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CHAPTER : VII

PHILOSOPHTY

Though this treatise is meant for the/description
of the sacred ?laces and temples, our versatile poet Ve-
ﬁka@édhvarin could not overcome the Ttemptation to descr-
ibe the variops schools of philosophy.

As he belongs to éfﬁsampradéya of Ramanujacarya,
he proclaims the superiority of it. In the same way he
praises the Vadagalal sect most, though there is no much
more difference between the two sects namely Vadagslail
and Tenkale or Tenkalai.

Being a stvaunch vailsnavite of his school he has
tried to refute the opposite sphools of philosophy like
Madhva, ééﬁkara, éaivay P;éupata, Virasaiva, Lingayata,
Garvska, Bauddha, J=ina, Nvava, Vaiéesika, Sankhya, Yoga
and Mimamsz. Thus almost all the schools of philosophy
are referred to in this work.

In India philosophy is closely related tc;ghé(g;:
man 1ife. S¢ we find philosophy being generally reflect-
ed in one way or the other in the literature. Our poet
does not leave his pen to stop on only referring to the
various schools of philosophy. The poet also ascertains
the hidden truth of philosophy in day to day living. Ve

may call it a philosophy of life. He has tried his level
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best to give the philosophy of life in the various des-
criptions.

It is interesti to note that our poet differs
from the traditional views as to how one should the life.

Though he 1s a staunch vaisnavite and ardent devo-
tee of Rama or Visnu, he looks at life with a broad view.
He believes that one has freedom of living. He hates ri-
gidity., rather orthodox views of 0ld generations or new.
He respects the Vedic path of 1ife like anything, though
he believes that one may have one's own way of life. Re-
ligious 1ife means, according to our poet, 'a life devo-

L

ted to the Ldrd Viggu._ﬁe does not find any fault in the<;j;;

various acts like non-performance of Sandhya, getting up
late in the morning etc. A devotee maddened with the de-
votion may perform rites like Sandhya or perform after
rising the sun or he may oOr may not perform sscrifices
(v.98,135, 186, 187) .

Like a devotee others‘also have their own way of
living. Person employed in the royal services may not
have enough time to spare for Sandhyaz and worship of the
god and a result of which what harm is there if they may
not perform the duties at all or if one may perform such
religious daily duties late. For their livelihood they
ought to know the Yavani language instead of studying
the sacred Vedas. They cannot observe the rules of unto-

uchabillty and earning livelihood. Towards such people
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he looks with a broad view. He 1is evér concious to find
out the good gualities in a low person or community like
Mlecchas, Hﬁgas or Turuskas.

From this pointiof view one can say that he has
his own philosophy of 1life as others may have. Thus ev-
erybody may have freedom to.lead one's own life.

Among the various schools of philosophy Venkata-
dhvarin has discussed Véd§hta, Mimamsa, and Nyaya parti-
cularly. He mentions little bit of Sankhya. He merely
mentions the names of Jainas and Bauddhas (v.367,588).
He has condemned all three schools through K;éénu in
the later pértion of fhis work.

In this portion he begins with the description of
Vedanti. It seems that his first target is S;ﬁkargcéfya.
Chief peculiarity of this pbrtion is that the descript-
ion rather discussion 1ig started by Kyéghu who puts fo-
rth the charges on the branches of philosophy or know-
ledge, while Viévéﬁasu refutes or defends them sll as 7~
far as possible in the best possible manner.

Vedanta:

From thelr debate we can gather some knowledge ab-
out Vedanta. In this description the poet has given so-
me references to the éaiva schools of philogophy which
seem to make us conclude that the poet thinks géivas as

/
the followers of the Vedanta school of Sankaracarya.
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Vedantis do accept all the four means of proof.
They also believe the world to be illusory (v.508). Kr-
éghu argues that the Vedantis seem to regect the perce-
ption of the world which is beldieved as illusory one.

Yo means of proof is capable of proving the existence of
Brahman (v.508), as it 1s beyond the senses, mind and
speech (v.509) (Krsanu calls such philosophers Brahma-
bandhava or who do not know*Brahmén, the Lord properly).

This Brahman is Omni-scient and rescues Soul from
the unhappiness and worldly bondage (v.509).

According to Krsinu Vedanta school of philosophy
the sacrifices being performed to fulfill the desired
objects (pr.214). According to them the only path of kn-
owledge can leed to the realisation of the God or‘Brahma
(v.510). In other words knowledge is bthe only way throu-
gh which one gset own self free from the bondage of action
end rebirth and to attsin salvation.

Lastly K;éghu nuts the charge and draws an attent-
ion towards the wrong interpretation of Brahmasutras or
$5ririkasTiras of Vvasa (pr.215, v. 511.513). Here he
criticizes the relation of Soul with the God or Brahman.

Summarising all the charges he points out:

(a). God is Omni-scient and knowable.

(b). He is not gualitiless (v.512).

(¢). Soul and Brahman are distinet (v.513).

(d). World is mot illusory but real one (v.508).

According to éaﬁkargcgrya and his followers Rrahm-

an is gqualitiless and not knowable by Veda and the world

1
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is illusory one. Soul who knows little, tied up by Avi-
dy5 or bondsge falls into the cycle of éotion and rebir-
th (v.150,510,513,515). Maya of s'aikarScarya is also re-
férred to by the poet (v.399).

Ramimijacarya has suggested in logical and chrono-
logical priority the synthesis of Advaita and Dvaita. '¥
'Viéigﬁadvaita‘ is the only realisation of reality possi-
ble to human: beings- and willed by the Divine Being. It
is the Daréana of an absolute Being immanent as well:s as
trascendent in its divers becomings. Ramanuja has esta-
blished a unity of Being and becomings in a special ma-
nner. According to hiﬁ unity means the unity of the'viéi—
qﬁa' or the Being in its becomings and difference means
the difference of the Viéesaga, the individual elements
of the Being- in- its- becoming.

According to this school of philosophy God or Abso-
lute Being can be known by intuition alone. Cod is the
first and final cause of the cosmos. Creation of the uni-
verse 1s spontaneous manifestation of jJoy in the heart
of Reality . févara is the highest religion. He is iden-
tical with Brahman, the hig%;p/§;;1050phy. He is knowab-
ble and namable. God is quslified with-the divine oguali-
ties. 1In every respect the Soul is the Viéegaqa of its
Viéegyg, the Divine personality. The destiny of the Soul
is Moksa or Mukti. Unlike the Advaita, the vigigthdvaita
does not neglect the world to postulate the Rrahman. The
affirmation of the reality of man and nature is a g= gr-

eater and stronger affirmation of the Absolute Reslity.
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The problem for vhe viSistadvaitin is not that of a tri-
adic configuration of God, soul and matter, but, of the
unconditional unity of Brahman in and through the multi-
plicity of Jiva and Prakrti or soul and matter. For this
purpoge the philosophers. of this school believe in five
fold relationship between the Absolute or Supreme Being
and soul or matter. viz. Adhara-adheysbhsva, Tavera—idi-
tavyabhava, §e§a~§é§ibh5va, é;rzra-éérifibhgﬁa and Xarya-
karanabhava. Thus the Being is ’Vi;i§§a' or Tka or Adv-

aita in as much as all its becomings are eternally being

integrated into it. A1l life is a mighty expression of
the Divine Life in all conceivable ways.

It seems very strange that Visvavasu who always
good gqualities does not defend a Vedanta school by re-
futing all the charges put by K;éghu. He only tells that
they follow the path followed by their fore-fathers.

It seems that the poet has condemned Vedantis who
believe in vedanta philosophy of ééﬁkargcgrya but follow
The Vedic path of ritualism containing the Vedic deeds
(v.515) like Nitya, Naimittiks scts etc, sserifices angd
véréddhas ete. (v.515). Bhgvadarpaqa,ia short commentary
on this Campu finds out auiggﬁigzéy of all the rites as
well as the principles of the Vedanta school of philoso -
phy.

Kyégnu accepts Vié%éﬁasu*s view halfheartedly snd
further argues that he does not like t0 favour Vedantis

/
as many of them are Saivas. Then he proceeds on to refute
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éaivism or the Pégﬁpata cult of that school (v.517-519).

vidvavsu favours Saivite Vedantis who usually
practise the Vedilc rites, sacrifices etc. (v.520). But
he does not like their anti-vaignavism movement (v.521-
522). Otherwise they are'tfue followers of the Vedic pa-
th. \

Here K?éénu accepts This partial truth as whole
and begins a new charge on Kapslikas or the Aghoris, a
leftist group of §éivism who used to worship the Lord ©
éiva in their own way (v.524,525,526) which does not de-
serve any appreciation (pr.223);

Here Viévgvasu looks at them with a broad view and
appreciate them for observing fast, pensnce etc. which
are constituents of the Vedic path{ v.527).

