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FOREWORD

I am glad that Dr. N. S. Anantha Rangachar’s learned work on the Philosophy
of Sadhana according to Visistadvaita is being published by the University of Mysore.
The: scholarly treatise presents the distinctive metaphysical standpoint of Ramanuja’s
School of Vedanta and offers a fairly elaborate exposition of the philosophy of sadhana
grounded on that standpoint. The learned author closely follows the authoritative formu-
lation of the tenets of the system by Vedaunta Desika. It is good that Research on Viista-
dvaita has passed beyond the stage of rough generalizations and is entering into intensive
consideration of the basic writings of the master-minds. Vidistadvaita, like the other
great schools of vedanta, is a highly critical and self-conscious system and proceeds on
systematic lines of investigation. On the one hand, it works out a devoted interpretation
of the authentic message of the upanisads, the Brahma-Siitras and the Gita and presents,
on the other, the resulting doctrines in the plane of pure philosophy, employing all the
resources of philosophic reason, with a complete dialectical self-vindication in relation to
competing philosophical systems. If Ramanuja represents the wholeness of vision charac-
teristic of the movement, Vedanta Desika articulates the technical details with matchless
insight and precision. It is good that we are introduced in the present treatise to the inner
workings of this philosophical movement.

In metaphysics, the position of Ramanuja is clear and distinct. For him the ulti-
mate Reality is Brahman transcending and comprehending the finite reals. It is Monism
not depending on the controversial doctrine of illusionism. Brahman, on this stand-
point, is the supreme one, appropriating the finite many, as its adjectival powers or modes.
We have here the non-dualism of comprehension as opposed to that of cancellation. In
the realm of creative and purposeful living, the doctrine propounds the two-fold programme
of Bhakti and Prapatti. Even as Brahman does not cancel but fulfils the finite, Bhakti
does not cancel the intellectual and moral values but conserves and perfects them in the
supreme ardour and rapture of love. It marks the completion of Jiiana and Karma and
unifies them in the enlightened and dynamic ecstacy of adoration. Bhakti is the principle
of integration within the finite soul and also the principle that integrates the finite soul
with the supreme reality. Bhakti is the aspiration of the whole soul after the whole of
the Divine Reality. There is nothing in this philosophic doctrine of Bhakti to make it
just a concession to the soft-minded. It is a joyous ascent in love beyond the planes of
mere knowledge and action. This heightened conception of Bhakti is a distinctive con-
tribution of Ramanuja and his School of thought.

Dr. Anantha Rangachar does well in interpreting the full meaning of Prapatti. He
rightly b'rings out the role of self-surrender even in Atheistic cults like Buddhism and its
sway over the Vedantic Schools, whether Absolutistic or Theistic is well-known. But the
speciality in the Visistadvaitic treatment lies in working out a complete explanation of
prapatti and all its elements and aspects with technical thoroughness and in according to
it the status of an all-sufficing pathway to Moksa. Vedanta Desika’s great work, Rahasya-
Traya-Sira, is devoted to this theme and it constitutes the classic on the subject. Prapatti
is the meeting-point of human effort and Divine grace and it is the point at which human
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effort exhausts and completes itself, as it were, in transferring its burdens and responsibi-
lities to Divine grace. This decisive act of ‘unburdening’ furnishes the much-awaited
occasion for the unimpeded actualization of grace. The redemptive power of God held
in reserve in a state of potentiality as long as the finite will works in egoistic self-reliance,
is released into fullness of operation in response to, and fulfilment of, self-surrender on
the part of the devotee. What finally effectuates human emancipation is certainly Divine
Grace and that it awaits man’s self-surrender for that purpose shows that the Divine
scheme is a fulfilment and not a violation of the autonomy of the finite spirit. We have
here a profound reconciliation of effort and grace. It is good that we have in this treatise
a scholarly and well-thought-out statement of the fundamentals of Sadhana as conceived
by the great Acharyas of the Sri-Vaispava tradition. .

S. S. RAGHAVACHAR,
Mysore Professor and Head of the
10-1-1968. ‘ : Department of Philosophy,
University of Mysore, Mysore.



PREFACE

.. The system of Visistadvaita has a rich and weighty tradition. It is synthetic in
outlook. The great Acharyas of the past have expounded the truths of this system and
have shown its merits. This school of though reconciles all the apparent contraditions
between different scriptural statements and arrives at the conclusion of one Absolute
Brahman characterised by Its modes of the Chit and the Achit.

Bhagavan Ramanuja (1017-1137 A.D.) is the chief expositor of Visistadvaita. Hls
works—The Sri Bhashyam, Vedanta Sara, Vedanta Deepa, Vedarta Samgraha, Gita-
bhashya, the three gadyas and Nityam are ever enduring monuments of his synthetic
genius. Many an eminent teacher succeeded Ramanuja and spread far and wide the
wisdom of Vedanta as taught by the great Bhashyakara.

Parasara Bhatta, Nanjeeyar, Nambillai, Pillai Lokacharya, Vishnuchitta, Vatsya
Varadacharya, Atreya Ramanuja, Sudarsana Suri and Vedanta Desika are some of the
most illustrious names in the tradition. Vedanta Desika gave a reformulation of the
fundamentals of the school, incorporating all the elaborations that had accumulated in
the interval between Ramanuja and himself in a manner at once critical and constructive.
In this process he displayed the philosophical strength of the tradition through both his
polemics and restatements. Thus to study the school through his works is to study it in
its most extensive and powerful presentation.

Vedanta Desika stabilized and systematized the teaching of Ubhayavedanta! in his
great works. He was an eminent poet, philosopher and bhakta. He led a saintly and
simple life. His poetical works are literary gems in Samskrit literature. His philosophical
writings and religious discussions are superb. His criticism of other schools is rigorous
and thorough. His was a synthetic genius. One of his main contributions to the'school
of Visistadvaita is the vindication of the supreme value of Prapatti.

Every philosophical system has held the factor of Sadhana as very important. A
thorough understanding of the true knowledge of Reality is to lead one on to Sadhana.
The school of Visistadvaita also considers, likewise, the fact of Sadhana as all important
and has devoted itself to it. The great Acharyas of the past have time and again empha-
sized that one should follow the prescribed Sadhanas for one’s upward evolution, after
gaining the true knowledge from the benevolent Acharyas.

The main purpose of this work is to give a comprehensive exposmon of the philo-
sophy of Sadhana in Visistadvaita with particular reference to Vedanta Desika. The main
sources of this study are the original works of Ramanuja and Vedanta Desika. The
‘Rahasyatraya Sara’ of Vedanta Desika in manipravalam is the main source for the study
of prapatti. Having these as the main sources all other important works both in sanskrit
and in tamil are utilised.

The scheme of treatment is as follows:—A general introduction to the subject of
study is given in the very beginning and then the ontological position of the Jivatman,

1. ‘This is a traditional expression which means the teachings of the Upanishads and the teachings
of the Alvars.
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who happens to be the Sadhaka is described. In the succeeding section the essential nature
of the Supreme Being, ‘The Parama Prapya’, is expounded. The concept of Sadhana
according to Ramanuja, as expounded by Vedanta Desika, is described in the next section.
The two-fold aspects of Sadhana namely Bhakti and Prapatti are discussed in this section
in greater detail. :

The essential features of Visistadwaitic epistemology are delienated in the appendix.
It is hoped that this exposition will enable the readers to get a total view of the scheme
of Sadhana in Visistadvaita. .

The present work was originally prepared and submitted to the University of
Mysore as a thesis for the degree of Doctor of Philosophy and it is now presented here,
with some modifications, in a book form.

It is my sacred duty to express my sincere gratitude to my Acharya, Vedanta Vidwan,
Vedanta Sarajna, Sri Krishna Tatacharya Swamin of Bangalore, at whose feet I studied
Visistadvaita Vedanta for a number of years in the traditional manner.

1 was very fortunate, indeed, to be the recipient, in a large measure, of the blessings
of the Late Sri Hemmige Desikacharya Swamin who verily introduced me to the study
of Vedanta and guided me at every stage of my study. I am highly indebted to him.

Professor S. S. Raghavachar, my esteemed friend and renowned scholar, Professor
of Philosophy, University of Mysore, has taken a personal interest in this project and
has helped me with his valuable suggestions throughout, He read some of these chapters
with me and gave me useful criticism. He readily agreed to favour this work of mine with
his scholarly foreword. I acknowledge with sincere gratitude the help I have received
from him.,

My revered uncle, Sri N. Anantha Rangachar, has given a definite shape to my career
from the early days of my studentship by helping me in numerous ways and the present
work is the outcome of his blessings. I am ever grateful to him.

Had it not been for the timely encouragement and able guidance of Professor
N. A. Nikam, m.A. (Cantab), former Vice-chancellor of the University of Mysore, it
would have not been possible for me to prepare and submit this work as a thesis to the
University of Mysore. Prof. Nikam has been very kind to me throughout and has guided
me at every stage of my work. I express my deep indebtedness to him.

. The authorities of the University of Mysore have been very kind to publish this
work and I am highly grateful to them. I cannot express in words, my indebtedness to
Dr. Prabhushankara, Director of the Prasaranga, without whose initiative, this work
would have not come out in this form. I am also highly grateful to Sri K. T. Veerappa,
Asst. Director, Prasaranga, for his very kind help in bringing out this publication. I am
very happy to record my sincere gratitude to the authorities of Sharada Press, Mangalore

Trading Association Ltd., Mangalore, for their excellent printing of this book. *

N. S. ANANTHARANGACHAR,
Principal,
Mabharaja’s Sanskrit College,
Mysore.

Mysore,
21-12-67.
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INTRODUCTION

Sadhana is a means to an end whlch is etymologically explamed as ‘sadhyate
Anena ithi Sadhanam’. This essentially presupposes two factors viz., the sidhaka and the
sadhya as it is related to both. Sadhana isin facta blpolar process which unites the aspirant
with the goal of his aspiration.

A prior knowledge of the nature of the sadhaka as wcll as the sddhya is essential
for any type of sadhana to-be possible, for, this becomes meaningless without either an
aspirant or an end. Though the word sadhana has a very wide connotation and implies
all kinds of means for attainment of all types of aspirations both worldly and spiritual,
we restrict its connotation in these sections only to means for achieving spiritual perfec-
tion. The different systems of philosophy have prescribed different means for attainment
of spiritual perfection and these vary sometimes from person to person according to
their mental and spiritual attainments. The different schoo]s of vedanta have expounded
the philosophy of sadhana in their own characteristic way and prescribed either karma
or knowledge, devotion or self-surrender as the case may be, as the means for perfection
and it is the purpose of this thesis to deal with the philosophy of sidhana in vigistadvaita
with particular reference to Vedanta Desika.

Sadhana related to Sadhaka and the Sadhya:

When we think of sadhana we are confronted with a number of intricate and compli-
cated problems. Who is to be an aspirant and why? What is his innate nature? Where
is the need for any sidhana at all? What ill would befall man if he would turn away from
sidhana? What would he hope to gain by this? If he has to gain his end what should
he do? What kind of sadhana should he choose? The above problems are significant
as they probe into the being of our being and urge us to take to some sadhana or other
to gain ouf®goal of life according to our dispositions and faith. *

The entire humanity! is meant for sadhana as the animal world bereft of rationality
is beyond its purview. The theory of evolution both ancient and modern acclaims the
human-being as the finest product of creation endowed richly with an enormous power
of thought and deed that could be directed towards the attainment of perfection. Man
is not a mere compound of certain elements that appears by chance at certain times and
disappears at certain other times without a permanent phase. Man has been the subject
of study and speculation from very early times and sages with wisdom have arrived at the
fundamental truth that he is an eternal principle different and distinct from matter. This
revelation of the eternality of the self is the fulcrum on which the entire superstructure of
sidhan rests. So the psychology of the jiva has to be studied and his relationship with
the Universe has to be understood. Is the jiva self explanatory? Is he himself the creator
of the Universe? Or is there an all-powerful, all-knowing blissful creator other than the
jiva? If so how is the jiva related to that all-creator? Is he one with him or different

1. Bven Gods in heaven have this possibility of Sadhana according to the school of Vedanta

' agud frareTgoregeaT] | —ft W 1325,



2 THE PHILOSOPHY OF SADHANA IN VISISTADVAITA

from him? What is the nature of matter and why is the jiva connected with matter?
And when can the jiva severe his connection with matter and how? .

Only when answers to these questions are understood, the jiva comes to realize
his status in the Universe as well as the goal he has to attain. Nachiketus was in fact
worried with only these three problems namely that of the Universal being, that of the
aspirant and that of the means and he was instructed into this triple philosophy of the
end, the way and the reality? by the God of Death. The philosophy of sidhana therefore
centres round the Sadhaka or the finite :self related to the saidhya or the Universal self.
Savants of the past therefore urged all the aspirants to get a thorough knowledge of five
factors which were implied in the above three before taking up to.any sidhana3. They
are as follows: . ,

1) The nature of Brahman who is to be attained.

2) The nature of the individual self who has to attain Brahman.

3) The means of attaining Brahman., _

4) The fruit of attaining Brahman or the Summum Bonum.

5) The obstructions for the attainment of Brahman.

The ontological position of the Sddhaka in the school of ViSistadwaita:

The individual self happens to be the sadhaka and the ontological position of this
soul must be first of all ascertained before contemplating anything about sadhana.

The philosophy of Ramanuja advocates the unity of Reality though the world of
matter and finite selves are also admitted as a part of Reality. This concept of Visista~
“dwaitam is outstanding and comprehensive. This does not strictly signify the notion of
the qualified monism nor does this harmonise the claims of monism and dualism. On the
other hand this philosophy strongly supports and advocates monism only instead of a
plurality of Reality. But the Absolute of Viigtadvaitam is characterised by its attributes
of the sentient and the non-sentient unlike that of the undifferentiated Brahman of Advaita.
Desika affirms that the study of vedantic reality as tatva relates to only one Absolute, the
Brahman characterised by its modal expressions of the chit and the achit.

 eruferafeesTs sRiwAe ava | @ swTemion: s F faetsaraats
sfmsemfafaaaan grcreaadm: afafmas o —a1. fa. p. 187,

These two entities namely the chit and the achit are real, mutually different and also different
from the Supreme Reality. These two entities constitute the cosmos and though these
are different from Brahman they have no separate existence as they form never-to-be
separable attributes of that Transcendental Reality that manifests Itsell in them. No
attribute can exist independent of the substratum. So they form one with their substratum
though they are not identical with it. According to this relationship of Aprithakéiddha
viégshana the Reality is one and indivisible though it is qualified by plurality.

2. Vedanta Deepa 1-4-6. 'siferescdt 33 &Y fafafrcar aqed (F% 1-1-20) Tearosameamey:
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" INTRODUCTION o 3

The philosophers of the monistic schools of thought posit non-difference between
the attribute and the substratum and explain away the world of differences in different
ways. Bhartrprapancha propogates avasthavada and declares the universe as an avastha
or state of Brahman whereas Bhaskara follows the vikdaravada and holds the world as
the result of Brahma Parindma. Yadavaprakaéa on the other hand favours daktivada
and affirms that the world is the result of the effect of divine power. All these theories
viz., the avasthavida, vikaraviada and saktivida are summarily rejected by 8ankaracharya
as ‘fictitious constructions’ and he, following the vivartavida, concludes that only un-
differentiated consciousness is the Absolute Reality whereas the world of differences is
unreal being phenomenal. These vedantic teachers have arrived at monism by means of
Swariipaikya. But Ramanujacharya comes to the conclusion of one Supreme Reality on
different grounds of vigigtaikyad. ‘Brahman is qualified by plurality but is not itself
plural’>. The individual selves as well as matter, though really different from Brahman,
the Supreme self, form one with it being its attributes. Ramanuja explains the relation-
ship of the world with Brahman in a realistic way following the parishkrita gaktivada
according to which the chit and the achit are admitted as the éakti of the Supreme or
attributes inseparable and powerful of action.6

The physical universe subject to mutation as well as the finite selves that depend
upon various conditions are not all-explanatory for they are not the creators of the world.
Though the finite selves qualified by matter have substantive being they have no independent
cxistence as they form the prakaras or attributes of the Supreme. The Supreme Being is
the prakarin of all other entities and is always characterised by them. The Absolute of
Vidistadvaita is not a sum-total of adjectives but a unity of Brahman in and through the
multiplicity of the sentient and the non-sentient. The existence of only one Supreme
Entity qualified by the chit and the achit is affirmed in this school unlike the undifferentiated
Supreme of Advaita and so this system is rightly described by some as ‘Realistic Monism’.
This concept of Visistadwaitam which admits the reality of the individual souls as well as
matter thoroughly dependent upon, and subservient to, the Supreme satisfies the tests of
logical consistency as well as thc emotional and spiritual yearnings of the seekers after truth.

The school of Advaita negates the world of differences as unreal explaining it as a
result of nescience and confirms non-difference as the Reality. Bhiiskara also postulates
that only non-difference is the reality whereas the universe is explained as due to a real
limiting adjunct. Though Yadava Prakasa explains the universe of differences as vyakti-
lakshana it is his conclusion that the Reality is non-difference (Saktilakshana). All
these schools of thought give primary importance to non-difference whereas the phenome-
non of difference is explained away as secondary. - But contrary to all these Ramanuja
affirms on one hand the difference in the characteristics of the three entities and on
the other non-difference in the Reality-in-unity.

