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AN INTRODUCTION TO MADHVA VEDANTA

This introduction to the Madhva school of Vedanta is accessible to a
wide audience with an interest in Hinduism, Indian thought and in the
comparative philosophy of religion.

Deepak Sarma explores the philosophical foundations of Madhva
Vedanta and then presents translations of actual debates between the
Madhva and Advaita schools of Vedanta, thus positioning readers at the
centre of the 700-year-old controversy between these two schools of
Vedanta. Original texts of Madhvacarya are included in Chapter 5 and in
Appendix E, in translation and in Sanskrit.
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Preface

Scholars of South Asia have largely ignored the Madhva School of
Vedanta. The result has been a false identification of Vedanta with either
Advaita or Visistadvaita Vedanta and misperceptions and generalizations
about the ways that Hindus think. ‘All Hindus are monists and want to
merge with the divine,’ is the incorrect refrain that I often hear from
teachers and students alike. Why has this stereotype persisted? Why has
Madhva Vedanta been eclipsed by its predecessors?

In part, the lack of scholarship and scholarly interest in Madhva
Vedanta in the West is due to the fact that the discipline is bereft of good
introductory resources. The present volume is an attempt to fill that
lacuna in the hopes that it will inspire further interest in this living
tradition of Hinduism. Since my readers will gain a more complex
understanding of Vedanta, my volume also constitutes an effort to
destroy certain stereotypes about Hindus and Hinduism. As will become
clear, some Hindus, namely Madhvas, are theists and firmly believe
that they are and will always remain different from God, that is, Visnu.
For Western scholars, then, this textbook will serve to shed light on a
tradition that has long since been overshadowed and ideally will spark
a new interest in it.

I am a member of the Madhva tradition and I come from a family
of Madhva devotees whose forefathers were Madhva priests and lay
people. Consequently, my interest in writing this book emerges not
simply from the need to address the deficiency in Western scholarship
although doing so is important, but I also wish to provide a much-needed
English textbook for lay Madhvas. With its publication, this book
becomes part of a lineage of Sanskrit textbooks on Madhva Vedanta
composed by Madhva scholars for Madhvas. Though these textbooks
are taught today at mathas, monasteries, whose purpose includes
training experts in Madhva Vedanta, the number of traditional students
is quickly declining. In fact, the number of lay Madhvas who have little
or no knowledge of Sanskrit and hence are unable to learn about Madhva
Vedanta, is growing rapidly. There is a generation of Madhvas who
know little or nothing about their own tradition. My book is for them and
for the Madhva sampraddya, community.

There are two ways to read this book: as an outsider and as an insider.
One way is not any more valid or better than the other, nor is one kind

ix
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of reader. Because I assume such a diversity in my audience, I indulge
both introductory and advanced analyses and present apparatus for
both types of reader. For the introductory readers, I have incorporated
figures which are visual representations of various components of
Madhvacarya’s epistemology and ontology and I have offered a
glossary of all Sanskrit terms. For advanced readers with knowledge
of Sanskrit, I have included transliterations of all passages cited as
well as an index of their location in several editions of the published
Madhva corpus. I have supplemented four of my translations with the
corresponding transliterated Sanskrit texts. All of these serve to make
this book useful and more accessible for both introductory and advanced
readers.

This text aims to be as comprehensive as any introduction can
possibly manage to be. Yet, that stated, one must appreciate that
Madhva Vedanta is more than seven hundred years old and has a rich
commentarial tradition. This introduction simply cannot take into
account the growth and development of the tradition over such an
enormous time span without alienating novice readers and thus
defeating one of its purposes. Ideally, this work will give rise to more
complex analyses that take into account these nuances, while creating an
interest and awareness of Madhva Vedanta.
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CHAPTER ONE

Madhvacarya and the Madhva
tradition

Madhvacarya (1238-1317 cE) was born of Sivalli Brahmin parents in
the village of Pajakaksetra near modern-day Udupi in the Tulunadu area
of southern Karnataka.' Southern Karnataka was filled with a diversity
of theologies and people, making it an exciting place within which to
develop a new religious tradition. This pluralistic environment had a
significant effect on Madhvacarya. His innovations, as I will show,
included strategies for maintaining religious identity as well as ways to
maintain the existing social system that he felt was being threatened.
Madhvacarya’s school of Vedanta is, in part, a reaction, against the
multiplicity of theologies and social structures in 13th and 14th-century
Karnataka.

There is very little information about Madhvacarya’s life in medieval
Tulunadu. Aside from relevant colophons found in Madhvacarya’s own
works, his biographical data derives from the Madhvavijaya, The
Triumph of Madhvacarya (hereafter MV), a hagiography composed by
his devotee and follower, Narayana Panditacarya, and from inscriptional
evidence and records found in Udupi mathas, monasteries.” These and
other sources help to answer questions about the prevailing theological
environment as well as the intellectual and religious growth and
development of Madhvacarya. Before learning about Madhvacarya’s
life, however, it is essential to know what were the basic theological
issues that he faced and what were the primary concerns of medieval
South Asian theologies.

Basic theological issues
The philosophical and religious traditions extant in medieval South Asia

other than Abrahamic ones, all shared a belief in circular time. The
universe was held to be governed by this circularity as it is perpetually

' For further information about the establishment of the dates of Madhvacarya see
Sharma, History, 77-79 and Sharma, ‘The Question of the Date of Madhvacharya.’

? For further information regarding inscriptional and other biographical evidence
refer to Sharma, History, 75-89.
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born and destroyed. This exhibited itself on the microcosmic level as the
cycle of rebirth and the mechanism of karma, that one’s actions in earlier
lives affected both the rebirth and events that are to occur in one’s future
lives. The entity which was reborn is the jiva, enduring self, also known
as the atrman. One accumulates some combination of punya, meritorious
karma, or papa, demeritorious karma, popularly rendered in the West
as ‘good’ and ‘bad’ karma, and is born again and again in samsara,
worldly existence. Though many are tempted to equate the two, papa in
Hinduism and sin in Christianity are based on, and refer to, significantly
different concepts and theologies.

One manifests one’s prarabdha, latent, karma. That is, the accumu-
lated karma manifests itself until it is depleted or until more is accrued.
Though the traditions differed widely on the origins and precise function
of these mechanisms of karma and samsara, they all agreed that they
existed. They also all shared an interest in ending this seemingly endless
cycle and this desire was their raison d’étre. The state that sentient
beings enter after being liberated from the cycle is called nirvana in
Buddhism and Jainism, and moksa among the Hindu traditions. The
ontological status and characteristics of nirvana and moksa differ vastly
and each tradition of thought offered methods by which adherents could
break the cycle and attain the desired end (see Fig. 1.1).

karma Jiva  samsara Moksa/Nirvana

1.1 Cycle of birth and rebirth

This required the development of -elaborate ontologies and
epistemologies that were juxtaposed to eschatologies and soteriologies.
Learning one of these systems of thought is believed to be the first
step on the path to breaking the cycle of birth and rebirth. Competition
between the traditions involved showing that one’s own system
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was more coherent, convincing and easier to follow, than others, and
converting potential adherents. In addition to disputing the claims of
rival schools, the Madhva school of Vedanta was developed to offer
another method to attain moksa, liberation. As I will show below, the
diverse religious environment of medieval Karnataka made the stakes of
intra and inter-religious dialogue very high indeed!

Sources

Much of the data about Madhvacarya’s life derives from biographies
written by Narayana Panditacarya. He was the son of Trivikrama
Panditacarya, who was one of the direct disciples of Madhvacarya.
Panditacarya, a Sivalli Tulu-speaking Brahmin belonging to the same
regional subcaste as Madhvacarya, was born and raised in the Tulunadu
district. Narayana Panditacarya was also a younger contemporary of
Madhvacarya. This gives his MV, the metrical biography that he
composed, some social and historical accuracy. Further, the Madhva
community views Panditacarya’s hagiographies as accurate. In fact,
students at the Plrnaprajiia Vidyapitham, a monastic institution under
the auspices of Sr Visvesa Tirtha, the svamiji, esteemed religious
leader, of the Pejavar matha devoted to the training of Madhva priests
and scholars in Bangalore, India, respects his work so highly that it
requires its third, fourth and fifth-year students to memorize and pass
examinations on the MV.

Panditacarya composed several hagiographies of Madhvacarya in
addition to the MV. The Anu-Madhvavijaya is an outline of the MV,
while the focus of the Madhvavijaya Bhavaprakasika is portions of
the MV. His Manimanijari differs from the hagiographies and is a
mythological account of the rise of Madhva Vedanta. For the purposes
of this brief summary I rely exclusively on the MV.

These biographies are not the only resources available. The
astamathas, the eight monasteries, of Udupi are the second source for
biographical records about Madhvacarya. Madhvacarya began the
institution of the eight mathas, monasteries, before he disappeared.
According to the MV, Madhvacarya disappeared rather than died. These
astamathas preserve the doctrines, practices and history of the Madhva
tradition and are the centers for teaching and practicing Madhva
methods to obtain moksa. These mathas have kept genealogical and
inscriptional records regarding the parampara, lineage, of the svamis,
esteemed religious leaders, of each of the eight mathas, funding and
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land ownership and other economic and political matters.’ Madhvacarya
himself ordained the first svami of each of the eight mathas.

Though the validity of these sources can be challenged, just as the
hagiographies of Jesus of Nazareth, I accept them as true for the
purposes of this volume. After all, it behoves readers to know the history
of'the Madhva School according to Madhvas! Still, the history presented
here is not intended to be comprehensive. Instead, it is intended to
provide a basic understanding of the context within which Madhvacarya
propounded his doctrine and the theologies and social changes that he
confronted.

Education

Aside from popular accounts, these two sources are the bases for
knowledge about Madhvacarya’s historical background. There is even
less information about his education, and much of it must be surmised
from rather limited data. Madhvacarya was, of course, familiar with
the literature of the schools of Vedanta, proven by the 292 texts that
he mentions by name in his works." The schools of Vedanta are
commentarial traditions whose focus are the methods for obtaining
moksa as described in the Vedas and other canonical texts. According to
the MV, Madhvacarya studied the Vedas and other relevant texts with
a teacher who was of the Pligavana family. He then studied aspects
of the Advaita School of Vedanta founded by Samkaracarya in the 8th
century ci.” This school was to become his greatest rival. Madhvacarya,
an inquisitive student, was still not satisfied, with what he had learned
so he next sought a new teacher in order to be granted sammnydsa,
ascetic, status. Madhvacarya met Acyutapreksa, an ascetic who was
also dissatisfied with the tenets of Advaita Vedanta, and underwent the
prescribed samnydsa rites. According to Panditacarya’s hagiography,
Acyutapreksa then changed Madhvacarya’s name to Piirnaprajiia,

3 For more about the accuracy of these genealogical records, see Sharma, History,
200.

* For a detailed list of the texts that Madhvacarya mentions and/or cites, see
Mesquita.

> For more detailed analyses of the history of Advaita Vedanta see Dasgupta, A
History of Indian Philosophy Vol. 1, Potter, Advaita Vedanta up to Samkara and His
Pupils, and Deutsch, Advaita Vedanta: A Philosophical Reconstruction.

® MV 4.4-30; MV 4.49-54.
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‘The One Whose Knowledge is Complete.”” According to the
hagiographic evidence, Madhvacarya did not have much luck with his
new teacher due to their vehement disagreements. Even the name given
to Madhvacarya did not last as Madhvacarya refers to himself as
Anandatirtha, ‘The Teacher of Bliss/brahman,’ in colophons. Although
Madhvacarya has several names, including Piirnaprajiia, Purnabodha,
‘The One Whose Realization is Complete,” Vasudeva ‘The Descendent
of Visnu,” among others, I hereafter refer to him only as Madhvacarya.
The word ‘Madhvacarya’ is actually comprised of ‘Madhva,” and
‘acarya.” The suffix ‘dcarya’ means ‘teacher’ and is used both
descriptively and as an honorific. Madhvacarya studied with several
teachers and his experiences with them may be why he advises students
in his Brahma Siitra Bhasya (hereafter BSB) that they can opt to change
teachers if the new one is superior!®

After becoming a samnyasi, he studied Vimuktatman’s Istasiddhi
(9th century CE), an Advaita text. This is the only mention of an Advaita
text in the MV, which is somewhat surprising since he devoted much
of his life to refuting their doctrines.” After again disagreeing with
his teacher, Madhvacarya was installed as the head of the matha
by Acyutapreksa in deference to his student’s superior abilities."”
Madhvacarya’s education ended when he rose from the ranks of students
to become the head of an educational institution and was able to teach
his own methods for obtaining moksa!

It was a standard practice among the intellectual elite in medieval
Tulunadu to travel and to participate in public debates. After completing
his studies, Madhvacarya traveled around South Asia in order to argue
his new Vedanta position with other scholars." His exposure to, and
interaction with, other schools of philosophy, both Vedanta and non-
Vedanta, is evident in his hagiographies, his works and the broader

" For further reading on the etymological origins of several of these names, including
‘Madhva,’ see Siauve, La Doctrine de Madhva, 1-2.

$ na ca purvaprapta eva gurur iti nivamah | BSB 3.3.46-47.

® MV 4.45. According to Sharma, Madhvacarya also directly cites and/or summarizes
passages from Sarvajiatmamuni’s Samksepa Sariraka in his Anuvydkhyana and
Tattvodyota. 1 have not been able to locate such passages. Sharma, History, 123, 145,
ft. 4. Sarvajfiatmamuni was a contemporary of Vimuktatman as well as a direct disciple
of Samkaracarya. Veezhinathan, 5.

Y MV 5.1

" According to C.R. Krishna Rao, Madhvacarya came into contact with
Vidyasamkara, the svami of the Srigeri matha, a monastery founded by Samkaracarya
himself. Rao, 68, 23-27. This meeting is not mentioned in the MV. More on debate in
Chapter 5.
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issues that he addresses. For example, Panditacarya mentions that
Madhvacarya refuted the six systems, indicating that he must have
been familiar with them.”” It is unclear as to which six systems he is
supposed to have refuted, though it is likely to be some combination
of the Buddhist, Carvaka, Jaina, Nyaya, Pirva Mimamsa, Samkhya,
Vaise$ika, Uttara Mimamsa and Yoga traditions."” Madhvacarya shows
his knowledge of these traditions in his examination and refutation of
their doctrines in a section of his hhasya, commentary, on the Brahma
Siitras. This section is known as Samayavirodha, the Contradictions [in
Other] Doctrines." Again, though such an exposure is not unusual, it
helps to establish the range of interlocutors that Madhvacarya confronted.

Madhvacarya’s travels took him to Mahabadarikasrama, the home
of Vyasa, and author of the Brahma Sitras, to meet the founder of
the Vedanta tradition himself. Vyasa is believed to be an avatara,
incarnation, of Lord Visnu, the deity around which the Madhva Vedanta
is centered.”” Above all, Madhva Vedanta is a Vaisnava, Visnu-oriented,
tradition. Under the guidance of Vyasa, Madhvacarya is said to have
composed his Brahma Siitra Bhasya, a commentary on Vyasa’s Brahma
Siitras."” Having the author of the text on which one is commenting
serve as an editor and be an avatara of God Himself certainly gives one
a great deal of epistemic authority!

Madhvacarya also has an unusual background as he proclaims
himself to be the third avatara of Vayu, the wind God, who is also the
son of Visnu.'” He is preceded by the first and second who are found in
the two epics of Hinduism, namely Hanuman, the monkey deity in the
Ramdyana and Bhima, one of the Pandavas in the Mahdabharata. Vayu,
namely Madhvacarya, is a guide for bhaktas, devotees, on their journey
towards Visnu and has a dynamic position as a mediator between
devotees and Visnu. This self-identification is unusual in the history of
South Asian hagiographies.

Data taken from colophons, along with genealogical and chrono-
logical data found in the mathas, lead non-Madhva scholars to conclude
that Madhvacarya died in 1317 ce."® Panditacarya records that

12 sat ca tatra samayanakhandayat | MV 9.15.

See Dasgupta’s History for detailed introductions to each of these traditions.

* BSB2.2.

S evamvidhani  sitrani  krtva  vyaso mahdyasah | brahmaridradidevesu
manusyapitrpaksisu | jnanam samsthapya bhagavankridante purusottamah | BSB 0.

' For further reading about the link between Madhvacarya and Vyasa, see
Sheridan’s ‘Vyasa as Madhva’s Guru.’

" vayum hareh sutam ... | Chandogya Upanisad Bhasa 3.15.1.

18 Sharma, History, 77-78.

13
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Madhvacarya disappeared and was immediately honored with a shower
of flowers from the deities.” According to the Madhva tradition,
then, he did not die and is considered to be alive and residing
in Mahabadarikasrama in the Himalayas with his teacher and father
Vyasa-Visnu.

Political environment and patronage

One may wonder how Madhvacarya was able to fund his education
and subsequent tour of South Asia. Who funded him? Did he have the
support of the local government to help him to propagate his tenets?
Were there any political impediments?

Panditacarya states in several places in his MV that Madhvacarya
came into contact with local kings, though only one, Jayasimha, is
named.” Historical data does not show that Madhvacarya was supported
financially by any of them. In the MV, Madhvacarya is said to have been
on good terms with a king who may have been a Muslim. It is not
explicitly stated in the MV that the king was a Muslim, yet contemporary
biographers of Madhvacarya refer to the king as a Muslim in their
translations and accounts.”’ Having impressed the king both with his
ability to walk on water and with his language skills, the monarch is
said to have given half his kingdom to Madhvacarya.” This meeting
and exchange is not mentioned in histories of Tulunadu, Karnataka
and South India.” Although the granting of half the kingdom does
seem a bit fantastic, it is not unlikely that Madhvacarya came into
contact with Muslim rulers, given their invasions at the beginning of the
14th century ck. Still, there is no evidence, inscriptional or otherwise,
that any Muslim king gave additional land grants or monetary gifts to
Madhvacarya.

Panditacarya reports that Madhvacarya interacted with King
Jayasimha on several occasions. A popular account that is also found

" MV 16.58.

' See MV 15.1-141.

2l For further details see Govindacarya, Madhvacarya (Life and Teachings), 10,
Padmanabhacharya, Life and Teachings of Sri Madhvacharya, 59, Rau, Narayana
Panditacarya’s Sri Madhva Vijaya, 125.

2 gambhiryam dhrtim uruviryam aryabhavam tejobhyam giram api desakalayuktam |
rajasya sphutam upalabhya vismito ‘smai rajyardham sapadi samarpayam babhiiva |
MV 10.18.

2 See Bhatt, Studies in Tuluva History and Culture, Chopra, History of South India,
Diwakar, Karnataka Through the Ages, and Sastri, A History of South India.
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in the MV involving Jayasimha describes the loss of Madhvacarya’s
extensive library to the thievery of a local philosopher who was, not
surprisingly, a follower of the Advaita School. Without his library,
Madhvacarya was unable to teach his students how to refute the
positions of his Advaita contemporaries. Fortunately, he was reported
to have recovered the library with the help of the local king,
Jayasimha, who may have also supported him during his stay in the
village of Padikudel.”* There is no clear indication that local kings
and rulers funded Madhvacarya. Nevertheless one may surmise that
he received some assistance, financial and otherwise. What other
concerns, besides monetary needs and political endorsements, may have
affected Madhvacarya? Were there many other religions with which he
interacted?

Religious context

The 13th and early 14th centuries CE were periods of religious excite-
ment in southern Karnataka, given the presence of astika, philosophical
traditions based on the Vedas, nastika, philosophical traditions not
based on the Vedas, and tribal and indigenous traditions.” Adherents
to Vedanta, both Advaita and Visistadvaita, along with Jains and
Virasaivites, populated Tulunadu and propagated vastly differing
solutions to end the cycle of birth and rebirth.”® These literati traditions
were juxtaposed with tribal and other indigenously based traditions,
including Saivism, bhitarddhana, worship of apparitions, worship of
Sakti, female power and worship of nagas, snakes, among others, each
with less systematized solutions to the problem of birth and rebirth. With
so many different beliefs and practices in such a small area, it would be
impossible for Madhvacarya not to have encountered their doctrines and
adherents.

The Hoysala kings, who considered themselves supporters and
protectors of the various traditions that existed in Tulunadu, permitted
this religious pluralism.”’” The rulers may not have had much of a choice
but to allow pluralism, given that coastal Karnataka was a center for

* See MV 15.1-141.

# 1 am reliant upon Bhatt, Studies in Tuluva History and Culture for many of the
details with regard to Tuluva religion, culture, etc.

% For a brief overview see Hanumantha Rao, ‘Religious Toleration in Karnatak,’
312-319. See Dasgupta’s History for introductions to each of these traditions.

*" Diwakar, 443. Jain rulers, for example, funded non-Jain institutions. Bhatt, 441.
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trade with both South Asian and non-South Asian communities.” It
may be that the diversity encouraged the rise of a cosmopolitan society
wherein religious heterogeneity prevailed. Economic conditions may
have also indirectly affected prevailing religious attitudes. It is thus
likely that this variegated setting had a dramatic effect upon the
development of Madhvacarya’s school of Vedanta.”

Astika traditions: Vedanta

In the philosophical and religious realm, Madhva Vedanta competed
with Advaita and Visistadvaita, among other schools. As already
mentioned, the schools of Vedanta are commentarial traditions. Each
school makes differing claims about the meaning of canonical texts and,
therefore, the method by which one can obtain moksa. Each links the
entirety of its doctrinal system to these interpretations. Each claims to
have the polemical and apologetic capacity to ward off and defeat deftly
the other two schools.

Both the Advaita and Visistadvaita Schools of Vedanta had many
followers in the area, making medieval southern Karnataka a ferment
of philosophical dispute. In fact, Ramanujacarya, founder of the
Visistadvaita School of Vedanta who lived in the 12th century CE, is
known for converting Visnuvardhana (1110-52 cE), a Hoysala king,
from Jainism to Vaisnavism in 1093 ce.” This conversion may have
helped to hinder the growth of Jainism and other non-Vaisnava
traditions. The heart of ViSistadvaita activity, moreover, lay in nearby
Melkote. Temples, which were officiated by priests who followed ritual
and other worship texts found in the Advaita and Visistadvaita canons,
were built in the area, as were affiliated mathas, monasteries. According
to the Samkaradigvijaya, a hagiography of the founder of Advaita
Vedanta, Samkaracarya visited southern Karnataka in the 9th century
and disputed with scholars of local traditions.’’ One of the four mathas
established by Samkaracarya himself was located in Srngeri, only about

% See Bhatt, 220-225 for further details regarding overseas trade.

¥ Govindacarya, Madhvacarya, 10. For example, Zydenbos has argued that
Madhvacarya’s epistemology draws from Jain epistemology. See his ‘On the Jaina
Background of Dvaitavedanta’ and Sharma’s ‘Jaina Background of Dvaita Vedanta — A
Farfetched Theory.’

** Diwakar, 420.

3" See the Padmapddatirthayatravarnam and related chapters of Madhava’s
Samkaradigvijaya. These chapters are descriptions of religious pilgrimages and travels
undertaken by Samkaracarya.
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50 km, from Udupi.” These two cities, Melkote and Srageri, were (and
continue to be) centers for Vedanta studies in Karnataka.

The dastika Vedanta traditions were well established in southern
Karpataka and may have competed with one another for political
support and for adherents. Aside from disputes about philosophical
themes, there are no accounts of disagreements about land, patronage, or
other political issues between the Madhva School and these two Vedanta
traditions.

Two non-Vedanta traditions: Virasaivism and Jainism

Virasaivism and Jainism, two non-Vedic, non-Brahmanical traditions,
were prevalent in the Tulunadu.” Buddhism also had some historical
significance in Tulunadu. But by medieval times Jainism and the
Advaita and Visistadvaita Schools displaced it. There were still vestiges
of Buddhism in medieval Tulunadu in the form of images and
monuments even though there was no longer a community of adherents.
Buddhism, Jainism and Virasaivism conflicted with the orthodox
Vedanta traditions and were oriented toward making their doctrines
accessible to the masses. In contrast, maintaining the integrity of varna,
class, and jati, caste, was and is essential to Madhva Vedanta. Use of the
vernacular, Kannada, for example, instead of Sanskrit, in conjunction
with appeals to the teachings of contemporary mystic saints, helped
to spread interest in Virasaivism among non-Brahmins. Virasaivas, in
fact, not only granted equal status to women but loosened the rigidity of
the varna system in their tradition.”* Sidras, who occupied the lowest
position in the class system, for example, were given status in worship
and other religious practices.” The methods for obtaining moksa were
not restricted according to class as they were in the schools of Vedanta.
None of these non-Vedanta traditions, moreover, were interested in
the kinds of debates about texts that concerned Vedanta. Although
Virasaivism and Jainism were commentarial traditions, their canon was
completely different from those of the schools of Vedanta. Their social
program, as well as their interest in philosophical speculation outside of
the Vedanta canon, made them considerable adversaries to the astika
traditions and social system.

32 Siauve, La Doctrine, 10.

33 Bhatt, 370-373. Virasaivism is also known as Lingayat. For more on these
traditions see Chekki, Religion and Social System of the Virasaiva Community and Jaini,
The Jaina Path of Purification.

* Bhatt, 444-448. Ishwaran, 43, 115-121.

> Bhatt, 448.
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Some of these non-orthodox traditions even enjoyed the patronage
of local rulers. Local rulers such as Narasimha III supported the Jain
institutions as is evidenced by the large numbers of inscriptions and
documents that pertain to the funding of Jain institutions.”® The most
important Jain matha in South India was also located in southern
Karnataka at Sravana Belgola. In fact, the majority of feudal states in
Tulunadu were Jain.” For these reasons, Jain activities in Tulunadu far
outweighed those of the Vedanta traditions.

Non-Vedic nastika traditions, which were opposed to Vedanta, were
prevalent in Tulunadu in the 13th and 14th centuries CE and competed
with one another, and especially with Vedanta. Their rejection of varna
and jati opposes the social systems expounded by the Vedanta traditions.
Such egalitarian tenets undoubtedly helped to foster religious and
theological excitement at the time. The cosmopolitan nature of the area
surrounding medieval Udupi sparked interest among both literati and
lay people in these egalitarian traditions, in addition to inciting interest
in the schools of Vedanta and propelling their scholars into action.

Tribal and other indigenous traditions

These exegetical traditions, Vedanta, Virasaivism and Jainism, were
juxtaposed with tribal and other indigenous traditions, which did not
place any value on commentarial activity and did not systematize
their theological positions. These traditions were often localized and
more popular among the lower two varpas such as the vaisyas and
Sidras. Many fostered methods to moksa via bhakti, devotion, and
did not encourage the study of esoteric texts or rituals. Though they
were insignificant in the development of Madhva doctrines, Madhvas
incorporated some of their practices and rituals.