From this portion of the discussion one can mske
out that in the arguments of K;ééhu there is a reflect-

ion of blind followers of vaignavism or meanminded Vaiw

snavites and not of“the Spiritual monism of Ramanujsca~

e~

03 l - ) 03 ~ I
rya. Visvavasu's view reflects the broad view of a true
Vaisnavite who does not envy the school of Vedanta or

) . ‘ Lo, - ]
Advaita philosophy of Ssnkaracarya and Saivite philosop-

e S e o

Next to Vedanti Naiy;yikas become the target of

r_. , =
the Krsanu's attack. Nalyayikas or the logicians who used
o repeat the technical terms suchs as Pratyaksa or ner-

ception, Vvapti or geralisation, Anumiti or inference,
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Pak§avor the matter to be concluded, Hetu or the cause
etc. and abandoned the Vedic ritual or mediteting on
Brahman which gives the worldly happiness and the final
deliverence respectively (v.551). Perception does not
purify them and atoms do not destroy their sins. Vyapti,
Anumiti and Pak@atg do not protect. So the 1life they leed
is totally useless (v.552). K;ééhu mocks at the Waiyayi-
kas (v.553) who never study the Vedas, Vedangas, Puranas,
Smrtis evec. (v.554,555).

Vidvavasu considers this branch of philosophy as
being mest useful in the study of the various ééstras
and making the Sanskrit language very prosperoﬁs (v.556).
4 scholar in grammar and poetics cannot face his rival
in the assembly without the proper study of Nyaya or lo-
gic (v.557). Thus according to Vidvavasu it is the most
useful for debate (v.558) to have consistency of thought
in the arguments. At the end of this discussion he enu-

t -

merates some logiclans such as Gsutama, Kanasda, Sripaks-
— . ’ vty

ila, Udayana, Vardhamana, Gangesa, Sasadhara etc.

Gautama:

Gautame 1s said to be an' ocean of knowledge who
constructed the Sutras of Nyaya explaining the knowledge

of sixteen Padarthas. He flourished in 4th to 6th centu-

1
ry B.C. He 1is said to be a contemporary of Buddha. He is

1. Dr.Radhakrishnan, Indian Philosophy, pt.IT, p. 35
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said to be Aksacarana or Aksapdda (v.560).

Kanada:

.

Kagéda is also known as Aulukya, the son of Uluka.
There 1s every reason to suppose that he has flourished
in the pre-Buddhistic period. Rut generally he is beli-
eved to have flourished in 300 B.C. He composed the Vai-
§e§ikaéﬁtras giving full details of seven Padarthas. Th-
us KanZda is the founder of the Vaiée§ika school of phi-
losoghy.

In the description of the Waiydyikas Venkatadhva-
rin has enumerated the name of Kagéﬂa. It seems that he
intends to give the views and the nameg.of the scholars
of both the . schools namely Nyaya and Vaiéegika. The poet
looks towards both the schools as useful in s debate to
face the rival. He does not devote a seperate chapter
for the Veiéegika school.

The name of Kanada itself is very suggestive of

. e . 4 .
the atomic theory of Vaisesikas.
!

e o s it o i s

Srfbak@ila better known as Paksils Svami flourish-
ed in 200 or 300 A.D. is an author of NydyabhiIsya, a co-

mmentary of Nyayasutras of Gautama. HYe is same as Vgtsyi_

1ana , a famous author of Kamasutra. Thus he was a learned

2. Dasgunta, A History of Indian Dhllosonhy, Fk.Vo. T.,
p. 305-6.
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scholar in the Nyaya school of vhilosophy as well as the
sclence of erotics. His commentary on the Nyayasutras is
known as the V;%syéyana~bh§§ya. The date of Vatsyayana
has not been definite;y settled, but there is reason to
believe that he lived some time in the begining of the

3
fourth century A.D. Jacobl places him in 300 A.D.

He is & famous scholar of Nviya and Vai§e§ika. He
flourished in the last ousrter of the tenth and first

half of the eleventh century 4.7, (984 A.D. to 1034 A.D.).

He has composed many works on Nyaya and Vaiée§ika viz.
Tgt@aryaéuddhi, a commentary on Véoaspati;s work Tatpa-
rya%iké} Kusumahijeli, Kiraqﬁvalz, Nyéyapariéigta, Padarth-
asamgraha, Lak§an§vali etc.

Vardhamana:

————— — - v~ -

He is an author of Nyéyanibandhaprakééa, flourish-

ned in 12th or 13th century A.D. He is the son. of g fam-
ous logician Gaﬁgeéa. He has written a commentary on his
father's work Nyéyalzlgvati and commentaries on the wo;

rks of Udayana. He is the author of Nyayanibandhaprakasa.

o —— 7L 1oy T 2ttt HD qit qug W oo s ot WD S W o "~ Do

He is the father of Vardhamana and a founder of a

3. Dasgupta, A Wistory of Indian Philosovhy, Vol.I.p.306-
307. '

4, Tbid p.307.
5- Ibid p0307o 1
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new school of modern Nvaya flourished in the 12th cen-
tury A.D. He wrote é stendard work named Tattvacintama-
ni on the modern school in Nyaya. Gaigeéopédhy§ya has

synthesised the Vaigegika with Nyaya. Gaﬁgeéa Upadhyaya
wrote only on the four pramanas admitted by the Nyaya,

vizg. pratyakga, anumana, upamzna and éabda, and not on
any of the topics of Nygya metaphysics. His discussions

-6
on anumana attrected unususlly great attention in Bengal.

[
Sasadhara:

s . " 2. o o

He flourished in the begining of the 12th century
A.D. He has discussed the important topics of Wyaya in
his work Nyadyasiddiantadipa.

Vehkaygahvarin makes references t0 the existence
of many logicians in Andhra (v.160) and érzraﬁgam (v.391,
397). He also refers to the study of Nyaya (pr.236). The
poet himself was well-versed in Nygya (v.3). He ascert-
ains that this whole trestise is composed as a debste in
which Siddhanta and Pﬁrvapakga are set before us with a
view to search for the good gualities of the whole univ-
erse, nay, Bharata only( v.593).

Venkatadhvarin hags. given some technical terms of
Hy§ya—vai§e§ika and showed his proficiency in these bra-
nches of knowledge. These technical terms are Pratyaksa,
Pilucchata, Vyapti, Anumiti (v.552), Fetu, Knowledge th-

rough Anumiti (v.553), their recitation of Ghaté-pata (v.

6. Dasgupta, op.cit., p.308.
7. Ibid.
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555), Lakéé@g, Praména, Padartha, Tattva (v.558), Paksa,
Pakgatg, giddhi , Mana or Anumans, Linga etc. (v.525).

Anumana:

Inference {Anumana) is the second means of proof
(pramana) and thé mogt Valuabie contribution that ¥Vyaya
has made hasg, been this subject. It consists in making an
assertion about a thing on the strength of the mark or
1iﬁga which 1s asgociated with it, as when finding smoke
rising from a hill we remember that since smoke cag§ot

be without fire, there must also be fire in yonder hill.

Anumiti:

- ————

" s o, oo " o 1> tine
- -

Ghata and pata are often used to give examples in
o - .’ . M —an . B N
Nyaya and Vaisesika. Venkatadhvarin has used these words
* -
jointly to create harshness in pronunciation.

Laksana:

An indirect application or secondary signification
of a word and one of the three powers of & word. The esg-
ential guality of the desired object is shown by Laksana,

\
hence it shows the true nature. It must be free from all

8. Dasgupta, op.cit., p.343.
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the three faults.
Lifga:

Tn this Jampu this term is used in three senses:
(1) Male organ,(2) A means of proof or evidence, (3)
The genital organ of4éiva worshipped 1n the form of pha7’

~ ¢

lius. In logic deicate of a preposition is useful in
forming an infé;ence. Predicate with the help of the
concomitance or universal pervasion form an inference.
In five membered Indian syllogism presence of smoke is
predicate which helps one in forming inference that the-
re igs gy fire on the mountain with the help of the univ-
ersal pervasion 'whereéver is smoke there ig fire.' Thus
to make a correct inference it .is necessary that the
hetu or linga must be present in the paksa, and in all
other known objects similar to the paksa in having the
sadhya in it (sapak;a—satf&), i.e., which are known to
possess the sadhya (possessing fire in the present ex-
ample). The 1iﬁga must not be present in sny such object
as does not possess the sgdhya (vipakga—vygb;tti absent
from vipaksa or that which does not possess the sadhya).
The inferred assertion should not be such that it is in-
validated by direct perception (pratvaksa) or the testi-
mony of the éé:stras (ab&dhita~vigsayatva). The lirga sh-
ould not be such that by it an inference in the opposite

way could also be possible (asat-pratipakga).

