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Abstract: The Supreme Realit_y, as considered in the Upanjcadic or Vedanta philosophy, is Brahman,
The commentators of the Vedanta philosophy establish theiy personal views regarding the nature of

Brahman or Supreme Reality from their unique metaphysical point of vi p
; of . Brahm
the history of Vedanta philosophy, has its two ma = views. Brahman, as represented in

jor aspects viz, Brah : .
Brahman as a personal God. The Vaisnava Ved fahman as an impersonal entity and

: : antins hold Brahman as a personal God, Here in this
artcle, the ¥icws of two eminent Vaisnava Vedantins namely Acarya Ramfua ond Acéirya Nimbarka
regarding the Supreme Reality or Brahman will be elucidated and examined through a comparative

A Afid.itiopally, T Ir.lade o establish the super iority of the Nimbarka theory of Brahman.
Finally, it is tried to point out the limitation in the consideration of Supreme Reality as a personal God.
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Introduction: The Supreme Reality is denoted by the term Brahman in Vedanta philosophy.
But Brahman is not only an Upanicadic or Vedantic term because it is frequently found in the
pre-upanicadic literature. In Rgveda the word Brahman is understood in various senses. The
term is used in the Rgveda in neuter gender as well as masculine gender.' Sayanacarya points
out the various meanings of the term Brahman. According to him, when it is used in masculine
gender Brahman refers to Brahmin singer or brahmanah stota, creator Prajapati, Brhaspati,
Brahma etc. and when it is used in neuter gender it refers to prayer, sacrificial object like food,
the cause of the universe etc.

Some western scholars have given their different interpretations of the pre-upanicadic
word Brahman based on the root ‘brha’. According to Pott, Grassmann, Bergaigne, Fick,
Délbruck, Lanman and Deussen the word Brahman signifies God as well as worshipper. Martin
Haug holds that the word Brahman is derived from the ro?t ‘brha’ whif:h means ‘to grow’. To
him, etymological meaning of the word Brahman signifies that which grows. Though he
describes Brahman as ‘the abstract meaning of growth and welfare ’.but finally he understands
Brahman as ‘the productive power of nature which manifests. itself in the growth of plants and
all other creatures’2. Max Muller understands it as a propelling power etc. So we have seen
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~ that there is a vast list of explanations of the pre-upanicadic wdo}rd Brahman. For this
reason the scholars are confused about the actual meaning of the word?.

The word Brahman is used in the Upanicadic sense in a mu!tlple way-. Acco.rding to
traditional Vedanta philosophy it denotes the Supreme Reality. Accordmg to }/edanta phIIOSOphy
the word Brahman is derived from the root ‘brha’ (brha+man) which is u§e<.i t.O refer the
uninterrupted great or niratisaya parivyapta or absolutely real or atisaya.® So it is 1f1dubitab]y
concluded that the Supreme Reality is the actual meaning of the word Brahma.n in Vedanta
philosophy. But the problem arises when it is asked whether the word .Brahman is used in the
masculine gender or neuter gender. Acarya Sariikara holds that the Ultimate Reality, Brahmap
is an impersonal entity, so it cannot be understood in the sense of masculine gender or feminine
gender. Accordingly, in the philosophy of Sarikaracarya the word Brahman (in the case of
Para-Brahman) is used in the neuter gender. But in the schools of Vaisnava Vedanta the Supreme
Reality is a personified being and the word Brafman is used in the sense of masculine gender.
The Vaisnava Vedantins like Acarya Ramanuja, Acarya Nimbarka, Acarya Madhva and Acﬁrya
Vallabha etc. describe the nature of the Supreme Reality or Brahman as a supreme person,
Now in the present article the nature of Brahman, according to Acarya Ramanuja and [\Cﬁrya
Nimbarka, the most eminent commentators of Brahma-Siitra, will be discussed separately,
Finally it will be concluded through a comparative study among the views of these two eminent
scholars of Vedanta philosophy on the theory of Brahman.

Theory of Brahman in the Philosophy of Acarya Ramanuja: Brahman, the Sy

preme Reality
is the supreme person or Purusottama to Acarya Ramanuja. Ramanuja describ

€s Brahman ag

kalyana-gunaganah
purusottamo abhidhiyate. ’ The meaning of the statement is that the word Brahman refers to

that supreme person (purusottama) who is unlimitedly great in His nature (sabhavato
anavadhikatisaya) and associated with the infinite number of unsurpassed auspicious qualities
(asarkhyeya kalydgza—gunaganab). On the other hand, He is cast-off of any kind of impurities
(nirastah nikhila-dosah). He is the Lord of all or sarvesvara, Brahman, the sarvesvarg is
identified by the name of Narayana or Visnu in the philosophy of Ramanuja.