Worship of Siva stands foremost among these traditions and was
the prevalent religion in Tulunadu. Most temples in pre-Madhva
Tulunadu are Saiva. Interestingly, the Udupi St Krsna temple founded
by Madhvacarya in the 13th century CE and the astamathas form a
circle, within which is enclosed the S$1T Anante$vara temple. The SiT
Anante$vara temple, built in the 8th or 9th century CE, has a liriga, an
aniconic form of Siva, as its centerpiece.” Although the Saiva tradition

3% Bhatt, 453. For further reading, see Bhatt, 426—451.

37 Bhatt, 441.

3% Bhatt, 282. According to Professor Varakhedi, Madhvas believe that this /inga
actually represents Visnu thereby making the Sii Anante$vara a Vaisnava and not a
Saiva temple.
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was extant in Tulunadu prior to the influence of Samkaracarya, it
may be that the Advaita School played a role in popularizing Siva.
According to Advaita cosmology, Siva is held to be the highest among
the gods. It is likely that the Virasaiva communities also helped to
increase the importance of the Siva temples, given the centrality of Siva
to their religious practices. Madhvacarya’s Vaisnava tradition was thus
developed in a Saiva-dominated context.

Siva temples were often found in the vicinity of those devoted to
Sakti, female power.” The Sakti traditions were also dominant in
Tulunadu. Worshipped as Devi, Durga and, more often, as a local
female deity, they were sometimes linked to male counterparts who
were worshipped by the d@stika traditions.” For example, Mikambika,
a 15th-century ck form of the Goddess, was absorbed into the Madhva
tradition. Vadiraja, the 15th-century CE svami of the Sode matha in
Udupi, invoked Miikambika in his Tirthaprabhanda." More recently,
the Mahakali temple in Ambalpadi Udupi, a temple devoted to the
worship of the goddess Kali, was made a part of the Janardana temple, a
Madhva temple devoted to an avatara of Visnu. These local and
indigenous traditions cannot be discounted. The Saiva and Sakti
traditions may have been the most dominant traditions in Tulunadu.
Madhvacarya’s Visnu-based theology was in stark contrast to the
prevailing and principal traditions.

The Sakti traditions were also affiliated with tantric rituals and
worship regimens. These fantric texts and practices were very different
from those of the prevailing Vedic tradition. Further, though tantric
worship often entailed initiation rites, these rites were not restricted to
literati or other elite groups. They thus allowed all devotees to engage in
and lead worship practices. Such traditions were widespread among
the lower social classes. It is likely that such fantric traditions were
intellectual and social challenges for the astika literati, who attempted to
defend and uphold Vedic orthodoxy and class restrictions. Some fantric
rituals were even included in Madhva practices.

Perhaps the most well-known indigenous religious tradition of
Tulunadu is the bhitaradhana, apparition worship, also known as
dayivagalu in Tulu.” Considered to be an indigenous Dravidian form, it

* Bhatt, 283.

“ Bhatt, 302.

*' vadiraja, Tirthaprabandha, 56-58. Bhatt, 301-302.

For further reading on bhiitardadhana see Nambiar, The Ritual Art of Teyyam and
Bhiitaradhane: Theatrical Performance with Spirit Mediumship.
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is directly opposed to the dstika and ndstika traditions.* The practice of
bhiita, apparition, worship was fully accepted by the majority of the
population and outweighed the importance of Siva and Visnu for most.*
The worship of apparitions often centered on Sakti and was integrated
into both later Vaisnavism and Saivism.* Bhitaradhana, for example, is
central to the worship at the Mahakali temple, which, as mentioned
above, is part of the Janardhana temple. The tradition may not have had
a noticeable effect on the doctrines of the Madhva school of Vedanta or
the other schools. Nevertheless, it indicates the presence of traditions
that predated many of the dstika, nastika and related traditions and were
in total variance with them.

The religious world at the time when Madhvacarya first developed
his school of Vedanta was challenging, given the diverse and disparate
traditions that existed. There were many competing theologies and
methods for obtaining moksa. These traditions were not isolated but
were part of a dynamic world of conversion and conversation, of
dialogue and debate. It is likely that the cosmopolitan atmosphere
allowed more interaction between adherents and more appropriation
of philosophical doctrines and religious practices. It is likely that this
atmosphere of plurality also affected Madhvacarya and made him
aware of the boundaries between religious worlds and the ways to
maintain those boundaries. It may also have helped him to recognize
the centrality of the social system and one’s place in it, which, as will
become clear, is an integral component of his system.

Madhvacarya’s theology is thus founded on the importance of
taratamya, hierarchy, as evidenced in the prevailing systems of varna
and jati. The centrality of social structure for Madhvacarya and
maintenance of the status quo may be a reaction to the diversity
and menace of rival nastika traditions in medieval Karnataka. This
taratamya structure prevails in Madhvacarya’s epistemology, ontology
and soteriology and, aside from the centrality of Visnu, may be the key
that holds together the entire Madhva philosophy of religion.

The Madhva sampradaya, community and institutions

In addition to composing treatises on Vedanta matters, Madhvacarya
founded the Madhva sampradaya in Udupi. According to traditional

4 Bhatt, 360.
4 Bhatt, 359.
4 Nambiar, 19.
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accounts, Madhvacarya discovered an idol of the god Krsna, an avatara
of Visnu, encased in mud in the ocean and installed it at a temple in
Udupi. The idol is still worshipped in Udupi today.

After ordaining eight monks, Hrsikesa, Narasimha, Janardana,
Upendra, Vamana, Visnu and Adhoksaja, Madhvacarya established
each of them as svami of a matha thereby establishing the astamathas,
eight monasteries, as an institutional tradition.* These are the Palimar,
Adamar, Krsnapiir, Putige, Sirtr, Sode, Kaniir and Pejavar mathas.
Visnutirtha, Madhvacarya’s younger brother, who is included among the
eight svamis, was ordained as head of the Sode matha. Madhvacarya
placed the mathas of his disciples under his tutelage. The astamathas
still exist today and are loci for studying both doctrines and rituals
and for the training of virtuosos.”” Madhvacarya may have developed
parydya, a rotating system of leadership that would begin after his
disappearance.™ It is not altogether clear that the paryaya system existed
immediately after Madhvacarya’s disappearance or if it was a later
development. There is some inscriptional evidence, however, which
indicates that it took effect immediately after he disappeared. In this
system of governing, parydya, the svamis of each of the eight mathas is
proclaimed to be leader every two years.

Although the community established by Madhvacarya has spread to
different parts of India, it is still centered in Karnataka state and, most
importantly, in Udupi. The Uttaradi, Vyasaraya, Rayara, Sripadaraya,
Raghavendra and Kukke-Subramanya mathas among others, are also
central to the contemporary Madhva sampradaya.”

The contemporary Madhva community

The community and institutions that Madhvacarya founded in the 13th
and 14th centuries has grown far outside the boundaries of the southern
Karpataka. Like many other communities in South Asia, British
colonization and later diasporic migration has led Madhvas to move
within India as well as to leave the subcontinent. The end result has been
a wide dissemination of members of the Madhva community. In recent
times, Madhvas have maintained their community by establishing a

“ MV 15.128-129.

4 For a brief analysis of contemporary issues facing Madhva mathas, see Rao’s ‘The
Udupi Madhva matha.’

* See Sharma, History, 192—194 for further details about this controversy.

* This list of mathas is not comprehensive.
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directory of Madhvas in the United States and developing burgeoning
Websites and automated mailing lists.™® Though such globalization is
likely to conflict with traditional modes of instruction and transmission,
it has been embraced by the svamis of the astamathas, some of whom
are now even journeying outside of India. Only time will tell just how
much the tradition will change given these new transformations and
incarnations.

Madhvacarya’s works: the Sarvamiilagranthah, Compendium of
All the Fundamentals

Madhvacarya wrote a total of 37 treatises, together known as the
Sarvamiilagranthah, Compendium of All the Fundamentals.”' First,
there are commentaries on the prasthanatraya, three-fold systems. The
Bhagavad Gita, the Brahma Sitras and ten Upanisads (the Aitareya,
Brhadaranyaka, Chandogya, Isavasya, Kena, Katha, Mandiikya,
Mundaka, Satprasna, Taittiriya), comprise the prasthanatraya and each
has a commentary. The Brahma Siitra Bhasya, a commentary on Vyasa’s
Brahma Siitras, is, perhaps, Madhvacarya’s most important work and
is, indirectly, a summary of the essence of the Madhva position.
Madhvacarya wrote three other commentaries on the Brahma Sitras,
including the Anubhdsya, The Brief Commentary (also known as the
Sarvasastrarthasamgrahah, Compendium of the Meaning of all the
Sastras), the Anuvyakhyana, An Explanation of the Siitras, and, finally,
the Nyayavivarana, An Exposition on Logic. This large number of
commentaries on the Brahma Sitras is unusual in comparison to
founders and followers of rival schools of Vedanta. Samkaracarya,
for example, composed only one bhasya, commentary, on the Brahma
Siitras.

The second category consists of the dasaprakarana, ten-fold treatises
on specific topics. In these short treatises, Madhvacarya presents
arguments concerning epistemology and ontology. His most well-
known works in the area of ratiocination are his Visnutattva(vi)nirnaya,
The Complete Ascertainment of the Nature of Visnu and his
Khandanatraya, A Trio of Refutations. The Khandanatraya is composed

3 See <www.dvaita.net>, <www.madhva.net>, and Rao, Udupi and Dakshina
Kannada Dravida Braahmans Directory [sic].

! For detailed analyses of the contents of each of these texts see Sharma, History,
90-187 and for a smaller number see Nagaraja Sarma’s Reign of Realism in Indian
Philosophy.
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of the Upadhikhandana, The Refutation of the Upadhi Position, the
Mayavadakhandana, The Refutation of the Maya Position, and the
Praparicamithyatvanumanakhandana, The Refutation of the Inference
of the Illusoriness of Phenomenal Reality. The Mayavadakhandana is,
in part, a reaction to arguments found in Sriharsa’s (the 12th-century CE
Advaita scholar) Khandanakhandakhadya.

The third set, the puranaprasthana, systems of Purana texts,
addresses philosophical matters exemplified in commentaries on myth-
ological, epic and historical-literary works. Madhvacarya has composed
commentaries on the Mahabharata and the Bhagavata Purana. His
commentary on the Mahabharata, the Mahabharatatatparyanirnaya,
The Complete Ascertainment of the Meaning of the Mahabharata,
is known among contemporary scholars as ‘un passage étonnat de
modernisme’ because it is an early text wherein the author mentions
that he has critically edited a text on which he is commenting.” In
his commentary, Madhvacarya mentions the problems with multiple,
corrupt and conflicting manuscripts:

In some places they put new [passages into the text. In some places]
they deleted [texts] and in some places [there are] changes. In other
cases they made changes by mistake. The texts that are not
destroyed are entirely confused. For the most part, [there are only]
corrupt texts. A fraction of the millions [of texts] is not even found.
So the texts are corrupted. [In this way,] even for the gods the
meaning is difficult to understand. So, in this perplexing time,
ordered by Hari, by His grace, having studied all of the sastra and
the Vedanta, inspired by Hari, having seen the different copies of
the text from different regions, I speak the correct purport [of the
Mahabharata) >

Madhvacarya also includes commentary on the Miilaramayana in his
Mahabharatatatparyanirnaya. Given that the main figures of the
Miilaramdayana and the Mahabharata are both avataras of Visnu,
and, therefore, inextricably linked with one another, the enclosure of
the former in the latter is not unusual. The Rg Veda and, therefore,

52 Siauve, La Doctrine, 23.

3 kvacid granthan praksipanti kvacid antaritan api | kuryuh kvacic ca vyatyasam
pramadat kvacid anyatha | anutsannd api grantha vyakula iti sarvasah | utsanndh
prayasassarve kotyamso ‘pi na vartate | grantho ‘py evam vilulitah kim vartho
devadurgamah | kalavevam vyakulite nirnayaya pracoditah | harina nirnayan vacmi
vijanamstatprasadatah | Sastrantarani sanjanan vedantams cdasya prasdadatah | dese
dese tatha granthan drstva caiva prthagvidhan | Mahabharatatatparyanirnaya, 2.3-2.8.
(hereafter MBhTN).
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Madhvacarya’s Rg Bhasya, is also included among the puranaprasthana
by contemporary scholars of Madhva Vedanta.

The fourth set of Madhvacarya’s works is minor treatises on practical
doctrines. These works still play a role in the contemporary practice
of Madhva Vedanta. The Tantrasarasamgraha, The Compendium of
the Essential Parts of the Practical Doctrines, and Saddcarasmrti,
Tradition of Correct Practices, concerns Vaisnava rituals and worship
frameworks. This fourth set also includes poetic texts such as the
Dvadasa Stotra, The Twelve Hymns, which can be set to music and may
have helped to give rise to musical traditions in South Karnataka.*

Other relevant Madhva works

Although there are a large number of followers of Madhva Vedanta who
composed commentaries on texts in Madhvacarya’s Sarvamiilagranthah
and independent treatises on Madhva doctrine, two are especially
noteworthy. These two scholars are Jayatirtha and Vyasatirtha, both of
whom, along with Madhvacarya, are known as the munitrayam, the
three major thinkers, of Madhva Vedanta. The two commentators,
Jayatirtha and Vyasatirtha, composed works that changed the trajectory
of Madhva Vedanta, both in terms of Madhva ratiocinative method
and due to the sustained damage of their arguments against competing
schools.

Jayatirtha (1365—88 CE) is best known for codifying the doctrines of
Madhva Vedanta. Jayatirtha earned the title fikdcarya, author of com-
mentaries, with his two well-known commentaries on Madhvacarya’s
commentaries on the Brahma Siitras. His Nyaya Sudha, Nectar of Logic,
is a commentary on Madhvacarya’s Anuvyakhyana and primarily
consists of refutations of the tenets of rival schools. His Tattvaprakasika,
Explanation of Reality, is a commentary on Madhvacarya’s Brahma
Siitra Bhasya. Jayatirtha’s Pramanapaddhati, Way of Proof, is one of his
independent works and became a standard textbook on Madhva logic
and epistemology.

Vyasatirtha (1460-1539 cE) is best known for three of his works,
called the Wasatrayam, The Trio of Vyasatirtha's Works, by later
Madhvas. His Nyayamrta, The Ambrosia of Logic, which presents
arguments against Advaita metaphysics, inspired a lengthy series
of debates between the two schools of Vedanta. For example,
Madhustidhana Sarasvati, the 16th-century scholar of Advaita Vedanta,

> Sharma, History, 187-188. Vaisnavacaran, v.
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wrote his Advaitasiddhi in response to Vyasatirtha’s criticisms.
Vyasatirtha’s Tatparyacandrikd was a further systematization of
Madhvacarya’s position on the Brahma Siitras. The third member of the
texts classified as Wasatrayam is Vyasatirtha’s Tarka Tandava, The
Dance of Logic. The Tarka Tandava is a refutation of fundamental
Navya Nyaya principles and, indirectly, of several Pirva Mimamsa
positions.

Theory and practice

The life and history of Madhvacarya and Madhva Vedanta offered here
should help readers to view the tradition as a living one and not as
simply a set of doctrines lacking practitioners. When one immerses
oneself in epistemological and other more theoretical issues, one often
forgets that the beliefs in question cannot, and do not, stand apart from
their practice. It must not be forgotten that the ultimate goal of the
Madhva tradition was to offer a convincing solution to the problem of
birth and rebirth and an efficient and correct path to moksa. Their
solution, moreover, could not stand apart from the texts that they
commented upon. This brief foray into the life and history of
Madhvacarya and Madhva Vedanta serves to remind readers of this link
between theory and practice. With this context in mind, I now turn to the
core of the Madhva position, namely epistemology.



CHAPTER TWO

Madhva epistemology

A means of valid knowledge is that which reveals an object [of
knowledge] as it is.'

Madhvacarya begins his Pramanalaksana, Characterization of the
Means of Valid Knowledge, with this rather bold statement revealing
the foundation of his philosophy of realism: that it is possible to have
knowledge of an object that is free from sublation. Such a position is
not surprising, given that Madhva philosophy is in part a reaction
against Advaita Vedanta. Scholars of the Advaita School hold that
objects that we see in vyavaharika, our everyday experience, are not as
they appear. Instead, objects are no more than superimpositions onto
brahman, divinity.” For this reason, in Advaita Vedanta anything that
one perceives can be sublated, is not real and one’s perceptions are not
entirely valid. It is not possible to know an object as it really is. For
the Advaita School, means of valid knowledge are not yathartha as
Madhvacarya defines it and, in fact, do not reveal the true nature of
the objects of cognition. The status of all knowledge, perceptual and
otherwise, is thus problematized in the Advaita epistemology.

Madhvacarya’s epistemology of realism is in direct opposition to
Advaita Vedanta. Sat, real, objects for Madhvacarya certainly are
neither mere superimpositions, nor products of our imagination or of a
Cartesian evil genius.’ In contrast to the Advaita position, valid and true
knowledge is knowledge that is not superimposed and cannot be sublated.

In order to justify his epistemology of realism, Madhvacarya relies on
a variety of cognitive apparatus and mechanisms. His account includes
unavoidable presuppositions that also correlate with his ontology,
soteriology and eschatology. In this chapter, I introduce readers to
this system, which includes his theories about valid knowledge, the
instruments of valid knowledge via logical discourse and the tools by
which we construct cognitions.

It is all too easy to forget that Madhva epistemological reflection
was never an end in itself. Instead, it was always in the service of
soteriology. A proper understanding of the mechanisms of the universe,

' yathartham pramanam | Pramanalaksana.
2 See Chapter 3 for more on the term brahman.
3 See Descartes’s Meditations on First Philosophy, Meditation 1.
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including epistemological ones and, most importantly, complete and
correct knowledge of hrahman, is essential to being granted moksa. An
incorrect understanding of brahman is the reason why sentient beings
are reborn.* Such knowledge combined with bhakti, devotion, and other
practices eventually can break the cycle. Although I address these issues
of practice in Chapter 4, it is vital that readers keep them in mind and do
not artificially separate the theoretical from the practical.

I am dependent upon several texts from the Madhva corpus for my
analysis, including Madhvacarya’s Pramanalaksana, Characterization
of the Means of Valid Knowledge (hereafter PL). The Pramanalaksana,
a prakarana, minor philosophical tract, is a handbook of his
epistemology. It is comprised of fifty granthas, unmetered thirty-two-
syllable verses. It also contains arguments against epistemological
positions held by a number of schools including the Advaita School of
Vedanta. Although this text has inspired many commentaries I rely only
on Jayatirtha’s Pramanapaddhati, The Path Towards the Means of Valid
Knowledge, (hereafter PP) an independent treatise of 750 granthas
modeled after the PL. These two texts, combined with references to
Madhva epistemology found in his Brahma Sitra Bhasya, Commentary
on the Brahma Siitras, Visnutattva(vi)nirnaya (hereafter VTV), The
Complete Ascertainment of the Nature of Visnu, and Anuvyakhyana
(hereafter AV), An Explanation of the Sitras, are sufficient for the
purposes of this introduction. The Visnutattva(vi)nirnaya, also a
prakarana, is a detailed refutation of Advaita positions. It contains
arguments against Advaita epistemology as well as criticisms of
Advaita interpretations of controversial passages from sruti, the
revealed texts of the Vedic canon, and is comprised of 540 granthas.
Both the Brahma Sitra Bhasya and Anuvyakhyana are commentaries on
the Brahma Siitras.

Pramana, the means of valid knowledge

One primary concern of the schools of South Asia philosophy is to
characterize what constitutes a pramana, means of valid knowledge.
There are debates among all of the schools concerning the definitions
and components of pramana. Buddhists, for example, do not hold the
sacred texts of the Hindus, such as the Vedas, to be unquestionably true.
Their theories about what constitutes a pramana would surely conflict
with the schools of Vedanta. Given the centrality of pramanas and

* navedadinmanute tam brhantam sarvanubhiimatmanam samparaye | BSB 1.1.3.
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epistemic theory, students of the schools of philosophy in South Asia
were required to learn the intricacies of their own epistemologies and
those of rivals. For this reason, I begin my characterization of the
doctrines of Madhva Vedanta with epistemic theories.

Pramanas, according to Madhvacarya, are of two varieties, kevala
and anu.’ Kevala-pramana is direct knowledge of an object as it is,
while anu-pramana, indirect knowledge, is the instrument that gives
rise to direct knowledge.’ I will first examine the components of kevala-
pramana and then the three components of anu-pramana, namely
pratyaksa, perception, anumana, reasoning, and dgama, scriptural
authority and verbal testimony.

Kevala-pramana, direct knowledge of an object as it is

For Madhvacarya, all aspects of the universe, including knowledge,
are qualitatively and hierarchically arranged. Consequently, kevala-
pramana, direct knowledge, must have distinct components that can be
arranged hierarchically. Kevala-pramana is an innate self-reflective
knowledge and immediate intuition of objects that is possessed by
all sentient beings, including Lord Visnu. The intuitive knowledge of
Visnu, though, must be qualitatively better than any other sentient being.
Hence Madhvacarya divides the kevala-pramanas into four types,
namely I$a (Lord Visnu), Laksmi, yogi, and ayogi (see Fig. 2.1).

Kevala-pramana

I$a Laksmi  yogi ayogi

2.1 Kevala-pramana

According to Madhvacarya, the difference between them consists of a
difference in clarity, where Lord Visnu’s knowledge has the greatest
clarity and the knowledge of the ayogi has the least.®

> tad dvividham | kevalam anupramanam ca | PL.

S yathdarthajiianam kevalam | tatsadhanam anupramanam | PL.
" kevalam caturvidham | isalaksmiyogyayogibhedena | PL.

8 spasthatve bhedah | PL.
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In his PP, Jayatirtha further separates the intuitive knowledge of Lord
Visnu, Laksmi, yogi, and ayogi into two types: svaripa-jiana and
manovrtti-jiiana.” Madhvacarya defines svariipa-jiiana in his VIV as
knowledge that is inherent to, or part of, the very nature of the cognizer."’
Manovrtti-jiana, on the other hand, refers to experiential knowledge, an
external knowledge dependent on the vr#ti, modifications, or operations
of the manas, mind."" Such knowledge, as I will explain below, can only
be experiential knowledge obtained via the physical sense organs, via
the anu-pramana such as pratyaksa, perception. Svaripa-jiiana is more
valid than manovrtti-jiiana, since it is never linked to the imperfect,
external sense organs.

Already the way in which difference and hierarchy is an intrinsic
part of Madhva Vedanta, even in its epistemic categories, emerges.
True knowledge can be categorized in terms of degrees. Lord Visnu
is omniscient and has knowledge that is comprehensive, without
beginning or end, eternal and independent. His knowledge has all
things everywhere as its scope and is part of His own nature.”
Laksm1’s knowledge is like Visnu’s and is dependent on Visnu and His
knowledge. Its scope is everything except for Lord Visnu, so its clarity
is less distinct than His.” For this reason, Laksm1’s knowledge must
be inferior. Neither Lord Visnu nor Laksmi need to rely on manovrtti-
jhana, external knowledge. After all, their knowledge is entirely
svaripa-jiiana, part of their nature, and is not linked to flawed
pratyaksa, perception.

Madhvacarya holds that yogi-jiiana is the knowledge obtained by
yogis, contemplative ascetics, after meditating on Visnu. There are three
types of yogic knowledge obtained via meditation and contemplative
practices. These are rjuyogins, yogins whose knowledge is straight-
forward, tattvika-yogins, yogins whose knowledge is true, and ayogins,
the knowledge of those who are not yogins (see Fig. 2.2)."

° tad [iSalaksmijiianaca) dvividham | svariipar manovrttiriipam ceti | PP 18.

' aksani ca svariipani nityajiianatmakani ca | visnoh Srivastathaivaoktanyany esam
dvividhani tu | svaripani ca bhinnani bhinnani trividhani ca | VTV.

""" Rao, Epistemology of Dvaita Vedanta, 22.

% svatantryaparatantryabhyam tadvisesah | pirvam svaparagatakhilavisesavisayam |
PL. I will hereafter capitalize the pronoun ‘his” when it is in reference to Visnu.

3 vitiyam iSo ‘nyebhyo ‘dhikam | asarvatrikam | anyatra sarvavisayam | PL.

' yogijiignam  rjindam andadinityam | o jivebhyo ‘dhikamanyatralocane
sarvavisayam | PL.
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yogi

rju tattvika  ayogins

2.2 Types of yogic knowledge

The rjuyogins have knowledge that is eternal and without beginning
but increases with their meditative effort. This knowledge becomes
static after the knower obtains moksa, liberation.”” The tattvika-yogins
have incomplete knowledge of both I$vara and other objects but still
have self-conscious knowledge of reality.'® Jayatirtha states that there
are also atattvika-yogins who are the other deities.”” The knowledge
of the atattvika-yogins is partial. Those remaining are the ayogins
who have partial knowledge of both I$vara and objects other than the
Lord. Jayatirtha correlates the knowledge of the ayogins with Madhva
soteriology, separating them into three types: the mukti-yogyas, those
fit for release, the nitya-samsarins, those bound to the cycle of birth
and rebirth, and tamo-yogyas, those who are fit only for darkness."
The svaripa-jiiana of the mukti-yogyas is valid, while that of the
nitya-samsarins is comprised of both invalid and valid knowledge.
Though the svaripa-jiiana of the tamo-yogyas is entirely invalid, the
manovrtti-jiiana of all three is only occasionally invalid.”

These different categories of kevala-pramdana correlate with the
hierarchical world that Madhvacarya envisioned. In the realm of
epistemology, this vision becomes apparent in terms of distinctions in
clarity and scope of knowledge. As one proceeds down the category
system, one moves further and further away from complete and
unsurpassable knowledge, which only Visnu has. Though it is possible
to advance in knowledge, one can only asymptotically approach the
level of complete knowledge held by Visnu. As one advances in the
epistemic hierarchy, one becomes more aware of the nature of brahman

S kramena vardhamanam | amukteh tato “vyayam | PL.

' Nagaraja Rao states that these beings are actually deities who govern the twenty-
five tattvas, categories described in Madhvacarya’s Tantrasarasamgraha. Rao, 24-25.

" tadvyatiriktah devadayah yoginah atattvikah | PP 18.
ayoginah api trividhah | muktiyogyah nityasamsarinah tamoyogyas ca iti | PP 19.
More on the doctrine of predestination, svaripatraividhya, in Chapters 3 and 4.