9. Dasgupta, op.vit., p.345-%4% 344.

D
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Mana:

Mans meéns proof, authority, means of proof or de-
monstration, It occurs frequently in the controversisl
language of a debate.

Padartha: .

/

Anything which can be named as a ca@gé@ry is call-
ed Padartha. Vaiéegikas recognize it to be seven in num-
ber viz. Dravya, Guna, Karma, Samanya, Vi§e§a, Samavéya
and Abhava. The followers of Kagéda do not accept Abhava.
Waiyayikas recognize sixteen catagories. The followers
of Ramanujacarya accept only three viz. Cid, Acid and
_EQVara. Samkhya knows twenty five. The followers of Pata-
fjali add two. Madhva philosophers give only two vig. Sv-
atantra and Paratantra. éaivas believe three viz. Paéu,

10
Pati and Paba.

— - g e S

It is a subject of g syllogism or conclusion. It
is a minor term. That about which the assertion has been
made (the hill in the example of mountain and smoke) is

11
called pakga.

10. Vide for the discussion of Padartha according to
Nyaya and Vaiéesika, Dasgupta, op.cit., p.313—318.r
11. Dasgupta, op.cit., p.343%.
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Paksata:

—— Sy - -

It seems that the poet has used this term to deno-
te Sapaksattva. As 1t 18 noted before, to make a correct
inference it is necessary that the hetu or linga must be
present. in pak§a, in all other known objects similar to
the paksa in having the sadhya in it (sapakga-satﬁé),
i.e., which are known %o possess the sSadhya (possessing
fire in the bresent examé%e).

Pilu:

———

The doctrine of Nyaya is called Pilupaks (heating
of atoms). The Vaiéegikas hold that there is first a di-
sintegration into simple atoms, then change of atomic
gualities, and then the final re-combination under the

13
influence ot heat. Thus pilu denotes atom.

e

Pramana:

s e s —- s i
.

Pramgqa means testimony of knowledge. We know
that the Carvakas admitted percepfion (pratyaksa) alone
as the valid source of knowledge. The Buddhists and the
Vai§e§ikas admitted two sources, pratyaksa and inference

(anumana). Samkhya added sabda (tesvimony) as the third

13. Ibid p.327.



479

14
source; Nvaya adds a fourth, upamBna (snalogy). Vedsnta
and Mimamsakas add two more (anupapatti and arthavatti).

One school of logicians excludes verbal testimony of kn-
owledge and recognizes only three.

Perception (pratyaksa) is defined as that right
knowledge genersted by the contact of the senses with
the object, devoid of doubt and error not associated with
any other simultaneous sound cognition.(sucggé the name
o0f the object as heard from a person uttering it, just
at.the time when the object is seen) or ﬁame association,
and determinate. Perception may be divided ss indetermi-
nate (nirvikalpa) and determinste (sa;gkalpa).

Siddhi:

W — —— ——

This word is also used in two senses (1) Sumner hu-
man power or faculty which are eight in n&gber. Such po-
wers may Dbe achleved by magical means. (2). The fifth nu-
member of the Indian syllogism. It gives the decision of
a truth and proves the validity Qf a rule or law. It is

a conclusion. In a debate it may be taken as a decision

of a truth.

;4. Dasgupta, op.cit., pp.332-333.
15. Ibid pp.333-33%4.

16, AT ofTURT™ sfler,  sreeTver ﬁrWF it
TATEL e 3ot = {U cETATETRATY RTAT )
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~Torka means deliberation on an unknown thing to
discern its real nature; 1t thus congists of seeking re-
gsons in favour of some supposition to the exclusion of
other suppositions; it is not inference, but mere%y an
1

ogscillation of the mind to come to a right conclusion.
4

o o B oo -

An element or primary substance is of two types
Sat and Asst. Philosophers of Ramsnuja's school call

18
-1
it Cit, Acit snd Isvara.

Vyanti or concomitance shows an accompaniment of
the middle term by the major. Vyapti helps one in gett-
ing correct inference. Thusg it is that tbe invariable
concomitance of the 1iﬂga with the liﬁgin, as safegua-
rded by the conditions noted above, is what leads us to
make a valid inferegge.

Wimamsa:
iike Nyéya and Vaiéegika the Mimgﬁsakas also be-

,d
comes the vietim of Krsanu's attack. He seems to be an-

noyed with their belief in Vedspramana or suthenticity

17. Dasgupta, op.cit., p.360.

18. Nyayakosa, pv.95-Y6.

19. Dasgupta, op.cit., p.345; vide for the discussion on
vyapti pp.345, 346, 35%.
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0of the Vedas and non-belief in God Puru§ottama (v.561).
Following aspects of the Mimamsekas are the targets of
the charges put rorth by K;éﬁnu:

1, The Mimamsakas give more importance to the action or
Karma than God.

2. The world is perishable. There is no existence of the
God. |
%, The Mimamsakas favour the Vedic sacrifices. They in-
voke the various gods like Indra, Agni etc. in the form
of the Mantras (v.562).

Vibvavasu proves the Mimamsakas to be true follo-
wers of the Vedic path. His arguments are mainly based
on the Mimamsasutras containing twelve chapters.

Visvavasu gives the content of the Mimamsasutra
. of Jaimini (v.563). The chapter first deals with the de-
finition of Dharmé and aguthenticity of Dharma or the ti-
me for the performance of the sacrifices. In the second
chapter various vi@}s or codanas are given. In the thi-
rd éegafé or gegatva rather angatva is discusgsed. In the
forth chapter Pravukti or the relaion between Pravojya
and Prayojaks is shown. In the fifth Psurvaparya or the
preferential order, in the sixth Adhikara or the right
for the fruit of the rituals or the sacrifices perform-
ed, in the seventh atideéa or prakrtitulyatva, in the
eighth Uham, in the ninth B5dha, in the tenth Tantra,
in the eleventh prasaﬁga and in thellast Naya are dis-

cussed.
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Vidvavasu shows the importance of Mimamsa:
(1. It is useful in determining the sense of the various
Mantras of the Vedas. The Mimamsasutra of Jaimini which
containg twelve chapters is most useful in this regard
(pr.240).
2. The Jaimini Naya or the study of the Mimamsasutra ma-
kes one able to face his rival in a debate or the in the
assembly of the }earned, expert in &?ya, Grammar and Ve-
danta (v.564). Without the study of Mimamsa one would be
put in the awkward position by thg rivals.
3. NWon-belief in gods is only %o ;give support to the fa-
ith in sacrifice and Vedic rites (v.565). Wimamsakas be-
lieve the gods in the form of the Maigras.

Vis%é%asu enumerates several'MEﬁEﬁsast like Jai-
mini, S%bara, Kumarila, Guru or Prabhakara, Mandana, Rh-

avadeva, Parthasarathi etc. (v.564,566,567)."

Visvevasu praised this work most (v.566). Vehkafa.
dhvarin himself has composed Vidhitrayparitrana, Vydya-
padms and Mimamsamakaranda. '

Jaimini's Mimamss sUtras (which are with us the
foundations of Mimamsa) are only a comprehensive and sy-
stematic compilation of one school is evident from the

views
references he gives to the/in the different matters of

20. T A o {\0('\“: !
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other precediné writers who dealt with the subject. The-
se works are not available now, and we cannot say how mu-
ch of what Jaimini has written is his original work and
how much of it bofrowed. But it may be sald with some de-
gree of confidence that it was deemed so masterly a woek
at least of one school that it has survived all other at-
tempts that were made before him. Jaiminirs Mzhgméé SUt—
ras were probably written about 200 R.Z. and are now the

—_ 21
ground work of the Mimamsa system.

It is difficult to say anything about the time in
which he flourished. Dr.Ganganatha Jha would have him
about 57 B.C. on the evidence of a current verse which

{

speaks of Vikramaditya as being the sun of Sabarasvamin
! g -

by a Ksaflriya wife. Sabarasvami wrote a bhasya or a co-

v e IS .
mentary on the Mimamsa sutras of Jaimini. This bhasya

1

R - 1. ) : : -

of Sabarasvami.or Sabara is the basis of the later Wimg-
. 22 . -

msa works.