Thus the philosophy of Ramanuja is cstablished in the central thought that Bra.hn}an
is the ground of all existence and that all other entities exist to glorify it. Ramanuja insists
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on the validity of all the Upaniéhads, without any distinction of primary or secondary
texts, as in some schools, and strikes out a unique path of interpretation based on the
authority of timeless tradition. : . ‘

The theories of prakara-prakari bhéva, samanadhikaranya and satkarya vada
are enunciated by Ramanuja who formulates a significant interpretation of the apparently
divergent texts without harming any one of them. All kinds of scriptural announcements
declaring unity and plurality become compatible and meaningful according to this inter-
pretation instead of becoming contradictory. The Upanishadic statements that are
analytical, explanatory and synthetic in nature strongly point out to the only one- conclu-
sion of the Unity of Reality according to this way of interpretation. The analytical state-
ments pronounce that Brahman transcends the physical nature as well as individual souls.
These declare Brahman as changeless, supreme and perfect. The explanatory pronounce-
ments maintain that Brahman is the inner ruler of the Universe and that it Is the immanent
principle that holds and sustains the world of nature and finite selves together. The synthe-
tic texts affirm that Brahman is the only Reality and all others exist to glorify it. All these
different types of scriptural statements cannot be given primary and equal importance in
any other mode of interpretation. Ramanuja has struck a unique path of synthesis by
means of which all scriptural statements become equally significant. The empirical world
of matter and finite selves form real modes of the Supreme Reality being inseperably
related to it as its attributes and signify the Universal monad. The sadvidya which declares
that the Supreme was one without a second before creation implies that even at that stage
Brahman was characterised by the chit and the achit in the subtle form. Creation is nothing
but manifestation of Brahman in the chit and the achit of the gross state. The world of
matter and selves was existing one with Brahman even before creation of this world of
names and forms. Then it was in a subtle form and was not possible of being analysed
as there was no differentiation of names and forms. This differentiation of names and
and forms was assumed after creation when this world of matter and selves became dis-
tinguishable in name and form. The chit and the achit existed as a part of Reality in
the causal stage as they exist as part of Reality in the state of effect. In creation it is only
matter and the self that undergo any change but never the cosmic principle, the Absolute
Reality. These two entities namely the chit and the achit are adjectival in nature and
characterise Brahman both in the primordial and the consequent stages. That is why
Reality is dec':lared as the one Absolute characterised by the chit and the achit. The
truths of Visistadvaita admitting the unity of Reality without discarding the empirical
world are fully supported by the scriptures in their entirety.

] It is against this.background that we now speculate about the naturc and cfficacy
o_f sidhana. Sadhana is .possible and even significant in this school as the reality of the
Sadhalfa and the sidhya is Yvell affirmed. The finite selves who are labouring uhdeg the
rfeal dlsadvant.age and handicap of: avidya karma are subject to a real state of degrada-
tion, from which they have to extricate themselves to attain their original status,
farma T(;ff‘eitff:)l‘t:nsglf r}rllaei xi(s)sct)flt\zhl']attll"/f hstat:) of consciousness due to the beginningless
bondage is a state OYf el o 1C 11 as our.ld itself dmivn to samsgra. The state of
this miserable plight and y and involves “nhépplne.ss and misery of rebirth, To get rid of
able plight and to attain the state of liberation, when only the finite self can enjoy
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the illimitable joy of Divine experience, it has to follow some discipline. The goal he
has to attain is also a perfect or a positive reality which he can achieve only by individual
personal effort. The sddhaka and the sidhya are both positive realities and have factual
value on account of which the philosophy of sidhana has a deeper meaning and purpose
in this school. :

The nature of the individual self, the sadhaka, is taken for consideration in the
first section and the nature of Brahman, the sadhya, is dealt with in the next section whereas
the means of attaining Brahman, the sadhanas, are detailed in the third section, as ex-
pounded by Vedéanta Dedika, the foremost of the exponents of Ramanuja,



THE SADHAKA

_ As described above the sidhaka, the finite self, is a real entity and never a fictitious
construction. The correct term used to denote this knowing principle is Atman meaning
one who attains, completely rules over, supports and uses his body for his own satisfaction.
The finite selves are infinite in.number according to Ramanuja, and they are different
from matter on the one hand and the Supreme Being on the other. These individual selves
are many, eternal, self-luminous, very minute and of a blissful nature. The finite selves are
substantive consciousness and are qualified by attributive consciousness. They are different
and distinct from the body, the sense organs, the mind, the vital airs and the attributive
consciousness and are entirely supported, controlled and used by the Supreme, only for
His satisfaction.

The great Yamunacharya in his Siddhithrayam has propounded the distinguishing
attributes of the Atman as follows:
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Let us now study the significance of this statement in greater detail.

The self is different from the body:

The Charvaka materialists argue that there is no different entity as the ‘sclf” other
than the body. They argue that, as the body is the aggregate of the several parts chaitanya
or consciousness might be attributed either to any one of them or to each and every one
of them!l. This viewpoint is not tenable as ‘Selfhood’ cannot be attributed to any cne or
all of the Avayavas or parts of the physical organisms for many incompatibilities ensue
from it. It cannot be admitted that there are a number of ‘selves’ motivating and guiding
the body. In our experience we find that there is unity in our body and never disunity.
This kind of unity of purpose and action is impossible if there were a number of souls in
a single body.2 Nor can we admit that any one of these avayavas or component parts
of the physical body is the self, for the mere reason that on the loss of that particular
part, the body would become soulless. Even if any part of the body is lost the recognition

of the type of, ‘He I am’ continues and this would be impossible if the part happened to
be the soul.
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THE SADHYA OR THE UPASYA

In the previous section we dealt with the innate nature of the Sadhaka and thé
difficulties he had to face on the path of Sadhana. We also enquired briefly into the nature
of the ‘Three Reals’ namely the matter, the Finite Self and the Supreme Self.

It is indispensible for a Sadhaka to have a thorough understanding of the nature
of the goal he aspires to achieve. He must know very precisely the full content of his
ideal with all its implications so that his efforts may not be wasted or misdirected.

What Should be the Supreme End of Life:
Desika declares this as follows:

AT HAFTHI F HIC AIAL AFA | WAHTEH TR ... . M)
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‘One should ignore what is of no value, what is only of a little value, what is valu-
able and also what is more valuable. He must choose only that which is the most valuable
in the Sastras just like the nectar in the ocean.’

Here Deéika expounds the futility of all hedonistic pleasures. All materialistic
idcals arc negative in value as they are full of defects.!’ They are rijasic and tamasic
and they drag down the self to malignity. So they are of no value and are to be discarded.
The attainment of worldly goods as ordained in the karma kénda is of very slight value
(Alpasira) and likewise, the attainment, also of good things of svarga. All these values
are not recal though they are pleasing to some extent. As the Katopanigad says, there is
an eternal conflict in this world between the pleasure principle and the reality principle,
Preyas and Sreyas, and he will be wise, who choses the reality principle for the other.2

Though sclf-realization is a nobler and truer point of view, it alone should not be
the solc aim of the sidhaka, It is little more valuable, but is not all. It is of no value to
one who desires the cnjoyment of the Supreme Being. Self-realization can only be a part
of God-realization. So, the Siadhaka will not consider such parts of the scriptures that
treat of only the realization of one’s own self and the means thereof, as valuable, as it
involves isolation from God.

To a sadhaka, therefore, only the attainment of Brahman and the means thereof
arc the most valuable. This is the siratama part of the scripture, for there can be no
delight to the jiva without God. The attainment of the illimitable rapture of Divine com-
munion, and of cternal service unto Him, is thercfore, to be the highest aspiraticn of
man, as it is his essential naturc or svarupa, as a écsha of God, to subserve his seshin,
the Over-Lord of all.

The soul should get rid of all kinds of misconceptions and become conscious of
the omnipotent God. It should formulate a correct sense of values, and hold before itself
this lofty idcal of paripiirna Brahmianubhavam or a complete and comprehensive vision~

1. Scec Rahasya Traya Sara, 7-p. 102
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SADHANA

The Upanisads declare that one prepares oneself for a Vedantic life through
the practice of Vairagya in all un-Godly ideals. This kind of Virakti in all things
other than Paramatman, the Supreme object of one’s attainment, is to be developed,
only from a psychological insight into the imperfections of the soul, and the true
knowledge of the eternal perfections and vibhiitis of the Supreme Lord, his Sesin.
The true knowledge of the Supreme Reality leading one to Virakti is the first pre-
requisite for becoming a spiritual aspirant-a Mumuksu. Jiianam and Virakti then
lead one to Bhakti. '

A Mumuksu is a blessed soul who has taken a genuine turn in his life from
Vigayariga to Bhagavadriaga. Vedanta Desika describes! that such an aspirant

(1) would give up all carnal pleasures of the outside world; »
(2) would consider even the bliss of Kaivalya-Atmanubhava as a limited delight;
(3) and would acquire an intense eagerness for Divine communion.
- we will deal in this section, with the several means or Sadhanas that are to be
adopted by such a spiritual aspirant for attaining that Highest object of his aspiration.

Background of Sadbara in Vi§'stadvaita:

Before entering into an exposition of Ramanuja’s philosophy of Sadhana, it is
essential for us to study some of the important findings of Ramanuja that formulate
his philosophy of Sadhana.

1. The Relationship Befween the Karma Kanda and the Jhana Kanda:

It is Ramianuja’s conviction that both the parts of the Veda viz., the Karma
Kanda and the Jiiana Kanda form one integral whole having a definite order. They
are never treated as contradictory. But they are taken as complementary. The
Sariraka Sastra is one integral whole containing these two parts namely the Pirva
bhaga and the Uttara bhaga. They are united as the former and the latter part,
having a logical sequence. Each part is assigned its proper place in this school and
so is not interpreted as contradictory as in other schools of thought.

The Sariraka Sastra begins with the first Sitra of the Karma Mimamsa, ‘Athatho
Dharma Jijjfiasa’, and ends with the last Sitra of Brahma Mimamsa ‘Anavrttisabdat
Anavrttisabdat’. The opinion of the Vrittikara is quoted by Ramanuja in support
of his wiew. The Vrttikara declares that both the parts form one integral unity—
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CONCLUSION S -

We have so far dealt with the philosophy of Sadhana in Vigigtadvaita according to
Desika. In the first section we have dealt with the ontological position of the Sidhaka or
Upisaka and expounded that he is as real an entity as the ‘Supreme Brahman’, though
adjectival to him,in nature. It is described therein that the true purusartha of the Jiva
is the attainment of the bliss of Divine Communion. In the second section the essential
nature of the Paramitman has been expounded. The Supreme Brahman, it is affirmed, is
qualified by both Supremacy and accessibility. The Supreme Brahman is an ‘Ocean of
Mercy’ and one would attain one’s highest aspiration only through Divine Grace and God
is himself both the ‘goal’ and ‘the endeavour’. In the next section we have discussed about
the concept of Sidhana in Vigistidvaita according to Raminuja. We have also detailed
the general scheme of Sadhana in Visistidvaita according to the path of Bhaktiyoga and
Prapatti. The special advantages of Prapatti over Bhaktiyoga have been expounded in the
last section wherein the important features of Prapatti have been delineated.

Desika has interpreted and justified the expositions of Ramanuja in all his works,
He has explained and deyeloped in particular the doctrine of Prapatti that has been ex-
pounded by Riaminuja in his Gadyas.

Though Bhakti and Prapatti are both valid means to Mukti, the school of Visista-
dvaita is following Prapatti more than Bhaktiyoga. Prapatti is, in fact, the living religion
of Srivaisnavism today. Hosts of Srivaisnava aspirants observe Prapatti either directly
or through the mediation of their Achdryas as the case may be. It is affirmed that Bhakti-
yoga is 1tot within the competency of one and all, whereas Prapatti has a Universal appeal.
The Greatness of Ramanuja lies in the fact that he preached and practised Prapatti and
threw open the gates of emancipation through it, to all humanity, irrespective of caste or
attainments. All followers of Riminuja to whatever group they may belong, honour the
path of Prapatti, though they may be divided on the manner of performing it.

Prapatti is mainly the root of all Sidhanas in all Philosophical systems. Even the
Buddhist finds the nced of it. He is required to take rcfuge with the Buddha, the Sangha
and the Dharma. The Advaitin assigns a lofty place for surrender. Teachers of Advaita
declare that Bhakti is essential for Jiianam and hereein comes the need for Prapatti. The
teachers of Dvaita ordain Bhakti as the means of liberation and Prapatti is inevitable for
the attainment of such steadfast devotion. The Sakti Vigistidvaitin assigns a very hl'gh
place to ‘Saraniigathi’ in his scheme of Sidhana signified by the ‘Satsthalas’. The doctrine
of self sfrrender is admitted by all these as a sub-means to perfect another means, may be
Jiiinam or Bhakti. But the school of Visistedvaita has come tc_) the conc.luswn, on the
authority of the host of scriptures, that Prapatti can also fu.nc'txon as a direct means to
Mukti, as it can function as an indirect means. The Lord, it is affirmed, bel.ng. pleased
with the Prapatti performed by the aspirants would grant them even Muk.tfx,ljﬁst;xke
Jiiina or Bhakti, as every thing is to be obtained only through that ever-merciful Lord.
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Though most of the followers of Srivaisnavism follow Prapatti, they do not discard
Bhaktiyoga. The exposition of Karmayoga. Jnanayoga and Bhaktiyoga is also of immense -
good to the aspirants, for, by following the virtues ordained therein, they evolve and live a
deeply spiritual and devotional life. Thus Bhaktiyoga also is of equal importance to a
Srivaisnava as Prapatti. The Doctrine of Sidhana in Vigistidvaita is thus of Supreme
Importance to all Srivaisnavas. It will interest others also as many of the doctrines des-
cribed here are Universal in appeal.
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I. VISISTKDVAITIC EPIS;IEMOLOGY '

Every sentient bemg forms certain assumptions right or wrong and this process of
forming assumptions will be checked whenever there are certain obstructions. Non-rational
beings have no power of discrimination and so cannot discriminate between the means,
instruments, results, sources, validity or invalidity of their assumptions.” But man is a
rational being and he needs all these. Whenever he goes wrong he tries to rationalize his
assumptions to avoid all kinds of misconceptions and misinterpretations. When he rea-
lizes that he has gone wrong he doubts about the means, sources, instruments, the applica-
tion of procedure, the inter-relationship and the whole machinery and tries to locate the
defect so that he may arrive at the correct position.

To achieve this accuracy he has theoretically postulated four actualities namely:
prami, pramithi, prameya and pramana.! This has been followed by all savants of the
past. The root aTg; AT meaning correct measurement has yxelded these four words in
combination with the preposition ‘pra’,

These are standards of measurements by means of which we can test the validity of
our knowledge. The means of valid knowledge are pramanas and pramithi is acquired
valid knowledge. Prameya is the object of knowledge and prama is right apprehension.
Valid knowledge is possible only when the whole machinery is valid and it depends upon
three constituents, namely, the sense organs, the samskaras and the objects to be known.

The knowledge that we get through the external instruments such as the five sense
organs is objective knowledge whereas desires, imaginations, fancies, fantasies, etc., formed
by tiie mind, which are subjective, also belong to the attributive conscioqsness of the self,
Pure subjective knowledge is self-existent. This is otherwise known as ‘Svariipa jiianam or
Dharmijitinam® which is the native state of the spiritual entity. The Nyaya school postu:
lates that this subjective or substantive knowledge is conceived by the mind-"qAT FAHTH
FMIT'. Absolute monism affirms that the subjective entity is unknownable. The Sankhyas
opine that the self-luminous subjective entity can be known through th.e Antahka.rana.
But Visistadvaitic cpistemology says that the subjective entity is self-luminous and is felt
through the attributive knowledge or Dharmabhatajiianam. -

Even regarding objective knowledge there is controversy and dlfferent schools of
thought posit different theories apparently opposed to one another.2
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school, Anyathakhyathi of the Nydya school, Vitayarahita Dht and Anadhigtina Buddhi of
the Bouddhas, Bahyarthdkarayoga of the Soutrantikas. Sadasaditara Dhi of the Advaitic school,
$nya Dhi of the Madhyamika school, Atma Dhi of the Yogchdra school and yathértha
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There is thus wide difference of opinion between one school and another regarding
the theories of knowledge and error. Tt is therefore necessary to go into the doctrine of
pramanas, as propounded by this school, to know the line of thought on which the truths
of this school are established. .. . » Ty

Visistadvaita eplstemology is based on its ontology Brahman is the only ultlmate
Reality according to this school. Both the material and the spiritual are attributes of the
one and the only Transcendental Being. But, the concept of Brahman, according to this
school of thought, is not an undifferentiated impersonal absoluteness of consciousness.
On the other hand, it is an all-conscious being characterized by innumerable auspicious,
qualities. . Brahman is ‘Satya’ or the real, which transcends both physical nature and finite
selves. It is absolute consciousness and absolute Ananda. It is infinite. It is the onc sub-
stance par-excellent which has everything else as its Mode. The world of Nature and the
world of selves cannot exist independently of Brahman.. According to this school, the
ultimate reality which is omniscient, omnipotent and omnipresent reveals itself in its attri-
butes, the chit and the achit, and knowledge is ultimately knowledge of Reality. The subject
object relationship is a fact of reality, where both of them mect together. The. ultimate
knowledge that is obtained in the ultimatc analysis is of the real, as stated in the. Gita—

‘arfamfef feagaq fawsafea 9 feaay” » (. . 18-20).
L. oo . ' . . - : ! .' IV TN
Knowledge , )
All Indian systems of thought admlt that knowledge is got by the subject-object
relationship, as in ‘I know this’. . S
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Knowledge is possnble only when there is a subject and an objcct, Knowlcdge ia always
about an object. There can be no knowledge, if there is no subject. Knowledge thus relates to
the knower and the known. It is visayivabhiisa or illumination of an object to the subject.
As Vigistidvaita holds that all objects are only revelations of Brahman, in the ultimate
analysis, knowledge is not mcrcly the illumination of some object, but the illumination of
Braliman itself,

The Sankhya, Yoga and Arhata schools maintain that the Antahkarana itself is the
subject or Jiita, whereas the schools of Nyiya and Vaiéesika hold that the Atman or the
self directly perceives, directly conceives, feels, understands and happens to be the propel-
ling force. The Sankhyas and their allies say that the Atman or Chetana has no direct
contact, and they attribute the fact of knowledge to the sensitive mind. The mental faculties
by virtue of their emergence from the same substance, namely the primordial matter, are
said to be capable of the process of knowing them, whereas the spiritual substance, being
entirely different from the evolutes of matter, cannot work in consonance with it. But, in
Vigistidvaita the jiva or the self is the subject of knowledge. The jiva, though atomic in
nature, is verily capable of knowing anything through his Dhqrmabhutajﬁumm or attri-
butive consciousness. This attributive consciousness is c'tpablc of a double functzon, as it
illumines itself, as well as other objects of knowledge. c L
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The process of knowing commences with the sensations and finalises .with the self.
Objects are perceived and conceived and synthesized by the mind, with the unity of self-
-consciousness. The objects are relatively external to the self, and it knows the ‘o,bjeéts
through its knowledge aided by the channels of the senses. The world of physical ijects
exists independent of consciousness, and the subject, or the self-conscious Atman is
different from the object. The real subject of every judgment is the supreme being who is
the indweller and inner self of all things. He is the ultimate knower. Brahman ' is the
knower in us as our inner self, and is the ground of all knowables in the ultimate analysis.