Y tatra muktiyogyanam svaripajiiagnam yathartham eva | nityasamsarindm tu
misram | anyesam ayathartham eva | PP 19.
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and the universe and its components. I will address the ways to ascend
in the hierarchy, in order to gain more complete knowledge of Visnu, in
Chapter 4.

Anu-pramana, indirect knowledge

Kevala-pramana, direct knowledge, stands in contrast to anu-pramana,
indirect knowledge, which is the instruments of valid knowledge. There
are three instruments. These are via pratyaksa, perception, anumana,
logical inference and reasoning, and agama, scriptural authority and
verbal testimony (see Fig. 2.3). They are all defined as being without
defects. Pratyaksa, perception, is defined as defectless contact of the
sense organ with an object. Anumana is defined as defectless inference,
and agama as defectless sentences and/or texts.”

Anu-pramana

pratyaksa anumana agama

2.3 Components of anu-pramana

These three instruments are loci for error. What are these defects and
how are they to be avoided? What mistakes make anumana, inference,
unreasonable? What causes error? What are the components of
cognition?

Anu-pramanas: pratyaksa, perception

Madhvacarya states that pratyaksa, perception, is comprised of two
types of cognitive apparatus: the indriyas, six physical sense organs,
and the saks, the internal witness.” The six physical sense organs are
manas, mind, ghrana, smell, rasana, taste, caksus, sight, Srotra,

20 ~ P - — .. . ‘ .
anupramanam trividham | pratyaksam anumanam dgama iti | nirdoso ‘rthendriya

sannikarsah pratyaksam | nirdosopapattiv anumd | nirdosah sabda dgamah | PL.
2 pratyaksam saptavidham | saksisadindrivabhedena | PL.
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hearing, and tvak, touch.” This list is not unusual in the history of South
Asian thought and has its origins in the Samkhya tradition which
preceded Madhva Vedanta.” The objects of the five sense organs are
gandha, smell, rasa, taste, riipa, color, sabda, sound, and sparsa, feeling
(see Fig. 2.4).* These five sense organs are the primary loci for error. If
one’s eyes are defective then they can give rise to defective knowledge.
Jayatirtha characterizes these errors as those produced by a cataract,
jaundice and the like.”” Similarly, if one’s ears are filled with wax or
damaged, then sounds, which ought to be audible, may not be heard
or are heard in a distorted way. When addressing visual error in his PP
Jayatirtha states that if an object is too far away, too near, too small,
obstructed, or even mixed with similar things, then it will give rise to
incorrect knowledge.”

Pratyaksa

| | | | | | |
sakst  manas ghrana rasana caksus  Srotra tvak

gandha  rasa ripa  Sabda  sparsa

2.4 Components of pratyaksa

The five sense organs send their data (corrupt or otherwise) to the
manas, mind, which serves to organize them. Though the manas is a
sense organ, it gets and coordinates information from the other five.
The manas lies in the middle of the cognitive hierarchy and in turn,
the knowledge it generates is the object of the saksi, internal witness.
The end result of the observation of the knowledge deriving from the
physical sense organs by the saks7 via the manas is pratyaksa, perceptual
cognition as is illustrated in Fig. 2.5.

prakrtam sadvidham | ghranarasanacaksustvaksrotramanobhedat | PP 25.

See Larson’s Classical Samkhya: An Interpretation of its History and Meaning.
PP 25. More on the ontology of these components in Chapter 3.

etesam paricanam mano ‘nadhistitvam kacakamaladayas ca dosah | PP 25.
tesam  dosah  atidiratvam  atisamipyam  sauksmyam  vyavadhanam
samandravyabhighatah | PP 23.
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indriyas manas sakst

2.5 Perceptual cognition

The manas, mind, is as an intermediary between the senses and the
sakst. The manas is not unlike a processor chip in a computer whose
purpose is to organize all of the incoming data before relaying it via the
monitor to the user, which, as I will explain below, can be likened to the
Ssakst.

Given that the manas is a sense organ, it too cannot be expected to be
perfect and can sometimes convey defective knowledge to the sakst.
Defects of the manas include anger, passions and the like.”” When these
dosas, fallacies, afflict the manas, then the data deriving from the
inaccurate senses are further contaminated.

These components of pratyaksa, presented in Madhvacarya’s PL,
seem to be internally coherent. But Madhvacarya presents a different
analysis of pratyaksa in his VTV. In this text, he separates pratyaksa
into three types, which seems to conflict with the seven outlined in his
PL. These are I$vara-pratyaksa, yogi-pratyaksa, and ayogi-pratyaksa.
All three types of perception originate from the senses. Jayatirtha adds
Laksmi-pratyaksa to this group.” The perception that derives from the
senses of Visnu and Sri (Laksmi) are eternal and inherent to their
nature.” The senses that give rise to yogi-pratyaksa and ayogi-pratyaksa
are of two kinds: inherent to the nature of the cognizer and not part
of the nature of the cognizer, namely their physical sense organs.
Ayogi-pratyaksa is threefold, daiva, divine, dsura, and madhya,
middling.”® According to Jayatirtha, daiva is the most valid, asura is
the least valid and madhya is partly valid and partly invalid.” It is

> tasya dosah ragadayah | PP 25.

B pratyaksam trividham jiieyamaisvaram yaugikam tathd | ayaugiakam ceti tatha
sarvam aksatmakam matam | VTV.

caturvidham pratyaksam | iSvarapratyaksam laksmipratyaksam yogipratyaksam
ayogipratyaksam ceti | PP 27. See also Zydenbos for more on these possible
inconsistencies, 258.

¥ aksani ca svariipani nityajiianatmakani ca | VTV.

3 devasurani madhyanityetatpratyaksamiritam | VTV.

' bahyendriyam  trividham | daivam dsuram madhyamam iti | tatra
yatharthajiianapracuram  daivam | ayatharthajianapracuram  asuram |
samajiianasadhanantu madhyamam | PP 28.
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not clear how these fit into the seven-fold classification outlined in
Madhvacarya’s Pramanalaksana. Subsequent Madhva commentators
such as Raghavendratirtha and Srinivasatirtha attempted to resolve this
confusion.” Contemporary scholars of the Madhva school hold that the
longer list is merely an elaboration of the shorter one.

Smrti, memory

Scholars both in South Asia as well as in the West have long speculated
about the epistemological status of memory. What determines the
validity of memories? Can memory be categorized as its own sense
organ? How are memories generated? Where are they located?
Madhvacarya offers answers to these questions by proposing that smrti,
memory, is a product of the manas.” Memory is thus characterized as a
pramana. In fact, Madhvacarya argues that memory must be considered
to be valid. Proof that we even had a past experience is dependent on the
validity of smrti.** If it were not valid, moreover, then the knowledge of
syllogisms produced by anumana, logical inference and reasoning,
would be impossible.” For example, the knowledge that ‘where there is
smoke, there is fire,” necessitates the validity of the memory of the
relationship between smoke and fire. If smr#i had no validity, then one
could never conclude from seeing smoke that there was fire!

The validity of smrti is necessary for the integrity of the dgama-
pramana as well as anumana. If it were not valid then the dgama
classified as smyrti, traditional human-authored texts, would also be
invalid. In fact, any kind of knowledge that is transmitted by oral
recitation and memorization, such as sruti, the revealed texts of the
Vedic canon, would be invalid if memory was invalid. The agamas must
be included as a pramana and smrti must be a valid form of knowledge.
For these reasons, in his Anuvyakhyana, Madhvacarya states that manas
is a valid form of knowledge which is yathartha, reveals an object of
knowledge as it is.”

Remember that Madhvacarya is a realist and that therefore the objects
of our valid cognitions, including memory, must be sat, real. If memory
were not admitted as a valid cognition or one that could be sublated,
then Madhvacarya would have to permit other kinds of seemingly valid

32 T am reliant on Zydenbos for this information. Zydenbos, 259.

3 manasapratyaksaja smrtih | PL.

* piirvanubhiite kim manam ity ukte syat kim uttaram | AV 2.1.58.

> More on anumana below.

3% pramdanyam nanuvadasya smrter api vihivate yatharthyam eva pramdanyasabdartho
vadvivaksitah | AV 2.1.24.
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cognitions to be sublated. He must avoid this at all costs, otherwise he
might affirm the position of his rivals, the Advaita school of Vedanta.

The sakst

The saksi, internal witness, is the most important component of
Madhvacarya’s epistemology.” Perceptual cognition has several layers
and the saksi is the innermost one. The indriyas are at the outermost
layer, the manas is in the middle and the sdksi is at the core (see Fig. 2.6).
In fact, it refers to the basic level of reflective consciousness, experience
and awareness that every sentient being possesses. A parallel concept in
Western philosophy can be found in Descartes’s Meditations. Descartes
suggests that, though there is little certainty in our knowledge, it is
nonetheless possible to be certain of one’s own existence. After all,
according to Descartes, self-reflection and thought, at the very least,
proves that there is a knower. Hence his famous dictum, cogito ergo
sum, ‘I think, therefore I am.””*

indriyas

2.6 Cognition

The sakst serves an identical purpose in Madhvacarya’s epistemology as
the experience and source of absolute certainty and awareness that there
is a knower.

37 1 am reliant upon B.A. Krishnaswamy Rao’s lucid presentation of saks7 in his
Outlines of the Philosophy of Sri Madhwacharya and conversations with Professor
Varakhedi for much of this discussion.

3% Descartes, Meditations on First Philosophy, Meditation 1.
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As the conclusive adjudicator, the saksi cannot err. Not only must the
sakst exist, but it must also follow that it is without dosa, defect. Any
defect would make the saksi as erroneous as the six-fold indriyas and the
manas, thereby requiring another epistemic apparatus to serve as final
judge of the truth. To avoid this problem, Madhvacarya holds that
the saksi is sva-prakdsa, self-luminous and self-validating.” If it were
not, then it too would require a mechanism by which it is validated,
which I will call V1. This ground for validity, V1, would itself require
another validation, namely V2, which requires V3 and so forth. Infinite
regressions such as this one are deemed dosas, flaws, in tarka and to be
avoided at all costs. Madhvacarya posits the saksz, internal witness, to
avoid this epistemic problem. The existence of the saks? means that the
experience of the sakst can never be sublated or replaced at any time."
The sdksi is thus the final judge of the truth about the self."'

What does the saksi experience directly? The saksi experiences itself,
pain, pleasure, manovrtti-jiiana, the modifications of the manas via
the senses, kala, time, and akasa, space. These are qualities of the self
and are a matter of self-awareness and do not involve extrinsic data or
experiences external to the saksi. Furthermore, the intuitive capability
of the saksi is required to explain certain kinds of experiences and
awareness that cannot be derived by any other means. For example, the
sakst serves the purpose of establishing generalizations.” The manas
does not have this reflective function, since it is merely the channel or
conduit for particular, and not general, knowledge. When one has the
perception ‘this is X,” for example, one distinguishes X from all else.
The manas cannot generate such knowledge, so there must be some
organ that can. This organ is the saksr.

Why is the saksi the organ that experiences kdala, time? According to
Madhvacarya, the perception of time and space is never sublated and
hence it can occur only through a defectless sense organ, namely the
saksi. Madhvacarya contends that the ability to perceive time during
sleep is evidence that it is an object of the saksi."’ None of the sense
organs, including the manas, function during sleep. Still, when one

9 saksinah svaprkasatvam anavastha tato na hi | AV 3.2.56. More on these dosas

below.

0 saksisiddhasya na kvapi badhyatvam tadadosatah sarvakalesvabadhyatvam
saksinaiva prativate | AV 1.4.98.

U saksipratyaksato hy eva mananam manateyate | AV 3.2.55.

2 atah sarvapadarthds ca samanyat saksigocarah | sarvam ity eva vijianam
sarvesam katham anyatha | AV 3.2.83.

B kalo hi saksipratyaksah susuptau ca pratititah | afitandagatau  kalavapi
nasaksigocarau | AV 1.4.99.
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awakes from dreamless sleep one recognizes that some time has passed.
Consequently there must be some perceiver of time and that perceiver
can only be the sakst.

Ifthe saksi is infallible, then why are there errors? The saks? suspends
its judgment when the manas provides defective data. The result is
samsaya, doubt. As already mentioned, the manas can be effected by
passions and the like, and misperceptions can result. When such a
situation arises, then the outcome is doubt. On the other hand, defectless
data conveyed by the manas to the saksi and experiences that are
available only to the saks7 (time and so on) result in cognitive certainty.

As evidenced by its unusual capabilities, the sakst is the foundation
of Madhvacarya’s epistemology. Not only does it permit intuitive
knowledge, but also it acts as a final adjudicator due to its innate
ability to determine validity. Without saksi, the Madhva realism would
be indefensible. As for its defensibility, it is equally problematic as
Descartes’s cogito, which can be viewed as eminently compelling, or
radically flawed.” Nevertheless, accepting the truth of Madhvacarya’s
system necessitates accepting the unquestionable validity of the saksi.

Anu-pramanas: anumana, defectless inference

Madhvacarya defines anumana as the instrument of defectless
inference.” It is an inferential cognition, moreover, that is dependent
upon the other anu-pramanas, namely pratyaksa, defectless perception,
and agama, defectless sentences and/or texts. One example already
mentioned, ‘where there is smoke, there is fire,” illustrates why logical
inferences are impossible without perception. If one cannot perceive the
elements of the inference then one cannot infer! As already mentioned,
one must be able to see the smoke and fire to connect the two!

All of the schools of South Asian philosophy present analyses of the
components of the syllogism and explanations of how they can be relied
on collectively as authoritative sources of knowledge. Madhvacarya’s
analysis is dependent on the presentation of the logic of the syllogism
that is posited by the Nyaya School of philosophy. To explain
Madhvacarya’s modification, I will first present the Nyaya position.
Though the position changed in the development of the Nyaya School,
the one that I present is commonly accepted as foundational.

* For criticism of Descartes, see Cottingham, The Cambridge Companion to
Descartes.
* nirdosopapattir anuma | PL.
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The structure of the inference according to the Nyaya School

One standard form of the inference that is found among the schools of
South Asian philosophy has five components.” The classical example
that has been used to illustrate the components of the inference is the
conclusion that there is fire on the mountain if smoke is observed. Here
is how Gautama breaks it down in the Nyaya Siitras:

1 pratijiia, proposition: This mountain has fire.
hetu, reason: Because it has smoke.

3 udaharana, example: Wherever there is smoke, there is fire, just as
in a kitchen.

4 upanaya, application: This mountain is smoky.

5 nigamanani, conclusion: Therefore, this mountain has fire.’

Here are the four components of the inference:

1 The mountain is the paksa, the minor term, the subject, the
probandum.

2 ‘Fire possessing’ is the sadhya, thing to be proven, the major term.

‘Smoke-possessing’ is the sefu (different than the use above).

4 The kitchen is the sapaksa, a similar instance confirming the
concomitance.

W

The vyapti is the universal concomitance between the Zetu, the middle
term, and the sddhya, major term. That is, there is a universal
concomitance between fire and smoke. The vyapti is the relation of
class-inclusion, where there is a pervasion of one by another, where the
hetu is pervaded by the sadhya, where smoke is pervaded by fire. Vyapti
thus concerns relationships that are necessary.

Not surprisingly, debates have arisen about the indispensability of
these components and their exact definitions. Buddhist (most notably
the logician Dinnaga), Jain and Hindu scholars have contributed
enormously to these debates.” Madhvacarya’s analysis of anumana
should properly be contextualized within the history of debate
between the schools of thought in South Asia. Later Madhvas, above
all Jayatirtha in his Pramanapaddhati and Vyasatirtha in his Tarka

% See Matilal, The Character of Indian Logic, King, Indian Philosophy, and Potter,
Presuppositions for more introductory materials on these and related topics.

Y Nyaya Sitras 1.1.32.

* See Wayman, A Millennium of Buddhist Logic and King.
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Tandava, expended an enormous amount of intellectual energy to
produce detailed explanations of the nuances of Madhvacarya’s
position. Although these are useful for study of the history of anumana
in South Asian philosophy, an in-depth analysis would digress too far
from the matters at hand.”

Madhvacarya's analysis of defectless inference

According to Madhvacarya, vyapti is the indispensable component of
an inference. In fact, the foundation and only essential component of
anumana, defectless inference, is the vyapti, the invariable concomitance
between the hetu, the middle term, and the sddhya, the major term.”
It is the concomitance between smoke and fire that is the essential
component of the inference. The remaining ones are superfluous,
since all the others are founded on the vyapti. In a straightforward
interpretation of anumana, Madhvacarya concedes that only the vyapti
is necessary.”'

The syllogism has only practical utility as a method of proof and,
depending on the situation, does not require that all five members be
enunciated. It is a means to ends and not ends in and of itself. There is no
need to posit components in addition to those mentioned. While others
hold them as independent pramanas, Madhvacarya places arthapatti,
presumption, and upamd, analogy, under the scope of anumana. Both,
according to Madhvacarya can be reduced to inferences and thus they
cannot be considered independent pramanas.” Given its peripheral
nature, I will not offer detailed analyses of the justifications for
Madhvacarya’s theory of anumana.

Tarka-dosas, logical errors

Madhvacarya lists a number of logical errors in his PL. These are
anumana that can be used to show dosas in opponent’s positions. The
schools of South Asian philosophy each provide accounts of these errors
in their manuals and many agree on them. After all, if they did not, then
philosophical dialogue would become impossible, pointless, or both!
These are atmanyonyasraya, mutual dependence, cakraka, circularity,
anavasthd, infinite regress, kalpanagaurava, complexity (Ockham’s

4 Interested readers should consult Matilal, King, and Potter.

0 yyaptir upapattimiilam | PL.

> See Sharma, Philosophy of Sri Madhvacarya and N. Rao, Epistemology for more
on this topic. Sharma, 133—134. Rao, 69.

2 arthapattyupame anumavisesah | PL.
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Razor), Srutadrstaha, destruction of what is seen by what is heard,
among others.” More detailed descriptions of these and other fallacies
can be found in Potter’s Presuppositions on Indian Philosophies. Though
detailed analyses of these dosas and a plethora of others are found in
Madhvacarya’s Pramana Laksana and Jayatirtha’s Pramanapaddhati,
they are not relevant for our purposes.™

Anu-pramanas: agama, defectless sentences and/or texts

Agama is defectless sentences and/or texts.” The schools of Vedanta
are, above all, commentarial traditions, so the authority of words has
significant consequences. In fact, the schools are defined by their
relationship to the Vedas and auxiliary texts. The term vedanta, a
tatpurusa determinative compound comprised of the two terms veda
and anfa, means ‘the culminating sections of the Vedas.” The
epistemological foundations of schools are inextricably linked to the
sruti, the revealed texts of the Vedic canon.

Each, in theory, founds its entire system on the validity of dgama,
defectless sentences and/or texts. Of course the question arises as to
whether the philosophical positions of each respective school derive
from the agamas, or if their interpretations of passages from the agamas
derive from independent philosophical positions. The end result is
a chicken-or-egg debate (or in vegetarian Vedanta, a seed-and-tree
debate!), which often pits the schools of Vedanta against one another.
Regardless, the importance of the dgamas as a central component in
Vedanta cannot be underestimated. Agamas serve as the backdrops for
debate, as the lexicon for deliberation.

According to Madhvacarya, the content of the agamas is information
about Visnu, his consort Laksmi, dharma, law and doctrine, and other
matters unseen or unavailable by any other means. Drawing from
explanations given by his Mimamsa predecessors, Madhvacarya holds
that knowledge of dharma and adharma is beyond the scope of human
capability.” After all, he argues, humans are ignorant and deceptive and
cannot derive such truths independently.” All of the schools of Vedanta
believe that the @gamas are to be studied. Any claim that they ought not

3 Gtmanyonydsrayaticakrakanavasthakalpanagauravasrutadrstahanadayo

disananumah | PL.
> See N. Rao, Epistemology, 70-97 for more on dosas.
nirdosah sabda adgamah | PL.
See Jha’s Piirva Mimamsa in its Sources for more on the Mimamsa view.
na ca pauruseyena vakyena tatsiddhih ajiianavipralambhayoh prapteh | VTV.
More on the relationships between anumana, pratyaksa, and dgama below.
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to be the object of study or that they are irrelevant is held to be ludicrous.
That they are efficacious and necessary is an unquestionable truth and
part and parcel of the commentarial tradition that is Vedanta.

According to Madhvacarya, agamas are two-fold: apauruseya,
sentences and/or texts not having human authorship, and pauruseya,
those having human authorship. First | offer a summary of apauruseya-
agama and then of pauruseya-dgama. 1 then examine, in brief, an
unusual set of texts that, though excluded from the canon, are an integral
part of Madhva mythology.

Apauruseya-agama, sentences and texts not having human authorship

Apauruseya-agama are nitya, eternal, while the pauruseya-dgama are
anitya, not eternal.”® Apauruseya texts, also known as $ruti, heard texts,
are comprised of the Vedas. They are sruti, heard texts, because,
according to the myths and history of their origins, they were revealed to
humans and were transmitted orally. Since no author of the Vedas is
established, Madhvacarya concludes that they are authorless.” All
schools of Vedanta categorize the four Vedas, the Rg, Yajur, Sama and
Atharva Vedas as sruti and, therefore, dgama. The relevant summaries
on the Vedas, the Brahmanas, the Aranyakas and the Upanisads are
also included in what is deemed the Sruti and, therefore, apauruseya
(see Fig. 2.7).%

Apauruseya-agama
Nitya
Sruti
Vedas
I

[ I I |
Rg Yajur  Sama  Atharva

| | | |
I
[ I I |
Vedas  Brahmanas Aranyakas Upanisads

2.7 Apauruseya-agama

8 Srutir vava nityanitya vava smrtayo yascanya vacah iti paingisrutih | VTV.

" apauruseyatvam ca svata eva siddham | vedakartuaprasiddheh | VTV.
5 The Brahmanas, the Aranyakas, and the Upanisads are works that comprise each
of the four Vedas.
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These texts are regarded as sruti by all of the schools of Vedanta and
by their immediate predecessors, the Mimamsas. But what is the
relationship between Visnu and these texts?

The atheist Mimamsa School is based on belief that the Vedas are
completely independent and eternal and did not require a divine power
to be created or manifested. In contrast, Madhvacarya’s theism requires
him to associate with and subordinate these eternal texts to Visnu. He
offers an explanation of this relationship in his VTV. According to
Madhvacarya, the Vedas existed in Visnu’s mind before they were
revealed. In each creation, they are revealed in exactly the same form
and their word order and phonemes do not change. Visnu, moreover,
chose sages to be the recipients of a portion of the Vedas.” The texts held
to be sruti are the portions that have been preserved since they were first
revealed. Given that the Vedas are eternal, it follows that they were still
not even created by Lord Visnu.” The varnas, phonemes, themselves are
eternal and without a creator.”* Visnu is not the author of the texts, for if
he were, then they would be created and not eternal.”

Once again, drawing from their Mimamsa predecessors, Madhvacarya
proposes that the Vedas are svatah-pramana, self-valid. That is, their
validity cannot be derived from an outside authority. If one tries to,
according to the Madhva position, then one evokes the fallacy of
anavasthd, infinite regress, mentioned earlier in the characterization of
the sakst and dosas, fallacies, in anumana: the first authority, Al, itself
requires an authority, namely, A2, which requires A3 ... ad infinitum. To
escape this conundrum, the Vedas must be regarded as self-validating.*

6! As already mentioned in Chapter 1, for Hindus time is cyclical. The universe
perpetually is born, develops, and is destroyed. More on the divisions of time below in
Chapter 4.

82 nitya vedah samastas ca $asvata visnubudhigah | sarge sarge ‘munaivaita
udgiryante tathaiva ca | tatkramenaiva tair varnaiataih svarair eva nanyatha | atah
Srutitvam etasam Srutd eva yato ‘khilaih | janmanatare srutdstastu vasudevaprasadatah
| muninam patibhasyanti bhagenaiva na sarvasah | yatasta harina drstah sruta
evaparair janaih | srutayo drstayas ceti tenocyante puratanaih | VTV.

3 vijiieyam param brahma jiidpika parama $rutih | andadianityd sa tac ca vind tam sa
gamyate iti katyayanasruti | VTV.

na coccaranakala eva varnanam utpattir iti vacyam | VTV. The term varna has a
broad semantic range that includes both ‘class’ and ‘phoneme.’

% tadutpattivacas caiva bhved yuktim apeksya tu | cetanasya janair yadvaducyate
sarvalaukikaih | VTV.

66 pramanyam ca svata eva | anyathanavasthanat | VTV. tatpramanyam ca svata eva
siddham | VTV. See this and subsequent passages for more arguments. Also rgadyas ca
catvarah paiicaratramica bharatam | mitlaramayanam brahmasiitram manam svatah ...
| MBhTN 1.30-31.
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The status they have as a pramana, means of valid knowledge, cannot be
questioned.

These sruti texts, which are accepted to be indisputably true, are the
foundations of dgama-pramana. As already mentioned, the meaning
and interpretation of these texts are the root of heated debates between
the traditions of Vedanta. They are pivotal for these commentarial
traditions. It should come as no surprise that the validity of the
commentaries and other secondary literature, which have their inspiration
in the sruti, needs to be established. These texts are known as smrti,
traditional human-authored texts. What characterizes them? How do
they gain epistemic authority? Who can produce them?

Pauruseya-agama, sentences and texts having human authorship

Smrti, tradition, refers to a wide variety of humanly composed sentences
and texts. These range from bhasyas, commentarial works, to dharma-
sastras, treatises on law, from the utterances of apta, authoritative,
people to Puranic parables. In contrast to sruti, the pauruseya-agama
are believed by Madhvacarya to be anitya, not eternal.” They are
reconstituted each time the universe is destroyed and recreated. When
they are reconstituted, their word order may change even though their
meaning remains the same and so they are deemed to be anitya.” On the
other hand, since smrti must agree with sruti and the meaning of sruti is
eternal, it follows that the meaning of smrti also is eternal. Given that
their meaning is dependent on sruti, authentic smrti are texts that do
not conflict with §ruti.” In this sense, smrti can be understood to be
nityanitya, both eternal and non-eternal.

Smrti are not taken to be unquestionably true as are their sruti
counterparts. They are humanly made and can suffer human errors.
They have a lower degree of epistemic authority in comparison to sruti.
In fact, the primary point of dispute between schools of Vedanta
regarding the epistemic authority of the dgamas does not concern
the validity and epistemic authority of the Vedas. Instead, the point
of contention concerns the inclusion and, therefore, reliability, of
controversial smrti. There is a need to argue for the aptatva, reliability,
of pauruseya smrti, traditional texts having a human origin, and,

7 purananam apy anytha sabdaracanam evanityatvam | VTV.