Kumarila:

- —" - —— o — " y—

Kumarils Bhatta, who is traditionally believed to
' r .
be the senior contemporary of Sankara (788 A.D.), wrote

his celebrated independent exposition of §ébara's bhééya

21. Dasgupta, op.cit., p.370.

22. Ibid-
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in three parts known as élokavgrtika (dealing only with
the philosophical portion of éabara's work as contained
in the first chapber of the first book known as Tarkapa-
da), Tantravartika (dealing with the three chapters of
the first book, the second and the third book) and Tup-
@iké ( containing brief notes on the remaining nine bo-
oks. Kumarila.is referred to by his later followers as
Bhatta, Bhattapada, and Vartikakara. Mahamahopadhyaya
Haraprasada ééétrz says, in his introduction to six Ru-
ddhist Myaya Tracts, that "Kumarils preceded éaﬁkara by
two generatiins." In the history of philosophy his
name is wellknown as a founder of the Bﬁéﬁﬁa school of
Minamss.

Guru or Prabhakara:

S o T T e . s Wy S o, - e $ oy St

Tradition says that Prabhakara (often referred to
as Nibandhakara), whose views are often alluded to as
"gurumata," was a pupil of Kumarila Bhatta. So he might
have flourished in the second half of the seventh centu-
ry or the beginning of the eighth century A.D. He is the

founder of the ¢ gury school. Dr.Ganganatha Tha says
- - !
that Prabhakara's commentgry Brhati on Sabarabkiéya was

_ 24
based upon the work of the VartikakZra or éabara.

23. Dasgupta, op.cit., pp.370-371.
24. Tbid p.370.
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J
Mandans Misra:

- " oo~ St o2 o — — "~

The next sreat Mimamss scholar and follower of
Kumarila was Msandana Mis;a, the author of Vidhiviveka,
Hiﬁéms§nukramapz and the commentator of Tantavarttika,
who became later on converted by S;ﬁkara to Vedéi%ism.
Bhavadeva:

Bhavadeva or Balavalabhi Bhujanga is said to have
flourished in 1100 A.D. Bhavadeva Bhatta is an suthor of
a commentary Lautatitamatstilaka on Tentravarttika, the
work of Kumarila Bhatta. He seems to be belonged to the

BHatta school of Kumarila Bhatta.

ngthasgrathi:

— " — o 1, o1 7y, 7o T 3o, 5372 S, s

Parthasarathi Misra (ahout ninth century A.D.)
wrote his Sé;tradibikg, Tantragztna, and Nyayaratnamala.
following the footprints of Kumérila. Tentrarstna 1s a
éommentary on Tup@fkngf Kumarila Bhatta. He has compo-
sed a commentery on §loka#3rtika also.

It is notewothy that no Mimamsaka after 1%th cent-
ury is mentioned.

Venkat@dhvarin hes diffentiated Vaidikas from the

Mimamsakas. Poet Vehkstadhvarin has condemned them for

taking monthly salaries for teaching the Vedas and Veds—

25. Dasgupta., ov.cit., p. 371.

26. Ibid p.371.
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ﬁgas. Probably these Valdikas are the teachers in San-
skrit P5thasilss and Senskrit colleges (v.576-573).

Venkatadhvarin has referred to some technical
terms of Mimamsa which are explained below:

Adhikara:

o — o — o 1

Injunction of Competence is one which conveys the
ownership of a fruit to be produced by some ao%zon.
ATidesa: |

Aﬁideéa means the Rule of Apvlication by protract- ’
ion. This is a term applied to the applications or appli-
cation by analogy. 'Go~sad;éo gavayah' ig the instance

- [
of Rupatidesa.

Badha means exceptions to the general rules. It
is an exception or the gtatement contradicting or rest-
ricting the use of the previous sutras or Vidhis. Such
a circumstance that comes in the way is of two kinds :
(1) the beginning with the words "His vow" and (2) the
contingency of option.

Generally Dharma means holy oObservances or piety.

27. Arthagamgraha, pp. 72,87.
28. Tbid p.40;

29. Arthasamgraha, pp.Y7,101,105.
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'Sacrifice and such other sacred performances alone con-

stitute Piety! It is a matter which taught by the Veda,
30
has a purpose and yields an suspicious result (Artha).
Jaimini defines Dherma as," Piety is characterﬁ:btically
31
an impulsion.”

Naya:
Naya means injunctions prescribed in the Adhiksra-
32
na.
Paurvaparya:
U - . . . .
Parvaparya means preferential order in the various
33 :
rituals. .

Determination of the senses lying behind the vari-

34

ous Vedic injunctions is understood by the term Prasanga.

Prayukti:

Prayuktf means the relation between Prayojya and
Prayojgia.

/ -
Sesata:
L4 { - .
Sesata or Angatva is the relation of the subordi-
36

natve .classes to the principal or suxiliary commands.

30. Arthasamgraha, p.4:

31. = 'ﬁTcB’%’IT’T}&TF:I (Jaimini sutra.1.1.2).
%32. Padarthacandrika on v.563%,

%%. Ibid.

4. Ibid.

35. Ibid.

36. Ibid.
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o S o oot o

It is the regular order of the ceremonies and rit-
es. It is rather a system or the frame work of rlfgals.
According to Padarthacandrika Tantra is the technicsl
term used to denote the utterence or performance of the
dlfferent actions atonce collectively which are fruitful
in many respecgi.

Eha:

— s —

It is an examination, determination and arrangeme-
nt of the various Mantras to.be applied in the different

39
SaCflflClal acts.

—— v o

i

The Veda is defined as the collection of Mantras
and Brahmanas(also called the vidhis or injunctive sen-
tences). There are three classes of injunctions (1) apu-
rvavidhi,(2) niyamavidhi, and>(3) Darisamkggévidhi. The
vidhis properly interpreted are the main source of " ghg -

rma. The mantras which are generally hymns in praise of

some deities or powers are TO be taken as being for the

37. Padarthacandrika on v.567%,

38. C‘cs‘sr"zr?w g\mq T B @%ccsnﬂﬂ’c cqﬂ“?%fgcéf;
39. Padarthacandrika on v.563.

40. Dasgupta, op.cit., p.404; ¢f also a verse guoted by
) Arthasamgraha from Tantravartika (1.2.4.):

PG s T U Frams W e
A=l —=Tez{m| —~~1~ 'Jiﬂ”»ﬂ' W(“R"K"L'\’f% 31 Z‘H" -
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specification of the deity to whom the libation is to
be offered. It should be remembered that as dharma only
be acquired bf following the injunctions of the Vedas
t@ey axk should all be interpreted as giving us injunc-
tigns.

The poet does not touch much Samkhya and Yoga.
Only once he admires Sri Ramanujacarya as a rival of Sa-
akhys school of philosophy founded by Kapilamuni (v.588).
The poet refers to the three gqualities of Prakrti (v.80).
He mentions Ssttva qualityv (v.239,506). Sé&khya does not
believe in God. As regards Yoga he refers to Yoeaééétra
as a speech of PataTjali (v.397), meditating yogis (v.
‘398) who enjoy the realisation with god (v.586,590,591)
by knowledge purifying mind (v.170,175). He takes a not-
ice of Carvaka or materialists and Pékhaqué (v.449)
rather Kapalikss.

In the description of Rajatap{%hapura Vié%g%asu
and K?égnu discuss the 1ife of the acBaryas of the Madh=
va school (v.177). But instead of discussing the main
canons of the cult Viévgﬁasu gives the ethics of the

Madhva school which resembles to that of Ramanuja school

(v.183-134) . Observition of fast, worship of Narayana,

- 41. Dasgupta, op.cit., p.405.
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love to the devotees of the Lord or the RBhagavatas, re-
spectlto the preching of the furu (v.18%), nassing = day
in bathing and worshinping the God, reading of the Pura-
nas, taking bath in the various sacred divine places or
tirchas, meditating on the Brahmavidya etc. set one free
from the worldly bondage (v.184). We refers to the Dua-

lism of Madhvscarye (v.397).

e - e e maaw S S T AR T o T e T U 40 ot T
» -

Poet Veﬁkaﬁgdhvarin belongs to the Vaqagalai sect
of Remanuja vaisnavism so that he seems to condemn the
several views of the Tenksle or Tenkelail cult as out by
some scholars. But as a true Vaigpavite he looks at agll
the branches of philosophy as well as Tenkalai cult with
a broad Vggw.

It seems that he 1= .interested more in hisg own vi-
ew of life than in any school of philosophy. He preaches
us by this Campu that one should not act as K?ééhu who
always burns with envy and finds faults only even from
a good one. Poet adviseg us not to find fault and to ta-
ke any interest in vices. Instead of doing so one should
follow his friend Vidvavasu who is interested in finding
out even single virtue from a bad person. One should lo-~
ok at.each and every thing and every matter with a broad

view (v.6,592,5%3,597).