" Acarya Ramanuja reveals the nature of Brahman in his Vedartha Sarigraha as
“evan'zvidhacidaciddtmakaprapaﬁcasya
udbhabasthitipralayasarr‘zsdranibartanaikahetubhﬁtah

samastaheyapratyanikatayd anantakalyd{zaikatdnatayd ca
svetarasamastavastuvilak.;ansvarﬁpah,
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Parabrahkma, Parajyoti, Paratattva, Pay ‘amatma, Sat, Bhagavana Narayana and Purisottama
etc. 2 ‘ :

Acarya Srinivasadasa also explains the nature of Brahman in his Yatz'ndramatad?pika‘ He

“ 14 . , o .
says that “Sarvesvaratvam sarvasesitvg sarvakarmdrddhyatvan‘z sarvaphalapradatvam
sarvadharatvarm sarvakaryotpadakatvay, svasvajﬁdnottarasamastadravya Sriratvan ityadini
‘ Fni”.8 5 2
Isvaralaksanani” ® It means the Brahman or Jvarg is sarvesvara or the Lord of all e iy

statements is that, Brahman is not impersonal like the Parg Brahman of Samkara but the
personal God. The supreme person, Brahman possesses infinite number of auspicious qualities
like jiiana, bala, aisvarya etc. So Brahman, to Ramanuja, is Saguna Brahman or qualified
Brahman. On the other hand, according to Ramanuja Brahman is also nirguna since He is
devoid of any kind of ill qualities as well as impurities. The two inseparable modes or prakara,
cit and acit constitute the body of Brahman. So having internal differences or svagato bheda
with the bodily parts Brahman is savisesa.

Acarya Ramanuja holds that the universe, the synthesis of innumerable sentient beings
and non-sentient entity is the manifestation of Brahman’s bodily component cif and acit. So
the universe is the bodily expression of Brahman. Accordingly, He is the soul of the universe.
Being the soul He is all-inclusive in every portion of the universe so that He is termed as
Sarvarma, the soul of everything. Here one thing is important to point out that the relation
between Brahman and the universe, according to Ramanuja, is the sariri-sarira relation which
is Aprthak-siddhi or inseparable. That means nothing cannot exist in the universe apart from
Brahman. But though they are inseparable, yet they are not identical because of having their
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distinguishing features. So any kind of impurities cannot contaminate Brahman,

Being the Sarvarma, Brahman ruled over the universe. Ever?'thing happens in the: Universe
according to His will and under the surveillance of Him. The creation, sustenanc'e and dissolutioy,
of the universe are only the sports or Zi/a of Brahman. He confirms the attainment of moksq
through these processes. Not only moksa, He gives all the fruits of actions in accordance witp,
the previous deeds of the individuals. For these reasons He is identified with the names of
Antaryami, Moksaprada, Sarvaphalaprada etc.

Brahman is the cause of the universe. The causality (Karanatva) of Brahman to the Universe
is of three kinds; the updadana karanatva or material causality, the nimitta karanatva or efficien;
causality and the sahakari karanatva or co-operant causality. As the subtle cir and acit, the
bodily components of Brahman are transformed into universe, so Brahman can be treated a5
upadana karana of the universe. The nimitta kdranatva is also applicable to Him since the
creation etc. of the universe occurs due to His will. Being immanent in time He can also be the
sahakar kdarana of the universe.®

Theory of Brahman in the Philosophy of Acirya Nimbarka: Brahman in the philosophy
of Acarya Nimbarka is independent reality. Like Ramanuja Nimbarka also admits personified

Nimbarka.

In the commentary of the first Brahma-Siitra “Asharo Brahmajijriasa” (B.S.-Li.1) Acarya
Nimbarka expounds the meaning of the term Brahman. He says that
"ananta'cinzyasvdbhdvikasvarﬁpagunas’aktyddibhirb_rhattamo Yo Ramakantah Purusottamo
brahmas’abddbhidheyastadvi;ayikd Jijfiasa”, 10 According to this Brahmasiitra, the object of
enquiry is designated by the words Brahman, Ramakanta, Purusottama etc. He is the highest,
greatest, having His infinite and inconceivable hature, power and attributes. He further explains
the definition of Brahman in hjs Veddntapa'rijdtasaurabhah as “asya’
cz:rftyavicitrasan‘zsthdnasampannasyasamk;epandmarﬁpddivis’e,s'ds’rayasydcintyarﬁpas}’a
visvasya srstisthitilaya yasmat
sarvajﬁa‘dydnantagunds’rayddbrahmes’akdlddiniyanturbhagavato bhavanti tadeva

pﬁrvoktanirvacanavi;ayam brahmeti...... """ The meaning of this statement is that the origination,
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various combinations in its parts, which is eXposec