.The attributive consciousness or Dharmabhiitajiianam reveals all objects .of nature.
Though this is different from the self and can be distinguished thus, it is insepar'abley from
the self. The relationship between knowledge and the self is one of ‘aprithaksiddhi’ (non-
scparable relation), and not one of Samavaya as in the Nyiya system. Atman is substan-
tive consciousness and has attributive consciousness as well. This attributive éonsciqusness
is Svayamprakasa (self-luminous) and has also Arthaprakadakatva, or the characteristic of
illumining objects. It reveals itself and also other objects. It is not self realized like the
Atman.3 It is like physical light which can only ‘show but cannot know’, . This attributive
consciousness is eternally all pervasive to the Nityas and Muktas as.well as the supreme
Being. But for others, during the phenomenal state of samsara, it is subject to contractions
due to Karma. In the state of Mukti or liberation it attains its original state of infiniteness
and all-pervasiveness. Tlis attributive consciousness persists even in dreamless sleep and
in swoon, though not experienced then.4 - The experience ‘gawgweara® .’ (I slept well)
bears evidence to this. This consciousness is a spiritual quality of the Atman. It is
cternal but contracts and expands like a substance due to Karma, so is a substance also.
It is both a Dravya and a Guna.5 This is similar to prabha or lumingsity which is verily
the quality of a substance, prabhavat. _ . o

Thus knowledge is the illumination of an object for the sake of the Atman. The
sclf or the Atman is the subject. Each self is both subject and object. It is the subject when
it illuminates but is an object when it is illuminated in turn by the attributive conscious-
ness.5  Jiiana is pot incrt or jada but self luminous or Svayamprakaga. {It i§ Svaparanir-
vihaka in its function of illuminating, and is realized as such. self-luminority of cons-
ciousness lies in the fact that it illuminztés an object to a subject at'a'particular time. It
follows from this that it necd not be self luminous to all at all times. ‘

‘ g TR afguassTaet :
ki fai wdar aaafy fsfE) 0 00 (B L1
TGIHARIEE, T g qI9T q ;

Nayyﬁyikas do not recognize the fact of ‘Svayamprakagatva’ of knowlf:dge. :‘hey ar%ue
that knowledge is cognized by ‘manasa pratyaksa’ or mc.ntal perception. T.qyn?fm zt
sccond ynit of knowledge for the revelation of tl}c first unit, as knov_vledge by itself is no
capable of revealing objects of ecperience. This is called Anuvyavasaya.
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This theory of Anuvyavasiya is not admitted by the school of Visistadwaita. If
the second unit of knowledge called Anuvyavasaya is assumed for the revelation of the
first unit, it must be pointed out that this second unit, being itself unrevealed, cannot reveal
the first unit. It requires another anuvyavasaya and that again another and so on leading
to infinite regress or ‘anavastha’. If it is argued that this second unit of knowledge called
‘anuvyavasiya’ is self revealed, we point out that it is better to regard the first unit itself
as ‘self-revealed’.

Anuvyavasiya is therefore not necessary for knowledge to reveal the objects of
experience. Knowledge itself is self-revealed. We know that we know a thing at the same
time.?7 If this is not admitted, omniscience cannot be attributed to God. It cannot be
argued that Omniscience is only self-experienced and not self-revealed. Further, the
common experience of Dharavihika vijiiana cannot be explained, if the characteristic of
self-revelation is not admitted of knowledge.® So it must be admitted that knowledge is
self revealed. ' '

The Kaumarilas argue that knowledge is to be inferred on account of object revela-
tion. This view is criticised by the school of Visistadvaita as unscientific.? It is said in the
above school that prakatya or Jiidtatd or Prakatata is a product of the cognition of an
object, and that this prakatya leads to the inference of the cause, namely cognition. It is
natural that prakatata should lead to the causal collocation and not to cognition. To
argue that cognition which was unrevealed is inferred from cognizedness would take us
no where as it serves no practical purpose. On the other hand, it is not possible to apply
this principle of Prakatyinuméya regarding objects of the past and the future. It must
therefore be admitted that knowledge is essentially self-revealed and is not inferred from
some other characteristic of cognizedness.

The special features of Visistadvaitic epistemology can be summarized as follows:—

1. Reality is knowable in all its levels and aspects. )

2. Knowledge presupposes a knower and an object of thought.

3. The Atman is of the essential nature of consciousness, qualificd by attributive
consciousness.

4. Substantive consciousness is self-realized, whereas the attributive consciousness
reveals itself as well as other objects. )

5. Substantive consciousness is a ‘Self-aware’ or ‘pratyak’ principle, whereas the
attributive consciousness is not aware of itself being a ‘parak’ principle.

6. The substantive consciousness is ever effulgent, and is unaffected by any trans-
formation. But the attributive consciousness is subject to contraction during
the state of Samsdra, owing to the impact of Karma.

7. The attributive consciousness regains its original state of purity and all-pervasive
nature during the state of liberation. .

8. The attributive consciousness or Dharmabhiitajiianam is both an attribute and
a substance.

7. T.M.K.43; See Sarvartha Siddhi.
8. T.M.K.41, 2,
9. T.M.K.43; N.S., p.238. ¢
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. 9. Pleasure, pain, desire, aversion and effort are all different aspects of Dharma-
bhitajfianam, and are implied in it.
- 10.  Knowledge is ‘Brahma Dristi’, as Brahman is the ground of all knowledge, as
- well as the experiencer of all in the ultlmate analysis.

Knowledge is self-vahd

Knowledge is ‘Svatah pramana’ or self-vahd in 1ts essentlal nature ThlS se]f-va11d1ty
is inherent in its very nature.10

. The Mukta or the liberated self apprehends all thmgs of hxs own aceord as ordamed
in the Vedas as ‘g9 g gsA:qeafa’ etc.  The validity of the knowledge there, cannot be
due to any adjuncts or any external factors. It means the intuition of the soul is essentially
self-revealing and self-valid, and self-validity is natural to knowledge. This applies to all
knowledge in general. All knowledge grasps the correspondmg ObjeCtS and reveals them.
This is its self-validity.!1 .

-Moreover Bhrinti or erroneous knowledge cannot bea fact as knowledge is not
divided into illusion and non-illusion at all.!2 Then what are we to say about the shell-
silver illusion and the yellow-conch illusion? 1llusion is caused by two factors namely, the
Vaiparétya of Svariipa Nirlipakadharmas or the Vaiparéetya  of the Nirfipita Svariipa
Viéesana. The former is the example for the first, and the latter for the second. The shell-
silver experience is an mstance of Svariipa Nirlipakadharma Vaiparéetya. Here the Sva-
riipaniripakadharma or the characteristics that determine the silver are grasped,. instead
of those of the shell. The ‘Yellow-conch’ cognition is of a different type. ‘Here, the deter-
mining characteristics of the conch, or the ‘conchness’, is grasped whereas the Nirfipita-
svariipavi§esadharma; or the defining details are not completely grasped: The yellow colour
instead of the white is grasped there. This invalidity is caused by certain defects in vision,
or other extrancous factors, and as such, the selt- vahdlty of knowledge is not in any way
hampered. : R U PR

Dlﬂerence between Pramd and Aprama: - . R B R AR

As enunciated above, the school of Viéistadvaita admlts that ‘Jiianam’ (knowledge)
is self-valid and true. It also affirms that the real or the Sat alone is cognized and as such
integrity of experience in all levels is accepted. The world of selves and matter is in Brah-
man-* gfeq=ad gfaftsay’ Brahman is Satyasya Satyam, as it is the indweller in the chit
or the finite self, which is the inner self of the Achit ‘and so distinct from it. -It is only
through Brahman that both the Chit and the Achit get their value. This divine immanence
in the object and the subject forms thc background of all knowledge ;

10. ‘gF gy EuRERreATESaE: A 7 a‘mwmﬁxﬁ SRICCIREN
N e 1 R S PR

1. T.M. K. 4-104. ’ L }
12, ‘sFEamyred Smrae aefeag | o wifq: ey 4999 T qu ad s afie

wrafafa FIA | AT q fauisfe EeTid GEAAQETIAT] ST ;armfa'mc il
q.1q. p. 247,
yrfpead: > - &2
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According to this Theory of Knowledge there cannot be any division of Prama and
Aprami, into two watertight compartments as all knowledge is, in the ultimate analysis,
of the Real Object and a Fact of Life. The knowledge of the omniscient Divine is always
Prama. The Dharmijfianam of the finite self is evershining, and it is always self-luminous,
being far from any kind of contraction at all, and so is Prama. The Dharmabhutajnanam
or attributive consciousness of the finite self is subject to limitations and contractions,
under the stress of Samsira, and this attributive consciousness is conditioned by physical
defects and takes the form of truth or falsehood according to the situation.” So the division
of Prama or Aprama is applicable to the attributive conscnousness of the Samsérichetana
or the bound-self only.

Some epistemologists of this school defined ‘Prama as ‘Samyaganubhavah’ «(or
thorough apprchensxon of an object) as they wanted to exclude memory from right appre-
hension, though they admitted Anyathakayathi, - Those who accepted both, namely
memory and Anyathakhyathi defined Prami as Yathartham jiianam or the knowledge of
an object as it is. Some others who rejected both the above defined Prama or right appre-
hension as Anubhiiti. All these definitions serve the purpose of distinguishing Smrm fiom
Prama - a

" Smriti or memory is not demed the characteristic of Prama by Desika. If memory
has no characteristic of right knowledge, then récognition, based on this, will turn out to
be Aprama.: Memory functions in many fields of our life, and it«is essential for unbroken
meditation and selfless devotion. Knowledge born of mere reminiscent impressions is
memory, and though it is mediate and does not grasp an object; it is necessarily due to the
former apprehension, and so it is not baseless. It corresponds to objective reality experi-
enced before, and so gets itself mcluded within the provmce of Prama.13 That is why
Prama is deﬁned as: : :

‘ gavafeqaegagroY e war’ 1. aft. p. 2.

The two words namely Yathavasthita and Vyavahiranuguna are significant in this
definition. Yathavasthita is a term that signifies the realistic attitude of this school. The
term means the existence of things as they are and so includes all aspects of knowledge
both subjective and objective. The term Vyavaharanuguna emphasizes the purpose of
knowledge. Knowledge must be able to fulfil the purposes of our life. It:should be con-
ducive to the progress of humanity both material and spiritual. It must satisfy the practical
interests of our life. Vyavahara here applies to hana (rejection) and Upidina (acceptance)
of undesirables and desirables respectively. Knowledge must be able to fulfil the purpose
of also sabdavyavahira, as human experience is not solely limited to hana and upidana.
Sabdavyavahira is one of the essential features of human activities and is therefore part
and parcel of Vyavahara, Internal consistency is thus implied by these two, ternts. The
soul, suffering under the stress and strain of Samsara, has certain objects to attain, and true
knowledge helps him to realize his aims. Thus right knowledge or Prama has a definite

purpose to serve.
: [ B

13. N.P. p. 171, T



APPENDIX' - (EEeE 249

; This definition of Desika is free from the defects.of Viparyaya or wrong notion and
Saméaya or doubt.14 Viparyaya or wrong notion is different from Prama. Firstly, a wrong
notion is to take one thing for another. Secondly, a notion of contradictory and untenable
properties of a particular object, the essential attribute of which is cognized in general, is
also an example of Viparyaya. This is of many types owing to the appearance of one or
more of the opposite qualities. The ‘Yellow-conch’ experience is an example of the appear-
ance (Sphurana) of one opposite property. The theory of being one and different at the
same time, as put by the Jainas, is an example of viparyaya of many opposite visesas or
qualities. The Theory of the Monists, that the world is neither real nor unreal, is another
example of viparyaya of the same type as above. All these instances of a wrong notion do
not any how imply contradiction and are different from doubt.1s = = o
In all these instances there is a consciousness of the objects qualified by these quali-
tics leading to a wrong identification. The experience of the “Double Moon’ and, the
_‘Little Moon’ is, again, a case of viparyaya, as the qualities of doubleness and littleness
opposcd to the oneness and bigness of the moon play a prominent part and push them
aside, though the moon is cognized with its essential attfibpte. " This is an example of
TEIFTEGTAHTATTEHI the appearance of many particularities that are mutually contra-
dictory. The causc of viparyaya is either wrong identification, as in the case of the rope-
snake, or super-imposition as in the case of the Yellowconch. The Gita explains that
Rajas and Thamas are verily responsible for a wrong notion. To mistake dharma for
Adharma and Adharma for Dharma, as well as Karya for Akirya and vice-versa, is a case
of viparyaya. Viparyaya is far from prami or right apprehension and to exclude this
from prama the term ‘yathavasthita’ is used in the definition by Desika. - -
The above definition excludes Samsaya also from Prama. What is Samgaya or
doubt ? ‘ A

.‘.mmwfmyv‘r afa smfaeeafriusfafie fadamwfavego ﬁsr!zf: "
‘ . . af¥. p.92.

Doubt is causcd by the cognition of contradictory and incompati_b}e qyalities 9f two
objects at onc and the same locus. Herc the Dharmi or object of cognition is ex.perlenced
along with incompatible features. ‘Is it a post or a man’?, is a'n‘ _e?(amp.b of doubt. _’ljhe
‘tallness’, common to the post and the man, is cognized and th1.s glves rise to'a cogmtlop
of éontradictory features, and the mind fails to decide whether it is a p,ost ora man, as it
finds in that one object both the qualities of ‘posthood’ and ‘mar.lhood wh1.c¥1 are contra-
dictory and incompatible to one and the same logus. There will be‘ cognitions of t}Eese
incompatibles alternatively and simultaneously as in the case of a swing that gains a for-
ward and a backward move at the same time.'6 Thus in dqubt or Samsaya th.ere is t'he
cognitich of contradictory altcrnatives and this leads to indecision. Though there is decisive

TZW‘N P. p.92
“rrertfregristTan fgwe favdner gawgd faR frdamfram iR aafar
) wzmm N T w1 af%. p. 92.

16. N. p. p.92.
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contact or ‘Dhridasamydga’ of the attributive consciousness with the object there is also
an indecisive contact of the same Dharmabhitajianam with the many incompatible
featuresi?. The loose sense object contact gives rise to the cognition of incompatible and
contradictory qualities resulting in doubt. Such a kind of cognition cannot be ‘Yathavas-
thita and so is not right apprehension.

Anadhyavasfya is not Prama:

Anadhyavasaya of the type of ‘What may be the name of that tree 7’, which has been
distinguished by some logicions as different from doubt, is also included under Samsaya
as alternatives are implied there also.18

Even conjecture or Uha is a kind of cognition which is not definite and so is not
Pramit9. Here also there are two alternatives and the characteristics of one manifest sup-
pressing the other, and so this also is a case of doubt alone. The definition of right appre-
hension or Prama given by Desika is synoptic, and this excludes from its sphere, wrong
notion, doubt, Anadhyavasaya and conjecture by the term Yathavasthita, and applies to
practical life by the use of the word Vyavaharanuguna. Thus Vidigtadvaitic epistemology
is not severed from life, but, on the other hand, is rclated to it wholly.

Aprama or erroneous cognition or Bhrama:

Strictly speaking therc cannot be any distinction between Prami and Bhrama in
this school, in the ultimate analysis, as every cognition is of the real. The attributive con-
sciousness of the finite self is subject to contractions on account of Karma as mentioned
before, and as a consequence of this, it loses its purity and all-pervasive character, under
the stress of Samsara. In this stage error creeps in. Error is due only to Avidya-Karma of
the finite self and does never happen either to the Absolute or to the liberated or to the
eternals.

This distinction between Prama and Bhrama is also one of degree, and this dis-
appears when the attributive consciousness is freed from its contractions of Karma, We
must examine empirical experience in this light and find out whether they arc Prama or
Bhrama. That which has a practical utility, and that which leads to the furthcrance of the
ends of lifc happens to be Prama, whereas that which is contrary to this is Bhrama.20

If the cognition of an object as it is, is Prama or right apprchension the cognition
of an object otherwise is Bhrama. To cognize the shell as shell is Prami, but to apprchend
it as silver is Bhrama. How arc we to explain this then? According to the principle of
quintuplication, a minute element of silver does exist even in the shell and this happens to
be the cause of its cognition as silver. But that is not Prama as that cognition of silver in

17. N. P. p.92.
18, ‘fresIsd ger: saamtfeenisTeaamar arw e swafaara gfa S aramttr

1. 9fT. p.94.
19. N. P. p. 9%,

2. ‘aa wlagay ar olTH’Y‘(PTISf'T qr i
AT Sursrfasaateaty: o’ 1. 9f%. p. 91
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‘the shall becomes badhita on account of irs infinetesimalness. So the criterion for the

validity or invalidity of a cognition happens to be the fact of its being contradicted or not
contradicted.2! ' '

Yatharthakhyathi Theory of Visistadvaita:

The theory of error ccording to the school of Visistadvaita is described by Desika as
Akhyathisamvalitayatharthakhyathi.22 According to this theory all knowledge is yathartha
or, knowledge of an object as it is. In the yellow-conch illusion the yellow colour of the
eye is transmitted to the conch and that experience of the yellowness of the conch is real
and is due to the real cause of the bile in the eye, and not due to self-deceptive Maya. The
finite self obscured by Avidyakarma is the seat of error. Error is therefor due to either
real defects or Upadhis. Illusions of all types are erroneous perceptions but they are
manifestations of consciousness that subsist and are facts of experience. These are not
non-existent. They are real effects of real causes. The illusion of the double moon or the .
yellow-conch or the fire-brand circle, are all due to either the defects of the eye or real
Upidhis. If they are not (Vyavaharanuguna or) able to satisfy our practical needs of life
they are false or Aprama.23 Prama or right apprehension is not only applicable to practical
life but must also be Yathartha. . ;

Then how is an error caused? Whenever there is an apprehension of the essential
characteristic of a thini;, the thinghood of that thing is cognized and becomes Prama. If
the essential part of a thing is not observed or missed, error or Bhrama ensues.24

Theory of Error:

The Theory of Error according to Ramanuja is Yathartha khyathi. Errors can be
grouped into certain types such as hallucinations, dreams and illusions.25 All these are
facts of experience and manifestations of knowledge. They are real effects of real causes.
Hallucinations are due to real psychic disorders and the experience is real to the subject
at that particular time. Dreams experienced also are real, being the result of the past
Karma of the drecamer. The objects of the dream world are all creations of God suited to
the specific merit or demerit of that particular soul. Tl?ough dreams are subj;ctive they are
actually cxperienced. lilusions may be broadly classified into two types iz, perceptual .
and non-perceptual. Instances of perceptual error such as the shell-silver illusion, yellow-
conch illusion, red-crystal illusion, a mirage, a fire-brand wheel‘and others are all rgal
cffects of real causes. These arc due to the defective sense material on account of which

' q. %, 4-10;
21, ' aereragfaewdt aifuamarfuarer q.9q o;
 FaHfeTT O ST AT e A Tg—S g AT sagrRRg AT rfea-
feg=ay 1! 3. fa. p. 180.