8 puranani tadarthani sarge sarge ‘anyathaiva tu | kriyante ‘tastvanityani
tadarthah pirvasargavat | VTV.

8 . smrtam | aviruddham tu yat tv asya pramdanam tac ca nanyathda | etad
viruddham yat tu syanna tanmanam kathasicana | MBhTN 1.30-31.
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indirectly, for the reliability of the statements of teachers such as
Madhvacarya. The delineation of the boundaries of the canon are an
integral part of the debate between the schools of Vedanta.

Madhvacarya proposes that a number of texts, including the Tantras,
the Mahabharata, the Ramayana, Puranas and Manava-dharma-sastra,
Manu’s Treatise on Law, are smrti (see Fig. 2.8).”

pauruseya-agama
nitya/nityanitya

smrti

Tantras Mahabharata Ramayana Puranas Manava-dharma-sastra Brahma Siitras

2.8 Some of the pauruseya-agamas

Madhvacarya does not discuss the character of the Tantras. In his
Tattvaprakasika, The Elucidation of the True Nature [of Visnul, a
commentary on Madhvacarya’s BSB, however, Jayatirtha glosses tantra
as paiicaratra.” Madhvacarya includes the Pasicardtragamas as smrti
and thus expands the class of texts held to be smrti by rival schools
of Vedanta, most notably, Advaita. The Pasicaratragamas are theistic
and sectarian texts that contain prescriptions for ritual behavior,
construction of temples and the like, with an underlying philosophical
foundation. They were affiliated with the god Narayana and pietistic
devotion towards him. Narayana is identified with Visnu by Vaisnavas.
The reliance upon the Pasicaratragamas is found only among the
Vaisnava schools of Vedanta, namely Visistadvaita and Madhva
Vedanta. In defense of his inclusion of the sectarian text as smrti,
Madhvacarya states:

Narayana himself is the speaker of the entire Pasicaratragama. Oh
Rajendra, [the knowledge of the Pasicaratragama] is superior to
the knowledge [located] in all of these [texts and schools, namely],
the Samkhya, Pasupata and the like.””

70 . - . - = . ~ - = - = - -
vaisnavani puranani pancaratratmakatvatah | pramanany eva manvadyah

smrtayopy anukitlatah | MBhTN 1.32.

" tantram paricaratradi | Tattvaprakasika 1.1.1.
2 paricaratrasya krtsnasya vakta narayanah svayam | sarvesv etesu rajendra jianesv
etad visisyate | jiianesv etesu rajendra samkhyapasupatadisu | MBhTN 2.107-108.

7
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Although the authorship of the Paricaratragama is ascribed to Narayana
and Narayana is further equated with Visnu, the text is nonetheless
classified as pauruseya. Despite its equivalence with the Vedas, it
nonetheless remains smrti. In another passage, Madhvacarya again
repeats that the Vedas and the Pasicaratragamas are identical:

In the passage [found in] the Moksadharma [section of the
Mahabharata] beginning with ‘Samkhya, Yoga, Pasupata, the
Vedaranyakas ..., the authority of the Pasicaratra is declared
because of the similarity of the intended meaning of both the Vedas
and the Paficaratra.”

By including these texts and expanding the boundaries of the canon,
Madhvacarya incorporates data that can be used to buttress his own
position and, of course, to attack those of his interlocutors. The
Paricaratras are unusual, though, because, despite being smrti, their
author is the infallible Visnu. This makes them identical in epistemic
authority to the Vedas while remaining anitya, non-eternal. The bivalent
nature of these texts justifies their unusual status among the texts held to
be agama.

The Mahabharata and the Ramayana are Hindu epics. They are held
to be narrative histories and are called itihasas. They include stories
about the avataras, incarnations, of Visnu as Krsna in the former
and Rama in the latter texts. These two epics are accepted by all of the
schools of Vedanta and Madhva Vedanta is no exception.

At the beginning of his BSB, Madhvacarya maintains that, in the
form of the sage Vyasa, Visnu composed the Brahma Sitras. The
Brahma Sitras are a smrti which provides the most comprehensive
commentary on and analysis of the Vedas by the schools of Vedanta.
Madhvacarya states: ‘He [Vyasa] composed the Brahma Siitras for the
sake of the ascertainment of the purport [of the Vedas].””* This text
originates from Visnu himself. Despite having divine origins, the
Brahma Siitras are not sruti. They are still composed by a human author,
even though the author is an avatara, incarnation, of Visnu.

The list of texts included as smrti by Madhvacarya is a matter of
great debate. Aside from the debates concerning the inclusion of some
texts and the exclusion of others, other debates about the authenticity
of a number of the texts referred to by Madhvacarya have arisen. For

3 samkhyam yogah pasupatam vedaranyakam eva ca | ity arabhya vedaparicaratryor

aikyabhiprayena panicardtrasyaiva pramanyam uktam itaresam bhinnam atattvam
pradarsya moksadharmesv api | BSB 1.1.3.
™ tadarthanirnayaya brahmasitrani cakara | BSB 1.1.1.
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example, Madhvacarya often cites passages from the Brahma Tarka,
which has yet to be recovered and is not mentioned by name by any other
Vedanta philosopher.” The putative existence of these texts became
a matter of some debate between Madhva and other Vedanta schools.
defend Madhvacarya’s use of untraceable texts in his Advaitakalanala
against the Advaita scholar Appayya Diksita (16th century cE).”

Madhvacarya’s commentaries and writings are, naturally, considered
to be smrti by the Madhva community. He is considered to be apta,
an authority. What kinds of people and what kinds of statements are
supposed to be reliable and apta? Is aptatva, reliability, a goal that
anyone could achieve?”

Madhvacarya’s definition of aptavakya, authoritative statement, is
found in his Anuvyakhyana: ‘[ There is reliability in statements where]
there is suitability of the context, of the teacher and of the pupil.””*An
aptavakya is generated in a pedagogical setting by sincerely committed
students and teachers. These criteria need to be fulfilled for a statement
to be regarded as reliable. First, the statement must have the Vedas as its
source. Second, if the source of the statement is smrti, then the speaker
must be reliable. Reliability of the speaker is indexed to pedagogical
environments and to physical characteristics. If an assertion meets these
requirements, then it can be regarded as reliable and, more importantly,
it may be located in Madhvacarya’s canon.

Recall that agama, verbal testimony, is knowledge from defectless
words.” Agama that is smrti must be produced by apta speakers. Apta
speakers must have defectless anu-pramanas. That is, their pratyaksa,
perception, and, therefore, their indriyas, senses, must be without flaws.
Aptatva, reliability, is thus indexed to physical parameters. In his
commentary on the Mahabharata, the Mahabharatatatparyanirnaya,

> See Sharma, History, 88 and Siauve, La Doctrine, 2632 for brief discussions of
(and arguments regarding) the putative existence of the Brahma Tarka. See also Rao’s
Madhva and Brahma Tarka. For an in-depth analysis, see Mesquita, Madhva Und Seine
Unbekannten Literarischen Quellen. Mequita’s claims have elicited a Madhva reply
which can be found in Sharma, ‘Brahmatarka and Other Unknown Source Books of
Madhva.’

¢ Sharma, History, 437. See also von Glasenapp, 24-28.

"7 See Sarma, ‘Madhva Virtue Ethics and the Aptaguru, Reliable Teacher’ for a
detailed analysis of aptatva, reliability, in Madhva Vedanta.

8 vaktrsrotrprasaktinam yadaptir anukiilatd | dptavakyataya tena Sruitmilataya
tatha | AV 1.1.5.

" nirdosah Sabda agamah | PL.
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Madhvacarya describes the physical characteristics of the god Brahma
whom he believes to be the perfect teacher:

“The guru [whose height is] ninety-six angulas, whose circum-
ference is one arm’s length, is seven units height by feet length,
is four units by forearm length, is endowed with the thirty-two
characteristic marks, has no doubts and is a clearer of doubt.’ [ This]
is spoken of by the wise. Therefore, at all times Brahma is the
preeminent teacher for all. Others who are superior to oneself are
also teachers according to [their] rank. They are said [to be] lacking
[some] characteristics according to their rank. Humans are middling
and are rightly [endowed with] good and bad characteristics in
equal amounts. Kali is filled with bad characteristics.®

Madhvacarya must have been a bearer of these thirty-two physical
characteristics and intellectual abilities. Descriptions of the perfect
body having thirty-two characteristic marks is a common trope in the
context of Southern Asian hagiographical literature. These thirty-two
characteristics are often referenced in descriptions of the Buddha and the
Jina in Jainism." In this case such perfection meant that Madhvacarya’s
cognitive abilities and cognitions were flawless. For this reason, his
testimony is apta, smrti and a pramana.

One may wonder, though, if the holder of the thirty-two
characteristics could himself be a conveyor of the Vedas. Can there be
new Vedic seers who emit sruti? Madhvacarya addresses this possibility
in his VTV, citing from the Brahmanda Purana: ‘If he who possesses
not less than twenty [out of thirty-two] characteristics, who is practicing
penances [and] knowing many Vedas, perceives through intuition a
Veda, then that is a Veda.”® Such people, though, are not the authors of
the Vedas. They merely intuit the Vedas which are, as mentioned above,
apauruseya, not having human authorship. In these unusual cases
there are apta, reliable, human beings who can transmit Vedas! I have
not encountered any references in the Madhva corpus to humans other

8 sannavatyangulo yastu nyagrodhaparimandalah | saptapadas catur hasto

dvatrimsallaksanair yutah | asamsayah samsayaccid gurur ukto manisibhih | MBhTN
1.120. tasmad brahma gurur mukhyassarvesam eva sarvada | anye ‘pi svatmano mukyah
kramad gurava iritah | MBhTN 1.121. kramallaksanahinas ca laksanalaksanaissamah |
manusa madhyamassamyak durlaksanayutah kalih | MBhTN 1.122. In MBhTN 1.126,
Madhvacarya mentions that these details are taken, in part, from the Paricaratra: ity etat
paiicaratroktam | MBhTN 1.126.

81 See, for example, Griffiths, On Being Buddha, 97-101 and Wayman’s
‘Contributions Regarding the Thirty-Two Characteristics of the Great Person.’

8 uktam ca brahmande vimsallaksanato ‘niinah tapasvi bahivedavit | veda ityeva
yam pasyet sa vedo jiianadarsanat | VTV.
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than the first Vedic seers who have exhibited this power. Nonetheless,
Madhvacarya permits such a possibility, thereby making his analysis all
the more comprehensive.

Mohasastra, the confusing texts

This exclusion of texts from the Madhva canon is also an important
part of Madhva theology and is linked to (and therefore included in)
Madhvacarya’s theodicy. Madhvacarya explains that texts which seem
to conflict with his perspective do not truly conflict with Visnu’s
plans. Here the word ‘sSdstra,” teachings, is used interchangeably with
‘agamas.” Madhvacarya states:

The sastras whose meaning is confusing are made by those [who
are] ignorant of Hari. Because these [texts] have been described as
unacceptable [they] guide the asuras, demons, to Hell. As these
texts are composed by Siva and others by the order of Visnu, they
would not be contrary to what is spoken of [in the Vedas]. Thus,
they are not to be hindered.*

In a subsequent passage he again refers to the sastra, teachings. He
states that Visnu is responsible for these mohasastra, confusing
teachings:

‘I emit this confusion which will confuse people. You, Oh Rudra,
Oh Strong Armed One, cause the confusing Sastra to be composed.
Show those false [sa@stra], Oh Powerful One. Make [your] Self
renowned and conceal me.” This is stated in the words of the
Varaha Purana and, similarly, in the Brahmanda Purana.*

Madhvacarya states that there are sastras, teachings, that are excluded
from the Madhva canon. These mohasastra, confusing teachings,
expound positions that conflict with Madhva ones. They are
nevertheless characterized as sastra and, indirectly, can be classified
as smrti! They are still given some status as important texts intended
for tamo-yogyas, those who are fit only for darkness, despite being

8 moharthany anyasastrani krtany evajiiayda hareh | atastesiktam agrahyam

asuranam tamogatah | yasmat krtani tantha vispunoktaih sivadibhih | esam yan na
virodhi syat tatroktam tan na varyate | MBhTN 1.34.

8 esa moham sriamydsu yo jandn mohyisyati | tvam ca rudra mahdbaho
mohasastrani karaya | atathyani vitathyani darsayasva mahabhuja | prakasam kuru
catmanam aprakasam ca mam kuru | iti varahavacanam brahmandoktam tatha param |
MBhTN 1.48-50. This same passage is found also in BSB 1.1.1.
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confusing. Even texts that conflict with Madhva tenets, then, serve an
important purpose in the Madhva theology.” Not only were they
‘emitted’ by Visnu, an inherently apta, reliable, being, but they also help
to confirm the unusual Madhva position regarding predestination and
assume an important role in Madhva philosophy.

Pratyaksa vs. agama vs. anumana

As already mentioned, each school of Vedanta claims that its position
is upheld by passages from the sruti and smyrti. How relevant is Sruti?
What happens if it conflicts with pratyaksa? Are the three pramanas
also hierarchically arranged? Which pramdana is upajivya, foundational,
and which is upajivaka, dependent?™ It is crucial to the persuasiveness
of his doctrine for Madhvacarya to answer these questions and to offer a
coherent interpretive strategy.

Madhvacarya gives greater importance to both pratyaksa, perception,
and dgama, scriptural authority or verbal testimony, than to anumana,
logical inference. Not only are all constituents of anumana dependent
on either pratyaksa or agama, but anumana is a means to an end, not
an end. Reasoning is not permitted outside of the sruti canon and is
therefore subservient. This rule is found in sitra 1.1.18 of the Brahma
Sitras itself: ‘And the requirement for an inference is not [simply] from
the desire [to prove something].”"” Madhvacarya’s commentary further
clarifies this point:

It is possible to make an inference [to prove whatever] one desires.
Therefore, in connection with the truth, a distinct inference is not
required. In the Skanda [Purdna, the following] is said: ‘As
inference can be used to prove what is desired, therefore, consistent
inferences are desired for the sake of [removing] contradiction in
preceding and succeeding [passages] of the sruti. There is no other
[use for inference].”™

Madhvacarya contends that anumana itself is problematic when used
for purposes other than interpreting sruti. It is upajivaka, dependent, on

85 _ R = e . , _ _ - .
amohdya gund visnorakaras ciccrivata | nirdoSatvam taratamyam muktanam api

cocyate | etadvirudham yat sarvam tanmohdayeti nirnayah | MBhTN 1.50-51.

% See Sharma’s Philosophy, Chapter 17, for more on this topic.

8 kamac ca nanumanapeksa | BSB 1.1.18.

8 yathakamam hy anumdatum $akyate | ato na tattve prthaganumanam apeksyate |
uktam ca skande | yathakamanuma yasmat tasmat sanapaga sruteh | piurvaparavirodhdaya
cesyate nanyathd kvacit iti | BSB 1.1.18.
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agama-pramana. Madhvacarya, for example, cites a passage from the
Kitrma Purana in order to explain this emphasis on the supremacy of
agama.

‘And there is no definite authority of inference. Without the
assistance of sruti, inference would certainly not accomplish [its]
goal. The other pramana [perception] when accompanied by sruti
and smrti is the best pramana and [therefore] gets the status of
pramana. [In this way,] no [further] discussion ought to be
undertaken. This [is an example of] reasoning [that] is [good] logic:
“What meaning should be assented to here [given] the non-
contradictions of the preceding and subsequent [in Sastra]?”
Empty logic should be avoided.’ [This passage is from] the Kirma
Purana.®

By giving a lower status to anumana, Madhvacarya directly contradicts
the positions of the Advaita school of Vedanta. Samkaracarya, as I show
below, purports that anumana is more authoritative than pratyaksa,
thereby permitting him to reject perceptual evidence that all is not
brahman. Perception cannot be supplanted by reason alone. Placing a
primacy on pratyaksa clashes with the foundations of the chief rivals
of the Madhva school. Passages such as this one taken from the Kirma
Purana also remind readers that philosophical speculation is not an end
in itself, that it always occurs in conjunction with properly interpreting
the Sastra and that epistemic reflection is always in service of obtaining
moksa. Logic is a means to an end, not an end in and of itself.

Given the centrality of hierarchy in Madhvacarya’s philosophical
theology, one might expect either pratyaksa or agama to be supreme.
Although both are held to have supremacy relative to their respective
scope, it appears that pratyaksa has preeminence. That is, each has
internal supremacy in a limited range, while dgama is supreme in
matters of dharma and knowledge of Visnu and pratyaksa is supreme
in matters of mundane reality, the foundation of all pramanas remains
the saksi.” Recall that the s@kst is the final judge of the truth of the

° na ca anumanasya niyatapramanyam | Srutisahdyyarahitam anumanam na kutra
cit | niscayat sadhayed artham pramanantaram eva ca | Srutismrtisahdyam yat
pramanantaram uttamam | pramanapadavim gacchen natra karya vicarand |
purvottaravirodhena ko ‘trartho ‘bhimato bhavet | ity adyam dhanam tarkah
Suskatarkam tu varjayet ity adi kaurme | BSB 1.1.3.

% pratyaksam upajivyam syat prayo yuktir api kvacit | dgamaikapramanesu
tasyaiva hy upajivyata | AV 2.1.19. Generally, perception would be the foundation and
sometimes it is inference. In the case of testimonial evidence, it is the foundation.
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pramanas.”’ The $ruti that conflicts with pratyaksa must be reinterpreted
such that they do not. The pramdana that is upajivaka, foundational,
must not conflict with the upajivya, dependent. If an dgama concerns
anything experiential, then it must agree with pratyaksa. This
hermeneutic allows Madhvacarya to reinterpret and reevaluate Sruti
which, at first glance, seems to agree with the Advaita position. In this
way, Madhvacarya is able to establish his philosophy of realism.

Khyati-vadas, theories of false cognition

South Asian traditions are primarily concerned with khyati-vada,
theories of false cognition. How does one account for false cognitions in
one’s everyday activity? How could one mistakenly see an object when
one is not present or see an abheda, identity, where there was none?
Are the objects of one’s perception actually there? Each school of
philosophy must offer satisfying answers to these questions. There are
two standard examples for false cognitions that are commonly utilized
as heuristic devices by the schools of South Asian thought. One is
incorrectly seeing a rope as a snake. The other often plagues treasure
seekers at the beach who see a moistened piece of shell and think that
it is silver. How and why do these false cognitions occur? How is this
epistemic conundrum connected to sat, real, entities?

Madhvacarya provides a different sort of account of error than his
Advaita opponents and Nyaya predecessors. It will be useful to examine
briefly both theories before explaining Madhvacarya’s own.

Anirvacaniya-khyati, the theory that the ontological status of the
object of a false cognition is indescribable

The Advaita theory is comprehensive, applying to the microcosmic as
well as the macrocosmic level.” The errors that we make in seeing
individual things on the level of microcosm is the same kind of error
that occurs when we see anything at all on the level of macrocosm. All
perceptions, in some sense, can be sublated. The Advaita position
has been compared to Berkeley, the English idealist philosopher.”

o saksipratyaksato hy eva mananam manateyate | AV 3.2.55.

%2 There are a number of excellent introductions to the epistemology of Advaita
Vedanta. See Deutsch, Advaita Vedanta: and Potter, Advaita Vedanta. Many thanks to
Vrajaprana Brahmaprana for reading this section.

% See Berkeley, Three Dialogues Between Hylas and Philonous.
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According to the Advaita position, things are never what they seem.
Such a global cognitive confusion requires that they posit several
concepts and mechanisms.

Perceiving a snake as a rope, for example, involves the mechanism of
adhyasa, superimposition. A careful householder circumambulating her
house before retiring may superimpose a snake on a rope. A putatively
sat, real, rope is thus mistaken for a snake. After a flashlight is obtained
and shined on the snake, the superimposition is lifted and the sat, real,
rope is perceived. But what is the ontological status of the snake? Is it
sat, real? Or asat, unreal? It cannot be sat, real, as it was denied by the
rope. According to the Advaita school, it also cannot be asat, unreal,
as it was the object of a perceptual cognition. For this reason, it is held
to be anirvacaniya, indescribable, neither sat, real, or asat, unreal (see
Fig. 2.9).”

€ > ROPE € >  SNAKE
‘ asat anirvacaniya

2.9 Anirvacaniya-khyati-vada

According to the Advaita perspective, a parallel error occurs on the
macrocosmic level as well. The rope in the above example, like the
snake, is superimposed on something else. The rope and, in fact, all
empirical perceptions in vyavaharika, everyday experience, are
superimposed on brahman. All conventional perceptions, this book,
your thumb holding the page and the tea you are about to spill as you
read, are superimposed on brahman. And why does this superimposition
occur? Scholars of the Advaita school conjecture that avidyd, ignorance,
is responsible for false perceptions on the microcosmic level. On the
macrocosmic level this cosmic ignorance is known as maya, the means
to illusion as is illustrated in Fig. 2.10.

% See the Brahmasiddhi of the 7th-century Advaita scholar, Mandana Misra.
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<:> brahman <:> vyavaharika

2.10 Superimposing vyavaharika on brahman

As with the snake, the ontological status of the objects in our illusory
world is anirvacaniya, indescribable, neither sat, real, or asat, unreal.
This paradox inspires Samkaracarya’s theory to be called the
anirvdacaniya-khyati-vada, The Theory that the Ontological Status of the
Object of False Cognitions is Indescribable.

This brief summary is not meant to be comprehensive but to provide
a foil for the Madhvacarya’s abhinava-anyathakhyati-vada, the New
Theory that the False Cognition is Knowing [Something] as Otherwise.
I examine Madhvacarya’s refutation of the Advaita position below in
Chapter 5.

Anyatha-khyati, the theory that false cognition is knowing
[something] as otherwise

Madhvacarya’s theory is called abhinava, new, because it is a
modification of an earlier one proposed by the Nyaya School, anyatha-
khyati, The Theory that False Cognition is Knowing [Something] as
Otherwise.” The Nyaya School holds that, when one sees a shell as
silver then one has contact with a sat, real, piece of silver perceived at an
earlier time and in an earlier place, for example in a shop, and then
confuses them. The error is seeing an abheda, identity, of the sat silver
and the sat shell as sat, real, when it is asat. But how could such a
connection between the silver and the shell occur in the first place? After
all, it is the shell, not the silver, that is immediately in front of the
cognizer! According to the Naiyayikas, the connection occurs through
alaukika, a super-normal sense relation, fostered by a recollection of the
previously perceived silver that existed elsewhere (see Fig. 2.11). There
is a connection with the earlier perception of the sat, real, silver despite it

% See Mohanty’s Classical Indian Philosophy and Dasgupta, A History of Indian
Philosophy for more on this school.
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not being present. There is confusion between the two, the sat, real, shell
and the sat, real, silver from the shop or wherever it was originally
perceived. The result is the cognition, ‘This is silver.” The error is
negated when the perceiver realizes that the abheda, identity, alone is
asat, unreal.

SILVER <:> SHELL <:> SILVER
(in the shop)

sat

alaukika

2.11 Anyatha-khyati

Madhvas such as Jayatirtha, were unhappy with the Nyaya position. If
the realization that ‘this is not silver’ is founded on the negation of the
abheda, identity, between the silver and the shell (that is, abheda is
correctly perceived as asast rather than sat), then why cannot the same
error apply to the silver. That is, cannot asat silver be incorrectly
perceived as sat? Why is there a need to connect one’s perception to
silver perceived elsewhere?” Madhvas thus question the necessity to
posit the connection that occurs through alaukika, a super-normal sense
relation. It is for this reason that Madhvacarya modifies the Nyaya
theory and derives his abhinava-anyatha-khyati, the New Theory that
False Cognition is Knowing [Something] as Otherwise.

Madhvacarya s abhinava-anyatha-khyati, the new theory that false
cognition is knowing [something] as otherwise

Madhvacarya believes that error is apprehending sat, real, as asat,
unreal, and the asat, unreal, as sat, real.” It is thus possible to cognize

% yathahuhekadesapavadena kalpyamane ca badhake | na sarvabadhanam yuktim
iti nyayavidah sthitah iti | kimca rajatasyatyantdasattve pratibhdso nopapadyate | sthite
caivam sattve badhasamaye puro ‘darsanad desantare sattvamasthiyate | dosadusitam
caksuh suktisaktisakalamatrasannikrstam api viprakrstarajatamana tada darsayatitit
ko dosa iti | Nyaya Sudha 1.1.1. Thanks to Professor Haridasa Bhat for this reference.

7 asatah sattvapratitah sato ‘sattvapratitir ity anyathdpratiter eva bhrantitvata |
Madhvacarya, VTV. I am indebted to Professor Haridasa Bhat for this characterization.
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the asat, unreal. Error, then, is apprehending something as different
than itself, apprehending a shell, for example, as a piece of silver.
Madhvacarya does not believe that it is necessary to evoke silver in the
shop in order to explain false cognitions as do his Nyaya predecessors.
Madhvacarya holds that the error occurs when one apprehends a sat,
real, shell as asat, unreal, and the asat, unreal, silver, as sat, real, as
illustrated in Fig. 2.12. There is a denial of the actual existence of the
object of the illusion, the asat, unreal, silver, while there is an
affirmation of the existence of the sat, real, shell which is the locus of the
false cognition.

() ROPE (")  SNAKE
asat 44—y sat
sat 4> asat

2.12 Abhinava-anyatha-khyati

The caksus, eye, for example comes into contact with the shell and
then, due to some samskara, impression in the memory or defect in the
caksus, the sat, real, shell is incorrectly perceived as asat, unreal, silver.
When the beachgoer realizes the error, the beachgoer experiences the
realization ‘Silver, which was asat, unreal, appeared to be real, sat.””
There is no need to stipulate that there is a sat, real, silver in a shop
that the caksus, eye, contacts. But, how does this theory explain the
confusion between two objects that are similar? According to
Madhvacarya, false cognition is a result of seeing a sat, real, abheda,
identity, when it is, in fact, asat. For example, if one confuses George
Bush senior with his son, George Bush junior, it is because the sat, real,
bheda, difference between the two, is falsely cognized as asat, unreal
and the asat, unreal, abheda, identity, is falsely cognized as sat, real.
Madhvacarya’s position is distinguished from others as he holds
that asat, unreal, things can be cognized. It is for this reason that
Madhvacarya modifies the Nyaya theory and derives his abhinava-

% asad eva rajatam pratyabha | VTV.
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anyathd-khyati, the New Theory that False Cognition is Knowing
[Something] as Otherwise.