42. For the details of Ramanuja vaisnavism in the chapt-

er on 'Religion.®
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, .:ké}iz%gsogéﬁg'_éf Fate:
| .. Faith in the fate is e;vegy:comsopmgeaﬁo;e of
Indians. It is associated with, the theorylof Kaﬁmal éé-

. 8krit writers have delfled it and accepted 1ts presence

’ every wheiz. Fate is a fruit of one's own actlons (v.410,
_pr 172) and one suffers happlness or unhappiness accordp
1ngly'(g.531),-God seoka;a{‘thoggh_@e:§sue ;orq,_hsv1ng
a mountain Mefu in ﬁaod and whose, friend is Kuﬁera, Who-
se abode is on Kailasa, a silver mountain wanders for be;
~.gga.ng. Our poet declares that one obtains wealth,'only

if fortune favours him, otherwise not (v.329)

Vggllosophlcal Thought

In view of establlshing the phllos°ph1cal thought
in this work, the EX stray 1dcas as regarus God, the so-
ul, the world, the means f°r~e@§n?iP%§iQFg cycle og“re-
3 oiith‘epd theory of ecf;on etc. can be gathered.
cod: | | -

| The concepts of higher and lower Brahman are deve-
loped from the’Upenisaéic passages'where we find the ne-

~_gative descrlptlon of Brahman as well as. posztive one.

43. Cf. 3T S g-zw@w«ﬁrr w5 (éak-I,-6);
ac?'“ﬁ' ol Wem cuder | © (MBL.T.23).

44, Cf. Su.6,7;6.19; Tu,2.9.1;3.6.
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.The higher Brahman is-éttribuyg;ess, indgte:minate, im-
__ _personal and pure;‘while the lower_grghmgn_is egdowed
qualitiés, is knowable and determinate etc.

In this éampﬁ we find both the tjpg éf descript -
ions. According to Advaita Vedanta of éghkapa(eod or Hi-
.gher Brahman is attributeless, indeterminate and imper-
sonai; This negatiVe idea of God became a target of Kr-
samu's attack (v.509,510,512). Veikatadhvarin being a
follower of Ramamuja vaisnavism believes Parama Purusa
(v.413) or God or Brahman, described in the Vedas (v.
302) describes as possessing gttributes or éua;;ties
and‘}6rm“without any distinction as Higher or Lower éra;
hman. God is éeterminate and knowable (v.198,394). God
assumes aﬁﬁy:fogms_(p;.166. P.298). God himself creates,
sustaing and dissolves the whole universe (v.15) which
is his body (v.583). '

God géréyaqa (v.16, pr.5,v.33,170,171,585) is call-
ed Paradevata (v.17j)ﬂ This golden eolour¢d~God'(v.14)

. Parabrahma (pr.79) hés made his abode in the midst of

. sun {v.13,203,434,448). He is the Lord of all the beings
(v.24). Jagadiéaf(v.i11,205)'is,descr&bed as Acyuta as
he never swerves from his place. He is described as Pur;“
sottama (v.112,561). The Bhagavadgita also calls Brahma

45
Purugottama. Among his differgnt.epithets Visnu (v.19,

45. Bhagavadgita, XV. 17.
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363,327.518,522) and Vasudeva (pr.197) show his omni-
presence and omnipervasiveness. His eyes are the sun and
the mogg (v.464,582). -
éiva is also described as God. Among all his epi-
'thets igané (v.518) is one of his five epithets referr-
ed to in R&gri. He is so called as he is the Lord of gll
- the branches of knowledge (v.518). Hgyis also called the
. Lord of all gods,.hence he is known as_Mahes,%arg(v.SW)n
He is known as Stham (pr.129,v.336) and Pasupati, .the
Lord of all souls'(v.517). Goq,éiya possesses eight forms
.hencelhe is called Astamurti (v.337). In the dgscription
of Vedanti it seems, ag g;;éanu put charges, that the Ve-
dant;s:hg$z“believe‘éivawas Parabrahma. Venkatadhvarin
declares that pheren;a‘hbxQistinqtion>bgtween.§iva and
_ Vism (v.522,523). | |
, God Narayana is said %o re31de in the inner soul
of the belngs.
: All the ideas of God correspond to those of Upani-
.sadlc phllggOphy. Like the Upanlzgds God. is said to be

the _cause of the Whole created world, The concept of God

in this Campu does resemble to that,of the Puranas.

47.. Rudrl (Astadhyayi), Svastiprathanamantradhyaya, 9..

46. Ehngaxag Bhagavadglta, II.19. ‘

48. Dasgupta S.N., op. eit., Vol.I.p.1%% 45, Dr.S8 .Radha-
~ krishnan, 0p.clt., VOl.I.p.175. _

49. Vide Dasgupta-S.N., op.cit., Yb}.I;p.49.
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Before the concept of soul is taken up for dis -
cuseion, -the Lord's connection with maya may be noted

he:re. ‘.Ehe coneept of maya according to Sankara i.e., Sad-

4 _asad-ax};gyacapiya or theory qf)itlﬂltgs;{on is re:ferred to

in the description of Vedanti ,. v;rh.er‘e the theory. of mays
is refuted by Kréamz. ‘Phis world is Prapafica of Brahman,
.hence God is called Mayin (v 508) The whole world is
illusion except Brahman (v 514)

The word maya occurs in the _Rgveda in the various

senses: (1).creat1ve power (2) the power of working mi—-

: racles (3) wiles, .trlcks, tactics emplayed by Indra and

his enemies demons to dei‘eat eaeh other (4) magie or wi-
teh craft (5) only k!qs in two mstances maya is used in
50

the sense of ili}.usion or eppea{ragge. The maya is said to
- v . - ' . B w 2T ar 1& N b LT .

‘be the prakrti and Mahesvara 15 mayin. The word maya is

used in the sense of a trick of delusion in the ordinary

_ Epic, as Hopkins E.W. points out. The Bhagavadgita takes

it in the sense of creative power, power of delusion po-

iy

53
city of the Lord to ‘be everything

~ ssessed by the Lord. Val!abhaearya takes it as 'the capa-

& 50. Vide Raawade V 1(., Asurya K Maya in the Rgveda,

~ Proceedings & Pransactions’ of the- First ATIOOC,
" Vol.IT,pp.1-=19; vide Perab B.A.,.The Miraculous
and Mysterious in Vedic Litera‘hure, pp.62 ff.

51 oo o SHra (o3, v Goar q Ferxw ) SU. 4.lo.
52. The Great Epic of Idia, p.138. ’
3. Fefocecazatl ree)
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_ Here in this Campu the word mdyd is taken in the
sense of illusion. The pgeﬁ:degqxibeg the Lordféfpowe:_
to create, sugfgin gndhéiggo;ve;tpe'univergebﬂ?.1§} and
to agsume the various incarnations (v;386). This power
attributed to the Lord may be taken as maya.

Soul*

Imperishability of Xtmen is. .declared by Vbﬁkat&db;
~varin in this Campu as it oeeurs in the Upanlsads. Like
Purzgas he declares that either Yama or his attendants

. tie up the soul and carry him to the abode of Yama (v.
27) + This also shows a matter of common knowledge that
the individual soul is diffefent from body. Kréénu does
__hnot like the concept of Sankaracarya and his followers
that there is no distinctlon between Brahma or God and
soul or Jgga {v.513). Yenkatatharin states that this
matter whether soul ig distinct from the God is discu-
ssed most (v.290). Vedantadesika was,sucqessfullin est; ‘
gblighing the concept of Remanuja i.e. IEEX égsaéesibh;
ava,, Anigangibhava etc. fixm fivefold relation with God.
Soul without any knowledge is full of faults and is su;
~Ifering from all the wqu&iy unhapéingss~(v,533)

54. Mts. 210.8-9.
55. ofrat q@?«* ATYR? | :
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World:

T e iy o -

"The Vedic thinkers were not unmindful of the ph-
ilggoPhical pr%plems of the origin and nature of the
world." The definltlon of Purapas includes this as one
of the five elements of Puszgas, In tpig Qg@pu we do not
come across any theory of the creation as well as dis~
solutién of the universe like Cosmic Egg ﬁheory,_myth-
ological theory containing the mysh of Brahma's conne-
ction with his daughter savitri, and mythologico-philo-
soPhicalﬂ;heoxyiéoqtaining the episode of Brahma origi-
nated from the Visnu's navel-lotus. It is said to be cr;
eated by the God himself (v.15,58,583).