I in various names and forms, occur is
Brahman. He has innumerable auspicious qualities [j

ke omniscience etc.
According to Nimbarka, Brahman is qualifi

ed or saguna - savisesa as well as non-qualified
or nirguna or nirvisesa. Having His infinite number of attributes, He is saguna. He is qualified
by six qualities (jiana, sakti, bala, aisvarya, tejas and virya) to create the universe. Some

noble qualities like sausilya, sauhardya, vatsalya, dayag, karunya, etc are also inherent in His

criptural statements en joining the nirgunatva
as well as nirvisesatva of Brahman Acar

ya Nimbarka said that
visayanisedhaparanam vadhah s‘rikanz‘yaste_sc?r_n
visayakeyattanisedhaparatvena Samavisayatvdt”’ 12
nirgunatva or nirvisecatva of Brahman denies only

Brahman. The prakrta gunas or the attributes cause

“na caivam
brahmasvarﬁpagunddi
Here the statement means that the
the limited nature, power and attributes of
d by prakrti as well as the ill qualities like

In the definition of Brahman as stated above Acarya Nimbarka clearly represents Brahman
as the cause of creation, sustenance and dissolu

tion. Regarding the world creation Nimbarka
says that ‘prakrtirupdddnakc’zranam cakarannimittq karanafica paramatmaiva ”.® Brahman

potencies, He should be the mate

ly the cause of the universe!s
Being the only cause of world creation, Brahman is kn
because no ignorant being or the bein
universe but the omniscient Brahm
Paramatma, the supreme being. Sin

rial cause of
the universe.'* So Brahman or Srikrsna is on

OWn as sarvajfia or omniscient
g who have limited knowledge can be the creator of the

an. For the same reason Brahman can also be called as

ce the entire universe is the manifestation of Brahman, so
He is all-inclusive or immanent in the universe. Being all-inclusive He is sarvarma. He is not

only immanent in the universe but also transcendent. Since everything is controlled by Him so
He is the Lord of all or sarvesvara. In the process of world creation Brahman has four forms or
Pada namely Aksarapada, Ivarapada, Jagatpada and Jivapada. He has four 'an?ha, such_as
Vasudeva, Sarkarsana, Pradyumna and Aniruddha.'s He also has three incarnations or Avatara
namely Gunavatarq, Purusavatara, Lilavatara."
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The Comparative Study and Conclusion: Through the comparative analysis betvx./een the
views of Acarya Ramanuja and Acarya Nimbarka regarding the 'nature of Brahman, it seems
clear that there are almost resemblances between the two theories. Both of them accept the
personal God as the supreme reality. In contrary to Acharya Sarnkara, t.hey ldPtntify God with,
Para Brahman. Brahman, according to them, is qualified or saguna having the infinite Number
of auspicious qualities but nirguna in the sense of devoid of evil qualities. They hold that the
Jiva and jagat are the attributes of Brahman; accordingly, there are internal differences or
svagata bhedas in Brahman. So Brahman is savisesa. Brahman, according to them, is sakriyq
(active), really manifested into the universe. The manifestation of Brahman occurs in His
qualitative aspects, though substantially He remains unchanged or nirvikdra. Both of them
believe in the real manifestation of Brahman or Brahmaparinamavada. The differences which
appear to us are apparent. These differences are nothing but nominal differences such as they
identify Brahman in various names,

Now it is significant to point out the view of Dr. Roma Chaudhuri, the well known scholar
of Nimbarka philosophy in this regard. Dr. Chaudhuri says that according to Ramanuja, the
Supreme Reality or Brahman is Narayana or Visnu whereas Nimbarka holds that Gopala or
Srikrsna associated with Radha is the supreme reality, though Visnu and Srikrsna is identical
or non-different to Him.'¢ With regard to this view, it can be said that really it is not the ontological
difference because both of these theories accept Radha as the Sakti of Brahman which is also
identical with Brahman. Actually the fact is that the association of Radha with Brahman is
properly mentioned in Nimbarka philosophy by the name of Ramakanta Purusottama etc. on
the other hand, it is not properly mentioned in the philosophy of Ramanuja. Dr. Amarprasad
Bhattacharya, a renowned scholar of Nimbarka philosophy, in his book Srinimbarka O
Dvaitadvaita Darsana supports the view that it will not be reasonable to distinguish the Supreme
Realityof the two theories, according to the above mentioned arguments, rather than to accept
them as same.!°