Madhva realism

Madhvacarya’s epistemology undeniably is the foundation for his
extreme realism. Positing saksi enables the existence of a subtle
predominance of experiential knowledge over both sruti and anumana.
Though Madhvacarya never states that experience has such importance,
it certainly seems to follow that it does.

Like all else in the Madhva universe, the components of his realist
epistemology are arranged hierarchically. Some components have more
authority than others. Some sentients are destined to have increased
capabilities over others.

Madhvacarya’s realism necessitates a rich and developed ontology
that is also hierarchical. As long as the universe is real, as are our
perceptions of it, describing its components is a crucial and unavoidable
task. To begin to accomplish this I will turn to an analysis of Madhva
ontology, to the machinery and ingredients of the universe.



CHAPTER THREE

Madhva ontology

As stated in the Parama Sruti: *... The wise [recognize] that [the
universe] is known and protected by Visnu. Therefore it, [the
universe, ] is proclaimed to be real. But Hari [that is, Visnu] alone is
supreme.”’

This passage, taken from Madhvacarya’s VTV, strikes at the heart of
his ontology. For Madhvacarya, the universe is unquestionably real,
as are its components. Visnu, who is the pinnacle of the Madhva
system, moreover, governs real things. To explain these relationships,
Madhvacarya offers what he believes to be a comprehensive analysis
and classification system of all the items that one could possibly
encounter. Such an account is not to be trivialized, for correct
knowledge of Visnu and the nature and function of the universe is
essential in order to progress on the path to moksa, liberation.

Like the elements of his epistemology, those of his rich ontology are
also arranged hierarchically. Visnu, the central deity in the Madhva
pantheon, plays the most important role in the Madhva universe. He is
the facilitator of all entities and possible events. He not only acts in the
universe; in fact, the entire universe is manifested due to His activity.
As I point out in Chapter 4, knowledge of this hierarchy and acting
in accordance to one’s place in it, results in moksa, liberation from
the cycle of birth and rebirth. The importance of hierarchy in the
Madhva world becomes undeniable where Madhvacarya’s soteriology
is concerned.

Madhvacarya’s personal, interactive and existent God directly
contrasts with the impersonal divinity found in the school of Advaita
Vedanta. Madhvacarya’s conception of God differs from the quasi-
idealism-realism of the Visistadvaita School founded by the Vaisnavite
Ramanujacarya. If one were to plot the traditions on a continuum,
Samkaracarya’s impersonal absolute of the Advaita School would be
found at one end, Ramanuja’s immanent-yet-transcendent, qualified
monotheism slightly right of center and Madhvacarya’s mitigated
monotheism at the other end, as illustrated in Fig. 3.1.

" “matam hi jianinametasmitam tratam ca visnund | tasmat satyam iti proktam
paramo harir eva tu iti paramasrutih | VTV.
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Advaita Visistadvaita Madhva

< >
Impersonal Absolute personal God
nirguna saguna

3.1 Schools of Vedanta

The schools can also be distinguished according to the significance they
give to hierarchy. For the Advaita School there is no deity at the top of an
ontological hierarchy, while such a gradation has eminent importance in
the Madhva school.

To map out this hierarchy, Madhvacarya offers a number of different
categories within which to classify all of the constituent parts of the
universe. Given the various ontologies to which he was exposed,
it comes as no surprise that his taxonomical language is dependent
on those of his predecessors. His categories are reminiscent of the
Vai$esika and Samkhya schools and may be modifications of their
respective concepts.2

I reply upon several texts for my analysis of the components of
Madhva ontology. These include Madhvacarya’s Tattvasamkhyana,
The Enumeration of Reality (hereafter TS) and Tattvaviveka, The
Delineation of Reality (hereafter TV). The TS has only eleven granthas
while the TV has thirteen. These brief texts are part of Madhvacarya’s
dasaprakarana, ten minor philosophical texts, and they concern
ontology.

Later Madhvas have offered more detailed accounts of the categories
that Madhvacarya first described. Some are responses to criticisms of
their taxonomy by the two rival schools of Vedanta and others attend
to lacunae in Madhvacarya’s original classifications. Most notably,
Vedagarbha Padmanabhacarya composed an independent treatise on
Madhva ontology called the Madhvasiddhantasara, The Compendium
of Established Truths of Madhva [Vedanta] (also known as the
Padarthasamgraha, The Compendium of [Taxonomical] Categories)
in the 18th century. Although other English introductions to Madhva
Vedanta use Padmanabhacarya’s template, I do not, however, include
his or other analyses, commentaries and taxonomies in my account
because they explore debates about the extant concepts and are intended

? See Gough, VaiSeshika Aphorisms of Kandda and Bahadur, The Wisdom of
Vaisheshika for more on the Vaisesika tradition. See Larson, Classical Samkhya for
more on the Samkhya tradition.
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for advanced students rather than introductory ones. The TS and TV are
sufficient for this introduction.

Given the centrality of Visnu to the Madhva ontology, I begin my
summary at the bottom of the hierarchy. Leaving the most important for
last, I first examine asvatantram, dependent entities, and then I turn to
Visnu, the only svatantra, independent entity.

Asvatantram, dependent entities

Madhvacarya separates, fattva, all of reality, into svatantra, independent,
and asvatantra, dependent, entities. The only independent entity is
Visnu. All other entities are asvatantra, dependent.’ According to
Professor B.N.K. Sharma, the Madhva school of Vedanta has been
known as the ‘Dvaita,” dualist, school because of the magnitude of
this split between svatantra, independent, and paratantra, dependent
entities (see Fig. 3.2).*

tattva

Visnu/svatantra avatantra

3.2 Dvaita

What makes entities dependent? On what or on whom are they
dependent? Are they dependent on Visnu for their creation? It is not
surprising that Madhvacarya holds that all entities are dependent on Visnu.
Not only do they require Visnu for their existence but also, as [ show, they
require Him for their operation. Dependency is their nature, although
many ignorant sentients are deluded and see themselves as independent.

3 svatantram asvatantram ca dvividham tattvam isyate | svatantro bhagavan visnur |
TS 1. In his TV, Madhvacarya refers to these asvatantra as paratantra, dependent on
another. The difference between the two is only nominal. dvividham paratantram ca
bhavo ‘bhava itivitah | TV 2.

* Sharma, Philosophy, 323. 1 use the term ‘Madhva’ rather than ‘Dvaita’ because the
latter is often misunderstood as referring to the number of items recognized in the
Madhva universe, namely Visnu and the jivas. To avoid this misinterpretation I use
‘Madhva.’
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God did not create the material stuff of the universe ex nihilo, yet the
material stuff is nonetheless dependent on Him. God is the efficient or
instrumental cause, while prakrti, material stuff, is the material cause.
In this way, the universe is dependent upon God who impels its
development. Hence God is understood to be the only independent
entity while all else is necessarily dependent. Dependency characterizes
the relationship of all entities, sentient, eternal, or otherwise, with Visnu
and is the foundation of Madhva ontology and, as I show in Chapter 4,
soteriology.

Abhava, non-existent entities

Dependent entities are two-fold: bhava, existent, and abhava, non-
existent entities.” Madhvacarya further subdivides abh@va, non-existent
things, into three categories: prag, prior, pradhvamsa, posterior, and
sada, always non-existent things (see Fig. 3.3).°

asvatantra

bhava abhava

prag  pradhvamsa  sada

3.3 Asvatantra

Pragabhava, prior non-existence, is the non-existence of a substance
before it comes into being. There is a pragabhdva, an antecedent
non-existence, of this sentence before | type it. Pradhvamsabhava,
posterior non-existence, is the non-existence of a substance after it is
destroyed. The mug that shattered after you dropped it on the kitchen
floor yesterday has been replaced by a pradhvamsabhava. Things
that are sadabhava, always non-existent, are entities like square circles,
or the two examples used in South Asian philosophy, sasasrrga, the
horn of a hare, and vandhyaputra, the son of a barren woman.

> .. bhavabhavau dvidhetarat | TS 1.
S prakpradhvamsasadatvena trividho ‘bhava isyate | TS 2.
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These are impossible entities and are sometimes called atyantabhava,
permanently non-existent.

What does Madhvacarya gain by this category? The cognition ‘The
container is not there’ is actually ‘The non-existence of the container is
there.” Or, the cognition ‘This container has not water’ is actually two
cognitions: ‘This container is there’ and ‘The absence of water is there.’
In this way, abhdava explains the experience of negation.

Bhava, existent entities

Madhvacarya separates bhava, existent entities, into those that are
cetana, sentient and acetana, those that are not sentient.’ Entities either
think or are incapable of thinking. Following the order in which
Madhvacarya analyzes them, I address the sentient and then the non-
sentient components of his ontology. As per the Madhva worldview,
they are arranged hierarchically.

Cetanas, sentient beings

There are several types of cetanas, sentient beings, in the Madhva
universe. Their position in the ontological hierarchy is determined by
their ability, or lack thereof, to obtain moksa, liberation, the ultimate and
implicit goal to which all adherents aspire. Ontological components are
directly linked to eschatological and soteriological matters. Just as a
classroom has different kinds of students who can be divided according
to their individual abilities and potentials, so too can the sentient
denizens of the universe be divided. Given the importance of hierarchy
in the Madhva universe, it should come as no surprise that cetanas are
also hierarchically arranged. In fact, as I show in Chapter 4, status in
moksa is also graded, since some sentient beings experience more
ananada, bliss, in moksa than others. These gradations, moreover, are
inscribed in the fabric of the universe and are immutable.

The taxonomy of sentient beings found in the TS is neither an a
posteriori classification nor an arbitrary organization of data obtained
by mere observation. Rank also cannot be altered in the way that
students in remedial classes, through effort and merit, are able to change
their status when they are enrolled in more advanced classes. Instead,
the latent capabilities of sentient beings are determined a priori, cannot
be altered and are part of the nature of the universe. This hierarchy
strictly correlates a fixed ontology with an equally fixed eschatology

T cetandcetanatvena bhavo ‘pi dvividho matah | TS 2.
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and soteriology. The ability, or lack thereof, to attain moksa, liberation,
for all sentient beings is part of the predetermined nature of the Madhva
universe. Knowing one’s place in the hierarchy is a central component in
the path to moksa.

Sentient beings are two-fold: duhkhasprsta, those who are connected
with suffering, and fadasprsta, those who are not. Rama is the only
tadasprsta jiva and is nityaduhkha, eternally without suffering (see
Fig. 3.4).

bhava

cetana acetana

duhkhasprsta tadasprsta (Sri)

3.4 Components of bhava

Rama is also known as Laksmi and as Sri. She is Visnu’s consort and, as
indicated above in Chapter 2, she is awarded special epistemological
and ontological status.” Despite having such an exalted status in the
Madhva pantheon, Sri is nonetheless dependent upon Visnu.
Madhvacarya devoted a portion of the seventh canto of his Dvadasa
Stotra to salutations and praise of Sri and in his Chandogya Upanisad
Bhdsya, he states that, despite being insignificant in comparison to
Visnu, the immortal goddess SiT is the object of great love.” Though
Madhvacarya makes fadasprsta part of his classification system, the
category of sentient beings without suffering is comprised of only one
member, namely Sri, Visnu’s consort.

Sentient beings who are sprsta-duhkhas, connected with suffering,
are two-fold: duhkha-samsthas, those whose state of being is suffering,
and vimuktas, those who are already liberated from suffering." Vimuktas

8 duhkhasprstam tadasprstam iti dvedhaiva cetanam | nityaduhkha rama ‘nye tu
sprstaduhkhassamastasah | TS 3.

? See Kumar’s The Goddess Laksmi for further reading on Sri.

' alpapi hy amrta devi $rih parndtipriyatvatah iti ca | Chandogya Upanisad
Bhasya, 7.26. Thanks to Siauve for this reference. Siauve, 343, nt. 2.

" sprstaduhkhd vimuktas ca duhkhasamstha iti dvidha | TS 4.
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are five-fold: devas, gods, rsis, seers, pitrs, ancestors, pa, protectors of
the world, and naras, the highest among men. The duhkha-samsthas are
two-fold: the mukti-yogyas, those qualified for release who can be
liberated from suffering and are comprised of the same five groups as
the vimuktas, and the mukty-ayogyas, those who cannot be liberated
from suffering. Only the mukti-yogyas are fit to be liberated from
suffering and to achieve moksa.” How does one obtain liberation
from suffering? If cetanas are predestined to obtain moksa, can they act
however they wish? Do jivas have an agency? [ answer these and other
questions in Chapter 4.

According to Madhvacarya, there are mukty-ayogyas, sentient beings
that can never change their status and are eternally predestined to suffer.
These sentient beings neither can be released from suffering, nor can
they achieve moksa. The mukty-ayogyas are also subdivided into tamo-
yogyas, those who are fit only for darkness, and nitya-samsarins,
(literally, ‘those who remain in the journey’) those who are eternally
caught in the cycle of birth and rebirth (see Fig. 3.5)."

sprsta-duhkhas

duhkha-samsthas vimuktas

devas rsis pitrs pa naras

| |
mukti-yogyas mukty-ayogyas

devas rsis pitrs pa naras tamo-yogyas nitya-samsarins

3.5 Sprsta-duhkhas

"2 devarsipitrpanard iti muktds tu paiicadhd | evam vimuktiyogyas ... | TS 5.

3. ca tamogdh srtisamsthitah | TS, 5. The terms tamoyogydh and nityasamsarin
were first used by Jayatirtha in his PP: ayoginah api trividhah | muktivogyah
nityasamsarinih tamoyogyas ca iti | PP 19.



Madhva Ontology 57

Tamo-yogyas, those fit for darkness, are proclaimed to be four-fold: the
daityas, demons, the raksasas, orcs, the pisacas, ghastly lurkers, and
the martyadhamas, vilest of the mortals." Tamo-yogyas are two-fold:
praptadhatamasas, those who suffer in complete darkness, and
srtisamsthitas, those whose way to darkness is through samsara (see
Fig. 3.6).” Some are thus born in a place of suffering and some
eventually are reborn in such places. Madhvacarya thus proposes a time
frame for some of these vilest to exhibit their vile behavior and, in due
course, to suffer in darkness!

tamo-yogyas

praptadhatamasas srtisamsthitas

daityas raksasas pisacas martyadhamas

3.6 Tamo-yogyas

The tamo-yogyas are either immediately born or after some time
eventually reborn in a place called tamas, Hell. In South Asian
cosmologies, it is typically the case that sentient beings temporarily
go to Hell to work through their individual karma and manifest their
prarabdha, latent, karma. Hell is generally considered to be a place
of provisional residence, except for its governor Yama and his wife
Yami.'® Madhvacarya’s characterization of Hell as a place of permanent
residence is thus different from the typical South Asian cosmology.
He states: ‘... wicked [and stupid], they descend from there into Hell.
And they, moreover, never rise up [out of it]. That [place] they call the
pit.”"” The two deepest Hells he labels Maha Tamas, Great Hell, and
Paricakasta, the [Place] of Five Miseries. He explains:

Y iti dvidha muktyayogya daityaraksahpisacakah | martyadhamas caturdhaiva

tamoyogyah prakirtitah | TS 6. Many thanks to Alf Hiltebeitel for an explanation of the
differences between these creatures.

S te ca praptandhatamasah srtisamstha iti dvidha | TS 6.
see Rg Veda 10.14 for a hymn invoking Yama.
... Satha mirkha iti te vai tato ‘varuhya tamasi prapanti naivaita uttisthante ‘pi
karhicid vavram va etad ity ahur atha | BSB 3.1.14.
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For those who sink down to the Maha Tamas, Great Hell, there is
never a rising up [out of it] ... Everywhere else there is an
alternation between pleasure and pain, but, in the Paricakasta,
the [Place] of Five Miseries, there is restriction to that unending
[pain] ..."8

There are other Hells in addition to these. Raurava, [Place of] Terror,
Maharaurava, [Place of] Great Terror, Vahni, [Place of] Fire, [Place of
the] Vaitarani [River], and Kumbipaka, the Pottery [Kiln] are temporary
places for jivas to fulfill their prarabdha, latent, karma. Tamisra, [Place
of] Darkness, and Andhatamisro, [Place of] Complete Darkness, are
permanent places and are for the tamo-yogyas. Madhvacarya arranged
these places according to dreadfulness."”

This tripartite distinction, jiva-traividhya, three-fold classification
of jivas into the ucca, highest, madhya, middling, and nica, lowest, is
Madhvacarya’s doctrine of predestination, svaripatraividhya, three-
fold classification of natural kinds.” This unusual link between ontology
to eschatology is not found in many other traditions of thought in South
Asia. The earlier Pafcaratrika thinkers have a similar doctrine of
predestination. Their three-fold scheme is comprised of mukti-yogyah,
nityabaddha, the eternally bound, and tamo-yogyah.”' Ramanuja also
holds that there are nityasiris who are never subject to birth and rebirth
while the Jains separate jivas into those who possess bhavyatva, the
capability to achieve nirvana, and abhavya, those who do not.”

This doctrine may remind readers of similar features in Calvinist
theology, where some chosen souls are saved and others damned. This
and other similarities have led some scholars such as G.A. Grierson
to claim that Christianity influenced Madhvacarya.” Although
Madhvacarya’s doctrine certainly made itself vulnerable to such claims

'8 mahatamasi magnanam na tesam uthitih kvacit | ... sukhasyanantaram duhkham

duhkhasyanantaram sukham | iti sarvatra niyamah paricakaste tu tatsada ity adi | BSB
3.1.15.

Y rauravo ‘tha mahamscaiva vahnirvaitarani tathd | kumbipaka iti proktany
anityanarakani tu | tamisrascandhatamisro dvau nityau samprakirtitau | iti sapta
pradhanani baliyastittarottaram | BSB 3.1.16. According to Apte, Kumbipdka is ‘a
particular hell in which the wicked are baked like potter’s vessels ... .” Apte, 585.

2 amukrastrividhas tatra nicamadhyoccabhedatah | TV 6.

21 Schrader, 86.

22 Srinivasachari, 241. Jaini, 139-140.

2 Grierson, ‘Madhvas, Madhvacharis,” 234, nt. 3, 235, nt. 1. Grierson summarizes
a debate whose origins lay in earlier speculations of A. Burnell and Collins, who
addressed the same topic in The Indian Antiquary beginning in 1873.



Madhva Ontology 59

and there certainly is a similarity at first glance, the influence on
Christianity upon Madhvacarya remains unlikely.”

Acentanas, non-sentient entities

Non-sentient entities are known to be three-fold: nitya, eternal, anitya,
non-eternal, and nityanitya, both eternal and non-eternal.”” The only
eternal non-sentient entity is the Vedas. As already mentioned in
Chapter 2, Lord Visnu did not create the Vedas. If they had been, they
would be created at some time and would not be eternal. Despite being
eternal they are nevertheless dependent on Visnu to be revealed. For this
reason they are still classified as paratantra, dependent upon another,
and not svatantra, independent.

In contrast to the eternal Vedas, Madhvacarya holds that the Puranas
and the other smrti, kala, time, and prakrti, material cause, are both
eternal and non-eternal (see Fig. 3.7).

acetanas
I I I
nitya nityanitya anitya
I I I I
Vedas Puranas smrti  kala prakrti

3.7 Acetanas

As mentioned in Chapter 2, smrti such as the Puranas, Tantras and
Manava-dharma-sastra, are humanly created. Given the flaws inherent
in most human beings, these texts are not reproduced perfectly in each
yuga, age, and so they are subject to change. This makes them anitya,
non-eternal. Still, the purport of these texts is nitya, eternal. Therefore
Madhvacarya categorizes smrti as nityanitya, both eternal and non-eternal.

Much of Madhvacarya’s conception of time is based on the Purdanas.
The universe proceeds through a cycle of four yugas, ages. These yugas,

" See Sarma, ‘Is Jesus a Hindu? S.C. Vasu and Multiple Madhva Misrepresentations’
for more on this topic see also Kamath, Christian Influence on Madhvacarya: A Myth
Exploded and Glasenapp, 34.

» nityanityavibhagena tridhaivacetanam matam | TS 7.
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namely krta, the first, tretd, second, dvapara, third, and kali, fourth age,
are distinguished by the degree to which the sentient beings of the
universe adhere to dharma, law or proper behavior. In krta-yuga,
dharma is upheld, while in kali-yuga, it is ignored. The names of the
ages refer to throws in a game of dice. Krta-yuga is the throw showing
four points and is considered to be the luckiest. Treta@-yuga shows three
points and is less lucky. Even less lucky is dvapara-yuga, the roll of the
die resulting in only two points. Kali-yuga, the last yuga, is the side of
the die marked with only one point and is not lucky. In the introduction
to his BSB, Madhvacarya cites a passage from the Skanda Purana when
he describes the degeneration of dharma.”’ According to Madhvacarya,
the Brahma Sitras themselves were composed when Brahma, Rudra
and other deities requested Visnu’s assistance during dvapara-yuga.”
At the end of kali-yuga when the universe is chaotic and filled with
adharma, unlawful activities, Visnu will return in his avatara,
incarnation, as Kalki who will destroy the universe and begin the cycle
anew with the krta-yuga. This periodic dissolution of the universe is
called pralaya. One cycle is called a manvantara, age of a Manu, which
is a portion of a kalpa, one day in the life of the god Brahma. Brahma, as
I show, is in an integral part of the evolution of the universe.

Why is kala, time, held to be nityanitya, both eternal and non-eternal?
Time is eternal in the sense that it comprises past, present and future, and
moreover the past and future continue infinitely. Even conceiving of a
time before or after time necessitates a concept of time! Hence it must be
infinite in both ‘directions.’ As a continuous chain of events, it is eternal.
On the other hand, it is finite since there are instances and parts of
time, such as the yugas described above and as individual units of time,
second, millisecond, and the like, which are fleeting. Every second that
passes exhibits the non-eternal aspect of time. These non-eternal aspects
of kala, time, is made possible by the visesa, distinguishing property,
which is described below. Kala, time, is thus held to be nityanitya, both
eternal and non-eternal.”

Prakrti, material cause, is also nityanitya, eternal and non-eternal.
Prakrti is the material stuff from which all other entities are evolved or
created. It is categorized as both eternal and non-eternal, as it exists at all

* Descriptions of Puranic time can be found in any introduction to Hinduism such as
Klostermaier’s Introduction to Hinduism.

2 narayanadvinispannam jiianam krtayuge sthitam | kimcitttadanyatha jatam
tretayam dvapare ‘khilam | BSB 0.

B dvapare sarvatra jiiana akulibhiite tannirnayaya brahmarudrendradibhirarthito
bhagavanannardayano ... | BSB 0.

# For more on time see Puthiadam, 221-225 and Siauve, 154 and following.
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times but its emanations are anitya, non-eternal. The events and entities
that evolve from prakrti change and dissolve and are not eternal. This is
why prakrti is held to be both eternal and non-eternal.

These two groups of non-sentient entities, the eternal ones and those
that are simultaneously eternal and non-eternal, are both dependent on
Visnu. But Visnu does not create them. This kind of monotheism is very
different from other types, such as Christian ones, where God is the
creator of all things, including the material stuff from which the universe
is produced. The Madhva god is like a ‘chef” who uses eternally existent
‘ingredients,” namely prakrti, to ‘cook’ the universe. The Madhva god is
an instrumental, rather than material, cause. The degree of omnipotence
ascribed to the Madhva god is different from comparable Christian
conceptions. I will examine Madhvacarya’s ‘mitigated monotheism’ in
more detail below.

Madhvacarya holds that anifya, non-eternal, entities are separable
into samsrsta, combined, and asamsrsta, not combined entities.”
Entities that are not combined evolve from prakrti. Though they
originate from prakrti, it is not an absolute, ex nihilo, origination. The
idea that material entities evolved from prakrti has its roots in the
Samkhya tradition, one of the oldest traditions of South Asian
speculation. Though the mechanism of the evolution of prakrti differs,
Madhvacarya shares the belief that previously unmanifested prakrti
manifests itself and differentiates itself into worldly entities through
the will of Visnu. Unlike one version of the Samkhya vision, the
Madhva process is not self-contained and requires that Visnu impels
the undifferentiated prakrti to manifest and evolve. In his BSB,
Madhvacarya explains that Visnu enters into prakrti to make it evolve
and He abides in its emanations to guide their evolution.”’ The universe
could and would not develop without Visnu’s initiative and impetus.

According to Madhvacarya, prakrti has twenty-four emanations.
Each of the twenty-four emanations in the Madhva system can be
connected with components of the epistemology outlined in Chapter 2.
They are the mahat, the great principle, the ahamkara, ‘I’-ness, the
buddhi, intellect, the manas, mind, the ten indriyas, sense organs, the
parica-tanmatras, five subtle elements, and the parica-bhiitas, the five
elements.” Aside from the buddhi which is not found in the Samkhya

3
3

O nityanityam tridha proktam anityam dvividham matam | TS 8.
' prakrtavanupravisya tam parinamya tatparinamakatvena tatra sthitva ‘tmano
bahudhakaranat | BSB 1.4.27.

32 asamsrstam ca samsrstam asamsrstam mahan aham | buddhir manah khani dasa
matra bhiitani parica ca | TS 9.
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system, each has correlates in Samkhya.” Though Madhvacarya does
not list each of the sub-categories of the twenty-four in either his TS or
TV, it is safe to assume that he was familiar with those of his Samkhya
predecessors and expected his readers to have the same knowledge.

The mahat is the first emanation and the first thinking principle. It
gives rise to the ahamkara which is the organ that produces self-
consciousness. From it arises the buddhi, the intellect, which gives rise
to discrimination between objects. The manas evolves from the buddhi
and, as already described in Chapter 2, it is the organizer of sensory data
and intermediary between the senses and the saksi.

The ten indriyas, sense organs, are next in the manifestation of
unmanifested prakrti. These derive from the ahamkara and are
separable into the five buddhi-indriyas, senses, and five karma-indriyas,
organs of action. The buddhi-indriyas, senses, are ghrana, smell,
rasana, taste, caksus, sight, srotra, hearing, and tvak, touch. The karma-
indriyas, organs of action, are vdc, speaking, pani, grasping, pada,
going, payu, excreting, and upastha, procreation. The parica-tanmatras,
five subtle elements, also derive from the ahamkara. These are the
matras, objects, of the indriyas, senses, namely, sabda, sound, sparsa,
feeling, ripa, color, rasa, taste, and gandha, smell. The last set of
emanations to derive from the ahamkara is the parica-bhiitas, the five
elements. These are the gross aspects of the parica-tanmatras. They are
akdasa, ether, vayu, air, agni, fire, jala, water, prthivi, earth. Akasa
corresponds to Sabda, vayii to sparsa, and the like. The gross elements
are the substrate of the subtle elements (see Fig. 3.8).