2. T. M. K. 410, I1.

: ? AT WHean |’
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25.  Phil®of Vis., P. N. S., p.49. :
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the thinghood of that thing is misapprehended. When it is found out that the water element
in the mirage or the silver element in the shell is of.no practical value, the illusion vanishes.
The doctrine of panchikarana or quintuplication affirms the fundamental unity of nature,
and expounds that everything has an element of every other thing in itself. This happens
to be the background of illusion. When the main part is revealed there is Prami or true
knowledge. But, when the thinghood of a thing, as well as its difference form others, is not
grasped, illusion ensues. These are all, therefore examples of Yatharthakhyithi alone.
These did not become Prama on account of their failure to promote the practical mterests
of life.

There are errors that relate to the moral and ethical conceptions also. Rajas and
Tamas are described as causing non-apprehension and misapprehension. This kind of
error is due to real defects of Samskaras of the finite self labouring under the impact of
Karma. As Kanada has put it Avidya is due to cither Indiyadosas or Samskiradosas.
Patanjali points out that Avidya is to mistake the non-eternal for the ctemal the i impure
for the pure, sorrow for pleasure, and the non-self for the self.

" afre fagamaeag fre Fegarerenta: sifeen !" . (RY.5.25).

The province or error is thus very wide and includes within itself perceptual and non-
perceptual error.  All errors are real effects of real causes, and tests of pragmatic verifica-
tion have got to be applied to correct those erroneous impressions. Error is real and rela-
tive and is due to extraneous factors and not due to Avidyi, the inexplicable principle of
Monism. Ramanuja comes to the conclusion in his Sri Bhashya, that all knowlcdgc is
real and of the real.

It is some times described by some scholars that Ramanuja’s Theory -of Error is
‘Anyathakhyathi’ of a special kind different from that of the Nayyiyikas.26 The bpsis for
this conclusion is evidently a statement of Riminuja in his Bhagya viz. 'mWﬁ.’ﬂT
Grferar gt (s, B. 1-1-). This statement occurs there “to
reduce all theoties of error other than his, to Anyathakhyathi, which of course gets rcfutcd
further giving room to his own Theory of Yathartha khyithi. The celebrated commentator
of Raminuja, Sri Sudaréana Siiri sheds much hght on this conclusion??. But the opinion
of the above scholars favouring ‘Anyatha Khyathi’ is not altogether unfounded. From a
careful study of Sarvartha Siddhi of Desika under Stanzas Nos. 9, 10 and 11 of the Buddhi-
sara, we learn that even among the followers of Raminuja there were two schools of
thought from very early times, holding two diffcrent views of Anyatha khyithi and yathar-
tha khyithi. Desika’s conclusion is of coursc in favour of the latter only.28

Whea we examine the Theory of Error carcfully we realize that the principle of
Yathirtha khyathi underlies all others, as all projections and presentations’arc only modal
manifestations of the ‘One Absolute’, the ‘Sat’. Just as the theory of Aparyavasira vritti

26. Vedanta Desika: A Study. Dr. Satyvrath Singh, p. 186-187,
Sec also Intro. to V. S.SriS.S. R, p. 17.

27. S.P.1-1-1. p. 252,

28, T.M. K., 4-10, . e
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explains that all words connote the Supreme- in the ultimate analys;is, the theory of error
“Yathartha khyathi’ explains all instances of error, in the final analysis, as real experiences
due to real causes, o RN G T , ‘

To sum up; , )

1) Error relates only to the attributive consciousness or Dharmabhiitajiagnam of

the embodied self, . ; v -

-2) This is due to the non-apprehension of the determinate characteristics of an -

.. object and of its difference from others. o ‘ '

3) Error is part of Reality both as an act of thought and as the object cognised by

- thatact. ' e '

..... 4 Error is a real experience. due to a real cause. S . :
. 5) Error is due to extraneous factors like defective sense organs or defective
S Samskaras. Y v . .
6) Error can be finally corrected by means of Pragmatic verification.

Theorics of other Schools examined: =
The Anirvachaniya khyathi of the Advaitins says that all things apprehended here

as shell-silver or any other thing are not real, but only distortions of the Reality. The
Reality which is undiffesentiated universal consciousness is unknowable. All these present-
ations are-therefore mere products of Avidya. In the shell-silver illusion neither the shell
nor the silver is real.: The silver in the shell is neither existent nor non-existent. So it is
indefinable and is the result of the indefinable nescience or Avidya. . This view point of
Anirvachaniya khyathi is totally discarded by the school of Visistadvaita as unreasonable
and untenaole, For, cxistence or Sattva and non-existence or Asattva cannot reside in the
same thing at the same place and time. If something exists like Brahman it cannot be non-
existept. If a thing does not exist as the hare’s horns it cannot exist at all. These two are
incompatibles and cannot exist in one and the same thing at the same time and place. So
then, anirvachaniyata is not a fact of apprehension at all. Defining the indefinable is
again a sclf contradiction.2® It is further argued that the presentation of silver said to be
indefinable, is not a product of Avidya. It is not an illusory manifestation again§t the
background of Brahman as maintained by monistic epistemologists. Silver as s1.1ch Is not
totally discarded as illusion. = The cxperience. namely ‘this is‘.silve.r’ is contradicted and
therc is only badha and the presentation of silver in the shell in this instance amounts to
only Anyathi Khyiithi and not Anirvachaniya K}}yit}li.30_ e

' The futility of Anirvachaniya khythi is established by Ramanuja in his Sri Bhasya.
Seven kinds of incompatibilities namely (1) srmrargaafa: (2) fﬁf‘fﬂﬁﬂﬁqfﬁi (3:) Wﬁf‘ﬂ-
qmafa: (4) sfrdedammfs: (5) gaomafa: (6) fagFrmfa: and (7) qu’i‘(‘f ;1'-
are charged against the Theory of Avidyd. These cllqygeg are ftlrtllt?t | glabqrate y!
Desika in his Satadiisini. v ' ‘ C

2. T. M. K. 416. FeaTaeaafeqaifiacamaraa e faQang Sawar aan g9 gl .
. . . . N . , |
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The epistemologists of Monistic thought posit a substratum for Avidya just to avoid
Nihilism and their concept of Avidya is proved to be unreasonable and untenable. When
this itself is untenable what to say of the Nlradhxstana Bhrama, or baseless illusion of the
Buddhists. The Atma khyathi of the Buddhist idealist is also said to be self-contradictory.
These Vijiianavadins say that only forms of consciousness caused by super-imposition are
expericnced and Vijiiinas are said to be of two kinds namely Alaya vijiidna and Pravritti
vijidna. Visistadvaita refutes this Theory as opposed to all human experience. Our daily
experience reveals to us many objects other than the mind and there cannot be any identity
between the Grahya and Grihaka.3! How can cognition aiise without a corresponding
object? Moreover the four causes of cognition namely Adhipathi, Sahakéri, Alambana
and Samanatantra cannot be set aside. As such, various objects are responsible for varied
cognitions. The Buddhist nihilist posits the theory of Asatkhyathi. This theory of error
negates not only external objects but also the Vijiidnas of the Yogachira school. Reality
according to the Siinyavadin is Sinya. The object of cognition is Asat and as such both
Prama and Aprama are Asat.

This theory is strong'y refuted by Vedantic schools. ViSistadvaita has repudiated
this theory of error with all its strength. The states of existence or non-existence apply
only to things that really exist and so the theory of nothingness establishes, on the other
hand, only the reality of things. Error cannot occur without having a locus or substratum.
An object is experienced always with spatial and temporal relationship as ‘this pot is here’.
If ‘there’ is real, then an Adhara becomes existent, and the theory of nihilism is smashed to
pieces. 1f spatial relationship as ‘there’ is denied, there is no possibility of an error at all.
As such the theory of Nihilism positing Asat khyathi is also unfounded.

To sum up knowledge is an illumination of an object to the knowing self32. The
self is self-luminous and is of the nature of substantive consciousness, Jiianaswariipa. The
universal self as well as the finite selves are thus self-shining consciousness. They have also
consciousness as their attribute. Thus Ji@nam is of two types namely Dharmi jiiinam and
Dharma bhiita jidnam. Dharmi jiisnam is only self revealing, whereas Dharma bhiita
jiiinam reveals itself as well as others. It is Swaparanirvihaka. Knowledge is self-valid
and self revealed. The attributive consciousness is subject to contractions during the state
of samsira due to Karma, and it attains its original state in Mukti. All kinds of feelings
like pleasure, pain, desire, anger and others are all various effects of the attributive consci-
ousness. The unseen sin or merit is again the will of the Divine to reward or punish, and
these are the results of the attributive consciousness of the Divine.

The Dharma bhita jfidna has different states of both right knowledge and wrong
knowledge in the state of Samséra, but in the state of liberation it is perfect, all pervasive
and ever shining.

The utility of knowledge in the furtherance of our moral, ethical and spiritugl pur-
poses is thus properly emphasized in the synoptic definition of Jiidna as adopted by this
school.

31. N.P.p.4s.
32, ‘srgFaTaaTEl afafdy wfaag A0 F 10
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Pramanas and Their Number:

Significance of Pramanas: The analysis of the pramanas in any school relates to
the prameya of that particular school. An exposition of the pramanas based on right
authorities is also essential for the sound standing (for all time to come) of the philosophical
structure of that school. The means of right knowledge must also necessarily be valid as
the knowledge it is going to establish.33 The statement ‘I speak the Truth’ must also be
true, in the same way, as the statement it is going to make. Thus, pramana establishes
itself as well as other objects.34 Pramanas are in a way standards for examination, verifica-
tion, modification and confirmation of our knowledge. .

: A mention of praménas is made in the Thaithiriya Aranyaka where four terms
namely Smriti, Prathyaksa, Aithihya and Anuméanam are stated.35 The Nyaya-vaisesika
logic deals with praminas in a significant manner. The medjeval logicians treated this ~
chtrine in such a way that it could be applied to the religious systems of all schools and
on'account of this pure treatment this came to be termed as ‘The science of right
knowledge’. - S SR D

Visistadvaitic logicians have in their own way reconstructed the Nyaya logic accord-
ing to their philosophy. Sri Vedanta Desika has made a glorious contribution towards
this cause by writing an important work namely NyayapariSuddhi. The very title of this
work suggests that this is a purification or re-orientation of the system propounded by the'
great Gotama. The great Gatama or Aksapida, the author of the Nyaya siitras is renown-
ed as a great thinker of authority and the foremost of sages, which implies in his Aptata-~
matva.

Though Gatama, the originator of the Nydya system, is not counted as a Thamasa
or as a deceiver, yet his exposition cannot.be totally acceptable to the school of Visista-
dvaita as his Thesis is opposed in many respects to the teaching of Vedanta, and also as he
is expostd by the author of the Vedanta Sitias.36 Therefore his school like Vaiségika or
the Samkhya is not a proper authority for spiritual perfection. .

' FTITIRTATIE F HIS AL F | |
Faara gatfor 1 aerarwiasig o’ : a7, afk. p. 86.

The Bhrama siitras make a categorical rejection of-all such views as are opposed to the
scriptures.3? The great Raminuja comments in this context as follows;

‘g3 AfoEaateraean ot fnfagar :
xmmmaﬁfmxwm: wieae afgmem )’ Y. AT, [M—1-13.

Vedanta Desika, known for his Sainanvaya dristi, has made an attempt to syncretise tﬁe
Nyiya system into Vedanta wherever possibic, but has summarily rejected such of the

33. Darp, 212.
34, Darp.212.
5. T.A. 12,

36. N.P.p. 85.
3. 5. B. 1m=1-13.
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+

views of Gotama which are irreconcilable with the ontological position of Visistadvaita.
The guiding priaciple for acceptance or otherwise of the theories of other schools is stated

by himself as follows;

‘agy mifaafgse: At = afog ) B
atefzafagify e enfateaegs: o ' ; -
Iriteaagean faaramtaaee ce
faegiwfawm wafay afglaa o’ (Far. wf2. p. 86).

Only such of the things that are diametrically opposed to the étandpoint of the .holy texts

and the siitras are rejected, whereas those that are not objectionable to the system are

* adopted.
Vedanta Desika has analysed the Nydya system with reference to the position of

Vigistadvaita, and has, so to say, reconstructed visistadvaitic logic with reference to the
Nyiya system. We will now oriefly go into the essentials of Viistidvaita logic.
Visistadvaitic logic accepts threc means of right knowledge namely Prathyaksa or
perception, Anumanam or inference and Sabda or verbal testimony. We may study the
special characteristics of these means of right knowledge as admitted by . Visistadvaitic

logicians.
The importance of Pramzma gastra has been significantly expressed by Desnka as

follows;

‘ TTRETE A Srnaat faea: o o (<. afx. p. %0).

Praminas are threc fold——-‘m&ﬂiqﬁ’«'}ﬁ'ﬁm ) This three fold division is acceptable
" to Manu also.
o
‘ g = e F fafaanmg o .

=4 glafed s awfafgiaar o’

Sri Vishnuchitta states in his prameya samgraha:

* suordETaaRer e e gfaa (. afe. p.9a):
Though Smriti is established as a valid means of right knowledge, yet it is mcluded in
pratyaksa, and so does not form a different pramina. .
Tatvaratnikara of Parigarabhatta states:

' grrenfameTi watAt W%mhfawm nmwfmrﬁitq.
(7ar. aft. p. G4).

The Taittiriya drafiyaka names four praminas namely Smriti, Pratyaksam, Aithihyam,
Anumiinam and it is implied here that Pratyaksa is not inclusive of remcmbrance or
Smriti and so there is no change in the number of praminas,38

o

38. See Y. M. D. n,
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According to the above the number of pramanas in Visistadvaita logic is only three,
and could be reconciled thus by continuing Smriti as a pramana, though included in percep- -
tion. The statement of Prajfidparitrana namely, =

‘ wRfEagarar fogmsaat qan v SEPRT
dERTAT Tead dfaat s 0’ s (7ar. afe. p. 95).

enumerates the four fold means of knowledge as (1) sense-object contact, (2) Linga-
grahana or grasp of pervasion, (3) verbal testimony and (4) Samskaronmésa. This four-
fold nature of acquisition of knowledge does not admit Smriti as a right means of know-
ledge. The same author further states that there are five means of right knowledge accord-
ing to Jaimini and Vyisa: :

' evifafema fed wawmanm:
a9 afwy savonfa sifafemagfz 0’ (7. afz. p. 9s).

The Thesis of the author of Prajiiiparitriina is not irreconcilable, as in the ultimate analysis
the number of pramanas comes only to three. In the above quoted passage the two viz.,
Swayamsiddhi and Divyam are counted as different pramanas to make up the number of
five, along with perception, inference and scripture. But these two namely Swayamsiddhi
& Divyam get themselves included under perception alone as ViSistadvaita explains
‘divyam’ as that kind of pratyaksa which is acquired by the grace of the Lord.

" sraeTaResat s frea - (ar. aft. p. 95).

From the above analysis it becomes clear that though some of the celebrated logi-
cians of this school counted four or five means of right knowledge, when closely examined,
they get themsclves included under only three Praminas namely Pratyaksa, Anumana and
Sabda. : Con

1I. PERCEPTION

Definition and significance of perception:

Pratyaksa or perception is very significant as all our experiences begin with this.
We perceive the external objects through the senses and know about them. What all v;re
perceive, is real according to this school. Perception reveals a part of Reality as or;ly
certain aspects of reality arc perceptible. Many a‘spects of reality are no'tk cc?g?za e
through the functions of the sense organs and that is why other pramanas, 1} ¢ inference
and abda, arc admitted as valid means of right knowledge. Of the three pramanas, pefcep-
tion however is the first means, and this stops somewhere giving plac.c to other pramz}na_s.

Vedinta Desika discusses the definitions of Pratyak.s_a, as given bz/ some‘éoddllnls
predecessort, and after analysing them gives his own definition in his Nyayaparisuddhi,

17
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(1) Sri Visnuchitta defined Pratyaksa in his prameya samgraha as follows:
‘ g Aa: SEER | A sfa: gt (Quoted in 7aT. uf¥. p. 95).
(2) Sri Parasara Bhatta defined perception in his Tatvaratniakara in the following words:—

‘ smAmsHTETREIEd 7 |@fag: |
FagEtaarafamAsataas o’

(3) Sri Varada Vispu Miéra defined the same in his Manayithathmyanirnaya as follows:
FAAATAT SR | TRy qNed AW famarawaeatafa gw: 1 fefad dzred am?
JRTIMFIRW FRIIATAFER 1 (at. afz. p. 95).

The first definition states that Prathyaksa is an Anubhava or apprehension. This is
said to be Saksath or direct. This Sdksatva is Jithi or the characteristic feature (or direct-
ness) of this apprehension

The second definition points out that perception is dlrect knowledge based on the
sense-object contact. This is not indirect as in the case of inference or verbal testimony
that depend upon Vyipthi and Sabda respectivcly.

