(Philosophy and Religion) in imitation of the Bhagavadgita itself.












































































;chools. The main issue is whether it declares the very svarupa of
Brahman or its characteristics. é;nkara maintains the former; the
Upanigadic text in question is understood to mean that Brahman is
truth, knowledge, and infinite, and not that it (Brahman) is the
possessor of these three characteristics. Ramanuja controverts the
above argument of é;nkara and states that Brahman is qualified by

. truth, knowledge, aﬁd infinite. These are not independent substances,

-

but properties. For, 'words which denote properties that describe

the proper form of that entity itself by means of that attribute'.z,4

Satyam

The definition of Brahman as satyam brings out its nature as
the absolutely unconditioned reality and distinguishes it from the

conditioned reals of cit and acit. Brahman is 'satyasya satya', as

it is free from mutations of matter and contractions of Karma.
Brahman is perfect and ultimately real as distinguished from the pro-

cess of Prakrti and the evolving individual self.

Y
Jnanam

/ . ’
Sankara contends that difference is ultimately unreal; all
things other than pure non-differenced consciousness are ultimately

unreal. Hence Brahman, which is the non-differenced consciousness,

24
Vedarthasamgraha, para. 24.
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challénge. In effect,.they say that:
(1) each substaﬁce in the composite being of Brahman retains its dis-
tinctive nature;62
(2) the self ensouling a body is unaffected by the imperfections of
the body;63 |

(3) Brahman, the Supreme Self, is not subject to karma and not the

cause of evil, but he is its Lord.

Manifestations of the Supreme Person’

‘The Supreme Person manifests himself in various ways to help

his devotees. Para, vyuha, vibhava (avatara), antaryamin, and arca

are not emanational categories, but concrete expressions of divine

grace.

Para: the transcendental, changeless, formless, and eternal being

which satisfies the meditational needs of the mumuksu is para.

Yatindramatadipika defines the para as follows:

What is called para is Narayana, who is expressed
by such terms as Parabrahman, Paravasudeva, who

is qualified by the infinite, auspicious attributes
such as knowledge, power, etc.; whose (presence)

is being enjoyed by the eternals....who is the
possessor of divine, auspicious figure, who is
four-armed, who is accompanied by Sri, Bhu and
Llla, who is equipped with the divine weapons

such as gznch discuss, etc.....who is seated

on sesa.

62 _ _
é;lbhasza, II.i.14, para. 261: ''syad eva vibhago jiva
idvara svabhavayoh."

63 - — -
Ibid., II.i.9, para. 255: éarira gata astu dosa na atmani

prasajyante, atmagatas ca guna na sarlre. See also, ibid., II.i.l4,

para. 261.

64
g&Inlvasadasa, Yatlndramatadlplka, op. cit., IX.18, p. 134.

























The quality of compassion seems to have less relevance to this
intimate sphere of God's communion with his devotee, yet that general
concern for the happiness of creatures and distress at their misery is
the basic for these more specific and dramatic divine qualities. In
the definition of "mercy' or 'compassion' too, there is a divine

self-forgetfulness: the forgetting of his own interest or gain

(svarthanirapeksa), the forgetting of his eternal delights and his

cosmic sports in his compassionate concern for his finite creatures.
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G-:it;bhasza, describing the Lord's eternal-attendants (suris) as those
whose sole essence and joy is to be his s_,e§£. This aspect of ful-
filment and joy -~ finally even bliss - in God's service, taken to-
gether with the fact that the object of this service, God, is himself
jby and bliss, is an essential element in R.;mgnuja’s means of release.
This aspect alone accounts for the fact that the performance of bhakti
is "immeasﬁrably and overwhelmingly dear to the devotee'" and that
bhakti gains "the sense of a kind of love (priti) which is essential

49
to the highest bhakti (para bhakti)". This aspect makes the soul

completely subordinate to and reliant on the Lord (Prapatti), which
is not only a metaphysical fact to be understood, not only an impera-
tive to be obeyed, but also a joy to be realized.

These relationships indicate the complete dependence of the
soul upon the Lord, which, although integral to the concept of
Prapatti, is not of primary importance for us here. We will discuss

it later in the fifth chapter.

49 _ _ )
Ramanuja, Vedarthasamgraha, para. 144, p. 173.