These non-eternal entities are not combined and, in theory, account
for all non-sentient entities. They cannot be broken down into
constituent parts, so other entities and events are all comprised of them.
In contrast to these twenty-four, combined entities are proclaimed to
be brahmanda, Brahma’s egg, and other entities found in it.** This
primordial egg was the locus for the evolution of the mahat and the
birthplace of the god Brahma, as well as all other gods and goddesses. It
is from this egg that the material universe is born. All events and
combined entities are found within the brahmanda. 1t is the “pot’ within
which is contained the primordial ‘stew.’

Madhvacarya does not propose the existence of any other elements
in the universe aside from these in either his TS or his TV. He believes

33 See Larson, Classical Samkhya, 179-187 for more on these terms and concepts.
See Sharma, Philosophy, 234-236, Siauve, 124-125, and von Glassenapp, pp. 125-127
for more on the Madhva characterization of these twenty-four emanations.

3 samsrstam andam tadgam ca samastam parikirtitam | TS 10.
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anitya

asamsrsta — prakrti samsrsta — brahmanda

mahat ahamkara buddhi manas indriyas pariica-tanmatras — parnica-bhiitas

buddhi-indriyas karma-indriyas sabda sparsa ripa rasa gandha

ghrana rasana caksus Srotra tvak vac pani pada  payu upastha

akasa vayu agni  jala  prthivi

3.8 Anitya

that all objects in the universe can be located in this taxonomy. As
mentioned, later Madhvas posit components in addition to the ones
described here but their commentaries are beyond the scope of the
present inquiry.

Svatantra, the only independent entity: Visnu
The Lord Visnu is [the only] independent thing ... .%

Madhvacarya makes this strong claim in the first verse of his TS. This
independence emerges as a result of being self-caused. In an argument
reminiscent of Aquinas’s cosmological argument for the existence of
God in his Summa Theologica,”* Madhvacarya writes: ‘In the world,
creation is seen [to occur] with the help of many [things which are]
independent [of the putative] cause. This is not so for brahman [that is,
Visnu, who has no cause].””’ Like Aquinas, Madhvacarya argues that
things that at first seem to be self-caused are themselves caused. This
leads both Aquinas and Madhvacarya to hold that God is the first cause

3 svatantro bhagavan visnur ... | TS 1.

% See Aquinas, Summa Theologica, Part One, Question Two, Article Three.
37 svatantrabahusddhand srstir loke drsta | naivam brahmanah | BSB 2.1.15
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which is self-caused and does not necessitate another cause, thereby
avoiding what they consider to be an undesirable dosa, flaw, specifically
an anavastha, infinite regress.”

As mentioned earlier, though Visnu is independent and everything
else is dependent, this does not mean that He creates the universe ex
nihilo. Instead, Visnu helps manifest the unmanifested prakrti. But why
is it vital for Madhvacarya to construe Visnu as an efficient cause rather
than a material cause? Madhvacarya holds to this position because it
does not conflict with his belief that God is immutable. If Visnu were the
material cause of the universe, creating prakrti and its emanations out of
Himself, then He would change. Change is not a desirable attribute and
would belie that Visnu was imperfect. Since He is only the efficient
cause, this imperfection does not aftlict Visnu. Madhvacarya can then
correctly and unequivocally describe Visnu as: ‘The eternal atman, the
eternal Hari, who is immutable, pure, whose power and wisdom are
always the same, whose form is bliss, who is without change, who is
imperishable ... .””

The svatantrya, independence, of Visnu cannot be underestimated
as the lynchpin that holds together Madhva ontology. Not only does it
serve as the ontological foundation, but, as I show in Chapter 4, realizing
one’s dependence on Visnu is the goal for all adherents who seek moksa.

Madhvacarya’s characterization of Visnu reveals the influence of
other Vaisnava traditions that existed in medieval Karnataka. These
descriptions rely primarily on accounts found in the Puranas, the
Mahdbharata and the Ramdyana which portray Visnu as a personal
God, in contrast to the accounts given by his Advaita counterparts. The
Advaita tradition holds that brahman, divinity, is not a personal God, is
nirguna and cannot be characterized. Madhvacarya holds the exact
opposite position. For Madhvacarya God is real, saguna, is the object of
bhakti, devotion, and is knowable to a certain extent.

In this section I offer a brief examination of the nature of Visnu.” To
this end, I first examine the sources for knowledge of Visnu. I then turn
to the attributes of Visnu and His relationship with the universe. Next, [

¥ Despite the similarity, Madhvacarya does not actually offer a formal proof for the
existence of God. In his BSB he doubts the utility of inference for ‘It is possible to make
an inference [to prove whatever]| one desires’, yathakamam hy anumatum sakyate | BSB
1.1.18.

¥ avikarah sada Suddho nitya arma sada harih | sadaikaripavijianabala
anandarapakah | nirvikaro ‘ksarah ... | AV 1.4.59.

* For a detailed analysis of Visnu see Puthiadam. I am reliant upon his superb
analysis for much of this discussion.
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summarize His vyithas, emanations, and avataras, incarnations. Finally,
I probe the possibility that Madhvacarya places limitations on Visnu.
Such limitations result in what I refer to as a ‘mitigated monotheism.’

Sadagamaikavijiieyam, one who can be known only via the true
agamas

According to Madhvacarya, Visnu is to be worshipped, is the object
of meditation and can be known, in part, after in-depth study. Proper
knowledge of the nature of God and one’s dependence upon Him
eventually leads to aparoksa-jiiana, unmediated knowledge, of Visnu
granted by Visnu Himself. In his BSB, Madhvacarya writes that
‘And without the knowledge [of brahman, that is, Visnu], there is no
extraordinary grace [granted by brahman].”*' This divine knowledge
is granted just prior to obtaining moksa. Obtaining a complete
understanding of Visnu, both in the realm of paroksa-jiiana, mediated
knowledge, found in texts and from gurus, teachers and in the realm of
aparoksa-jiiana, is thus the basis of Madhva teleology. Where, then, is
this essential knowledge to be found?

As I mentioned in Chapter 2, knowledge of Visnu can be obtained
only through the agamas. Readers are reminded of this throughout
Madhvacarya’s texts in mangala-slokas, adulations, that are descriptive
of Visnu. In one such passage found in his VTV, Madhvacarya describes
Him as ‘one who can be known only via the true dgamas.”* The next
passage in the VTV, a citation from the Brahmanda Purdana, makes
an even stronger claim: ‘He cannot be known by mere reasoning,
perception, or other means. He can only be known via the agamas and
by bhaktas, devotees, not in any other way.”” Madhvacarya completes
this section in the VTV with four more citations from @gama in order
to prove his claim. Agama is regarded as a pramana, though its scope
and, therefore, validity is limited to concepts and phenomena outside of
human perception, namely, Visnu and dharma.

Is this knowledge from the agamas complete? Is it sufficient for
obtaining moksa? According to Madhvacarya, although Visnu can be
known via the dgamas, this knowledge is only partial. Remember,
adherents must be granted aparoksa-jiiana by Visnu to have attained the
most comprehensive understanding for which they are eligible, given

.. na ca jianam vinatyarthaprasadah ...| BSB 1.1.1. For more see Chapter 4.

2 sadagamaikavijiieyam | VTV.
® na ca kevalatarkena naksajena na kenacit | kevalagamavijiieyo bhaktair eva na
canyathd | iti brahmande | VTV.
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their individual capabilities. Not surprisingly, given the importance of
gradation in the Madhva world, the degree of comprehension is again
hierarchically indexed, as I point out in Chapter 4.

Visnu is brahman, divinity

If Visnu is to be understood only by a thorough study of the agamas,
what happens when He does not appear to be their subject? At first
glance, some of the references in the @gamas appear to be in praise of
other gods and goddesses and not of Visnu. These other deities are
praised in ways that might make the uncertain and wavering bhakta,
devotee, doubt the supremacy of Visnu. Who are these other deities? Are
they as powerful as Visnu? Or even more confusing, how is one to
interpret the first passage of the Brahma Siitras of Badarayana, which
begins with the following aphorism: ‘Then, therefore, the inquiry into
brahman’?"

Novice readers of Madhva texts may wonder ‘What is brahman?,” ‘Is
it different from Visnu?’ and ‘Isn’t Visnu, not brahman, the object of our
Vedanta study and meditation?” Madhvacarya’s answer is that all words
in the dgamas refer to Visnu. For example, the term ‘brahman’ is just
another name of Visnu.” First occurring in the Rg Veda, ‘brahman’
was used periodically in the Brahmanas and is found in high frequency
in the Upanisads. Though all the schools of Vedanta agree that the
term refers to a divine principle, they vehemently disagree about its
character. Followers of the Advaita tradition believe that the term refers
to the unitary divine principle that underlies all entities which is
impersonal, without attributes and cannot be characterized. In contrast,
Madhvacarya stipulates that brahman is identical with Visnu and, in
fact, that this appellation is preferable. In his Anubhasya (hereafter AB),
for example, Madhvacarya prescribes that Visnu must be eternally
worshipped as ‘brahman’ even in times of crisis." This unusual
hermeneutic, based on linguistic and grammatical points, allows him to
prove that all references to brahman in the Sruti are, in fact, references to
Visnu.” But this linguistic identity does not end with the term brahman.
According to Madhvacarya, all words, even those having a mundane

44 g = g g e~

¥ brahmasabdas ca visnaveva | BSB 1.1.1.

* visnurbrahma tathddate ty evam nityam upasanam | AB 4.1. See also Siauve, Les
Noms Védiges de Visnu.

47 For detailed examinations of several of these etymological derivations and
subsequent identities, see Puthiadam, 91-101.
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usage, refer to Visnu.” This even includes concepts in Madhvacarya’s
philosophy! In his AB, Madhvacarya writes: ‘The terms “antecedent
cause” and ‘“subordinate cause,” and the terms “nature” and even
“void,” among others, signify [Him] preeminently.”” The strength of
this hermeneutic cannot be underestimated. Not only can the references
to other gods and goddesses be reinterpreted as reference to Visnu,
but references to brahman that seem to favor the Advaita position, if
understood properly, confirm Madhvacarya’s!

Visnu is saguna, having attributes

Madhvacarya is very careful to inform readers that Visnu has an infinite
number of attributes. His care shows a rejection of the Advaita position
that brahman is nirguna, without attributes. While the Advaita position
of non-dualism cannot allow for any differentiation whatsoever, a
supreme deity filled with attributes fits in nicely with Madhva
monotheism. Visnu is praised as one who is saguna, filled with excellent
attributes that are without defect, in the mangala slokas, adulations, of
many of his texts.”” Madhvacarya also offers an interpretive strategy to
explain why there are so many characterizations of brahman as nirguna
in the agamas.”' If the agamas are read properly, then they confirm,
rather than reject, Madhvacarya’s interpretations!

Visnu possesses attributes such as beauty, ananda, bliss and
intelligence.” He is held to be all-pervading and to be one who devours
everything. He lacks the defect of being perceptible. He possesses
all characteristics, such as being immanent in the universe and in the
individual selves and the like.” Lists of these and other attributes
can be found in Madhvacarya’s Dvadasa Stotra, a text devoted almost
exclusively to propitiating Visnu. These attributes and descriptions are

8 mukhyatah sarvasabdais ca vacya eko jandrdanah | avyaktah karmavakyais ca

vacya eko ‘mitatmakah | AB 1.7.

¥ qvantaram karanam ca prakrtih Siinyam eva ca | ity adyanyatraniyatair api
mukhyatayoditah | Sabdair ato ... | AB 1.8.

% puthiadam first noted the frequency of these references. Puthiadam, 115.
See: narayanam gunaih sarvaih rudirnam dosavarjitam | AB 1.1. narayano
‘ganyagunanityaikanilayakrtih | UK 1. narayanam sada vande nirdosasesasadgunam |
Madhvacarya, VTV. narayanam gunaissarvair rudirnam dosavarjitam | BSB 0.

51 See Puthiadam for more on this hermeneutic. Puthiadam, 114—120.

2 namo  ‘mandanijanandasandrasundaramirtaye | indirapataye nityananda-
bhojanadayine | UK 20.

3 sarvago ‘tta niyantd ca drsyatvadyujjhitah sada | visvajivantaratvadyair lingaih
sarvair yutah sa hi | AB 1.4.
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not particularly unusual among monotheistic traditions, so I will not
characterize them in detail here.™

Visnu's vytihas, emanations, and avataras, incarnations

The Vaisnava traditions of South Asia share the belief that Visnu has
multiple manifestations though they differ on the relationship that Visnu
has with His manifestations. Accounts of their lives and activities are
found in Puranic and epic dgamas, most notably the Mahabharata
and the Ramdyana, which are well known by practicing Vaisnavas.
Whether these records gave rise to the philosophical characterization
or vice versa is a matter of debate. The historical validity of these
can be challenged in the same way that one can question the truth of
Biblical parables. Many Madhvas certainly hold them to be accurate.
For the purposes of this volume, I accept them as true. Accuracy aside,
Madhvacarya separates the manifestations into two groups: Visnu’s
vyithas, emanations, and His avataras, incarnations.

The vyithas have their bases in the Pasicaratrdgamas and are
mechanisms by which the universe is ordered, was created and evolves.™
According to Madhvacarya, Visnu has either four or five vyiihas,
emanations, named Vasudeva, Samkarsana, Pradyumna, Aniruddha and
Narayana.” The status of the fifth vyitha, Narayana, is not clear and,
in some passages he is not even mentioned.” Nevertheless, the vyithas
function in the evolution of the prakrti and are each attached to
components of Madhva ontology. Vasudeva is associated with mahat
and with granting moksa. Samkarsana is affiliated with ahamkara and
is believed by Madhvacarya to be the destroyer. Pradyumna helps
to convey the jivas during their rebirth. Aniruddha is associated
with manas and functions to maintain the status quo.” The names of the
first four are connected with the story of Krsna, one of Visnu’s most

> See Puthiadam for more on Visnu’s attributes.

> For further reading see Schrader, Introduction to the Paicardtra and the
Ahirbudhnya Sambhita, 40-50, Glasenapp, 34-36 and Puthiadam, 138—140.

 In his AV Madhvacarya mentions the five: eko ndrayano devo
vasudevadirupena caturmirtis ca sarvasah atahava paricamirtih  sa prokto
‘dhikaranam | AV 1.1.252. 1 owe this citation to Glasenapp. See Glasenapp, 35 nt. 3.

T vasudevah samkarsanah pradyumno ‘niruddho ‘ham | BSB 2.3.48.
ittham vicintya pramassa tu vasudevanama babhiiva nijamuktipadapradata | MBhTN
1.6. samkarsanas ca sa babhitva punassunityah samharakaranavapustadanujiiayaiva
| MBhTN 1.7 sthitva svamirtibhiramiibhiracintyasaktih pradyumnaripaka imams
caramatmane ‘dat| MBhTN 1.8. sthityai punah sa bhagavananiriiddhanama | MBhTN
1.8.
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well-known avataras, incarnations. Vasudeva is another name for Krsna
and Pradyumna is Krsna’s son. Aniruddha is Pradyumna’s son and
Samkarsana is another name of Balarama, Krsna’s older brother.

Visnu also has avataras, incarnations. In contrast to vyithas, avataras
are manifestations of Visnu that appear and act in the world. There are
ten avataras which are considered to be traditional: Matsya, ‘the fish,’
Kiarma, ‘the tortoise,” Varaha, ‘the boar,” Narasimha, ‘the man-lion,’
Vamana, ‘the dwarf,” Parasurama, ‘Rama with the axe,” Rama, Krsna,
Buddha and Kalki. Although these ten are the most significant,
Madhvacarya claims that the actual number is innumerable.” The
avataras need not be exclusively human because Visnu assumes animal
form as well. Parables chronicling their lives are very popular among
Vaisnava Hindus, are often chanted ritually and are part of temple
iconography. Still, why does Visnu have avataras, incarnations, at all?
Is one more important than others? What is the relationship between
Visnu and his avataras?

Visnu appears on the earth in order to defend dharma and His
devotees as is established in Chapter 4 of the Bhagavad Gita:

Oh Bharat! Whenever there is a decline of dharma and an increase
in adharma, then I [Visnu] emit myself. I arise in every yuga for
the protection of the good people, the destruction of those who do
wicked things and for the establishment of dharma.®

All Vaisnavas believe this to be true and Madhvacarya is no exception.
Madhvacarya’s commentary on these passages addresses possible
doubts of His svatantrya, independence. He explains that this passage
from the Bhagavad Gita should not be misunderstood to indicate
that Visnu was obligated to incarnate Himself.*" If He were, then He
would no longer be svatantra, independent, and this cannot be the case.
Instead, Visnu incarnates Himself out of /ila, playful sport, which is
an intrinsic part of His nature.” Since the natures of the jivas are
unchangeable, Visnu does not incarnate Himself to ‘save’ those wicked
ones who have gone astray.

9 - _ _ . _ _ _
. aham matsyah kiirmo varaho narasimho vamano ramo ramah krsno buddhah

kalkir aham satadha ‘ham sahasradhd ‘ham amito ‘ham ananto ‘ham ... | BSB 2.3.48.
% vada yada hi dharmasya glanirbhvati bharata | abhyutthanam adharmasya
tada ‘tmanam srjamy aham | paritrandya sadhinam vinasaya ca duskrtam |
dharmasamsthapanarthaya sambhavami yuge yuge | BGB 4.7-8. I am indebted to
Puthiadam for these apropos citations. Puthiadam, 141-142. This passage is directly
from the Gita.
' na janmanaiva paritranadikam karyam iti nivamah | BGB 4.8.

52 tatha ‘pi lilaya svabhavena ca yathestacari | BGB 4.8.
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Given the importance of Krsna in Madhva ritual, it would appear
prima facie that He is the most important avatara of Visnu. Not only
do lay Madhvas worship Krsna above all other Visnu avataras, but the
sacred geography of Madhva Vedanta around Udupi seems totally
dominated by Krsna, beginning with the Udupi SrT Krsna temple built
by Madhvacarya himself. Deeper study reveals that although Krsna is
important, He is only one among many avataras, incarnations, of Visnu,
which are believed to be all equal to one another.” These avataras are
svamsas, essential parts of the greater whole that is Visnu. These amsas,
divisions, moreover, are not different from the whole.* Therefore the
avataras are identical to Visnu as well as with one another. Ultimately,
Krsna is not considered to be a higher-level deity in the Madhva
philosophical world. He is merely one avatdra among many.” Despite
the fact that hierarchy pervades almost every facet of the Madhva
system, it is not (and cannot) be found among the avataras.

Madhvacarya s mitigated monotheism

Madhvacarya’s vision of monotheism is mitigated. Some have argued
that limiting the power of God is inconsistent with certain kinds of
monotheism.” It is true that the God of Madhvacarya is not a creator in
the same way as the God of the Christians: Visnu does not create the
universe ex nihilo and He is an efficient or instrumental cause rather than
a material one. Furthermore, there are even items and concepts in the
Madhva ontology that are as eternal as Visnu, such as kala, time, and
prakrti. Their eternality mitigates Madhvacarya’s monotheism.
Though it is certainly possible to argue that characteristics and
limitations ‘cannot be brought together in a harmonious whole,””
Madhvacarya anticipated such criticisms. In his BSB he explains:

It is possible to make an inference [to prove whatever] one desires.
Therefore, in connection with the truth, a distinct inference is not

3 evamabedhenaiva | casabdadanantariipatvam caike $akhinah pathanti | amatro

‘nantamatras ca dvaitasyopasamah sivah | BSB 3.2.13. For more see Sarma’s
‘Madhvacarya on Krsna.’

8 svamsascatho vibhinnamsa iti dvedham ‘Sa isyate | amsino yattu samarthyam
yathasthitih | BSB 2.3.47.

55 Professor Varakhedi reasoned that Krsna’s appearance during Kali Yuga gave
him greater proximity in time to devotees and that this may be why he is worshipped
above other avataras.

% See Yandell, ‘God and Other Agents in Hindu Monotheism.’

7 Yandell, 545.
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required. In the Skanda [Purana, the following] is said: ‘As
inference can be used to prove what is desired, therefore, consistent
inferences are desired for the sake of [removing] contradiction in
preceding and succeeding [passages] of the sruti. There is no other
[use for inference].”®®

In this way Madhvacarya feels that he is able to deflect some types of
arguments.

What is solved if one accepts Madhvacarya’s mitigated monotheism?
Theodicy, justifications for the presence of evil, no longer poses any
problem. Why not? If, for example, God is both omni-benevolent and
creates all things, then why is there evil in the universe? One answer
offered by Christian thinkers comes from the doctrine of free will. By
accepting such a doctrine, God is not held responsible for the presence
of evil. Madhvacarya offers a different solution when he considers
Visnu to be only an instrumental, rather than a material, cause of the
universe. All entities, including sentient beings, exist eternally and are
not created by Visnu (though they are dependent upon Him). Visnu
cannot be held accountable for the behavior of the wicked sentient
beings in the universe.”

Furthermore, if Visnu is only the instrumental cause then He does not
change when the universe evolves. Madhvacarya wishes to believe that
immutability is a perfection held by Visnu. He cannot also believe
that Visnu created the universe. If he did then Visnu would change.
Madhvacarya’s resolution also serves to explain Visnu’s attributes.

In order to avoid these incompatible beliefs, ones that are sometimes
acknowledged but more often ignored by most theisms, Madhvacarya
offers his mitigated monotheism.

Subject and attribute

Madhvacarya’s ontology is based on the difference between entities in
the universe, rather than their identity. If the universe is governed by
difference and there is no identity, then one may wonder how to construe
the relationship between Visnu and His attributes. Are they identical
with one another or entirely different? Given the Madhva position, the
former is clearly impossible. Besides, if they were identical, then why

8 yathakamam hy anumatum Sakyate | ato na tattve prthaganumdanam apeksyate |
uktam ca skande | yathakamanumd yasmat tasmat sanapaga sruteh | piirvaparavirodhaya
cesyate nanyathda kvacit iti | BSB 1.1.18.

5 More on agency and freewill in Madhva Vedanta below in Chapter 4.
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would two terms, substance and attribute, even be used? On the other
hand, if they were entirely different, then their relationship would be
so external that it would be odd to state that something is an attribute
of Visnu. Claiming that the relationship is bhedabheda, one of both
identity and difference, is the most difficult to digest, since it requires
the juxtaposition of mutually exclusive qualifiers, a position which,
according to Madhvacarya, is logically impossible.

The problem is not limited to Visnu and His attributes but is found in
the relationships between all entities and their respective attributes. Are
they the same or are they different from one another? Take, for example,
the purple shirt that I wore when I typed this sentence. What is the
relationship between the purple color and the shirt? Are they different
from one another or identical? If they are different then how do they
relate to one another? If they are one and the same, then why distinguish
between ‘shirt” and ‘purple-ness,” between substance and attribute?

These questions can also be asked of ‘difference’ itself. How should
one understand the ‘difference’ between any two entities? If ‘A’ is
different from ‘B’ where does the attribute ‘difference’ (which [ will call
D1) between the two reside? Surely D1 must be different from A, its
substrate. But if it were, then it would necessitate another ‘difference’,
D2, between the D1 and A, the substrate and so on! Madhvacarya posits
a new category to avoid these potential problems. This ontological
category with epistemological import is the visesa, distinguishing
property.

Visesas, distinguishing properties

Like the saksi, the visesa is an integral part of the Madhva system.
Without it the Madhva realism would be indefensible.” Visesa finds
its roots in the Nyaya-Vaisesika tradition of philosophy. To understand
how Madhvacarya modifies their version, I first summarize his
predecessor’s. According to the Nyaya-Vaisesika tradition, a visesa
resides between an object and an attribute. The difference between
two atoms lies in the visesa that resides in each of the two. There is
no explanation, however, of the relationship between visesa and the
substrate. Are they identical or different? Since they cannot be identical,
they must be different. If they are different, then they would require
another visesa, which [ will call V1. This visesa, V1, would itself require
another visesa, namely V2, which requires V3 and so forth. The result is
anavasthd, an infinite regress, a dosa, flaw, to be avoided at all costs as

" For a detailed analysis of visesa, see Sarma, Bhedasadhanam.
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described earlier in Chapter 2. This problem with the Nyaya-Vaisesika
concept leads Madhvacarya to posit his revised version of the visesa.

Madhvacarya’s solution concerns the ability of the visesa to establish
difference without necessitating another visesa. Given the logical
problems of the Nyaya-Vaisesika concept, visesa must have this
capacity. Madhvacarya explains that visesa is sva-nirvahaka, possessing
self-sufficiency and thereby does not require another visesa.”" By
positing this capacity possessed by all substances, Madhvacarya is able
to solve the problems of relating substances with their attributes as
well as relating entities which are different from one another. In light of
visesa, it is possible for Visnu to be related to His attributes via the
visesa. In fact, all objects are related to their attributes by means of
the visesa. This capability is intrinsic to all objects and is not itself an
attribute.

Bhedasadhanam, establishing difference

How is difference apprehended? Madhvacarya believes that difference
constitutes the svaripa, essence, of all objects. Difference is
apprehended when the svarilpa of any object is apprehended. An
immediate awareness of the difference of an object is an awareness of
its uniqueness. Madhvacarya explains that, in general, the svaripa
of an object distinguishes it from all other objects.” If the svaripa
were not constituted by difference, then the immediate comprehension
of the general uniqueness of an object would not occur. If this
basic understanding that ‘this object is different’ did not occur, then,
Madhvacarya jokes, ‘it would be [possible] to doubt [whether] oneself
was a pot!’” One would not be able to see oneself as being unique and
different from all other things! The difference is apprehended in the
same way as the visesa is apprehended: instantaneously.

For these reasons, Madhvacarya claims that the universe is governed
by paricabheda, five-fold difference:

The universe has five [intrinsic] differences: There is a difference
between the jiva and Lord [Visnu]. There is a difference between

' viseso ‘pi svariipam sa svanirvahaka eva ca | Madhvacarya, Gitatatparyam 11.9.
™ bhedastu svaripadarsana eva siddhah | prayah sarvato vilaksanam hi
padarthasvariipam drsyate | VTV.
" yadi na svaripam bhedastada padarthe drste prayah sarvato vailaksanyam tasya
najidyeta | ajiiate ca vailaksanye atmani ghata ity api samsayah syat | na hi kascit tatha
samsayam karoti | VTV.
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Lord [Visnu] and jada, non-sentient material entities. There is
difference between the individual jivas. There is a difference
between jivas and jadas, non-sentient material entities. There is a
difference between one jada and another. The [difference between
these five] is real ... .”