The third definition declares that pcrception grasps the objects of sensation clearly,
and results in a direct experience of the objects. The subject or the self-luminous self gets
a direct and intuitive experience of the objects when its dharma-bhata jiiina rcaches them
through the sense channels. This would be a very vivid illumination of the external objects
to the knowing subject.

All these three definitions affirm that perception is an immediate experience of the
objects. Immediacy or Saksatva is said to be the differentia of perception. But even in
inference and Sabda, there ensue in the long run, an illumination of the object and a direct
intuitive experience. Saksatva is the general characteristic of all kinds of knowledgc as
every type of knowledge naturally implies ViSadavabhasatva or vivid manifestation. So
then, to differentiate perception from the other two means of valid knowledge, Desika has
posited his own definition of Pratyaksa as mentioned hercunder:—

‘grarrtforET yeuws | mETed 9 anfaee Surfgeqar s W
T | (N. P. p. 95).

The above definition of Desika is all-comprehensive and marks clearly the boundaries of
perception. 1t also signifies the differentia of perception from other means of knowledge.
Prathyaksam is defined as Saksatkariprami or knowledge that is immediate. 1t means
that this does not need any other type of knowledge. This characteristic feature of not
depending upon any other knowledge is the differentia of perception from olhcr Pra-
manas, as they require Vyapti jiinam or Sibda jiianam as the case may be. F urther, this
Siksatvam is defined as an Upadhiriipa or a specially conditioned one. These peculiar
conditions of perception are (1) the seitse-object contact and (2) the absence of the depen-
deace upon any other type of knowledge.

Perception has, thus, the nature of immediacy of awarcness, in the sense that it
depends upon itsclf and not on any other knowledge. s
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According to the Nayyayikas, the mind is necessary for the fact of knowledge.
According to them, the soul is a substance which has the quality of consciousness. Know-
ledge is possible through perception only when there is sense-object contact causing the
perspective aspect of consciousness. According to them, the mind reflects the objective
impressions to the self. But this is not agreeable to the ViSistadvaitin.* For him, the soul
is jiidna-svariipa and jfidna-gunaka, and he acquires knowledge only on account of his
being a self-conscious being. Here the subject-object relationship is emphasized instead
of the sense-object contact. The Indriyas are born of Ahamkara, and they have only the
capacity of flashing or dysthana. ' : )

Similarly, the treatment of perception by the Advaitin is also not acceptable to this
school. According to them, all these experiences are illusions, whereas the non-second
Bhraman is unknowable. According to this school, the subject is real, the object is real,
the approach is real and knowledge is also real. c

Vedanta Desika has classified perception as mentioned hereunder :—

Pratyaksam or Saksatvam

-(Perception)
I
| — |
Nityam (eternal) ~ Anityam (non-eternal)
|
' .
Yogipratyaksam _ . Ayognp_ratyaksam
(Perception of (Pcrcept1op of non-
Yogins) o Yog'ms)
» | -
Cl;ﬁksusam Résanam Graanajam Sparsanam Srothrajam
(Visual) (Palatal) (Nasal) (Tactual) (Oracular)

First of all perception is of two types namely eternal and non-etcrgal. The jﬁ{mar'n
of the Supreme, as well as that of the eternally frec, is always cternal.. : Nxty‘asa.ksatkara is
their characteristic feature. Anityasaksatkara refers to us, and this again is twofold,

namely the perception of yogins and that of non-yogins.

Yogic Perception:
Yogic perception is described by Vedinta Desika as follows:

i ' e faaFaEEaTt g AT
 Rfrre spegeefadiaa® 1 A qEarEe ARATHAAAR S 953,)‘
fragerawta :

Y[" i . . . . .

out of absarption, the yogins can perceive things by contact

»
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external sense organs. This kind of yogic perception that is possible even without the
sense organ is called ‘Indriyinapeksam pratyaksam’. Yogic perception is authentic.
Yogins will be blessed with a Divine insight on account of their realization of abnormal
yogic powers, or Divine inspiration. Bhagavan Raménuja does not deny this Divine in-
sight of Yogins. But he does not admit the possibility of the Saksatkara of the Divine
through mere imagination or reflection. !
AT WA seas sfafi arermiafand, S HaErd arere -
JeasEq FEEA: | AE AEFAIST AR A SR AT AN T -
A’ (7. afz. p. 95).

Yogic perception of this type will be on account of an Adrstavisesa which will be
produced by Yogabhyasa, penance and the like.3% Arsa-jiiina is also produced likewise
by Prakristadrsta and so comes under ‘Yogic perception’. Desika quotes the authority of
Prajnaparithrana for this.40 Having thus established the possibility and validity of yogic
perception Desika explains what is meant by the statement Indriyanapeksam. In the
opinion of Vedanta Desika what is discarded here is only ordinary sensec organs and not
the total absence of all sense organs. The sense organs that are implied here are those
that are not Divine. So then, the need for Divine sense organs is emphasised.4! The term
‘Indriyanapeksa’ can be explained in two ways. Either it may be the non-requirement of
non-divine sense organs or it may be the total absence of all stnse organs just as in the
perception of the Supreme the Nityas and the Muktas. The attributive-consciousness of
the liberated self attains its original state of illuminating everything and then all things are
perceived even without the aid of sense organs. Likewise the consciousness of the sages
may be capable of cognising all on account of Bhagavatprasida and this may be also
‘Indriyanapeksa’. Thus the twofold significance of the term Indriyinapeksa is explained
by Desika. This Yogic perception itself is verily the mental perception of this school.

Denial of Mental Perception: '

But for non-yogins or ordinary people mental perception is not possible.42 Mental-
perception is not necessary in this school for knowing the self, as in the Nyiya school for
the following reasons:43 ~ :

(1) The substantive-consciousness is itself self-luminous.

(2) The attributive-consciousness too is self-luminous.

(3) The experiences of pleasure pain, desire, hatred and others are only mani-

festations of consciousness due to different causes.44

(4) The essential nature of the soul such as Nityatva and others arc known from

the Sastras. :

(5) The past cxperiences of ours are known through recollection.

39. N.P. p. 9.
40. N. P.p.95.
41. N.P.p. 9.

42. N, P.p. 9.
43. N.P.p. 9.
44. V. S. Conjeevaram Edn. pp. 400-401.-
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Mental perception or Minasapratyaksa is, therefore, not included in ordinary
PCrceptions. Ramanuja deals with this question in his Sri Bhagya while commenting on
the Third Sutra ‘Sastra Yonitvat’. While describing the argument of the Mimamsakas,
against the objection that Bhraman is capable of being made out by other means of proof
and hence that Brahman is not Sastraika samadhigamya, Ramanuja argues that Brahman
can not be proved by both the kinds of perception namely, that born of the senses, and that
born of Yoga. Further sense perception is subdivided into two types namely ‘Bahya-
sambhavam’ and ‘Antharasambhavam’. After refuting that Bahyasambhava pratyaksam
is not capable of proving Brahman, Ramanuja says: o -

AT | angag atfeatafama iy aw agfrmrdesgeagaes:
‘ ST, AT, 1—1-3.

Here the celebrated commentator Sri Sudarsana Bhatta comments as follows: .

‘ wE AT | ARgEg AR A AAAEHIT: | Al
fg watsaaEa 1 : S YI-13

The above illustration may create a doubt that Ramanuja accepted the distinction between
mental and non-mental perception. But, if the context is carefully followed, Ramanuja
is only referring to the view point of the Nyaya school here as remarked by Vedanta Desika
in his Nydya Parisuddhi45 Thus, the view of mental and non-mental perception is not
admissible in this school of philosophy. -

The perception of non-yogins is that which is born of non-divine external sense
organs-‘Adivyabihyendriya prasutam.” This sense perception is fivefold corresponding
to the fiye senses namely the eye, the tongue, the nose, the skin and the ear.

L]

Determinate and Indeterminate Perception:

Perception is further subdivided into two broad categories namely Savikalpz%ka
pratyaksa and Nirvikalpaka pratyaksa. Determinate or Savikalpaka perception consists
of the recognition of certain relationships and so is defined as:

‘geaawst seas afrwee 1 ,; a1, afx. p. 96.

This is Indriya janya or born of sensc-object contact and is also assisted by thfa retrospec-
tion of the object. This is rightly defined as knowledge born .of the sense-ob_Ject contact
and assisted by the Samskiras.46 There is Anuvritti or cogm_tlon‘ of the relat}onslzlp Qf a
number of things in detcrminate perception. In the perc’eptnon Iyam Gaul’ or ThxsI is
a cow’,the object before us is related to the idea of a ‘gow known by us before. The re a-
tionship between the object before us and its name is r'emerr‘lbered he're. Thus tge;e is
sensc-object contact followed by a recollection of its relation with the object known before.

45. N. P. p. 96.
46. Dar p,214.
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The former mental impressions that remain, help the senses to grasp the objects in all their
details. Thus, the objects experienced in Savikalpaka pratyaksa are distinguished from
others as their essential characteristics will be distinctly noticed. The name of the object,
its important features, its configuration, its qualities and functions will all be noticed. The
object, its qualities and their relationship will all be thus conspicuous in Savikalpaka
pratyaksa. ,

Indeterminate or Nrivikalpakapratyaksam does not signify the cognition of an
undifferentiated and unqualified object. On the other hand, it is the cognition of an object
unaccompanied with former mental impressions. Even in this kind of perception, the
object is qualified by certain attributes such as configuration ctc., but devoid of retrospec-
tion as it happens to be the first object of that kind cognized. There is no pratyavamaréa
here as in Savikalpaka pratyaksam.4?

The Nayyayika takes Nirvikalpaka perception to signify a perception of an object
devoid of attributes, relations, jati and others, and gives the perception of an infant for
this as an illustration. This view is not tenable according to the school of Visistadvaita.
Vedanta Desika argues that even the perception of an infant or a dumb person cannot be
devoid of all attributes. Cognition of an object devoid of all characteristics is impossible
and opposed to all human experience.

' sfafreargmfgnt amEmTERNg s | aeawfgamisfamewie g wmiz-

farercfgaala fafrefamada smaar At JoraRafnrmrgansa fafaoae: o/
' (7. 9fz. p. 96).

The essential characteristics of the object are grasped in all kinds of perceptions
cither determinate or indeterminate. In determinate perception, the attributcs are cognised
as related to the object known before, followed with retrospection. But in indeterminate
perception this kind of Anuvritti only is absent. But the grasp of the object qua'ljﬁcd by
certain attributes does exist. If this is denied, then the perception cannot lead us to any
purposeful activity, and so does not become Vyavahiarinugupa. Riminuja expounds the
difference between Savikalpaka and Nirvikalpaka pratyaksa as follows:

' glawers Irarms Tttt fauaaraafanafaaay | sty afmafaeaia
afawers wfmmrmerifafesfraramigans | ffaras am dafafuafaomea
e\ A wafrafiaa | aanme saferft sgoneiAaeeds 1 L. s
fafawrasimaTdtazdn ganfavgugem | frdmfafoengem afrersfrgea 1/

Y. AT, I—1-1.

The above exposition makes clear the view point of Vigistadvaita and sets at naught

the Nirvikalpaka conceptions of the Nayyiyikas and the Advaitins at the samg stroke.
Indeterminate perception of the kind proposed by the Nyiya school is untrue to all experi-

ence. Likewise the theory of the Advaitins that Sanmatram is the object of perception is
also unsound.48

PoRHY

47. Y. M. D.
48. S.B.1-1-1; T. M. K. 4.32, .
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The gist of all this discussion is summed up by Desika and the definition of Nirvi-
kalpaka is given as follows: : :

‘e derrrafaaatiaata: Aiasdfaaman (3. 9. 7. 432).

The process of perception is described by Srinivasa in his Yatindramata dipika.

‘st wAEn waead \ Aa gfeae ) gfEeERta gfEamnn srassmfeatamg
’ o Y. M. D.

The sense organs come into contact with the several objects and when the mind is in union
with the senses and when the knowing self is joined with the mind, perception is possible
to the knowing self. The sense organs by themselves cannot create cognition. They are
merely illuminators (Prakagakah). It is the self which is the knower through the mind-
sense-object contact. If the mind is not in union with the senses, perception is not possible,
and that is the reason why we do not perceive certain objects which are even before our
very eyes. The mind, so, must have contact with the senses on the one hand, and the self
on the other. The sense-relation of perception is Samydga or one of conjuction, and not
Samaviya as in the school of Nydya. ‘

'This sense-object contact is, in all cases of ordinary perception, of two types: (1)
onc of conjunction or samyoga and (2) another of complex conjunction or Samyukta-
fraya.a.

Whenever an object is perceived the sense-object contact is one of conjunction.
Whenever the attributes of the objects are perceived along with the object the sense-object
contact is one of complex conjunctions.

 XEAATTEN AR A g | Y. M. D.
| ]

Whensthe visual sense comes into contact with any object, it comes into ‘contact not only
with that object, but also with its attributes, namely, the colour, configuration and others.
This is through the relation of Aérayana and this relation is-called Samyuktasrayana.
The Visistadvaitic logicians do not admit the sixfold sense-object contact of the Nyiya

Vaigcsikas.
Tatvaratnikara declares this as follows:
'arx agn faararg: da: afwEdo |
dgwarager Afq qaEEEE AR |

And again perception is twofold nam?ly Arvich
ancient. The Anarvachéénam or ancicnt percep
the sathe time. Desika defines this as:

' TR fa TR T Sreteict i

gins, the released and the Supreme Being30.

ar. af¥. p. 9.

senam and Anarvichéénam or recent and
tion is capable of perceiving all things at

. af<. p.97.

—_—

and this happens only to the Yo

s0. aq a\fwga%mvﬁ qrafraTARTE e |

N. P. p. 97
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Perception includes in itself recollection or Smrti, Recognition or Pratyabhijiia,
Non-existence or Abhava, Conjecture or Uha, Doubt or Saméaya and Special mental
powers or Prathibhah. These are not therefore different pramanas. Recollection has
perception alone for its origin and so is not a different praméana though it is Vyavaharanu-
guna or workable in practical life. The residual mental impressions are responsible for
reccllection and previous experience is the cause of such impressionsSl. So recollection
gets included in perception itself. Recollection is caused by Sadrsya (similarity), Adrsta
(effect of previous karma), Chinta (deep thought) and Sahacharya (concomittance). When
an object resembles another we are reminded of the other due to similarity. Due to the
effect of our previous karma, we may remember spontaneously a prior experience. When
there is conscious meditation we may recollect the auspicious figure of the Lord enshrined
in any holy temple. If we are used to see two friends invariably together, the sight of one
kindles the recollection of another. It is clear from the above analysis that recollection is
based on previous perceptual experience. But it is not necessary that we should recollect
all things we have experienced before for many of our Samskaras or residual impressions
get obscured due to various reasons such as lapse of time, disease, etc.

' gafacrredeaty arearfa a1 demTTEieT a0 Y. M. D. p. 13.

In recognition, the prior experience of our object is afﬁrmed by the present experi-
ence of the same object. This is perceptual experience as it is born of sense-object contact.
Recognition is of the form of “This is that Devadatta’ and this is rightly included in percep-
tion according to Visistadvaita logic52.

The system of Vidistadvaita considers Abhdva also as another form of existence and
so the knowledge of non-existence is perceptual.

ANTICITAAY AATITRT | [rniafo: garaewa faeafq '.
1. 9f<. p. 176.

Adbvaitins and Bhattas accept Abhiva as a pramina where as the Nayyiyikas consider it
as a distinct category, though they do not admit it as a pramina. Uha or conjecture, as
well as Samsaya or doubt, arises out of perception, and so should be included in percep-
tion itself. Likewise, the special mental powers of great men are also included in pratyaksa.

‘ guaggafaest sfenfa sersisiar Y. M. D. P. 14,

It is the understanding of the Vedantins that all perceptual cognition has what is real for
its object. The primary as well as the secondary texts affirm that the same indweller and
controller is cognised in all cognition. The Sadvidya has a bearing upon this theorys3.

. T TATOATEIHTRST HEFTTARAAT] TEAT: ST [T Fead qrawniasha 7
Q% TRTOAFTT, | Y. M.D. p. 11-

52. Bhattas and Advaitins take this as a cognition consisting of Pratyakgha and Smrti. Nayyayikas
take this as a special kind of perception-

53. Phil. of Vis,, P. N. 8., p. 60.
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That cosmic principle, the ‘Sat’, thought of becoming many and created the ele-
ments. That primordial being got the tripartite combination of the elements and entered
those elements, as the indweller of the Jiva and articulated names and forms. Thus all this
is ensouled by the Supreme soul. ‘And all kinds of elements are existing in all things on
account of the fact of quintuplication. The Visnu Purana also speaks. of evolution in the
same terms. The Satrakara also refers to the combination of these three elements, in the
Satras34. The existence of all elements in all things does not, anyhow lead to any confusion
at all as the preponderant element shapes the thinghood of every object. One element
becomes the Aéraya and the others the Asritas. This concept of dependency implies varia-
tion in preponderance. ' T

Cases of error in perception are due to existing occular defects and when one is
free from those defects there will be no illusion for one55. In this school of thought all
cognitions are real. The cognition of ‘a dream is also real, as the scripture states that the
supreme creates chariots etc., that remain for a certain time to be experienced by particular
souls, according to their spiritual merit or demerit. The cognition of the yellow conch js
real, due to the real cause of the effect of the bile, in the eye. Theé cognition of the crystal
as red, when placed near a Japakusuma, is also realss. S :

The cognition of water in mirage is true. The cognition of one direction being
mistaken for another is also true, as one direction exists in another. S

When the fire brgnd is swung round, that object comes in conjunction with all
points of the circle, and the cognition of the fiery wheel is also real. L

The cognition of one’s own face in the mirror is also true as the visual rays moving
towards the mirror are reversed by the mirror, and these cognize the persons own face
after cognizing the mirror. This process is very rapid and so the. interval between ‘the
perception of the mirror and the reflections is not apprehended. Even the apprehension
of the double moon is real, as it is due to a real cause. Due to the pressure of the finger
on the tye the visual rays are actually divided, and so the cognition of a double moon
cnsucs: on account of the existence of two independent appargtus.. ‘

Thus all types of perceptions are real and have for their objects only those that are
affected with difference.