"CHAPTER IV

THE NATURE AND STATUS OF JEKNA IN MOKSOPAYA

_The epistomological enquiry is always the backbone of metaphysics,
the truth of which can be found in the philosophies of §;nkara and
Ramanuja. Before discussing the position of Rgmgnuja and the problems
raised by him in the field of epistomology, a brief description of

/
Sankara's point of view would be appropriate.

The concept of jHana in Advaita Vedanta

It is impossible to have any appréciation of Advaita philosophy,
apart from an understanding of its tremendous quest for ultimate one-
ness of reality, from which the multiplicity of phenomena have come
into existence and in which the phenomenal existence finds both its
contingent meaning and ultimate release. The key to both the meaning
and the release lies in the capacity to transcend the phenomenal

with all its fragmentation in ultimate oneness of saccidananda, from

which it has appeared to have been sundered by reason of existence,

cognition, and sorrow.

Man is bound to the phenomenal world by desire. At the root

of this attachment is avidya, which is mainly responsible for multi-

plicity. Thus, in the Commentary on the Brhadarapyaka Upanisad,

/
Sankara says:

In the presence of the particular or indi-
vidual aspect of the self due to the limiting

- 81 -


































































103

materials and thereby .guarded himself from criticism by the Advaita. Dr.
T. R. V. Murti, a champiqn of the Advaita philosophy, appropriately des-
cribes the nature of knowledge in one of his articles.’0 Realization,
according to him, could be had only through a critical analysis of ex-—
perience and negation of ignorance. "It might be seen, therefore, that
feeling has no place as the accredited means of self-realization. It

is what is 'abstracted and rejected as non-knowledge like the illusory
snake in whose form the rope appears."71 This evaluation 1is very apt
with regard to the popular bhz;kti movements which advocate highly
emotional cultic practices, such as assuming the attitude of a helper

of Radha and so on. But Ramanuja's bhakti is the result of knowledge,
the knowledge which is .originat‘ed by the traditional Vedantic disci-

4 ’ . . - - - .
plines of sravana, manana, and nididhyasana. Ramanuja's concept of

bhakti is, therefore, fundamentally different from that of popular

bhakti movements and is thereby not subject to this criticism.

70
T. R. V. Murti, 'The place of feeling in conduct', The

Indian Philosophical Congress, 1936, p. 52.

71
Ibid.
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of Bi‘ahman, which means not only an intellectual but an affective par—
ticipation in Bfahman.3 .But _b_h_a_lg_ti is sometimes considered by the
author of the'g“;d.z.'.;;s; as the goal of the religious life, as well as
the means to that goal; and he moves easily back and forth from one
usage to the other. It is just such fluidity in terminology that we
find 1n the gadzas.l* The gadyas are considered by Srlvalsnavas to
be a part of their stotra literature, and there is little doubt that
their author intended them as stotras, whether that author was
Rgmgnuja or one of his early followe.rs. It is felt by many scholars

that there is a fundamental difference of theological conception

- - /- - -
between the major works of Ramanuja (Sribhasya, Gitabhasya, and

3
Olivier Lacombe, L'Absolu selon le Vedanta,-les notions de

Brahman et d'Atman dans les systems de Cankara et Ramanuja (Paris:
Librairie Orientaliste Paul Gauthner, 1966), p. 363. 'Le pemier souci
de notre docteur est ici de montver 'que la sagesse ou la connaissance
dont parle 1'Ecriture n'est pas autre chose que la meditation pieuse
et recueil lie et que si elle doit culminer dans une intuition de 1'
essence du brahman, intuition ‘que est une participation a la fois
intellectuelle et affective a son object."

4

[4
See Sarana gati gadyam, 1-23.

-5 — A o
Van Buitenen, R;manuja on the Bhagavadgita, p. 28. "On the
whole, I may say that there is not suff1c1ent evidence to conclude that
Ramanuja s attitude with regard to man's personal efforts in securing

his lofty end is different from this displayed in the Srlbhasza. When-
ever God's grace is mentioned, the personal efforts of the aspirant

are stressed too. There is certainly no trace of that importance given
to EraEattl by later VlSlStadvaltlnS. God's grace may crown the aspi-
rant's efforts, but he first has to deserve it. Only when a man has
devoted his life to exclusive bhakti towards God will He elect him to
his beatitude." Also see Van Buitenen, Vedarthasamgraha, op. cit., p. 32.
R,obert Lester, Ramanuja and Sri Vaispavism, the Concept of Prapatti or
Saranagati, History of Religions (An international journal for compara-
tive historical studies, Unlvers:Lty of Chicago, 1965- 66), pp. 269~70:

"In sharp contrast to Ramanuja's commentaries, the 'Saranagatlgadla is

a dialogue, praise, and petition eliciting grace to salvation first be-
tween the author and Narayana himself. The devotee begins by taking re-
fuge with Sri (saranam aham prapadye) asking that she might mediate be-

tween him and Nardyana."
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approi;riate rewards are primarily acts of worship, i.e., sacrifices and
other religious d'uties which are prescribed in the ‘Vedas or other

sacred scriptures-'.. Though the Xg_d_nﬁ sacrifices are directed to the
deities to whom the Vedlc hymns are addressed, they are all actually
enjoyed by God hlmself, since he is the inner self of all these d61t185.32
In these respects, there is no essential difference between ordinary
religious works and the higher forms of meditation and devotion. Both
works and meditation achieve their results by pleasing the Supreme Person,
who alone is the one who bestows all the goals of human desire: plea-
sure in this life, attainment of the lower and transitory heaven after
death, and the attainment of permanent bliss by being liberated from

Fhe bond of karma which keeps one in an éndless cycle of rebirths.

The difference lies in the end in which a man wishes to reach by his
religious act. Meditation or devotion to the Supreme Person is usually
undertaken in order to secure man's supreme goal of release from this
transient and painful world. However, rites enjoined by the scriptures
and even forms of worship which are ordinarily performed to gain some
worldly benefit, may help in winning the favour of God, which will

bring permanent salvation, provided that they have been done without

any desire to earn merit to be used for worldly results.33
32
RamanUJa, Srlbhasza, IT1.ii.40,
33
Ibld., III.ii.37: "sa eva hi sarvajhias sarva daktir maha udaro

yagad anahomad1bh1 upasanena caradhita e1h1kamusm1kabhoga jatam sva
svardpavapti rupamapavarga ca datumigte; nahya cetanam karma ksanadhvamsi
kdalantarabhaviphala sadhanam bhavitumarhati."

"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 world, and release
which consists in attaining to a nature like his own. For action (karma)
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and in oxrder to do this he must subdue the accumulated mass of sins and

check the tendency of creatures to disobey his laws.35

1/,_ VRTINS S
"' Sribhagya, II.2.3.
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The non-return of the soul to saﬁsara is not only the will of the
Loxrd alone, but the desire of the soul as well. Ramanuja states very
clearly that the soul, having once attained release, never wishes to re-
turn to samsara. "As, moreovef, the released soul has freed itself from
the bondage of karman, has ifs powers of knowledge fully developed and
has all its being in the supremely blissful intuition of the highest
Brahman, i£ evidently cannot desire anything else nor enter on any
other form of activity, and the idea of returning into the safisara

therefore is altogether excluded."49

49
Ibid., p. 771.
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this conception is expressed in a number of terms which indicate quite
specific aspects of divine love for crc’aatures'.l'6 Otto's description,
therefore, covers only an insignificant and minute section of Ramanuja's
religion., After a thorough e)lcamination of a. few popular Vaisnava move-
ments, Otto made a general statement about'Vaisnévism as a whole.
REmEnuj'a's system is not entirely based on grace, but on bhakti
saturated with knowledge, Unfort.:unately, later disciples of Rgm;nuja
could not comprehend the truth for which he fought and lived. They were
divided among themselves on the issue;_ of the path of liberation.47

.In the light of the issues discussed, namely the need to single

out what may be the unique philosophical and theological achievement

of Ram'a.muja, the jr“féna—bhakti—samuccaya,‘ such was never achieved before

or since his time in the history of Indian religion (with the exception
of the Bhagavadg'ft; itself), and the need to see him in the true
Vedantic and even Advaitic perspective, this modest investigation
seems to be justified. Also, as in the case of all great thinkers,
Ramanuja too has suffered at the hands of his followers and even ad-
mirers. It is hoped that this humble effort has done justice to this
great religious thinker and teacher and ha§ not done injustice to any-

one €lse.

46 -
See Chapter II.
47 :
See Chapter V,
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