These five differences are part of the fabric of the Madhva universe.
They also are the fundamental bases for arguments regarding
ontological, epistemological and soteriological matters between the
Madhva school and all other schools of Vedanta.

Madhvacarya’s realism asserts itself at every opportunity within his
complicated ontology. Not only is the universe real, but it is governed
by Visnu, the only independent entity. The universe is a hierarchically
arranged with Visnu in the topmost position. Knowledge of Madhva
ontology and epistemology is one step on the path to moksa. What else
is required of adherents? How does one obtain moksa? To answer
these questions, I will now examine Madhvacarya’s soteriology and
eschatology.

™ jtvesvarabhidd caiva jadesvarabhida tathd | jivabhedo mithas caiva jadajivabhida
tathd | mithas ca jadabhedo ‘yam prapaiico bhedapaiicakah | so ‘yam satyo ... | VTV.



CHAPTER FOUR

Madhva soteriology

Visnu, the creator of all, is the origin of the sacred texts. He alone is
to be known. He is the object of [the unmediated] vision [granted]
in accordance [with the gradation of jivas, enduring selves]. He is
filled with bliss. He is inside [all things and is like the] ether.'

The goal of all of the schools of Vedanta is to provide a correct analysis
of brahman/Visnu and the universe which, when understood and acted
upon properly, will eventually lead adherents to moksa, liberation.
Trapped in samsara, a seemingly never-ending cycle of birth and
rebirth, practitioners seek ways to end their bondage to living and dying
and these schools of Vedanta offer possible means of escape. Their
claborate ontologies and epistemologies are integral parts of the
solutions that they offer. These doctrinal systems cannot be separated
from soteriologies and in this way, Madhva soteriology is intimately
tied to Madhva ontology and epistemology. One may even make the
argument that the more theoretical aspects of the tradition are in service
to and do not stand independently of, the practical goals of being granted
moksa. Atthe very least, it is easy to concede that theory and practice are
inseparable.

Unlike Madhvacarya’s ontology and epistemology, which are
outlined in lucid detail in his PL and TS, his theories about soteriology
are spread throughout his vast corpus. What follows is thus a
codification of Madhva soteriology drawing from a variety of sources,
including Madhvacarya’s BSB and VTV.

Before examining the elements on the path to moksa, it is essential to
learn who and what is on the path. What is reborn in samsara? What are
the characteristics of the jiva, the enduring self, which is the intrinsic
element of every cetana, sentient being? Why is the jiva ignorant and
bound in the cycle of birth and rebirth? One must first have answers to
these questions before learning how one may break the cycle.

‘ntarah khavat | AB1.2.
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The jiva, enduring self

As stated in the Parama Sruti, ‘He who suffers and enjoys, who is
bound [in samsara] and [obtains] moksa, liberation, [from it and]
who knows [himself] as ‘I am,” he is the jiva,” enduring self.?

One may wonder about what or who persists in the cycle of birth and
rebirth, about what or who accumulates karma and, finally, about what
or who obtains moksa. The schools of Vedanta hold that each cetana,
sentient being, has both a deha, body, and a jiva, an enduring self, that
persists in samsara, worldly existence. Though the ontological status of
the deha, body, is a matter of debate between the schools, all concur that
the deha is finite, is born and dies and changes in each birth according to
the accumulated punya, meritorious, and papa, demeritorious, karma.’
In contrast, the jiva is eternal, temporarily resides in a body and is partly
responsible for the accumulation of karma. The jiva, also sometimes
known as the arman, self, suffers the bondage of rebirth but may
eventually reap the benefits of moksa, liberation.* Each school offers a
new cognitive paradigm and accompanying path by which the jiva can
escape. But, if this knowledge is available, why is the jiva ignorant?
What is the cause of the jiva’s bondage?

Bandha, bondage

Madhvacarya believes that jivas are bound in a beginningless cycle of
birth and rebirth. Bandha refers to the relationship of the jiva, enduring
self, with the deha, the external body. The jiva remains in bandha
because of its ajiiana, ignorance, of brahman and of the universe. Its
relationship with the deha ends only upon attaining moksa.

Despite being beginningless, bandha and its mechanisms depend on
Visnu to exist. In fact, they cannot be independent. After all, Visnu is the
only independent entity in the universe and bandha is no exception.’
In this way, Madhvacarya need not explain the details of the origins

% ahamitieva yo vedyah sa jiva iti kirtitah | sa duhkhi sa sukhi caiva sa patram

bandhamoksayoh | iti ca paramasrutih | VTV. In his commentary, Jayatirtha explains
that the jiva is the one that knows ‘I am a sufferer.’ yah sa duhkhi ... . |
Visnutattva(vi)nirnaya-tika, 698.

3 See Chapter 1, ‘Basic Theological Issues’. The Advaita school of Vedanta, for
example, holds that dehas do not exist at the highest level of reality.

* Though there are discussions about the difference between jiva and atman, I will
not address them here.

> bandhako bhavapasena bhavapasac ca mocakah | VTV.
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of karma, bandha and ajriana yet can maintain the independence and
omnipotence of Visnu. But why does Visnu create handha in the first
place?

Madhvacarya never explicitly explains why Visnu created the
universe and all of its elements. It may be that Visnu created out of
ltla, playful sport, though this explanation is functionally equivalent
to the age-old assertion ‘God works in mysterious ways!” and just as
satisfying. One may also venture that Visnu impels the evolution of
prakrti and, therefore, of the universe for the sake of the jivas. Within
this universe, jivas can manifest their prarabdha karma, create new
karma and either maintain or break, their existence in the cycle. The
jivas are bound by punya and papa both of which, like bandha, are
without beginning. Visnu is the actuator for the establishment of
the universe, which is the location where karma can manifest, where
suffering occurs and can end, and where bandha manifests and can
cease.

Keep in mind, though, that birth and bandha do not guarantee
liberation. This is Madhvacarya’s svaripatraividhya, three-fold
classification of natural kinds, outlined earlier in Chapter 3. Some jivas,
the mukti-yogyas, are destined to erase the ajriana, to earn the prasada,
grace, of Visnu, and to be granted aparoksa-jiiana, unmediated
knowledge, of brahman, and moksa, while others are nitya-samsarins,
destined to remain in the cycle, or tamo-yogyas, destined to reside for
eternity in Hell.

Tamo-yogyas, unable to understand the true nature of the universe,
namely, that Visnu is the only independent entity and that the universe is
governed by paricabheda, five-fold difference, will remain in the cycle,
while mukti-yogyas are destined to understand and will be released from
their bonds and will be granted moksa.” Difference occupies the core of
Madhva Vedanta. But does this difference also apply to the attributes
that seem so to be shared by both brahman and the jiva? If the jiva is
different from and dependent upon, Visnu, then is their relationship
somehow reflected in its attributes? Are jivas imperfect reflections of
the grandeur of Visnu? How else does Madhvacarya characterize the
jiva?

S atastasya so ‘nadind punyena papena canubadhah | BSB 2.3.29.
" vailaksanyam tayor jiidtva mucyate badhyate ... .| VTV. See subsequent passages
for more examples of false beliefs possessed by those who are destined to remain bound.
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Bimba-pratimba-vada, theory of reflection

According to Madhvacarya, the essence of the jiva is knowledge, bliss
and other attributes that are also possessed by brahman.® Still, that the
two share these attributes does not mean that the jiva and brahman are
also identical as they are in the Advaita school. Instead, Madhvacarya
understands this intersection to mean that the jiva is merely a reflection
of brahman. This is called Madhvacarya’s bimba-pratibimba-vada,
theory of reflection. The jiva is related to Visnu as the pratibimba,
reflection, is to the bimba, object of reflection. This metaphor must not
be misunderstood to prove the position of the Advaita school, namely
that the jiva and brahman are identical and that the object and its
reflection are one and the same.” Instead, this relationship merely
illustrates the dependence of the jiva upon brahman, rather than their
identity.

The relationship between the jiva and the brahman is eternal and
cannot end. To distinguish between the eternal and the temporary ones,
Madhvacarya holds that there are two types of reflections: sopadhika,
having an upddhi, limiting adjunct, and anupdadhika, not having one.
In a sopddhika reflection some extrinsic object is necessary for the
reflection to occur. For example, seeing a reflection of the sun on a
mirror requires the existence of the mirror. If the mirror is removed,
then there is no longer any reflection. The relationship between the jiva
and the brahman is not sopadhika, since it is permanent. There is
no metaphorical mirror that can be broken or removed. Mutability,
moreover, would imply that the relationship between the pratibimba
and the bimba is impermanent. On the other hand, reflections which
are anupddhika, without a limiting adjunct, do not require anything
extrinsic. Madhvacarya offers the example of the reflection of the sun
through a rainbow as anupdadhika, an unconditioned reflection.'” The
seven colors of the rainbow are of the rainwater. The rainwater itself is
considered to be the upadhi. This dependent and permanent relationship
is intrinsic to the jiva and does not require an updadhi or any other kind of
mediator." As will become clear below, an awareness of the dependence
upon brahman is essential for obtaining moksa.

8 jiianandadibrahmagund evasya yatah sarah ... | BSB 2.3.29.

? .. pratibimbatvac ca na samyam | BSB 2.3.50.

' sopddhir anuupadhis ca pratibimbo dvidheyate | jivah parasyanupadhirindracapo
yathd raveh ... . | BSB 2.3.50 (from Govindacarya’s edition).

""" This is a matter of some debate among Madhvas who hold that the jivas itself is an
upadhi. I am reliant on Professor Varakhedi for information about this controversy.
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Kartrtva, agency, svariipatraividhya, predestination, and karma

It would seem that the individual jiva has no kartrtva, agency, whatso-
ever, given Madhvacarya’s theory of svaripatraividhya, predestination.
Does Madhvacarya actually propose such a strict determinism, or do
jivas have some free will? Madhvacarya addresses this question of
whether or not the jiva has kartrtva, agency, in his BSB and he concludes
that ultimately the jiva is paratantra, dependent, and, has no absolute
agency, that is, free will.

To prove why, he first appeals to the validity and utility of dgama-
pramana, scriptural authority, arguing that some agency is indicated by
the very fact that there is sruti, whose sole purpose is to teach sentients
about dharma, law and doctrine. If the status of the jiva were not
changed by jidana, deriving from Sruti, then sruti and other agama
would be purposeless and irrelevant. Since all of the schools of Vedanta
presuppose the unquestionable relevance of sruti, such an outcome
would and could not be the case. Doubting the efficacy and relevance of
the @gama is impossible for the schools of Vedanta. Besides, jivas learn
about dharma from these texts and are seen to change their behavior
and beliefs thereby proving the efficacy and relevance of them."” Jivas,
moreover, are also known to seek ways that are conducive to being
granted moksa."” Madhvacarya holds that, given this awareness, it would
appear that the jiva has agency, albeit limited. The jiva can and does act.

According to Madhvacarya, although the jiva seems to possess some
agency, the agency is partial and not absolute. The jiva acts but does
not have the freedom to act. Just as jivas, for example, do not have the
ability to know whatever they desire to know, similarly, they do not
have absolute agency to act however they wish. Why is this the case?
Madhvacarya’s answer is that the jiva’s power is limited, while Visnu’s
is not."*

Visnu, moreover, grants the power of the jiva. Madhvacarya likens
the jiva to a stone that is utterly dependent and cannot act on its own."
Citing from the Mahabharata, Madhvacarya draws another parallel
between the jiva and a marionette operated by a puppeteer, where
the puppeteer is, of course, Visnu. Draupadi, the epic heroine explains:

"2 jivasya kartrtvabhave $atrasyaprayojakatvaprapter jivo ‘pi kartd | BSB 2.3.33.

B $adhanadyupadanapratites ca | BSB 2.3.35.

' yatha jiana idam jidasyamity aniyamah pratiyate evam karmanyapi jivasya | BSB
2.3.37. alpasaktitvaj jivasya | BSB 2.3.38.

5 cetanatve ‘py asmadivadasvatantratvat svatah kartrtvanupapattirjivasya | BSB
2.1.24. This passage is from the Mahabharata, aranyakaparvan 3.31.22. Thanks to Arti
Dhand for helping me to locate this passage.
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‘Creatures are like marionettes [who are] manipulated [by puppeteers].
[Similarly,] He causes the limbs and the body to move.’'® The jiva, then,
is not an independent agent at all.

Madhvacarya also compares the relationship between Visnu and the
individual jiva to the interaction between a master and a carpenter: ‘Just
as the carpenter is caused to work [by] the master who [alone] has
agency, so too with the jiva. And that power to act [held by the jiva
derives] only from the Highest [One, that is, Visnu] ... .”"” Visnu does
not arbitrarily assign ‘work’ to jivas. Though Lord Visnu governs the
actions of the individual jiva, He does so only according to the yogyata,
innate capabilities of each. Visnu is like a master carpenter who does not
assign difficult tasks to those who lack the capacity to do the work, but
instead assigns projects based on the abilities of the laborer. Visnu is
aware of the limitations of the capacities and gifts of the individual jivas
and propels the jiva in accordance to its effort and previous deeds."
The jiva can act, but, like a junior carpenter, can only perform prescribed
activities.

Madhvacarya’s citation from the Bhavisyat Parvan is a concise
summary of his position on kartrtva, agency:

Lord [Visnu] makes [the jiva] do everything only in accordance
with its previous actions, effort and capacity. That [action is known
to be] the Lord’s own [action]. There is no flaw [in Visnu] and there
[remains without any complexity] the perfect power of Hari [that
is, Visnu] due to the beginninglessness of the [innate capacity in the
jivas]."”

Madhvacarya thus posits that the jiva acts in a predetermined way.

Summing up, Madhvacarya offers a strict determinism. The jiva is
predestined and unable to alter her or his svaripa, natural capacities, and
depends entirely on Visnu to act at all.

' yatha darimayim yosam narah stirasamdhitah | ingatyangamargani tatha

rajannimah prajah iti bharate | BSB 2.1.24.

"7 yatha taksnah karayitrnivatatvam kartrtvam ca vidyate evam jivasyapi | BSB
2.3.40.

' tato ‘prayojakatvam $astrasya napadyate | krtaprayamapeksatvattatprerakatvasya
| BSB 2.3.42.

" pirvakarma prayatnam ca samskaram capy apeksya tu | isvarah karayetsarvam
taccesvarakrtam svayam | andditvadadosas ca piarnasaktitvato  hareh it
bhavisyatparvani | BSB 2.3.42.
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Adhikara, eligibility

According to Madhvacarya, everyone does not possess adhikara,
eligibility for acquiring knowledge of brahman and obtaining moksa.”
Each and every jiva does not have full access to Madhva doctrine,
the source of the knowledge that is efficacious for learning about the
nature of brahman, for obtaining moksa, release, and for learning
the intricacies of Madhva dialectics.”’ Eligibility, like so much in the
Madhva universe, is stratified. Some jivas are more eligible than others.
Some have access to knowledge that speeds their attainment of moksa,
while others are privy only to partial or incomplete knowledge. Who
has adhikara, eligibility, to learn about brahman and prepare herself or
himself for moksa? Who has partial knowledge?”

Madhvacarya directly addresses eligibility requirements in his gloss
of'the first pada, complete word, of the first siitra, decree, of the Brahma
Siitras of Badarayana: ‘Then, therefore, the inquiry into brahman.’”
Taking Madhvacarya’s commentary into consideration, the expanded
passage reads, ‘Therefore, after having met the requirements for
eligibility, the inquiry into brahman is to be undertaken.”** Madhvacarya
examines these issues in his BSB and thereby establishes rules and
regulations as to who can and cannot study the nature of brahman.

Madhvacarya’s rich and complex ontology requires that he determine
the eligibility for a wide variety of cetanas, sentient beings, both human
and non-human. Not surprisingly, he restricts eligibility to a select group
of sentient beings based on gender and varna, class. In the human realm,
males of the highest three classes who have undergone the upanayana
rite, also known as the dvijas, the twice born, namely the brahmins,
priests, ksatriyas, warriors, and vaisyas, merchants, and a select group
of women are eligible to access texts and doctrines.” The sacred
initiation rite is, arguably, the most important eligibility prerequisite for

* na sarvesam adhikarah | BSB 3.4.10.

2l See Sarma’s Epistemologies and the Limitations of Philosophical Inquiry:
Doctrine in Mdadhva Vedanta (forthcoming) for more on the extent to which
Madhvacarya posited an insider epistemology.

2 For detailed analyses of these categories and issues see Sarma, Exclusivist
Strategies in Madhva Vedanta, Sarma, ‘Regulating Religious Reading: Access to Texts

in Madhva Vedanta’ and Sarma’s Epistemologies.
B g g

24

1.1.1.
25

athasabdo mangalartho ‘dhikaranantaryarthas ca | atahsabdo hetvarthah | BSB

traivarnikanam vedokte samyag bhatimatam harau | ahur apy uttamastrinam
adhikaram tu vaidike | BSB 1.1.1. See Klostermaier, Introduction to Hinduism, and
Dumont, Homo Hierarchicus, for more on varna and jati.
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the majority of sentients who seek religious training. The upanayana
ceremony, investiture with a sacred thread, is regarded as a second birth.
Hence those who undergo the ceremony are described as dvija, twice
born. Along with a number of women, dvijas are accorded the most
complete knowledge necessary for attaining moksa.

Male members of the Siidra, serf, class and women from all classes
only have limited access to summaries of Madhva doctrine that are
conveyed orally and summarily by apta-gurus, authoritative teachers,
and are unable to pursue a deep study of texts. Madhvacarya writes:

For women, Siidras and unworthy Brahmins, there is eligibility
with regard to the knowledge [that is found] in the tantras.
However, [they are eligible to hear only] a portion [of the text when

it] is narrated [to them] and [they are] not [eligible] with regard to

[direct] study from a [$ruti] text.*

What are the tantras? According to Jayatirtha the term tantra refers to
the Paficardtragamas and other texts.”” These contain different kinds
of information about the nature of hrahman than the restricted sruti
texts. The members of this group thus require apta-gurus, authoritative
teachers, for only limited instruction of sections of the Madhva canon.

Are these limitations eternal? If one cannot gain liberating
knowledge in this lifetime, can one gain it in subsequent ones?
Madhvacarya holds that these limitations may not exist for a jiva in
subsequent births. Some jivas may take more time to gain accessibility
to brahma-jiiana than others and this depends upon their svaripas,
innate abilities, and previous karma, actions. These abilities and karma
can result in a birth as either male or female, in any of the four varnas. A
Sidra-woman, for example, who is a mukti-yogya, may eventually be
reborn as a male brahmin, thereby joining the elite few who have access
to brahma-jiiana, knowledge of brahman. On the other hand, a male
brahmin who is a tamo-yogya and acts like a brahmabandhu, wicked
brahmin, may eventually be reborn as a sidra!™

Still, the mobility described here is a matter of debate among
contemporary Madhva scholars who argue that the jiva itself has a

* strisidrabrahmabandhiinam tantrajiiane ‘dhikarita | ekadese parokte tu na tu

granthapurassare | BSB 1.1.1.
tantram paricaratradi | TP 1.1.1.

2 See Sarma, ‘When is a brahmin a brahmabandhu, Wicked Brahmin?’ for more
on this unusual and liminal status. See also Ananthamurthy’s Samskara for a fictional
account of the consternation and crisis the death of a brahmabandhu incites in a Madhva
community.
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gender. Some argue that a male cannot have a female jiva while a female
can have a male jiva. The example given above of a female sidra will
only be possible if her jiva is male.”

If one is an adhikari and can eventually be granted moksa, what must
one do to accelerate advancement? Although one cannot be certain that
one is a mukti-yogya, one can certainly choose to act as if one were. This
is reminiscent of Pascal’s Wager. Pascal argued that it was better to wage
that God exists than not. If one bets and loses, then there is no loss. On
the other hand, if one bets against the existence of God and loses there is
a lot more at stake!” Similarly, acting as if one were a mukti-yogya
is certainly more advantageous than acting as if one were not! What
kinds of actions, dispositions and beliefs must one have? How do mukti-
yogyas behave in their pursuit of moksa? Can one be granted this highest
goal simply through performing the right rituals or by possessing the
right knowledge?

The path to moksa, liberation
Moksa, liberation, is the highest among all human goals.*'

Though it certainly seems obvious among the followers of Vedanta that
moksa is the most desirable aim, all sentient beings may not realize that
it is. Why must moksa be the goal of sentients? How does moksa rank in
comparison to other goals? According to the Manava-dharma-sastra,
Manu's Treatises on Law, there are three purusarthas, human goals,
namely dharma, duty, artha, material things, and kama, pleasure.”
Although Madhvacarya acknowledges them, he believes that they are
impermanent and mixed with sorrow, while moksa is not and results
in eternal happiness. Any intelligent man according to Madhvacarya
would choose to pursue moksa above the other two.”

The schools of Vedanta offer three methods by which one can be
granted moksa: karma-yoga, the path to moksa via action and ritual,
jhdna-yoga, the path via knowledge, and bhakti-yoga, the path via

¥ T am indebted to Professor Varakhedi for informing me about this debate. The
issue, he explains, derives from a desire among scholars to account for gender in moksa.

3% See Pensées and other writings by Blaise Pascal.

' mokso hi sarvapurusarthottamah | VTV.

32 See Manava-dharma-sastra 2.13.

3 dharmarthakamah sarve ‘pi na nityd moksa eva hi | nityas tasmat tadarthaya
yateta matimannarah iti bhallaveyasruti | anityatvat saduhkhatvanna dharmadyah
param sukham | moksa eva paranandah samsare parivartatam iti ca bharate | VTV.
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devotion. Each school of Vedanta holds that some combination of the
three is more efficacious than others. Which path does Madhvacarya
prescribe? Are they equally efficacious? Or is one method preferable
over the others?

Karma-yoga, the path via action and ritual

Among the schools of Hindu philosophical theology, karma-yoga is the
path to moksa viaritual action prescribed in the Vedas and other agamas.
These activities include yajias, sacrifices, of varying degrees of
complexity to devas, gods, and devis, goddesses, of the Vedic pantheon
and other vidhis, obligatory duties, that are prescribed according to
varna and asrama, stage in life. The four dasramas are brahmacarya,
celibate studentship, grhastha, householder, vanaprastha, forest
dweller, and samnydsa, ascetic.” The Mimamsa school of thought, the
precursor to the schools of Vedanta, held that the way to svarga, heaven,
was only via karma-yoga. Their sentiment was put forth in the Mimamsa
Siitras: ‘He who desires svarga, heaven, must sacrifice.”*® Their theory
was changed significantly by all of the schools of Vedanta.” For
example, in his commentary on the Bhagavad Gitd, Madhvacarya
agrees with his predecessors that varnasrama-dharma, obligatory duty
according to class and stage, must be performed.” Lists of daily
rituals that ought to be performed are also found in Madhvacarya’s
Saddacarasmrti.

Despite its importance, karma-yoga is still only the first step in the
path to moksa because in some sense, acting in any way at all solidifies
one’s existence in samsara and in the cycle of birth and rebirth. Recall
that although jivas are predestined, their future births are determined by
the punya and papa karma that they accumulate. All action, whether it
is punya or papa, is fuel for the cycle of rebirth within which all are
trapped. Madhvacarya cites from a sruti explaining that jivas are reborn
precisely because of action: ‘Then, [born] in the world with the residue
[accumulated from previous actions], he performs actions and returns

3% For more on the dsrama system see Klostermaier, Olivelle’s Asrama System, and
the Manava-dharma-sastra.

3 svargakamo yajeta | Jaimini’s Mimamsa Sitras 6.1.1 and following. Although
svarga, heaven, is not identical to moksa, both are the objectives of the respective
systems.

3% Madhvacarya’s arguments against the Mimamsa view can be found in his Karma
Nirnaya.

37" ato niyatam varnasramocitam karma kuru | BGB 3.8.
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again and again.”* In fact, the accumulation of karma begins when one
reaches fourteen years old: ‘From fourteen [onwards], he acts because
of [his Vedic] obligations but [each of these] actions [causes] ten [more]
births.” Madhvacarya thus concludes that karma creates karma, rather
than dissipates it and that karma alone is not the means by which one is
granted moksa.”

It would seem to follow that if one were able to find a way to avoid
accumulating both punya and papa karma, then one could escape from
the cycle. One may think that inaction is an obvious alternative, but it
is impossible since the Vedas and other agama are filled with rituals
and other injunctions that must be performed. Besides, knowingly
ignoring injunctions creates papa, demerit! This quandary is solved in
the Bhagavad Gita, a text in the Madhva canon. In a conversation with
the epic hero Arjuna, the god Krsna states that niskama-karma, acting
without desire for the fruits of one’s actions, is the way to act in the
world without accumulating any karma. Madhvacarya wholeheartedly
agrees with this characterization, as is evident from his commentary:
‘[Reaching] the state of being free from bondage is [possible] by means
of a lack of desire [for the fruits of one’s actions].”* He also cites from
Manava-dharma-sastra: ‘[Actions performed] without desire for the
fruits [they give] are called “complete-[actions].” Practicing complete
[actions leads to] the eternality of brahman [that is, moksa].”*' Karma-
yoga must be performed with a foundation of proper jiiana for it to be
efficacious for obtaining moksa. Otherwise karma-yoga will have the
opposite effect, namely helping to maintain one’s bondage in the cycle
of birth and rebirth. Enlightened action is the first step towards moksa.
Karma-yoga is subservient to jiiana-yoga and is not, by itself, an
independent means to moksa. To prove this point, Madhvacarya cites
from Chandogya Upanisad 1.1.10: “Whatever one does with knowledge
[and] with faith, that is more efficacious.”®

Besides knowing that actions should be performed niskama, without
desire for their fruits, what else comprises jiiana-yoga? If karma-yoga is

3 tato sesenemam lokamayati punah karma kuuate punar gacchati puna ragachatiti

sruteh | BSB 3.1.8.

¥ . dcaturdasamdadvarsatkarmani ... karotyeyam | atah karmaksayanmuktih kuta
eva bhavisyatityadismrtes ca | BSB 3.1.8.

4 abandhakatvam tvakamenaiva bhavati | BGB 3.4.

4 niskamam jianapirvam tu nivrttam iti cocyate | nivrttam sevamanastu
brahmabhyeti sanatanam | BGB 3.4. This passage is taken from Manava-dharma-
sastra, 12.89.