Perception is not born out of a verbal statement:

The school of Visistadvaita does not admit the possibility of perception born out of
a verbal statement, as posited by the school of Sa_mkara. Knowledge has no dourlla; ths
clement of perception as well as the element of scripture, })ut one should' not be confuse
with the other. The causal collocation capable of producing l.(now.ledge md_u‘ectly cz&nnot
change its nature. If one kind of material is capable of producing dlfferentﬂki(t}dz offe ectsi
then the incompatibility of all kinds of effects being produced by only one mk‘od ca;uts}e:e
collocabion ensues. Then, the principle that the effect should be of the same md a he
cause also becomes cendangered, for one type of causal collocation cannot produce

54, ' SUTCHETE SEEAT
55. S.B. 111

56. S. B. I51-1.

(S. B. IlI—1-2).
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kinds of effects. Scripture is capable of producing indirect knowledge only, and so cannot
at any time produce direct awareness, through the sense-object contact.

‘afg adeETaAAAaT fagamt faRennd safaq wwEwiioag | T SEeE-
aETNE w1 fafas T | HET aWeT gaartaafasagT g S
faygenfaa sagre= 1’ . af<. p.97.

In the statement ‘Thou art the tenth’, only ‘Thou’ is-a perceptual cognition, and that ‘I
am the Tenth’ is not born solely of the sense organs. This is a cognition generated from
only the sentence uttered by the person.

‘emmwaafa gafagserasly @wdant weem | amisgfafa saa fg Afzae-
amaufa feg goasmadas r. gf. p.o7.

If it is maintained that this cognition is also perception, though caused by a statement,
then by the same logic the statement ‘Thou art meritorious’ also must be treated as percep-
tion which results in athiprasanga, as Dharma is not admitted to be the object of percep-
tion. In that case, there will be nothing in this world which is imperceptible, and there
would be no meaning in classifying and differentiating the diﬂ'egcnt means of knowledge
at all

“qd wiaH e gfa FmifaeedaE agmsgrefa @i il samagag:
aare awaafafa wwfa fwfawea 7 1. 9fT. p. 97.

Though scripture is admitted to establish Brahman, verbal cognition as such, does not
result in an immediate awareness of Brahman, which, of course, has got to be achizved by
means of spiritual discipline. The realization of the Supreme can be brought outnot by
the texts as such, but only through the Divine Will to save the soul that loves immensely
the Divine.

It is, therefore, the conclusion of this school that a verbal statement is not capable

of generating Aparoksa jiianam.

Now, we may sum up, as follows, the essential features of perception according to

this school:

1. Perception is Saksatkari Prama or immediate cxperience of the objects. It does
not depend upon any other kind of knowledge, but is born on the other hand,
solely due to sense-object contact. Perception is possible to all selves and the
lord.

2. The perception of the supreme Being, as well as that of the Eternal and Libera-
ted souls, is eternal where as the perception of others is non-cternal. *

3. Yogic perception is the only kind of mental perception in this school.

4. Indeterminate perception implics cognition of an object necessarily qualificd
by certain ATTRIBUTES. The perception of the first object of the kind is
indeterminate, whereas successive perceptions arc determinate, being followed
by retrospection. .
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5. All cases (.)f perception are real. Perceptual error arises due to the fact of non-
. apprehension of the essential features of an object as well as its difference from
others.

6. As all aspects of reality cannot be known by perception there is need for infer-
ence and scripture.

III. INFERENTIAL COGNITION

Inference a distinct means of knowledge:

There are different means of gaining knowledge and we have examined the very
first means of our approach to the objects of the external world viz., perception, in the
previous section. Perception must necessarily stop somewhere, for its scope is limited to
the scnse-object contact only. Even after the cessation of the sense-object contact, we
arrive at knowledge by means of Anusandhana or the process of mental assimilation.
Likewise, verbal testimony or speech also is, by itself, capable of conveying sense, and so
happens to be a distinct means of valid knowledge. Thus, these three namely perception,
inference and speech, have different characteristics of their own, though they are alike in
their function of illumingting an object to a subject. : :
The distinctive characteristics of inference are as follows:— ~ ;

i) Inference is capable of apprehending an object out of sight as it can function
cven after the cessation of the sense-object contact. - R
ii) It requires the Anusandhana or the mental process of correlation between the
pervader and the pervaded as perceived before. " o
iii) Though the residual mental impressions are involved in inference, it is distinct
* from mental perception. The sub-conscious impressions are in the back-
ground in perception, whereas in inference, they feature prominently .in the
comprehension of the concomittance between the general and _the particular,
iv) Inference is distinct from memory. Memory brings to our 1:mnd 'only tt}ose
things that are previously experienced, whereas inference. 111um1.nes t?nngs
never before experienced. This fact of Adhikavisayatva differentiates infer-
ence from memory. _ o ‘
v) Inference is different from verbal knowledge for this has quite different factors
operating in the generation of knowledge. . .
vi) Ifrcmncf is basfd on perception, and yet it is distinct and different from

perception and scripture.’?

—

57. ‘The objection of the Charvakas against the distinctive nature of inference viz.,
' sy sprA T T, ST e T )
1
TFANFITAAT], SAAERAT FF: N o
is countered thus; &9 FIATAIELER | FARWOTURA 3@?@@ aeq %r.aer‘t. Ferzmaazncalr
ST HATTER 37 AT T i fersaspraTaTE: FeTfE ST

(7. afk. p.98.)
»
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Definition and character of inference:

" Inference is defined by Vedanta Desika as:
T ST AT E AR AT 1 1. 9f. p. 9s.

Inferential cognition is the valid knowledge of the particular pervader or ‘Vyipaka’ obtain-
ed from the observation of the pervadedness of the pervaded or Vyipya. Here are three
terms namely ‘Vyipya’, ‘Vyapaka’ and ‘Anusandhana’. The Vyipya or the pervaded is,
as a rule not more extensive than the Vyapaka or pervader in respect of space and time.
We come to know from our daily experience that certain objects exist together in respect
of space and time. Some objects exist in a wider range than others whereas some exist in a
smaller range. Some sets of objects have an equal range of existence, and to include them
also as pervaded, the definition of Vyapya is given by this school as ‘Anadhika désa kila
niyatam.” The vyapya, therefore, does not cover a greater range than the vyiapaka. This
means that the vyipya might be smaller in range or might equally coexist spatially or
temporally with the vyapaka. The vyapaka or pervader is defined as ‘Anyiinadé$akila-
vrtti’ or that which is not less extensive than the vyipya in respect of time and space.
According to this the pervader has to cover a greater range than the pervaded, or atleast
an equal range as that of the vyapya3s8,

We observe different objects existing together spatially and temporally and arrive
at the principle of invariable concomittance, and later apply this law of invariable con-
comittance in particular cases, and this is known as Anusandhana.

This application of the law that is previously deduced is the essential part of infer-
ence. The vyapyatva or pervadedness of the pervaded or vyipya is analysed in each case
and fresh objects are found out by means of past experiences. So Anusandhina is very
important as the nature of the vyapya is clearly shown by this. To give an illustration we
may consider the relationship between fire and smoke. Fire is a particular pervadér and
smoke is invariably pervaded by fire. Wherever there is smoke there is fire, but smoke is
not invariably existent wherever there is fire. In this instance we find that smoke is not
more extensive than fire whereas fire is not less extensive than smoke. The knowledge of
this particular pervader namely fire is cognised through inference.

For valid inference, it is very essential that we should grasp the unconditional
correlation between the vyipya and the vyapaka. All objects of our expericnce are not
vyapya, and therefore, one has to deduce the law of association, by means of actual obser-
vation and accurate analysis. Logicians cannot, however, ignore the upiidhis or counter-

This objection is self-contradictory as reasons have been duly put forward for the refutation of
inference. If the inference used by the opponent for purposes of smashing down the validity of
inference is admitted as not governed by pervasion it becomes, in fact, ineffective. If perfasion is
admitted the charge against inference applies to it also cqually. Thus validity of inference cannot
be refuted at any rate.

58. U1 9EF AFTARAT qAY gAY ar w3 )

T TG AGFEIET g9 aregfassty a7 o’
1. gft, p. 98.
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laws defying the concomittance of objects. So we have to find out carefully these upadhis

or counter-laws in every case of vyipya and vyapaka. What is an upadhi then? It is
defined as:59 - : o ‘ :

‘mAEATR At arerameT: meRaseafaia: o gn 1
| ’ 7. 9fe. p. 100.

A characteristic which is not extensively applicable to the sadhana or vyapya, but which
applies extensively to the sadhya orvyapaka, being in itself different from the sadhana or
vyipya is an upidhi. In the proposition ‘The mountain is fiery because it has smoke®, the
contact with wet fuel is found invariably in every place where there is smoke, but not in
every place where there is fire. So this contact with wet fuel is less extensive than fire, but
co-extensive with smoke. The presence of an upadhi does not allow unconditional correla-
tion between the vyipya and the vyapaka and consequently vitiates the inference60. This
upidhi is of two types namely definite and doubtful, The following is an example for an
upiidhi of a definite type: y : ,

fasfarar {1 g@dY: TERAEA TEANE QTR Srrcaai vt e
faframear sarearse fafamitmia: 1 ~ A afT p.10o.

*“Service is the cause of unhappiness just like the service of a king”. In the above instance
our invariable association does not subsist between the vyapya and the vyapaka viz.,
service and unhappiness, as it is ascertained by the scriptures that unhappiness does not
exist in the service of God. In the service of God there is no paparabdhatva or result of
previous demerit. This characteristic of paparabdhatva is exten§ive1y applicable to the
vyiipaka namely causing unhappiness but is not extensively applicable to the vyapya or
servict. So there is no corrclation between the sidhya and the sadhana, namely service ‘
and unhappiness. This upidhi is definite, as it is so ascertained by the Sastras.‘ o

Upadhi is also of a doubtful nature as in the foliowing example: -

! iy S qReEATERT R AR e et satamte:
guifa: | w9 Froamawmt fsfas 3 afea Tt an gfa afaoam afgaat: .
| - e afeop. 100,

“This scif attains liberation at the end of this body as it has achi(.aved samé,c.ihi just like

%uka”. In this inference the upadhi happens to be the total destruction of previous karmzzi

As it is doubtful whether the sclf in question has any residual kafrr}a or not, the saldhye} an

the sallhana cannot be unconditionally correlated. Thougllll yogins fl;ee tthfl?;iis‘;el‘s,esr(ﬁg
bond karmas they cannot ge

the bondage of both accumulated and the futurc. . ( :

of the prmibdha karma, without actually exhausting it by experience. It may be that they

5. Sce T. M. K. 4-43, and 43,

=7, 9f<. p. 99.
. smfgrmfmmeragats qr. q. p
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take many births to exhaust it completely. So there can be no correlation between Nis-
pannasamadhitva and Liberation. The total absence of any karma is the upadhi here, and
as the existence or otherwise of this characteristic cannot be definitely known, This is
designated as Sankithépadhi.

The upadhi or the counter-law takes many forms and one has to observe carefully
each case of correlation of the vyapya and the vyapaka. This upadhi has to be avoided by
‘means of Tarka6l.

So, it becomes established that Anusandhana of the pervadedness of the pervader
means the process of mentally analysing the un conditional correlation between the vyapya
or the reason and the vyapaka or the point to be proveds2.

Essential features of inference according to Visistadvaita:

Though inferential cognition is accepted as a means of valid knowledge by the school
of visistadvaita, it differs from the other schools in its details and has some special features
of its own. These are:

Observation of a number of instances for grasping pervasion.

The refutation of Kevala Vyathiréki Anuména.

The refutation of Parithinumaéna.

No restriction regarding the usage of the component parts of the formal
inference.

5. Inference includes Tarka also.

Let us now examine each of these in brief.

1. Vyapti or the invariable association between two objects is ascertained by
means of repeated observations3. The view point of Paradara Bhattacharya as experienced
in Tatvaratniakara is that pervasion is perceived by observing even a single instance if it is
determinative.64 *

But Varada Visnu Misra is of the opinion that pervasion can be grasped only by
observing a number of instancessS. The relation of vyapti cannot be known only by percei-
ving it once. A single experience, it is said, cannot establish this, for one experience cannot
bring out an extraordinary perception involving the cognition of things that are cven afar,
as Saminya-laksana-pratyésatti is not admissible here. So the relation of pervasion is to
be understood, according to Desika, who follows Varada Visnu Miéra, only by means of
repeated observation. Sahacharadarfana, or observation of concomittance, is essential,
be it found in one or a number of experiences. Experience is necessary for the cognition of
vyapti. As a universal pervasion cannot be established by a single instance, it is maintained,

el

61. T.M.K. 447, Sec Sarvirtha Siddhi p. 216.

62. ‘ad frmfusrgeasy syreafufa fagy o) ’ (7. afe. p, 100‘).
63. FAgewd qafrdaAHay qar |
greamatgamma 7 ff a|y (7at. afz. p.99.)

6. 'wrrAaIsH argaTer:’ (at. afT. p. 99.)
65. 'aEMEANEATEAT antfe: qAgaEyda 1 (war. af e, 99)
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to be on the safer side, that Bhiyodarsana, or repeated observation, is needed for the
establishment of vyipti6s, : , _

2. Inference is of two types according to this school namely Anvaya vyathiréki or
affirmative-cum-negative and Kevalanvayin or bare co-affirmation?. The anvayavyathi-
rekin probans has both positive and negative concomittance. It has got its vipaksa or
counter-instance as well. In the example “The mountain has fire because it has smoke’—
the positive concomittance such as, ‘whatever has smoke has fire just as the hearth’ is as
prominent as the negative concomittance, such as, ‘whatever has no fire has no smoke like
a lake’. This kind of reason is affirmative-cum-negative. Every act of inference has two
aspects or limbs namely vyipti and Paksadharmati. Vyapti or pervasion forms the subjec-
tive aspect whereas Paksadharmatd or subject-characterisation has an objective aspect.
These two elements are involved in every act of inference. These together have five condi-
tions as follows:— . v S

Vyapti or pervasion has (1) Sapaksa Satvam or presence in similar instances, 2
Vipaksa vrittirahitatvam or absence in counter-instance. The Paksadharmata aspect has
the aspects of (3) Paksavyipakatvam or presence in the subject; (4) Abadhita Visayatvam
or unstultificd object. Both have in common (5) Asatpratipaksatvam or absence of opposite
problems.

All these five phases are found in the Anvaya vyatiréki inference.

]
T AFFAI AW
T GRA q WSHATT 791 AFARE: |
dsAf: & fA: aan Agga: |\

The affirmative-cum-negative inference is that which has a counter instance as well
and has all the five phases of vyapti and paksadharmata, required for a perfc.act.inference.
*The kevalinvayi inference is pure positive reason and has no counter instance. )
In the example, “Brghman is expressible by word, because it is a thing like a jar”,
”

' JRT AT AFGEAE FAATET AL

This reason of being verbally expressible is purely afﬁrmmiv?, ané as there is not a vipaksa,
the negative reason is totally excluded. This is Kevalanvayi, It is defined as

‘aveniia fawerfed Faewafa 1 (7. afT. p. 102)

This kind of reason has only four of the five conditions as the fact of being absent in the

counter instance is ruled out, duc to the total absence of a counter instance itself. Even
[ ]

66. ‘e el y@aT 7 iy | a=rfa {ﬂzﬁaﬁﬁraﬁfwm%mmqﬁﬁ?gﬁ:?ﬂg
‘ mﬁnﬁmnt‘a’mﬁr frag qerufrafafa ity = fagn | =m. Wik, p. 99, R

snifen]gra | Al q LI O R IR L CA G AR AR 1] gefaadi ... ... aq?ufrng; s;f;qm-
agifrrmamfafrsfats e ‘ H.. . p. i.

67. N. Paep. 102
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this Kevalanvayi reason, according to Desika, is claimed to have all the five aspects of
inferential cognition. The very fact of the Kevalanvayi reasons having no counter instance
proves necessarily its Vipaksa Vrittirahitatvamos.

The Kevalanvayin cannot be deemed to be invalid, just because -of the absence of
the counter instance. The absence of a counter instance itself, once for all, rules out the
possibility of the reason being present in the counter instance, and so goes to prove its
validity itself. If it is contended that the Kevalanvayin cannot be admitted, as it would
lead to unjustifiable conclusions such as,~‘Fire is cold because it is an object just like a jar’,
it shall be answered that it is not so. In the given instance, the coldness of the fire is contra-
dictory to all human experience, and so such an inference is smashed to pieces. But such
Kevalanvayi inferences that are not contradicted by experience are perfectly valid.

The Kevalinvayi has certain definite advantages. Firstly, this kind of inference
establishes the validity of the scriptures, and demolishes the counter attack of the Buddhists.
Secondly, people of ordinary intelligence will not turn out disbelievers of the scriptures
that declare the Absolute Brahman to be beyond speech and thought$9. Thus the bare-
affirmative implies the contradiction of the opposite of the Sidhya, and in the long run,
results in the establishment of the sidhya itself.

Negation of Kévala Vyathireki Inference: .

While there exists the bare affirmative reason, as well as the affirmative-cum-nega-
tive reason, there does not exist according to Visistadvaitic logicians, a bare negative
rcason. That is why the Kévalavyatircki inference or the bare negative inference is rejected.

The following are the reasons put forth for the rejection of the bare negative.

1. The bare negative has no factual foundation, as the very essential charactcrlstlc of
‘Sapaksa Satvam’ is missing in it.

2. It is impossible to grasp in the Kevalavyathireki inference any invariable conf‘omlt-
tance operating between the Sidhya and the Sadhana, just because the Sadhya happens
to be the unknown as in the example70. :

‘aafa: st spafaca | aRRETE T ar srfar aan e

‘Consciousness is uncognizable as it is consciousness. What is cognizable is not consci-
ousness just like a pot’. When the very knowledge of the Sidhya is impossible, it is
obvious that there cannot be any process of inference at all, which necessarily involves
the knowledge of the Sidhya and the Sidhana.