Here we find K@ééhu disagreeing with the view of
égﬁkaiécébya and his followers that the world is illus;
ory one. Visvavasu, rather the'poet'h;mself like a fol=-
lower of Ramanuja believes that the world is real one
(v.508) and is created by the God Vispu himself (v.15,
193, 346,581) only by the glance (v.281). World is the
body of Vismu (v. 583). Vismu himself dissolves it (v.
15,203). |

Various ways have been laid down as the means to

56. Dr.S. Radhakrishnan, Indian Phllosophy, Vol T. p.99.
5T. Flwel ?ﬁ’a‘ﬁ‘»q‘ ) et iR
1= ‘H\gwn“&a e Bﬂm‘( o B VT ||
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obtain the Highest Reality in order %o be free from act-
ion and rebirth and worldly bondage. These are the paths
of;action, knowledge and devotion,

Karmayoga:

In this Campu Karmayoga or the path of action is
not like that in Gita. Of courss being a f£X follower of
Ramanuja, Venkatadhwarin believes in the path of devoti-
on along with action and knowledge. Without Karmayoga
‘knowledge is not possible, hepce one §houlq perform the
duties by all efforts enjoined by éruti and Smrti. In
other words oné‘should fpllowdthe Vedic path (v,32,34,
139,140,177,182,184,1852?871231;232 t0237,240 to 242,
249,250,251,291,293,294, 362 to 366, 372, 451,452, 511,
520 to 522, 578,%& 579, 596). He believes that daily du-
ties like bath in the sacred water of a holy river like
Ganges or GodE%aiI » performance of Sandhya, ofiepiqg,of
arghya to sqﬁ rather Sun god thrice a day, offering of
water to manes, performance of honma, svéﬁhyﬁya, paﬁbamak%’
yajna and other sacrifices (ﬁZmyakarma)“shou}d be obse~
‘rved properly. -One should be away from the actions pre-
vented by Dharmaééét:a.(v.89,91) for which K;ééhu sheds

~ tears often and finds fault in several 'groups of the so-

ciety at Kasi, Maharastra, Andhra, Karnataka (Rajatapith-

— . L] — -
pura),‘Euqqiramapga;a, Colamandala (Tanjore,'Sriranggm,
Kumbhakonam), Campakaranya or Manaragundi,~Kurukéhagafi
etc. and in the social groups of Ramanujiya vaignavas,

. — /
Vedantis, Saivites, astrolggers, physicians or the vai-
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dyas, poets, grammarians, attgndan?s oﬁ tpe kiggg or the
persaﬁé employed ;n the royal servieeg,,va;dikas,;M}gcch;
as, Hunas (the English or the Portuguese people) and Tu-
rugkas. Aéticns‘of all these 4o not seem to be convinci-
ng according to.Dharmgééét:a. ‘

ihe BhagaVadgit; also(favours‘gnd stresses upon
the daily duties like Yajfia, Dana and Tapa to be perfor-
gid. This Campu also gives account of such dizies. Venk-
épéﬂhvarip does not like the people who do not perform
their duties, though they méy be ascetic (Kg;ukéhggar;-
varnana. Veﬁkaygdhvarin like Ramanujacarya declares act;
ion withqug\deyction’as?§ruitless because it does not
bestow upoﬂque the finai:aeli€éiance (v.216). Actions
like sagrixicés, alms etc.. performed only for fame also

are only labour in vain (v.297).

Veﬁka?é&hvarin‘being a follower of Ramanujdcarya
does not praise much the path of knowledge. The study of
the Vedas, Vedénta,mBhggia of Raﬁéhuja on Brahmasutra
(v.247) and recitation of the Vedas or svadhyaya, atten-

, 1
) ding the lectures on the works of Sathakopamuni or reci-

58. Bhagavadgita, XVIII 5.
59. Vig. Tapa (v.478,521,525,526,527),Dana (v.104,105,
121,157,161 etc.), and Yajna (*Sacrifice' in the ch-
apter on 'Society.’
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tation of the Dravidaveda etc. all these are the sources
of knqwledgé being EEkpfe helpful in devotion. Venkata-
dhvarin praises them most?_Bﬁt he does not agree with
the path of knowledge as propounded by ééhkarabarya (Ve-
‘déhtivarpéna). |

o

Devotion:

"Phe Bhakbimarga or the path of devotion," as Dr.
~ S.Radhakrishnan states," indicates the law of the right
activity.of»emofiogal side of a man. Bhakti is emotional
attachment distincet from knowledge or acggpn," ‘The Bha-
gava@gifgndgclares it as open for all bréﬁmins.qr holy
Kggtriyasvés well as women, Vaisya, éﬁhra g%cy.ln_other
words the path of devotion is the royal path as asserted
by the‘Bhagavaggif;:)Lifg without devotion is nothing. A
man, howsoever sinner he may be, through the path of de-
votion, is able to obtain the desired.object 9f the hu-
man lifé i.e, salvation (v;149,244,246,440,503,506). Al
person, howsoever well-versed he may be in Vgr;ous ééét~
ras\aﬁd famous for argumentation, cannot realise the Lo~
rd, the Highest Reality. Venkafadhvarin, though he acce-
pts the happy blending 6f all the th:ge-paths.yiz, know-

60. Dr.S.Radhakrishnan, Indian Philosophy, Vol.p.558.
61. Bhagavadgité} 1X.32,33.
62. Bhagavadgita, IX.
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ledge, action and devotion as the right means to reali-
se the Highest Entity, declares the path of devotion as
the superior one (v.149,244,440,503,506).

Vehkatéﬁhvarin, though he is a staunch vaisnavite,
through Vlsvavasu's speech finds no distlnction between
the devotion to Slva and that %o Visnu (v.522), The fr-
uit of the Slva's devotion ig the devotion to Vismu af-
ter some births (v.521). He declares that one who finds
any distinction between the two gods and envys Mukunda
or Visnu obtains no fruit (v.305,523). But one who does
not find any distinction between giva,and Vismu achiev-
es good i.e. Haribhakti, devotion to the Lord Viggu
which bestows final emancipation upoﬁ a devotee (v.521).
The poet also shows how the devotees of éiva forced Vis-
nu to assume incarnations (§.332,333). Yeﬁka@éahvgrin
also tries to show that.devotion to éiva ig a longer
pathilza then that to Visnu who only can grant final lib-
eration. Devotion %o Siva gives a birth to the devotion
%o Visnu and then the devotee achieves final liberation
(v.521) after destroying all the sins committed and the
transmigratory existence. So one should not be afraid
of the sins, if he is a devotee of Visnu (v.158). Only "
the devotion of Vignu destroys Avidya (v.150).

Among the twofold devotion Prapatti and Rhakti he
often talks of Prapatti or_éaragﬁgati in the concept of
- God as a Lord and himself as a dasa is prominent. This

Prapatti_is known as Upayabhakti or means for devotion
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63
which is sadhya one.

In this Campu Visvavasu often bows the images of
gods and goddesses in the various temples with. devotion,
propitiates, worships and recitesAthefhymns.ig praise
of the deity (v.239,268,275,282,297,301,400,401,414,415,
416,435,449,459,460,465,474,479,488,506,535,544,545).
Hearing of life and deeds during incarmations (v.247,
544), dasya or kaimkarya rather service to the Lord with
reverence. (v.247,256,275, 365,501,503, pr.210,v.504,505,

) 594),‘dar§ana of the Lord, his mangeR consort and his
vehicle Garuda (v.275,384,395,399,400,401,459 etc.), bath
in the sacred rivers and %anks (v.10,79,158,267,351,352,

. 3565, pr.166,v.389,390,398,407,481,487), offering of fru=
its (v.448) or naivedya (v.473) ete. are all the ways of
éarapééati or am surrendering (v.57,433,452,585}.

For Prapatti iirstly(on? has to approach a priest
or a spirifual guide Whe_pieéehes prapadana samskéra by
sanketa (V,ZSQ,2555. Then he can but all the actions sh-
owing Prapatti or surrendering to the Lord.