The actual difference between the theory of Acarya Ramanuja and Acarya Nimbarka is
regarding the explanation of the relation between Brahman andjiva-jagar. Both of them expound
the bhedabheda relation between Brahman and jiva-jagat. According to Ramanuja Brahman
is the soul whereas jiva and Jagat are the integral parts of Brahman which constitute the body
of Brahman. Thus Brahman is qualified by jiva-jagat and the Jiva-jagat co-inheres in Brahman.
Jivajagat inseparably co-exists in Brahman (aprthaksiddhi). Being the intrinsic parts of
Brahman Jiva-jagat is essentially non-different from Brahman but they are different in their
attributive aspects. Therefore, there is the bhedabheda relation between Brahman and jiva-
Jagat. Ramanuja holds Brahman, the ultimate reality as an organic unity, who is essentially
non-different from Jiva-jagat but He is qualified by diversity having its diversified attributes
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jagaf) which are different from Him, Through this view A
o, i g
1(1/1\0 bjheda relation or non-different relation thap bheda rela
on the .

=manu 1
Ramagfjscrip tural statement, the statement supporting the relati
n‘:i;” as the statement supporting the relation of non-differe
as

phedabheda relation between Brahman and Jiva-jagar®
the

carya Ramanuja emphasises
tion. Like other Vedantins,

nce (abheda $ruti) to establish

But among these two kinds of stateme'nts he used the abheda éruti in primary sense and
the bheda Sruti in secoqdar)./ sense to.estabhsh his cen_tral theory. Whatever, for this ontological
stand point of Ramanuja, his theory is known . quahﬁ_ed monism or qualified non-dualism or
Wjis!ddvaitavdda. On the otl'ler hand, a_ccordm g 1o Acarya Nimbarka, from the scriptural
ev'id'eﬂces we know that there is the bhedabhe.da relation between Brahman and jiva-jagat. To
pim all the scriptural statem.ent are_equa,lly significant to determine the actual saying of the
scriptures regarding the relatfon o.f Jiva-jagat with Brahman. The scriptural statements cannot
pe classified reasonably as primarily or secondaril)i significant to him. Accordingly considering
the both kinds of scriptures as equally significant Acarya Nimbarka establishes the svabhavika
bhedabhedavada or the theory of natural difference and non-difference in his philosophy.?' So

it can be said that the svabhavika bhedabhedavada is more acceptable than Visistadvaitavada
as a theory of reconciliation or samanvay vada.

Atthe end of the discussion it is important to think that how much reasonable it to consider
the Supreme Reality as a person is. It cannot be denied that the personification of Supreme
Realityin the Vaisnava Vedanta has the greater significance for the religious affairs. Dr. C.
Rajagopalachari mentions the significance of personal God or personified Supreme Realityin
his book The Nature of Brahman & the Jiva with Special Reference to Ramanuja and Vedanta
Desika A Critical Study. He says “In Viistadvaita also Brahman is the Absolute. But it is
identified with the personal God, who is called Narayana. Thus Absoluteness and Personality
are integrated in Visistadvaita. Ontologically, God must be viewed as the highest in status and
therefore, He must be the Absolute. But in consistency with the logic of a religious philosophy
and in conformity to the demands of the religious consciousness, He must also be a concrete
person, the inexhaustible source as well as the perfect realisation of the values”.? From the
observation of Dr. Rajagopalachari it seems clear that it is not only applicable to
ViSistadvaitavada but also to all the schools of Vaisnava Vedanta. However, this kind of

consideration regarding the Supreme Reality proves that Vaisnava Vedantas are actually the
forms of religious philosophy. It cannot be said that they have no logical foun.dation. Banad on
logica] argumentation they fulfil the religious quest. But the fact is that no rational being in the
Pre_se':nt days wants to enclose their thoughts in a religious trap. They jzvant a8 b.eyond the
"eligion. To them the personal God, as presented in the Vaisnava Vedantas is nothing but an

Phi] .
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anthropocentric imaginative form of Supreme Reality which is established baseq on the

myths of the scriptures rather than unbiased reasoning.
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