‘Faereafatfefon awammfas: agafatwena: gugr 1’ (<. 9f<. p. 105.)

e8. 'afg fFmerfgaes Faarafamt fragawm: Tafafa 3, g & oo foagfaawta?
aafy awedifa 3 afg aEReamEmrg e | aawsfy o faeamfafaeenfag:’
1. afT. p. 102

69. T.M.K.4-51; 7g1. afT. p, 102.
70. T.M.K.4-52, 53, ° .
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- 3. Inference has got its own limitations according to this school, and cannot prove the
~ existence of God and the individual self, and so it is restricted to only the sphere of
humanly sensible objects. So much so, Kévalavyathireki inference is not needed for:

. proving super-sensible objects, as posited by thinkers of other schools.

4. Kévalavlathireki inference is not indispensable for accurately defining things, as argued
by some schools. The Anvyavyathiréki inference itself does this function of definitions
very successfully. Even in Anvyavyathireki the affirmative concomittance itself is the
most important, and the negative reason only goes to prove the former.

‘e Faerafafrannan 1 : (7. 9. p. 150).

The opinions of Varada Visnu Misra and Parisara Bhattaraka, appearing to be
leaning towards the acceptance of the bare negative, when closely examined, appear to be
the prima-facie view, being that of Aksapada only. It is therefore the opinion of Desika
that the bare negative is completely inadmissible. Nyayakuliga of Atreya Raménuja also
clearly states that this is not the view of the Siddhantin7t, -

So, the syllogism of the type of Kevalavyathirgki is not acceptable to this school, as
it is far from experience. It may be argued that the bare-affirmative reason is also subject
to the same kind of defect, as seen in the following example.

2

‘g TN gEen | ¥ a%9 q a9 qqr ue

This argument is incorrect. All types of examples of the. bare-negat‘iv‘e are funda- .
mentally defective as pervasion is totally absent there. . Vyathireka vyapti is incompre-
hensible, as they arc beyond human expericnce. But, an ms}ance of bare-affirmative is not
so. In this case, the most significant point is Anvaya Vyapti and this can be surely grasped
and so Yhis bare-aflirmative reason is quite valid?2. . _ ' .

The argument that the bare negative is essentlal'for accurately deﬁmng_ objects also
falls flat as the bare-negative alone doces not define a thing?3. The Tatvarathnakara affirms
that the extraordinary features of an object have got to be noted to define them and to

distinguish them from like and unlike objects.

. !
! AR TCNGR A EATTAA mmmwammfm&a FEHIH
(sar. af¥. p. 105)

The bare-negative cannot stand to this test. Prameya is defined as Pramivisaya, and this

does not happen in the case of the bare negative.

8 . e o SO AT e Aameta g
s st LEe ) (7ar. afT. p. 105).

71. N.P.p. 103.
72. N. P. p. 105.
73. N. P. pt105.
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The object of prama, then, must necessarily be an existent and never a bare-negative. The
bare-negative is bound to be denied, even if Laksana is defined as comprising of both
positive and negative (Anvayavyathiréki Visesa), as this positive-cum-negative pervasion
is absent in that bare-negative. The demal of the bare-negative is bound to ensure, even if
Laksana is defined as,

' FETITON SIET g o 1 © (7t af%. p. 105).

Laksanam has nothing like Kévalavyathirékitva at any time. In the following example,

' arfaay waasan geag |
qdRA sratfes a waly waasa geaq

the special characteristic of ‘Gandhavatva’ establishes the fact of parthivatva or
otherwise of objects. This characteristic is invariably present in earth and invariably
absent in any others. This, therefore, happens to be the distinguishing characteristic of
the body?4. So, the bare-negative has nothing to do with the definition of things, and it
cannot help us to grasp the defining characteristics of things, as held by the objector.

The refutation of Pararthanumana: .

Some logicians classify inference into two kinds namely Sviarthanumina and Pariir-
thinumana. This kind of classification is not agreeable to the school of Vidistadvaita, for
all inferences are only Svartha, as they are brought out by onc’s own Svarthinumina. A
person might understand the generalization viz., ‘Where there is smoke there is fire’, after
observing the concomittance of fire and smoke repeated invariably in various places.
This is said to be inference for one’s own self. After making out this generaliz:idtion, he
may use a five-membered syllogism to enable others to know the same inferential cogni-
tion. Then it is said to be inference for another.

This kind of division into Svirtha and Parartha is wholly unreasonable, for self-
comprehension of the invariable concomittance is the origin of all inferences?5. All infer-
ences promote one’s own activity in life after enlightening one self about the invariable
association of several objects. So inferences are all Svartha alone.

Even when a syllogistic reasoning is presented to make others know of this infer-
ential cognition, it must be said, that the person infers for himself and he does not cognize,
only on the strength of the inferential statement. He becomes aware of the pervasion of
things and this knowledge of invariable concomittance enables him to infer for himself
after sclf experience. If inference is said to be for another or parirtha only, on the basis
of the use of words by another, then it will have to result in the acceptance of perceptual
and ‘verbal knowledge also as inference. So, inference for another is out of question. The
essentiality of self experience is emphasiscd, and the syllogism uscd only reminds of the

74, ‘qeaqfgavar: gfqeiTEy: graEsTRay Ty o - 1. aft. p. 106.
75. ' AIGFIT \ AAYTAAAHTAT TAfAE1Aq0T AT ERAATH AT o eArdear
1. qfap. 107.
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pervasion, on the basis of which one has to infer for oneself, A verbal statement reminding
one of the pervasion cannot, therefore, be treated as inference for another7s.,

When we examine these issues carefully, we can conclude that all inferences are
only for oneself, but that the pramanas of inferential cognition are two fold namely (1)
Those that are self experienced and (2) those that arise out of the words of others.

‘wagad wafa—fgfawta gwonts, @ade F#afa, , )
qraryatfn &fy amvam o faam: s g’ (7at. af<. p. 107).

The Component Parts of the Formal Syllogism:

The Nayyiyikas advocate that the formal inference should be composed of the five
components namely, (1) the proposition (2) the reason (3) the example (4) the application '
and (5) the conclusion. - '

While the Nayyayikas uphold this kind of a syllogism having all the five compo-
nents, the Mimamsakas are satisfied with only three viz. Pratijia, Hetu and Udaharana,
The Buddhists need only Udaharana and Upanaya and the rest they consider as super-
fluous. Vedanta Desika declares that there is no hard and fast rule regarding the usage of
the component parts of the formal inference, if only vyapti and paksadharmata are clearly
conveyed. So, the comppnent parts are not fixed, and they may be used as the situation
demands, and in accordance with the mental attainments of the individuals for whom they
arc meant. Sylogisms of all types such as the five-membered ones, three-membered ones,
those without any part (Avayava kalpanarahita) and those having only affirmative-con-
comittance (ekavyiptika) and others are abounding in the works of savants like Ramanuja,
Yamuna and other great teachers. What is essential here is that the aspect of pervasion is
to be clearly conveyed, and this could be done according to the capacities of the persons
for whp'm it is meant. There is no rule that only-five-membered syllogisms shopld be used
always, just because such usages are found in standard works?’. ‘

Though the two namely Udaharana and Upanaya are alone_ ample to estab.hsh
pervasion, all the other limbs of inference are used just to ach.leve clar{ty so that the things
to be proved might be clearly explained. So it is the conclu§1on of this s-chool that all the
five members might be used if the inference is meant for immature minds and the two
membered or three membered syllogisms might be used when meant for fully mature

minds. :

Upamina or Comparison is not a distinct means of Knowledge: .
Upamiina or comparison is not a distinct means of.\falid knowledge a}ccorfimg to
this school. This school subsumes comparison .undc':r Smrti itself78. Comp:%rlson is com-
posed of threc parts, and these relate to perception, m.fer'ence .zll(nd verbal ;Eztlivn&r;y ;:Sg:;
tively. A person hears from a forester that a gavaya 1s just like a cow, (

76. N. P. p. 107. o o
77 I gpwads it frearanerar SR |
78. N.P.n 175, '

(7at. afR. p. 108).
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to a forest sees an animal similar to a cow, and then makes out that it is a gavaya, on the
authority of the words of the forester. First of all, the person comes to know the meaning
of the word gavaya from a forester, and this part of acquisition of knowledge corresponds
to verbal testimony. When that person sees an animal qualified by cow similarity, he
remembers the meaning of the Atidesa Vikya, or the directive sentence. This part relates
to perceptual cognition for he recalls all about the gavaya on account of his reminiscent
impressions. Lastly, when he sces the gavaya in the forest the knowledge of the cow-
similarity-cognition arises in him, and this is based on Vyipti and so relates to inferential
cognition. Thus, when Upamaina is analysed, we find that it is comprised of these three
aspects of perception, inference, and word. So, this is not admitted as a distinct means of

knowledge.

Inference includes Tarka also:

The Nayyiyikas distinguish Tarka from Anumina or inference, but according to
the school of Visistiadvaita it is considered as a kind of Anumina, rather than a separate
logical category. Vedianta Desika discusses this issue in his Nyayiparisuddhi in detail,
and concludes that Tarka is a kind of inference itself. It appears that the great Riminuja
himself distinguishes Tarka from Anumana in the ‘Vilaksanatvadhikarana”, “Jijiisadhi-
karana” and even in the Gita Bhagya while commenting on the stanza ‘ww: eqfaairaigd
=°. Ramianuja quotes while commenting on the Sitra ‘FHigfawrarg’ the stanza
‘amisafacs: ’, and clearly distinguishes Tarka from inference. Tarka and inference seem
quite different even on the surface. '

“This is like this on account of this’ is the form of inference whercas ‘this may
happen so if that were so’ is the form of Tarka.

‘fra qacardatafy gaAmEET, @ 34 anfafa a2 a@wwea’ *
(7at. afT. p. 141)

So, these two are not held as identical as scen above. It also appears that Varada-
niriayana and Viénuchitta hold Tarka to be different from inference. Vedinta Desika has
examined these views thoroughly and with his remarkable acumen, known for syncretism,
has arrived at the conclusion that Tarka is not differcnt from inference. Even in Tarka,
the principle of Vyapti is necessarily obtained and there is the Anusandhana of the Vyipya-
tva of the Vyipya. In so far as the principle of invariable concomittance plays the central
role, Tarka is the same as Anumina. But, there is a slight difference between Tarka and
Anumina, as there is difference in the nature of the reason. The reason in inference
happens to be the real as experienced, whereas the reason in Tarka might be falsely imposed
for purposes of confutation?.

The opinion of the Bhityyakara does not go to prove that Tarka is dlﬂ'crcnt from
Anumina. Vedanta Dedika declares that the statement ‘a3t fg 417’ etc., of the Bhasya
only cstablishes the validity of Tarka as a kind of inference oniy80. Other statcments of

79. N.P. p. 142. ,
80. A fg TAAAAFAATAIT | N. P. p. 142, .
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Ramanuja regarding Tarka have to be carefully understood and explained, in the same
way. Sri Vignuchitta has admitted in his ‘Sangathimala’, while explaining the satra ‘Racha-
nanupapattih’, that Tarka necessarily contains invariable concomittance®!. It cannot also
be proved that the Bhasyakara considers Tarka as different from inference in his com-
mentary on the Satra ¢ aﬁsrfataﬁrrq ’. Ramanuja has affirmed, in this context, that mere
Tarka is incapable of establishing super-sensible objects. This feature is.common to infer-
ence, as well as perception, and if Tarka itself is rejected then there is no possibility of any
furtherance of knowledgesz2.

But the use of Tarka to substantiate the knowledge derived from scriptures is admit-
ted by all. . :

Not only this much. The Bhashyakara has expressly used the term Anumina to
mean Tarka in the ‘Arambhanadhikarana’83, Even the author of Tatvaratnikara opines
that Tarka is not independently capable of establishing things but only can do so being
supported by scriptures. The Tatvaratnikara, no doubt affirms after a detailed discussion
in the Nyaya-Pada that Tarka is not valid. But this cannot be decisive. Even the Bhasya-
kiira, who has expressly stated and placed the Nyaya school as a heretic school along with
the Chirvikas, Bauddhas, Jains and others, has of course, used many technicalities of
those schools also, while examining the validity of things in accordance with their own:
aphorisms. Whatever is said like this in the course of argumentation, cannot be defacto
conclusions.84 So, the validity of Tarka is unquestioned. If it is construed as “This might
be so’ and happens to be non-decisive, it gets included in doubt or Samgaya. So, it is
described as follows. ‘ - ‘

‘g ITEwIR TR | (sar. afT. p.144).

Thus, Desika has argued to establish the validity of Tarka, and after a synoptic survey of
all the tontextual texts dealing with Tarka, he concludes that it is identical with inference.

To sum up, we find out that the school of Vigistadvaita admits the validity of infer-
ence as a means of knowledge with some unique characteristics of its own, such as:—
1. The pervasion to be grasped after repeated observation.
2. The rejection of inference for another.
3. The rcfutation of the bare-negative reason.
4. Releasing the restriction in the usage of the five members in a syllogism.
5.

and Identifying inference with Tarka.

)
8. N.P.p. 142,

82, 'aMFzTF oEART SN | AQUAEINAT g 2fF 1 . ... sar gaareafatis
' N N : #T. i, p. 142.
aey Mmida fafaar e p
83. N.P. p.143.

84. N.P.g.14.
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IV. SABDA PRAMANA

Verbal testimony is valid means of knowledge:

Verbal testimony or Sabda is a distinct means of valid knowledge different from
perception and inference. This is significant in as much as this is the solc means for the
establishment of, and enlightenment upon, the super-sensible entities. The experiences of
all savants and saints are stored up in word, and this is the most important factor that
promotes the furtherance of knowledge and adds to the phenomena of recollection and
recognition. Word is the vehicle of human thought, and happens to be a very powerful
guide. Verbal testimony is the sole authority for determining the ethical, spiritual and
transcendental truths.

Definition:
Verbal knowledge is defined by Vedinta Desika as

ararEaEattd arafamy qomme | SReeae IS ¢
(7ar. af. p. 149).

<

‘The knowledge of the meaning got from the sentence unuttered by a non-trust worthy
person is valid, for it is far from the errors of instrument and free from incompatibility’.
The term ‘Anaptinukta’ in this definition is significant, as it is used to refutc the theory of
the personal origin of the veda. The Nayyayikas define verbal testimony as ‘Aptopadesah
Sabdah’, and admit Divine origin to the Vedas. The Vedas are taken as authoritics, as
God, ‘The Most Trustworthy person’, has uttered these words. This standpoin} is not
admissible to Vedantins who advocate the Apaurusgyatva or impersonality of the,Vedas.
If the Vedas were personal, then the defects of the Person would inevitably creep in and
result in its invalidity. But the uttered statement of a non-trustworthy person would not
be valid, as it would betray defective sources.

If cannot be argued that verbal testimony is invalid, as it is mercly a verbal state-
ment. Then we ask whether the sentence, used to attack the validity of verbal testimony,
is valid or invalid. If this verbal statement finding fault with scripture is mentioned to be
valid, then it also tums out to be equally invalid for the same reason of being a verbal
statement as alleged above. If it is admitted that this sentence used to find fault is invalid,
then it cannot invalidate the authority of the scripture. Thus, the validity of scripture
cannot be questioned. The words of the mad and the like become invalid and incompatible,
originating from defective sources, and so the validity of scriptures becomes established.

]
This is Distinct from Perception, Inference and Recollection:

Verbal testimony is different from perception, as there is no immediacy of awarencss
through the sense-object contact in it. It is not included in infcrence, as it has no major or
middle term or mental reflection. ‘Sabda has only Bodhakatva whercas Anumithi has
Vyapti or pervasion. The opinion of Buddhists and Vaisesikas that verbal tgstimony is
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included in inference is not in accordance with our experiences. When we get knowledge
from a sentence we never feel that we are infering. Words have the power of connotation,
and this is quite different from pervasion or Vyapti. The Prabhakaras are of opinion that
non-vedic or Laukika passages are included in inference, and this also is incorrect. Desika
affirms his stand that inference is beyond the sphere of verbal knowledge.85 As we cannot

establish any invariable association between the word and the object it signifies, we cannot
at any time call this inference. '

We cannot call verbal knowledge as recollection even. The subconscious impres-
sions are essential for causing memory. This factor is not found in scripture which has
for its object some thing not known before, and this Aparvavisayatva distinguishes this
from memory. We remember only what we have experienced before. But verbal know-
ledge relates to something with which we become newly acquainted. So, verbal knowledge
is distinct and different from perception, inference and memory86, '

This special characteristic of verbal testimony, which is distinct from others, has
been recognized by all savants of the past.

Word and its Meaning:

The propagators of the Nydya school expound that the meanings of words are
decided by either divine 'or human convention. This type of Vachya-vachaka-sambandha
is not agrceable to this school. According to this school of thought, this convention is
neither God-made nor man-made. The word and its meaning are cternally related to each
other. Raminuja advocates this theory in his Vedartha Sangraha, and Desika strongly
upholds it and contends that thc words of the Veda need no such convention to convey
meaning8?. All words that are in secular usage are also expounded to have originated
from Vedic tradition, and so they do not need any prescribing authority88. It is affirmed
that atl words are somewhere or other found used in the Vedas.

" rarsgEealsiy 3 g s
Agwiraa: ma: Aammafa aafeat w’ (7av. afz. p. 150).

Raminuja also strongly maintains in his Vedartha Sangraha that all words are only Vedic.

Classification of Sentence: » ‘
.. A sentence is a particular group of words and this is of jt\{vo kinds ~ViZ.,.personal
pauruscya). The original composition of a man is Pauru-

Pauruseya) and impersonal (A
( ey3) ! arc Apauruseya.

scya apd sentences which are impersonal

85. T. M. K. 4-67.
86. N.P, p. 149.
87. T. M.K. 471
88. N. P, p. 149.
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Vakyam

l

Pauruseyam Apauruseyam
(only Anvitartham)

l

Anvitiartham ‘ Ananvitirtham

The original compositions of human beings are both with and without sense,
whereas the impersonal texts are always meaningful and never incompatible. The sentences
like “fire is cold’, ‘water is not liquid’, are examples of non-sensible compositions.