The devotion to ﬁ&rd fulfils one's all desired ob-
Jects of this wqud (V._.21,41,44, 128,196,197,19‘9,204,2151,
216,221,2 35@) and destroys all the sins (Y.351,355,3§O,
 400,462,479)or the major ten or five sins (v.75,486), It
grants final liberation or emancipation (v.9,14,17,80,85,
. pr.22,v.112,293,307, 391,417, 426,462,491,543 etc.) and
sets a devotee free from the cycle of rebirth and death

which only happen mmkx by the grace of the God (v.269,
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440,585). In order to earn the grace of God rather de-
~votion one should propitiate the goddess Laksmi (v.39,
275,417,426,pr.176) . Sadhya bhakti can only be acquir-
ed by the grace of God Visnu and goddess Laigéi)(v 56).
Upayabhakti destroys thevsins_qxqepty?rargbdha,

while Sadhysbhakti destroys Prarabdha also. As soon as
the devotee becomes free from the bondage of actions of
all the kinds, he becomes submergéd in devotion known
as praudhabhakti like that of Visvamitra or Dasaratha
(v.411).

~ The devotee prefers the\gepviee with reverence to
the Lord to thé emancipation or ﬁaigétha‘(v.?9j,192,
194,307) .

Qther miscellaneous means: .

In addition %o these three major paths to attain
emancipation or residence in the celestial region of the-
Lord Visnu iee. vaikuntha, there are means also.

Penapce~(v.478,521?525,526), fasts on Ekédas{ ete.
(v.184), gifts (v:84,105,107,161), bath in the saored
rivers and holy tanks (v.24 354 36,74, 76 80,83%,84,85,86,

63, 63 (a). Sesasesibhava discussed in Srlrahasyatraya-
" sarasangraha, p.3:

It is described as Sadhyabhakti also (g.30). 6od and go-
ddess Vignu and Laksml are sald to be Se31 to the devo-
tee (pp.4,5,18):

HRUT: B = z’m— & fac\,;f‘m"hrzfrﬁfwds‘ilcpz&;)
T iy TR (SgTate 0 amgranfilc f 1)

64. Cf. also Dayarama, gujarati poet -who does not desi-
re Vaikuntha, an abode of Vignu.
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8T, 174,196,21‘8,260,275',2é4,285,310,327,336,347,381;
391,399,460,462,465,481,487,581,590,591,594), visit to
the sacred cities like Ayodhya (v.36), Kasi, (v.83-87),
Jaganﬁéthapufzﬁlv.112), Kéﬁéi.(v.356.340), self control
through éam;,_dama etc. (v.159), mental tranquility th-
rough destroying moha,kama etc. internal enemies by vi-
siting the sacred places (v.35,222,301,351,355,408,474),
compassion for all the creatures (v.302) etc. are the ot-
her means for emancipation. Various meéns like the study
of sastras to know Qne'é own original form, worship,
mind for meditation, visit of the sacred places, preach-
ings of the spiritual guides are all prescribed for the
_human beings to be free fxom'the worldly bondage (v.24).
In short this human life itself is one of the means for
try (v.23) for emancipation.

Doectrine of Grace:

The grace of the ¢od makes one able to achieve the
rescue from the cyele of rebirths rather emancipation.
Such concept of grace of the Lord is only found in the
later Upanisads as Dr, Hopkins E.W. states. He says, "It
assertseghat one sees the self (or Lord) by the grace of

the creator." One cannot obtain salvation unless he is

65. Katha I.2,20; Su.3.20;6,21; Mund.3:2.3; Hopkins B.V.,
Great Epic of India, p.188.
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ehggen by the Lord. The same view is maintained in the
epics. 7 ) -

Vehkatadhvarin often talks of the grace of the TLo-
rd and his consort Laksmi or Cod Siva (v.70,83-87,112,
340, 347,399,417, %, 176, 177,7v.428,461) .

Reciprocation:

' A" deity,pleased with devotion bestows good reward
on a devotee. Rema gave desired fruits to all his devo-
tees such as Jayanta, Jayéyu, Gﬁha, Sugr{fa,_gnd Vibhi}
sana (v.41). The sacred divine river Ganges Zx gives sa-
¥z lvation or residence of Visnu i.e.Vaikuntha. (v.79) to
reside. Darééna of Jagannathalenab;qs one to obtain ema-
ncipation (v.112). Krsna's theft of butter, curd etc.
destroyed the sins of the devotees (v.128) and gave pro-
sperity to them (v.129). God Veﬁkqtan?%ha removes phy-
sical defects of his devotees (v.204). Varadaraja of Ka-
ﬁbi-destroysﬁthreeffoldftapa of a devotee (v}271)l Visnu
in ngana‘incarnation gave earyh » begged f;om Baliiuto“
Indra (v.308). God giVa gave long life to»Mé&kaggeya,_Ga-
nges %o Bhagiratha, desired fruits to Banasura, Ravana,
and other demons (v.332). God'VijayarEg@ava‘fglfilg the
ardent desire of a barren woman (v.348). A graceful glgf
nce of the goddess Lakgmz'givgs gpb@ reward to the devo-
tees (v.417,419) by making them kings of the human bein-
gs, gods or animals (j.427), or making Indra, é;va_pr .
even Visnu (v.428). Krsna's high reward to Sudama or Ku-

caila is well-known (v.199).
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Emancipation:

_ The chief goal of the human life is to achieve
emancipation. The highest abode is said to be the summ;
um bonum. It is either stivapada_y(v.ﬁjg) or Vignupada
(Visnoh paramam padam) (v.17,35,101,1343302,305,4071
- 519,570). It is known as Uttamapada beyond Tamas (v.350,
519). Veﬁkayéhhvaxin declares that emancipation-can only
be desired . from Mukunda or Visnu (v.518). o

India_n philosophy recognises fourfold emancipa-
tion or kramamukti viz. salokya, samipya,sdarupya and
sayujya or existence in the same sphg;g,gé the God, an
exiestence_;n the proximity of”GOd,;thigyemgnﬁ o{ﬂ?he
same external form asldeiﬁy apd submg:gipg into God. Ve~
nkatadhvarin has describgd‘éivafsérﬁpya on account of
living in KE%E'(V.SB), donating clothes ete. (v.84), ta-
king bath in Ganges (v.85), death in Kasi (y,aé). Vigpu;
sarupya is described as being obtained by living in Xa-
ﬁaipuram (v.340). Samipya is desqriped—ig”ﬁhe descript-
ion of Jagannathaksetra. Yakgas, Kinnaras,a Apsaras and
other divine beings live near the Lord’(vv112).‘BaQarié
» kéérama resembles with Vaikuntha (v.3554 while Tirupati
is more than that. Devotees do not wish Vaikuntha at all
(v.194). In Kramamukti one pasées through the celgsﬁigi
regions in different births and lastly reaches the high-
estvplaoe, the final goal. In such case soul begins such
travel_thiough Saiyé region (v.9), hence god Sun is said

to be the giver of salvation (v.9).
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Eschatology:

U o S A o -

A

) ’Eerfqrmgnce of religious acts, duties laid down
by Dharmagéstra gives rich rewards in the life after de;
ath, A'neigon who takes a bath in the river Ganges earns
aerial éar to be carried (v.??),&§§§i$ime;,o§ the sacri-
ficegvachieves heaven .(v.22,25). Hégﬁep‘is_anhabode of
the gods (v.133,426); warrigrsvdyingua§'the_pgytle field,
though they,mgy‘pe Mleechgs,\securgﬁoépq;tun;ty‘to enter
the heaven and live long along mx with the damsels (v.
578,379, 380) . Like heaven there are other celestial re-
gions (v.62). Barth is middle region, so it is called
Maﬁhygméloka (pr.9). The way to the celestial regions is
above, earth. Beyond earth there are two ways: one towa-
rds the Sun which is bright path, arcirddimarga of Ch.TU.
and devayana of the 3gggaa.ﬂln‘the description of the ri-
ver Ganges Pitrs aie referred to which clearly suggests
-Pit;lqka‘whexe_ong can go through the another path known
as dhﬁﬁédimérga by c#.u.;andgzitgyéna pysghe—ggyeda. Both
- these paths are referred %o by the Bhagavadgita. It is
interesting to note~that the tye‘Gandha:vas;.being pati-

ve of the celestial regions come to Bhumandala or earth

‘ 66.,Ranade‘afn;,Ndoﬁsfructive.suiYeY_Of the Upanigads,
p.159. ‘
 67. Bhagavadgita, VIII.24-26.

-
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through Suryamdrga or the bright -path and enter Bharata
from the northern side i.efrBaﬁgrikéérgmgf'Variqus\relié
 gious acts like vrata, dana etc., the grace of god or go-
ddess etc. make one able to pass through the heavenly
path (v.256,2955. Siﬁs committed lead to the nether land
or neraka. Venkatadhvarin declares that}dérééna of the
god's images like Nrsimha on Ghatikacala (v.218), the st-
udy of the books of philosophy like Gita along with the
commentary or aslone (v.228), preachings of the spiritual
guides etc. enable one to be frge from‘sigs apd achieve
good rewards., Wealth acquired through unfair means (v.
424), envity of Vispu (v.523) etc. are recognised as .
sins which lead to naraka. God punishes. people for their
sins end throws them in naraka (v.16). It‘;%‘noteworthy
that no deseription of any naraka or mentioning of it

is there.

Theory of action and rebirths_or_transmigration:

The theory of action and rgpir?h is g%so recogni-
sed as the theory of karmavipdka. It is , as Macdonell
A.A. calls, WR‘ripeningAO; works, retripuﬁ;on :or_wcrks
done in a former lggé.ﬁlloépya Anandasankara Dhruva calls
one of the five vital airs of the Hindu relggion. So

3

68. A Practical Dictionary, p.64..
69. Hindu-vedadharma,ﬂ\Qa.



508

without the discussion of this theory neither philoso-
phy of India nor the study of society is’cpmpletg. Good
acts lead to good birth and bad acts to bad one, full of
unhappiness (v.410, pr.152, v.531). Action itself being
bondage causes rebirth or birth and death, Eﬁhi,vyéﬁhi
and unhappiness (v.26). The bad acts of the previous bi-
rths result in death in childéhood, youth or old age and
the attendanfs of Yama carry them away to the abode of
Yama where Yama punishes them (v.28). Rama, Das%ratha,
Krsna (v.28), Mandhata, Bhagfiatha, Sagara, Kakutgtha,
Raghu, Puru, Pururavas, é;bi,MRukméhgada, Vaideha, Na-
~ husa, Haihayapati, Yayati, Naia, Arjuna etc. are well-
known mythological personages (v.29) having good birth
due to aome good actions in the previous births (v.255).
| Humen life is a blessing to a man as he can try to
be free from the cycle of rebirth (v.23). The various
ways and means like sastras to know own gself, body to
worship God, mind for meditation, intelligence to know
and to pgggh the ﬁirthag, gurus for preaching'the Rakkax
Tattva or érahman, the mystery of philQSOphical truth,
even though if a man wanders in the cycle of rebirth ca;
used by good or bad actionms, what can God 4o? (v.24).‘In
other words as the Bhagavadgita says, " man, himself is
~ his friend and ;ge." Venkatadhvarin algo holds the same

oPinion.

70. Bhagavadgita, VI.5.
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The earth is most suitable region for performance
of all the four goals or objects of human life (pr.8).

A man after death gets a birth accordng to his
deeds good or bad in movable or immovable creation. Of
course some good deeds enable one to get birth in any
race or form of existence such as cobra or serpent, bi=-
rd, tiger, antelope, mountain, stone, cave, creeper, st-
reamulet ete. (v.192) in the sacred place like Tirupati.
Generally birth in immovable race or low race of movable
one is believed to be the result of the evil deeds (v.
22,23). Visits of the sacred places make one able to be
set free from the cycle of birth and degth (v.83-87,112,
146,150, 159,173,174, 191, 206, 218, 221, 222, 223, 260, 336, 340,
351,355,382, pr.166.p.299,€..391{399,407,453,462,465,481,
486,487,581) . The descriptions of the different sacred
places also prove his this motto. The poet also shows
actions according to the injunctions of Sruti aﬁ¢ Smrti
as good deeds. He hag stated that everywhere at least a
~ few persons are there who act according to such rules
laid down by Dharmasastra even in thés~Kali age (v.31,32).
The poet declares his aim to show such persons existing
in Kasi (v.88,101), Maharastra (t.139,146,152),<indhra'
(v.160), Karnata ;(pr.65), Yagiligiri_(v.W\O), Rhitapuri ¢v.
239-242), Cannapattana (v.261), Kgﬁcin(v.266), @uggiiamw
aq@ala'(v.360,361), caﬁfzpuri'(v.374), §r£¥aﬁgam (v.396,
397,398,437), Coladesa. (v,451,452,457), Kumbhaknnam (v.
460), Péﬁ@ya and Coladésg (v.507) ete. He has also shown

the persons who do not act according to the injunctions
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laid down by Dharmaééétra in Kégi—(v. 89-93), Mahéréstra
(v.13%-138, 143-148), Andhra (153-155), Karnata (v.168,

189, 190), Raaataplthapura (v,178-182), Bhtapuri (w.229-

237), Madras (v.262-264, pr.104), Tundlramandala (v.362,
363,371), Srlrangam (v.424-439), Goladesa (v.449), Camp-
akaranya (v. 4664/;r?128) and Kurukanagari (pr.207,v.500-
502) . N ‘

Among three types of actions viz. saficita, prareb-
dha and kriyemana sahcita actions are gathered in previ-
~ ous births. Prépab@pa,actg of previous life are the act-
ions began to enjoy;and kriyamana actions are the actions
being done. " The past karmas of a man tend to produce
-either some bad or good results. These 'karmic' tendenc-
ies are indicated by the aspects of the planeté at the

71

time of birth." This might have made prople interested

in astrology (v.531). And belief of removal of malignant
effect creat’' ing unhappiness can bé modified to benefici-
él)by performing appropriate actions done, hence éghti,
paustika rites are neceggary.Actions for satisfying pla-
. nets are the rites %o please them who are designated as

the lords of the karmas (v.532).

71. Sacred Books of thé‘Hindus, Vol.XVII, pt.T1.245;
Madanarnavax (GRS

72. Ibid; For full discussion of karmavipaka vide Madana-
maharnava (GOS 117)
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Mimamsd calls action itself Brahman (v.552). The
poet favours japa, worship and other ways of propitia-

) «t\ion (Vo533)o

- The_concept_of Paps_and Punya:

The word ' Papa’ suggests the acts opposed to the
canons of ééstras, while"gugya'jig the acts done in ac-
cordance with the éést;as. The reward ofvPépa and Punya
are unhappiness and happiness, naraka and svarga or hells

~and heavens. On accounts of the good acts a person gets
good sons (v.60)}€3eﬁka§53hVa;in calls Tamil Veda of da-
thekopamuni, a ripened fruit of the good acts or Punya(
v.498). Righteousness and devotional life enable a per-
son to perform good acts which result in Punya, as a co;
nsequence of which he enjoys happiness. He gets birth in
holy family or in sacred place like Tirupati (v.192) or
Kafici (v.266,336,340). Unrighteous acts like killing of
brahmanas (v.143,249,433), robbery(v.143,148), envy of
Vedas or Vedangas and Vaidikas (v.168), offering of wat-
er used to wash féet (v.1§9), looking at ascetics trave-
1ling by vehicle (v.179), to be without Upanayana samsk-
" Bra (v.190), to take food looked by a kikx bitch or yav-
ana or along with the panktidusakas who did‘not study
Vedas or who drink wine (v.91), to take food with other
. than brotherns or who do not -follow the same sect (v.229,
239,241,242), to touch Matanga,Rajaka - a washer man, a
donkey, Mlecchas (§790)f violence,(v.366,367), to envy
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guru, a teacher (v.3§6), killing df?pgmég_beiﬁgs for we-
alth, adultery with others' wives, vidience of the beings
or enjoying with such violent persons, cheating, to spe- |
ak harsh speech, t0 cook limited food for own gelf or
own family only (v.421), non-performance of daily duti-
es like paficamahayajila (v.231,236), to take one's wealth
(v.75), cheating the masters by maintaining wrong accou-
nts and making misapproprigtion«ﬁv.135,?36,137), ;ivigg
on livelihood opposed to Dharmasastra (v.141), theft of
gold, adultery with guru*s wife, killing of brahmin, dr;
inking of wine, and living with such sinners ( A1l these
are considered to be five great sins.) (v.75), and other
sins. are noteworthy. Among all such sins ten or five
sins are believed to be major( v.486), while most of th-
em can be removed by visiting the sacred places or divi-
ne kgetras, holy rivers and reservoirs or tanks (v.74,
pr.25, v. 151,152,260,352, 354, 355, 381,pr.166,v.401,462,
473%,479,481,486,487,494,521,573), preaching of the gurus
or priests and actions accordingly (v.271,300),devotion
to Vismu (v.128,129) ete. In order to rescue the manes
from -sins holy water of the Ganges is being offered (v.

75) .
ATATGATGlE (TaT tTeryratas i
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quoted from SKD by Pa@é&thacandrikél Vide for papapaficaka
MS. XI.54.
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. The poet Venkatadhvarin is not interested in des-
eribing the patalas or the nether lands and hells. Tt
is noted befor‘e that the :ppget does not Qggci;ibg“or me-
ntion any hell. Among seven patalas he refers to Rasa-
tala, where the demon Hirapyaksa took away earth (v.383,
384) .