Vrtti or senses and the word:

Again, there are two kinds of senses namely the primary sensec and the secondary
sense. The primary denotation signifies the philological or conventional meaning. When
the primary sense is stultified, the sense nearest to it is taken, and this is the secondary
denotation. This secondary rclationship is of a two-fold nature-one that is mainly conncct-
ed with the primary sense itself, and another connccted with its attributes, ‘A hamlet on
the Ganga’, is an example for the former, whereas ‘Devadatta is a lion’ is an example for
the latter. In the former ‘the bank of the Ganga’ is implicd, and in the latter, Devadatta
is ascribed with the qualities of valour and strength connccted with the word lion. This
can be shown in the following way: ’

Vrtti

l .

Abhidha Aupachariki

Laksana Gauni

The Theory of the Verbal Knowledge:

A number of words make a sentence, and when we hear a sentence we get some
knowledge. How do these words convey this knowledge? We find here two aspects. Many
words are used and these have various meanings in a sentence in conncction with various
words. The words must have something to do with the different meanings independently.
But this is not all. The words alone cannot produce verbal knowledge. A group of dis-
orderly and ungrammatical words can convey no sense. So, the conncction between word
and a word in a sentence is also an important factor. Then does verbal knowlcdge depend
upon the connection in a sentence among the meanings expressed by words individually
or does it depend upon the meanings expressed by the words in a sentence only.!hﬂt pro=
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duce in us a knowledge of the mutual connection among them? This is an important ques~
tion that has been elaborately discussed from very early times. Some philosophers give
primary importance to the Anvaya, or connection among the words of a sentence, and
affirm that the words of the sentence disappear after conveying their respective meanings,
after which the meanings themselves produce in us a knowledge of their mutual connec-
tion which is called verbal knowledge. This theory of verbal knowledge is called the
Abhihitanvaya vada and is advocated by Bhatta mimasakas and Nayyayikas: The followers -
of Advaita vedanta also uphold this theory of the connection of the expressed alone.

The other view point about verbal knowledge gives primary importance not to the
connection or Aunvaya, but to the words. They argue that words by themselves cannot
convey sense, but, that they can have the power of sense only in a sentence. So mutual
connection is produced only in a sentence. So it is not the connection of the expressed
which is important but the expression of the connected which is really essential for convey-
_ing verbal knowledge. The Prabhakara Mimamsakas are the propagators of this theory
of verbal knowledge which is known as Anvitabhidhama vada. :

What is the theory of knowledge that is adopted by the school of Vigistidvaita?
The school of Visistadvaita is divided on this issue. Some teachers of this School held the
thcory of Abhihitanvaya as theirs, in accordance with the exposition of some siitras by
Raminuja, whereas others like Yamunacharya and others were advocates of the Anvitabhi-
dhina theory. Desika upholds the theory of Anvitabhidhana as the accepted theory of
this school. Every word is formed of the Prakrthi and the Prathyaya or the affix, and both
these convey together a united sense. Likewise, all the words of a sentence together convey
a total sense, as in the word *Dandya’. Though the word is divisible into the prakrthi part
and the prathyaya part, it conveys one Visistartha or a single combined sense. Similarly,
the words of a sentence also convey a unitary sense comprising of the meanings reminded
by the respective words.

.‘mn gt sgfasaafaamia fomarmafy fafmeds o aafw; o aoAafe owr-
enfeardfafoeds o aafa .’ , (5. fa. p. 240).

This theory of knowledge is free from the fallacies of Chakraka or the wheel, or
Punarabhidha or tautology. The fallacy of chakraka in the othe.r theory is as follows.
First, the several words convey their respective senses. Then there is the process of reﬁe.c-
tion regarding the relationship of the words. Thirdly, the words yield thexr_senses again
according to the conncction. Lastly, there 1s the awareness of the meaning. This is

chakraka:
‘qyrdgRfa: | STATAETROEE: | T ad A garsanatfafcfa
R’ . ((T. fa. p.241).

The fallacy of Anyonyddraya is inescapable in t}}e theory of Qllzhlhlimn:%ag)th:ge
meanings arc possible 1o be conveyed only after feﬂectmg over the 1 arg faknowmg the.
The Akamska or expectency and others arc possible to be mgc};hqgh)i :a eThe g e
mcanings..'/\ll these defects are avoided in the theory of Anvitibhidhana. ‘LI
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Abhihitanvaya, on the other hand, is very cumbersome, for one has to admit a triple
power of sense.
1) Firstly, the power of the word to convey its sense.
2) Secondly, the power of the meanings of the individual words to convey their
connection.
3) Thirdly, the power of the words conveying sense-connectedness in the individual
word meanings.

‘g ATl G gEaeniEE:, QERa qEEy e gangaareTT-
nfmfda afw=d seanfafgaraaafa: (7. fa. p. 241).

But, the theory of Anvitabhidhéna is not so. It is very simple. The individual words
have got only Smarakatva or the power of bringing a glimpse of their meanings to the
hearers. But, consistent meaning is possible only in a sentence.

When a sentence is heard by a person the process will be as follows:

The several words recall to the mind of the listcner a glimpse of their respective
meanings. When the hearer has recollected the meanings of the words, he apprehends the
meanings according to Akamksa or expectency, Yogyata or compatibility and Asatthi or
juxtaposition. The power of denotation of words aids the hearer to get at the inter-related
sense of the sentence. He gets a unitary idea out of the inter-related diverse meanings of
the words89, *

Desika has, in his Nyaya Pariuddhi, profusely quoted from ancient thinkers to
support the view of Anvitibhidhana, but, he is not very critical of those thinkers of the
same school who are for the theory of Abhihitanvaya. In his Tattva Mukta Kalipa he
pronounces that even the theory of Abhihitinvaya, is not in any way damaging the philo-
sophy of Visistadvaita. Based on the arguments of Ramianuja, advanced in his Sribhasya,
some followers of this school admit Abhihitanvaya as the theory of verbal knowledge.
Desika, known for his syncretist tendency, admits of the possibility of conveying thé sense
of the sentence through the sense of the words, especially to the young children, at the
time of their learning. But, it is an established fact, he says, that, whatever be the theory of
verbal knowledge Abhihitinvaya or Anvitabhidhana, it is impossible to establish the
Nirviéesa Brahman through verbal testimony?%0.

-

The Aparyavasana Vrtti:

The theory of verbal knowledge as adopted by the school of Vigistadvaita, namely
the Anvitabhidhana Vritti, signifies that the words have the power to denote the respective
meanings along with the qualities or differences. The power of giving unitary meaning or
‘Visigtarthabhidhayitva’ of the words is the conclusion that is drawn from the above theory

of verbal knowledge. "

‘gEafamtaaameaif et areds i fafmeraifaenfad foam 1’
. (7. aft. p. 152).

p. 151.

. N.P.
T. M. K. 493; 4. fq. p. 214.

89
90.
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The power of the word to denote is not, therefore, limited to the Visesana part, but it
implics thg Videsya together with the Videsanas. This deeper sense of denotation is called
Aparyavasana Vrtti.” The substratum and the attributes go always together, and so words

denote, according to the Anvitabhidhana Vritti, the individuals qualified by the generic
attributes. . EE

‘aerat afgfremtveuty wf (7. 7. %. 4.18).

The Vaisesika analysts are of opinion that the jati or generic attribute is a distinct and
eternal entity underlying all objective reality and they advocate that the jati is the import
of the words. The Mimamsakas also opine that the words directly mean the jati or the
general, and that they indirectly indicate the individuals. This theory of the vaisesikas
and the mimamsakas, propogating the primary denotation of jati to the words, is against
experience and so inadmissible. The school of visistadvaita upholds that Brahman is the
sole ground and sustainer of all others in this multi-universe, and that there is not an
eternal entity like jati. After all what is jati? It is an attribute only that gives objectivity
and reality to the objects. The words signify the individuals alone and not the generic
attribute, for the generic attribute is in no way helpful to the furtherance of our activities.
Morcover, our mind cannot conceive of the jati without the individual at any time.

‘sofwrat e safeie a wawfa fmow (9. fa.p.233).

The words we use are of different kinds and categories. Some words definitely mean
the jati, such as jiti and simanyam. Some other words mean only the individual such as
vyakti, svariipam ctc. words, other than these that form the majority, mean the individual
qualified by the generic attributes. So, it is justified to maintain that words in general
denott the individual invariably accompanied with their characteristic features®1,

The mimamsaka view point that words have a two-fold import, a primary one
meaning the jati, and a secondary one meaning the individual or vyakti,. is n(_>t tenable as
all the words signifying the jati must imply the substratum or the vyakti. Gotva or cow-
hood can be known only when the cow is known. It is ilpposmble to know the genus with-
out knowing the particular. The prathyaya and the Slhltl.of .G.étva depend upon 1t§ spb-
stratum, the cow, and this dependence of genus on the 1nd1v1c.1u.al affirms that. it is im-
possible to imply the genus in the absence of signifyir.ng the individual. So the import of
the words like cow and others is undoubtedly the indiv1dual?2. S .

Dedika has thus criticised other theories of verbal 1rppor.t a_n(_i has estajohshed h}s
theory that the words meaning the jiti must imply the vyakti or individual. This theory is

extended to words signifying the attributes or gunas also to imply their locus the guni.
»

"ornfesafe @ sfamerrAtfaa: o

sqafrrgaifaram g Qfoede 0’ (ar. afz. p. 153).

91. @ fa. p. 233,
92, T.MeK. 4.79; S. 8. p, 233.

-4
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The attributes are inseparably related to their substratum, and so, all words meaning the
Dharma or guna imply their substratum. This leads to the conclusion that words signifying
the inseparable attributes denote their substratum, unless otherwise ordained.

All words meaning different material and spiritual objects mean ultimately Brahman
the innerself of all. This school has propounded this import of Aparyavasana Vrtti, as
it has realised the oneness of the Absolute Brahman as the Immanent principle, amidst the
multiplicity of the sentient and the non-sentient entities. So, all the words, used to signify
all objects sentient and non-sentient that are the inseparable attributes of Brahman, denote
in the primary sense Brahman, the super subject, the All-self93.

All words used to denote the bodies primarily mean the indwelling conscious being,
and so they denote the Absolute who is the inner self of all. It is in this sense that Brahman
is described as ‘Sarva Sabda Vichya'®4. :

It may be objected to this that any kind of transaction in this world would become
impossible, if all words used by all would only refer to the cosmic principle. But it is not
so. Though the import of all the words is ultimatcly the Absolute Reality, yet the denota-
tion of some words is restricted by us according to our purposes to signify the attributes
only, and these words are called Nigkarsaka §abdas. When we intend to signify objects
other than Brahman, the scope of denotation of particular words is limited to such objects
only. So, there happens to be no confusion.

It is according to this convention alone, that in the stateraent ‘That thou art’ the
word ‘Thou’ refers only to Svétakétu and not to Brahman, the Innermost scif. If not,
there would have been no chance of an advice at all. The nominative of address Svétakstu
is limited only to that individual as the situation of enlightenment naturally demands.
The statement is expressed very clearly as ‘That thou art’. In this instance, ‘Saminadhi-
karanya’ is desired either through the relation of cause and effect or through the rclation
of body and soul. In both cases, the sense of the word thou results in that of theg, word
“That’. 0

So, it is concluded that except in the case of words purposcfully used with limited
denotation, all words signify Brahman only. Ramainuja has expounded this thcory of
import of words by means of simanadhikaranya according to the principle of Aruniadhi-
karana. So, all words denoting various objects sentient and non-sentient, denotc Briahman
only, as the world of matter and finite selves happen to be its inscparable attributes?.

Verbal knowledge does not require karyartha only for being valid:

The Prabhdkara Mimamsakas maintain that words have Adya-vyutpatti only in
activity which is observed from the activity of elders?6, and so all words afe said to indicate
something to be done. They are valid with regard to prescribing some activity or other.
Only such sentences among the Vedas that enjoin action are valid, and others that {enote
existent things are invalid to the above school. Their theory is that the power of words to

93. N.P. p. 153; T. M. K. 4-85.

94. S. B. 11—3-17,

95. T. M. K. 4-84, 85, 86. .

96. T. M. K. 4-72. 0
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express things can be determined, only according to certain actions prescribed by them.
An old man orders one, ncar by, to bring a cow and he goes and leads the cow there. The
child, nearby, understands by this activity of the elders the meaning of the sentence—
‘Bring the cow’. After listening to various sentences like ‘Tie down the cow’, ‘Bring the
horse’ and others, the child makes out the import of the words bring, tie down, cow, horse
and others. Thus, the Mimamsakas contend that verbal knowledge depends upon only

“‘Karyirtha’, and that words cannot denote existing thing or ‘Siddhartha’. This theory of
the Mimamsakas is not admissible to the Vedantins who posit the theory that the words
convey primarily the ‘Siddhartha’, or the existing things, as Brahman.

Even though the view point of the Mimamsakas that the words depend upon
Karyartha is admitted, it must be agreed that the power of the words does necessarily denote
even the existing things. Of the four senses of the word, namely Mukhya, ‘Gauna, Laksa-
nika and Titparya, though a word has primary sense, it denotes something else by the
power of intention or tatparya, and so there is no hard and fast rule that words do not
dcnote things other than those determined by actions. Though the school of Mimamsa
considers the Veda as signifying ‘sacrificial action’, other Existent things or Siddharthas,
such as the different agents like the Ritvik, the Yajamana and others, the different means |
such as kipala, purodiasa and others, and the different results such as Svarga, svariijya and
others, arc also implied. These are all accomplished things and are implied by the power
of intention, dependent upon the sentences enjoining sacrificial action. . ‘

‘o wdfetoam fagenfy swaEy acedifEan aos: sRawatEE
fAfTa q. 9. F. 472; 9. & p. 230,

The Prabhikaras classify words as vedic and non-vedic, and contend that vedic
words*mean karyirtha, whereas the non-vedic mean siddhartha. This classification is n9t
reasohable as no such watertight division could be made between vedic and non-vedic

words?7, . » - - =
There is no rule that words either vedic or non-vedic have'me:cmmg, only wm}
reference to things that arc to be done, for we sce many statements like ‘fyar gv\anm%
‘your father is safe’, scrving sompe purpose. These words denote factsi that are e).ustlng.
It is in our ordinary experience to teach children gradually and repeatedly, by pmlntn}g 1(;'ut
at different objects and using words that denote them. Asa result of this, -
an idea that such and such a word denotes such and' such a thing. This
have the power to denote even things that_ar_e alfeady
er to denote Brahman that is ever existing 'm altlw
entitics, as their immanent principle. What is of primary m.lportba.ncte he;cte iz t)}:: ;zlcaot:;rtx gf
Badhga Bodhaka Bhiva between the words and their relative objects. ;

arthe i 3 98,
this that the words convey both Karyartha and Siddhartha’

with our finger
the children get
strengthens the conviction that words
existing. So vedic words have the pow

97. T. M. K. 473

. . S.S. p. 231
98. T.M»K.474; A.S.27,28; S.B.1-I-;; Y.M.D5; S.8.p
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The Principal Texts of Verbal Authority:

The school of Visistadvaita believes in the authority of the entirety of the vedas, the
eternal sacred teaching. The veda is impersonal or is Apauruseya, in as much as it is not
the original composition of any person, just like any poetry, drama or story. The several
references found therein such as ‘the composers of the hymns’, “this is the breath of the
Lord’, ‘the Riks and the Samans were produced’, ‘the yajus was born out of that’ etc. do
not go to prove its personal origination, but only its propagation at different times and
ways. The vedic statements are inherently valid and authoritative. It is maintained that
the order of the letters of the vedic scripture is also eternal, due to the eternal desire of the
Supreme. The Lord is going to preach the Vedas to the four faced Brahma at the beginning
of every cycle of cosmic creation, according to the order that existed in previous creations.
The Nayyayika view that God is the author of the vedas and that the vedas arc authorita-
tive on account of their bzing His words, is not acceptable to the Vigistadvaitins. The Veda
is equally authoritative, and it is on account of these Vedas that we €an reach the supreme
Being. These infalliable texts establish the existence of the Divine being. The vedas contain
the commands of the Divine Being, and they are the only means to know the Absolute
Brahman, Lord Narayana.

The vedas comprise of two parts namely the Karmakanda and the Brahma Kanda.
The former deals with the ways and means of worshipping the Almighty, whereas the latter
describes that worshipful Supreme Being.

The Smrtis clarify and ellucidate the significance of the former part, whereas the
epics substantiate the teachings of the latter part.

The Ithihasa, Purinas and Smrtis have the vedas for their origin, The Smrtis of
Manu and others are authoritative in toto, as they never go against the teachings of the
vedas anywhere. The Dharma §istras are many, and they are valid as long as they agree
with the vedas. The Puranas are classified into different types meant for different types of
men. So such of the Puranas that are in full agreement with the teachings of the vedas are
fully authoritative. Of the Agama texts the Pancharatrigama is an important authority, as
it does not contradict the veda anywhere. Whenever there is a difference of opinion
between one puripa and another, it is advised that the validity of such statements is to be
judged, according to their belonging to the satvic or rajasic or tamasic group. When there
is a difference between the veda and the puriinas, the purinas that are against the Veda arc
to be discarded.

In this school, nothing is accepted or discarded dogmatically only on the score of
their belonging to certain texts, but the different texts are carefully examined in the light of
the teachings of the veda, and such portions of even opposite schools, like the Pisupata,
Samkhya and others, as are not opposed to the sacred teachings of the vedas, are accepted
wholeheartedly. Utmost importance is, therefore, given to the validity and authorRative-
ness of the vedas, and the validity of all other texts is verified with reference to them.

The main features of Visigtidvaitic conception of verbal knowledge may now be
summarised as follows:—

1) Verbal knowledge is the most important as it is the only means to know

Brahman. ’



2)
3)
L)

5)
6)
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The theory of Anvitibhidhina is the theory of verbal knowledge.
Verbal testimony cannot signify unqualified objects.

All words have the power to signify Brahman the Innermost self of all by the
Aparyavasdana Vrtti.

Verbal statements signify even existent objects.
All texts are valid so long as they agree with the Veda.
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