2 yadeva vidyaya karoti $raddhayopanisadd tadeva viryavattaram bhavati ti
Sesatvasruteh | BSB 3.4.4.
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insufficient, can jiana alone lead to the destruction of the fetters of
rebirth, to moksa?

Jhana-yoga, the path via knowledge

Having heard, reflected and meditated, annihilating ignorance and
misunderstanding and banishing doubt, one obtains the vision of
brahman.®

The path to aparoksa-jiiana, unmediated knowledge of brahman, and
then to moksa, requires that the jiva study the agamas to learn about
brahman. These dagamas were transmitted orally, which is why
Madhvacarya and other scholars of Vedanta refer to studying them as
‘hearing’ rather than ‘reading.’** As already mentioned, they are not
available to all because one must have proper eligibility to access
them. There are other precursors, such as appropriate disposition and
temperament, necessary to qualify for proper jiiana besides class and
gender requirements. For example, Madhvacarya holds that brahma-
jiana, knowledge of brahman, must be accompanied with the condition
of tranquility and the restraint of the senses.” When one has satisfied
these requirements one must seek a guru, teacher, since the agamas
cannot be studied without one. Madhvacarya enjoins: ‘He, whose goal
is knowledge of Him, who holds a sacrificial stick for the sacred
fire, approaches a guru who is [both] versed in the Vedas and devoted
to brahman.’* This is a portion of the passage as it appears in
Mundaka Upanisad 1.2.12. The passage in its entirety is informative of
the required disposition and temperament:

Let the brahmin whose goal is knowledge of Him, who holds a
sacrificial stick for the sacred fire, after having examined the
worlds which are known through [ritual] action, [who is]
indifferent to worldly objects, [realizing that] that which is not
created [moksa, liberation] is not obtained by [ritual] action, for the

B $rutva matva tatha dhyarva tadajiianaviparayayau | samsayam ca paranudya

labhate brahmadarsanam | BSB 3.3.43.

* Contemporary times has led to the near destruction of the practice of orally
transmitting the texts. Even the mathas rely on written transmissions and are now
publishing them as books and on the Internet.

* yady api jiianenaiva mokso niyatastathapi jiant Samadamadyupetah syat | BSB
3.4.27.

46 o

BSB 1.1.1.
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sake of understanding that, approach a guru who is [both] versed in
the Vedas and devoted to brahman.”’

When the eager student has found an equally eager guru, the novice
must hear, reflect and meditate on the teachings that have been imparted
if he desires to obtain moksa.” These activities, moreover, must be
repeated and do not suddenly lead to moksa after being performed only
once.”

The content of a student’s reflection must be brahman and its gunas.
According to Madhvacarya, among Visnu’s gunas, perfection is the
most important since all others follow from it.” Aspirants can meditate
on Visnu according to their individual abilities. Ta@ratamya, gradation,
again prevails. He is to be meditated on by men as ‘the atman [that is,
Lord, of] being, intelligence and bliss,” by the lord of the gods as the one
with many attributes in due order and by Brahma as the one who
possesses all of the attributes. Jiana-yoga is also graded since Visnu is
to be known by all sentient beings to the best of their abilities. The
differences in knowledge of Visnu are in accordance with tGratamya, the
gradation of jivas.”!

Thus, a proper understanding of His attributes can be obtained from
the @gamas and must be conveyed by an apta-guru, authoritative
teacher. It is also learned via debate with scholars of rival schools. Such
jaana, knowledge, would also include Madhvacarya’s commentaries
on the agamas, as well as his basic epistemology and ontology of
Madhva Vedanta, in addition to the sruti and smrti texts upon which
Madhvacarya’s position is supposed to be based. Though jiana is

4 pariksya lokan karmacitan brahmano nirvedam dyan ndsty akrtah krtena |

Mundaka Upanisad, 1.2.12.

B nityasah $ravanam caiva mananam dhyanam eva ca | kartavyam eva purusair
brahmadarsanamicchubhih iti brhattantre | BSB 4.1.2. Madhvacarya quotes this
passage from the Brhat Tantra which, according to contemporary Madhva scholars, has
been lost.

¥ ama va are drastavyah Srotavyo mantavyo nididhyasitavyah ityadinam
nagnistomdadivadekavarenaiva phalapraptih | BSB 4.1.1. Part of this passage is taken
from Brhadaranyaka Upanisad, 4.4.5.

O nardyanatantre ca | adhivyadhinimittena viksiptamanaso ‘pi tu | gunanam
smaranasaktau visnor brahmatvam eva tu | smartavyam satatam tattu na
kadacitparityajet | atra sarvagunanam ca matontarbhava isyate | BSB 4.1.6. This
passage is cited from the Narayana Tantra, another lost text.

' saccidananda dtmeti manusais tu suresvaraih | yathdkramam bahugunair
brahmana tvakhilair gunaih | AB 3.4. ... jileyo visnur visesas tu jiane syad uttarottaram
| AB 3.5.
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necessary, is it sufficient for obtaining aparoksa-jiiana, unmediated
knowledge, of brahman and moksa? s jiiana-yoga enough?

Bhakti-yoga, the path via devotion

Bhakti, devotion, comes from knowledge of the greatness [of God]
and is the strongest [in all circumstances when compared] to others.
Moksa [is achieved] by this [bhakti] and in no other manner.*

Madhvacarya holds that bhakti-yoga, that path via devotion, is the only
way to achieve aparoksa-jiiana, unmediated knowledge of brahman,
and, subsequently, moksa. Madhvacarya’s emphasis on bhakti as the
only method for obtaining moksa distinguishes his position from ones in
which knowledge alone is sufficient.”® Bhakti is the central component
in Madhvacarya’s soteriology. Not only is bhakti-yoga, the path via
devotion, the sole method for obtaining moksa, but it also most
accurately characterizes the experience of moksa. Fostering bhakti and
becoming a bhakta is both the means and the ends of Madhva Vedanta.

Given the importance of bhakti, all other activities serve to enhance
it. For example, Madhvacarya states that behaviors that are integral
to karma-yoga, such as giving alms, going on pilgrimages, ascetic
practices and performing Vedic rituals, are merely aids to meditation
and devotion.™ Karma-yoga is not efficacious unless it is combined with
the required devotional disposition, thereby leading to enlightened
action. But how does one obtain the desired disposition? How does
one learn to become a bhakta? If jiana, knowledge, of the ontological
and epistemological components of the universe, is necessary for
karma-yoga to be efficacious, then how can one act with bhakti if one
knows little or nothing about its object, namely Visnu?

Karma-yoga requires jiana-yoga to be complete. As already
mentioned, jidna alone is also insufficient. In fact, jiiana without bhakti
is as useless as bhakti without jiiana. Knowing the intricacies of the
Madhva system without having devotion to Lord Visnu does not result
in punya and certainly does not lead to aparoksa-jiiana and moksa.
Similarly, devotion to Lord Visnu without an awareness of His place
in the hierarchy of the Madhva ontology is also empty and ineffective.
Madhvacarya states: ‘Hari [that is, Visnu] is the master of all for [all]

2 mahatmyajianapiirvastu suddrhassavato ‘hidkah | sneho bhaktir iti proktastaya

muktir na canyatha | MBhTN 1.85.

> Some argue that the Advaita school holds that knowledge alone is sufficient.

> danatirthatapoyajiiapiirvah sarve ‘pi sarvada | angani harisevayam bhaktistveka
vimuktaye | bhavisyatparvacanamityetadakhilam param | MBhTN 1.98-100.
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eternity. [All] are under the control [of the] Highest [One]. This
taratamya and the supremacy of Hari are to be known.”” Though bhakti
is still more important than j7iiana, proper bhakti has its roots in proper
Jjiana and vice versa. Bhakti must be accompanied by jiidna.” Devotees
must possess the correct emotional state, namely an enlightened
devotion, in order to be granted moksa.

Not surprisingly, the extent to which one is and can be devoted to
Visnu is part of the innate character of the individual jiva. Some jivas
possess a capacity to be more devoted than others. As I explain below,
this gradation among the bhaktas, devotees, is replicated in moksa,
which is itself'a locus for gradation. Increased devotion in samsara leads
to increased bliss in moksa, all the while dependent on the capacity of
the devotee.

It is easy to recognize the bhakti of those who have adhikara,
eligibility. Not only will they be performing the daily rituals as
prescribed by Madhvacarya in his Saddcarasmrti and in the agamas, but
they will also act and speak in ways that indicate their awareness of their
paratantratva, dependence, on Visnu and His supremacy. In contrast,
determining the level of bhakti for those who are not adhikaris, such
as women, is not so easy. Madhvacarya holds that beauty is the best
indicator of a woman’s bhakti and other virtuous attributes. Even the
most stupid observer, he playfully suggests, can recognize beauty!
Therefore, it is a reliable indicator of devotion.” Still, natural beauty
is misleading and must be observed along with the thirty-two
characteristics for the bearer to be a true bhakta.™ Madhvacarya warns
that there are women who have beauty but do not possess the thirty-two
characteristics. These may be asuris, female demons, or even perfume
wearers, who can trick the unaware observer into thinking that they are
expressing bhakti for Lord Visnu!™

> sarvesam ca harirnityam niyantd tadvasah pare | taratmyam tato jiieyam

sarvoccatvam harestatha | MBhTN 1.79.

> jianapiirvah parah sneho nityo bhaktir ... .| MBhTN 1.104. Bhakti is highest
[form of] love [offered] uninterrupted [and] accompanied by jiiana, knowledge.

7 yatra riipam tatra gunah bhaktyadyah strisu nityasah | ripam hi stiladrtinam
drsyam vyaktam tato hi tat | MBhTN 2.36.

* tac ca naisargikam ripam dvatrimsallaksanairyutam | MBhTN 2.38. These are
the same ones described in Chapter 2 that were possessed by the apta-guru, reliable
teacher.

% nalaksanam vapumdtram gunahetuh kathaiicana | dswrinam varadestu
vapumdtram bhavisyati | na laksananyatastasam naiva bhaktih kathaiicana | MBhTN
2.38-39.
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Is karma-yoga, along with jiiana-yoga and bhakti-yoga, what is
needed to obtain aparoksa-jiiana, the precursor to moksa? Aren’t these
enough?

Prasdda, grace

It would seem these paths to moksa are clearly defined and that
interested adherents need only show their devotion in all of their
enlightened actions. At first glance, it even appears that the bhakta has
some control over how or when he is granted moksa. This, of course,
could not be the case, given faratamya and the hierarchical nature of
the Madhva universe and the dependent nature of the jiva. In fact, the
bhakta requires the prasdda, grace, of both his guru, teacher, and Visnu
in order to obtain moksa. If neither is present, achieving moksa is
impossible. Knowing one’s place in the hierarchy of the universe is both
the method and the objective of the Madhva system. Acknowledging
and understanding one’s position within the hierarchy of the universe
is at the center of Madhva ontology, epistemology and soteriology. It is
the only way to obtain prasada, the intangible reward which is essential
to acquiring moksa.

What is the character of guru-prasada, the grace of the guru? What is
the mechanism of cause of Visnu-prasada, the grace of Visnu? How
do these assist the bhakta in his attempt to escape the cycle of birth and
rebirth?

Guru-prasada, grace of the teacher

The grace of the guru is powerful. No other is more powerful. Thus,
for the sake of obtaining moksa, one must hear, [reflect on and
meditate on the teachings of the guru].*’

Madhvacarya’s position requires bhaktas to seek a guru and to learn
the nature of brahman within an institutional setting. Bhaktas are
thus discouraged from learning about brahman on their own. Even if
students were to study on their own, their knowledge would not assist
them in obtaining moksa. Granting such importance to guru-prasada
also prevents students who do not possess (or lose) the prescribed
disposition from obtaining moksa. One simply cannot obtain moksa by

8 suruprasado balan na tasmadbalavattaram | tathd ‘pi Sravanadisca kartavyo

moksasiddhayeti | BSB 3.3.45.
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unauthorized means. Even if one half-heartedly studies with a guru, if
one does not have guru-prasada, then the guru may not impart all of the
required knowledge! For this reason, the student must respect and honor
the guru, to whom he is completely indebted and upon whom he is
completely dependent.”’

Obtaining guru-prasdada is yet another place in Madhva Vedanta
where the bhakta is compelled to recognize hierarchy and the centrality
of taratamya. Such a recognition leads to a desired disposition and to
enlightened action, without which it is impossible for the bhakta to
proceed towards moksa. But, guru-prasada is not enough. Bhaktas must
obtain the assistance of Madhvacarya himself before obtaining Visnu-
prasada. But how did Madhvacarya become an apta-guru and gain the
ability to gain the true understanding of the nature of brahman?

Madhvacarya-Vayu as guru

Figures in the history of religions, such as the Buddha, earned their
insights into the nature of the universe on their own after prolonged
study and meditation or, like Mohammed, had such truths revealed to
them by God. Such explanations (or justifications) of the authority of
a religious figure are often found in hagiographical literature produced
after her or his death. In contrast to these figures, Madhvacarya boldly
informs his readers in colophons and elsewhere in his own texts that he
is the third avatara of Vayu, the wind God, the son of Visnu and $r1.*
His knowledge of the universe is not derived or learned. Rather, it is part
of his svaripa, self-nature.

In fact, Vayu incarnated himself two times before he appeared as
Madhvacarya. Hanuman, the monkey deity of the Ramdayana epic and
Bhima, one of the Pandavas in the Mahabharata epic, are the first
and second incarnations. According to the stories found in these
two agamas, both assist Rama and Krsna, two avataras of Visnu, in
defeating raksasas, demons, and others who threaten the stability of
dharma.” Many more passages extolling the glories of Madhvacarya-
Vayu can be found in Panditacarya’s Madhvavijaya.

' samyag laksanasampanno yaddadyat suprasannadhih | Sisyaya satyam bhavti

tatsarvam natra samsayah | agamyatvat haristasminnavisto muktido bhavet |
natiprasannahrdayo yaddadyat gururapyasau | na tatsatyam bhavettasmadarcaniyo
gurussada | MBhTN 1.123-125.

52 vayum hareh sutam ... .| Chandogya Upanisad Bhasya, 3.15.1.

8 tasmad balapravrttasya ramakrnsndatmano hareh | antarargam hanumams ca
bhimastatkaryasadhakau | MBhTN 2.34-35.
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According to Madhvacarya, Vayu has a dynamic position as a
mediator between devotees and Visnu. In addition to guiding jivas who
are about to achieve moksa, he guides some to their next deha in
samsara.” Indeed, all, mukti-yogya devotees must thus rely on Vayu to
reach brahman.”

Madhvacarya’s most informative autobiographical statement occurs
at the end of his BSB:

Vayu, whose three forms are described in the Vedas, who has the
great radiance of a god, who is bestowed upon [us] and, in this way,
visible [to us], whose first manifestation was as a messenger to
Rama, whose second was as [Bhima, ] the destroyer [of the Kaurava
army]| and whose third incarnation is Madhva by whom this
bhasya, commentary, is made for the sake of [establishing the
supremacy of] Hari [that is, Visnu].*®

Vayu, also known as Madhvacarya, is the intermediary lying between
the jiva and brahman. Without his assistance, achieving moksa is
completely impossible. Believing himself to be an avatara,
Madhvacarya places himselfin the penultimate position in his hierarchy.
But even his assistance is insufficient. The bhakta still requires Visnu-
prasdda in order to obtain moksa.

Visnu-prasada, grace of Visnu

Direct realization of the highest Lord [comes] only from grace and
not [from] the efforts of the jiva.”

The jiva is utterly dependent upon Lord Visnu and this dependence is
made most obvious in the need for Visnu-prasada. The reward of Visnu-
prasada is a natural outcome of bhakti-yoga. When bhaktas show their
awareness of the hierarchy of the universe, namely the supremacy of
Lord Visnu, then they are awarded for their submission.

Madhvacarya believes that, just as there are different degrees of
bhakti, there is a corresponding difference in the type of prasdda.” The

% yada ha vai puruso ‘smallokatpraiti sa vayumdagacchatiti vayoh | BSB 4.3.1. This
is a citation from the Brhadaranyaka Upanisad, 7.10.1.

. vayumupagamya tenaiva brahma gacchati ... .| BSB 4.3.5.
S yasya trinyuditani vedavacane ripani divyanyalam bat taddrsatamittham eva
nihitam devasya bhargo mahat | vayo ramavaconayam prathamakam prkso dvitiyam
vapurmadhvo yattu trtiyakam krtamidam bhasyam harau tena hi | BSB 4.4.23.

7 paramatmaparoksyam ca tatprasadad eva na jivasaktyeti ... | BSB 3.2.22.
68 .
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third and lowest level is karma-yoga. The prasdada that is earned by this
bhakta is birth in svarga, heaven.” The second and middling level is
Jhana-yoga. Following this path leads to birth in janaloka, a place of
temporary residence even more desirable than svarga. The first and
highest level is bhakti-yoga and leads to the highest degree of Visnu-
prasada, namely moksa.”

Madhvacarya holds that both the power of the guru and Visnu are
integral parts of the path to moksa. After all, according to Madhvacarya,
the Lord is attainable to whom He chooses. It is only by His grace, that
He reveals His nature to bhaktas.” What are the characteristics of this
moment of divine revelation? How does it differ from brahma-jiiana
obtained from agamas?

Aparoksa-jiiana, unmediated knowledge, of Visnu

Madhvacarya believes that one must be granted aparoksa-jiiana,
unmediated knowledge, of Visnu, in order to obtain moksa. With this
new knowledge, the level of bhakti is enhanced in ways otherwise
impossible and it leads directly to moksa.

It is impossible to skip this penultimate stage in the Madhva
soteriology. Aparoksa-jiiana is to be contrasted with paroksa-jiana,
mediated knowledge. The latter derives from the deep study of the
agamas, reflection and mediation, all practiced with the assistance and
prasada of an apta-guru. Though this knowledge is necessary for
fostering and maintaining proper bhakti, it is still different, incomplete
and diluted. Brahma-jiiana obtained from the agamas, though essential,
is merely a means by which one is awarded His grace and then
aparoksa-jiiana. Just as the bliss of brahman is different from that of the
jiva, He is different from the image that occurs amidst deep meditation.”
The image in meditation is merely a reflection of the Lord. The
practitioner of meditation falsely thinks that the image is the bimba form

59" Although it is the final goal for the Mimamsa school, svarga is believed by
Madhvacarya to be a place of temporary residence, albeit a pleasant one, en route to
moksa.

™ karmana tvadhamah  proktah prasadah  Sravanadibhih | madhyamo
Jhanasampattya prasdadastitatamo matah | prasadattvadhamadvisnoh svargalokah
prakirtitah | madhyamajjanalokdadiruttamastveva muktidah | BSB 1.1.1.

' yam evaisa vrnute tena [labhyas tasyaisatma vivrnute taniim svam] | BSB 1.1.1.
Cited from the Katha Upanisad, 2.23.
™ yatha jivanadaderanyadbrahma tathopasakrtad api | BSB 3.2.37.
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of Visnu.” After being graced with aparoksa-jiiana, the true nature of
brahman is revealed and the adherent has increased bhakti.

The divine vision includes perceiving brahman in His bimba form.
As already explained, the jiva is a pratibimba, reflection, of Visnu,
the bimba, reflected. This is Madhvacarya’s bimba-pratibimba-vada.
The deserving jiva will see Visnu as He is, rather than as an
imperfect reflection. Upon getting darsan, vision, of Visnu, the papa,
demeritorious, karma will be eliminated and those created by future
activities will not be accumulated. The mechanism of karma and
subsequent birth in samsara will be impeded and the jiva is guaranteed
to be granted moksa.” In the meanwhile, the prarabdha, latent, karma
of the jiva will evolve and eventually dissipate.

According to Madhvacarya, this vision is the climax of intellectual
life of all bhaktas in samsara, worldly experience. Moksa, of course, is
the most desired experience but it is outside of samsara. It is the last
stage for the devotee who has shown near-complete knowledge of the
Madhva hierarchy and a total submission to the supremacy of Visnu.
How does Madhvacarya characterize moksa? Do all adherents enjoy the
same experience of moksa? How do jivas in moksa behave?

Moksa, liberation

Those whose bodies are [of the nature of] consciousness and bliss
enjoy [liberation according to their] desire. And they lack the great
power of emitting and creating the universe as well as other
powers. And they are powerful according to their desire which is
attributed to their excellent inherent natures. They are under no
one’s control [as they are in samsara other than Visnu] and are
free from increase and decrease [of the body]. They are free
from suffering and other [imperfections and] delight [in] pleasure
eternally [and] continually.”

B pasyanti param brahma citte yatpratibimbatam | brahmaiva pratibimbe
yadatastesam phalapradam | tadupasanam ca bhavati pratimopasanam yathda | drsyate
tvaparoksyena jianenaiva param padam | upasana tvaparoksyam gamayettatprasadatah
iti ca brahmatarke | BSB 3.2.37.

™ yada muktiprasadanaya svayogyam pasyati dhruvam | ripam harestada tasya
sarvapapani bhasmasat | yanti purvanyuttarani na Slesam yanti kanicit | moksas ca
niyatastasmat svayogyaharidarsane | MBhTN 1.128-131.

" yatha  sankalpabhogas ca cidananda Saririnah | jagatsrstyadivisaye
mahasamarthyam apy rte | yathesta Saktimantas ca vina svabhavikottaman |
ananyavasagas caiva vrddhihrasavivarjitah duhkhadirahita nityam modante ‘viratam
sukham | AB 4.6-7.
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Moksa is an experience overflowing with @nanda, bliss, that inspires
bhakti and is also filled with bhakti. Once the jiva has achieved moksa,
the pain and suffering which is an intrinsic part of life in samsara is a
thing of the past. Like all else in the Madhva universe, the experience
of moksa differs for each bhakta and is dependent upon the amount
and degree of jiiana and bhakti. There is taratamya in moksa because
of the gradation in the devotion towards Him.” This is known
as Madhvacarya’s ananda-taratamya-vada, theory of a gradation in
ananda, bliss.”

Madhvacarya holds that the gradation in moksa is not simply a
difference in degree of bliss, but that it is manifested in terms of where
one resides. Those with more bhakti reside nearer to Visnu while those
who have less are further away. Some who meditate on Visnu attain
release and remain in the lower levels of moksa. Others experience
moksa in Anatriksa-loka, the Intermediate Region, in Svarga, Heaven,
in Mahar-loka, the Great Region, in Jana-loka, the Region of Creatures,
in Tapo-loka, the Region of Austerities and others still, in Satya-loka,
the Region of Truth. Others who have great knowledge reside in
Ksirasagare, the Ocean of Milk. These sites are ordered by the degree of
knowledge held by their residents and this is further linked to their
proximity to Visnu.”

Just as there is a hierarchy with each varna in Hinduism, namely by
jati, caste, there is a gradation within each one of these regions in moksa.
In Ksirasagare, the Ocean of Milk, there are four grades of devotees;
salokya, those simply in the region, sariipa, those similar to Visnu,
samipya, those close to Him, and yoga, those joined with Him.” Though
each of these bhaktas are in moksa, their experience of bliss differs in
light of their level of bhakti and jiiana. These jivas are made up of every
kind of sentient creature including people, gods such as Brahma and
Rudra and still others.”

Though diverse, they can be arranged in a hierarchy with the one
ahead possessing bhakti and bliss one hundred times the previous. In
moksa, the hierarchy itself is worshipped and is the object of bhakti.
Those lower on the scale worship those higher up and all worship the

6 taratamyam vimuktigam | AB 3.3.

" yatha yatha ‘dhikaro visisyate evam muktavanando visisyate | BSB 3.3.33.

8 Gtmety eva param devamilpdsya harimavyayam | kecidatraiva mucyante
notkramanti kaddacana | atrauva ca sthitistesamantarikse tu kecana | kecitsvarge
kramayogena jiianadhikyatsamipagah | BSB 4.4.19.

" salokyam ca sariipatvam samipyam yogam eva ca | BSB 4.4.19.

% See BSB 4.4.19 for a list of these denizens.
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four-faced god Brahma."" All are lower than Visnu, towards which all
are devoted. One may wonder if these gradations lead to jealousy and
envy but Madhvacarya believes that they do not because jivas would not
have come to know brahman and attained moksa if they were affected
by such mundane defects.”

What do jivas do in moksa? Madhvacarya believes that jivas wander
around, eat, play and ride chariots as well as frolic with women and
liberated or newly liberated jivas such as themselves. Some may also
sing chants from the Rg Veda, the Gayatri and other dgamas.” None
of these activities are obligations since they are moksa, liberated.
Instead, they are activities that are followed by those who have obtained
Visnu-prasada, aparoksa-jiiana and moksa and who wish to increase
their ananda, bliss. Activity is thus a matter of choice and not duty. Jivas
are not bound to anything in moksa or do they incur any papa when they
choose not to act.*

Having been granted moksa, the jivas are able to bask in the glory and
supremacy of Visnu, fully aware of their location in the hierarchical
universe.

81 . _ - i~ .,
... . caivottamottamah | nitvanande ca bhoge ca jiianaisvaryagunesu ca | sarve

Satagunodriktah parvasmdaduttarottaram | pijyante cavaraiste tu sarvapijyascaturmukhah |
BSB 4.4.19.

% na casamatvena virodho bhavati | brahmadhitvaddosabhavasamyaduttamebhyo
‘nyesam bhavac ca | BSB 3.3.34.

¥ sa tatra paryeti jaksan kridan ramamanah stribhirva yanairva jiatibhirva
ajiiatibhirva | VTV. etat samagdayanndste | rcam tvah posamaste pupusvan | gayatram
tvo gayati Sakvarisu | VTV.

8 svecchyaivetyangikartavyam | muktasya tirnatvat | BSB 3.3.28 svecchyd kurvanti
na va | bandhapratyavayayorabhavat | BSB 3.3.29.



CHAPTER FIVE
Samvada, discussion and debate

Madhvas are well known for polemics against their rivals. In fact
debate and argument with other schools is an integral part of being
and becoming a proper citizen of the Madhva world, preparing for
Visnu-prasada and eventually being graced with moksa. In his AV,
Madhvacarya describes the activities of the ideal devotee: ‘Therefore,
devotees who cherish the Lord, whose understanding [is] pure, [and]
who understand the dgamas, they would always [strive to] destroy the
darkness [of ignorance].”’

Madhvacarya, of course, was not the first to propose that discussion
and debate was so important. Such an instruction is found in the Brahma
Siitras in the section known as Samayavirodha, The Contradictions [In
Other] Doctrines. It contains arguments against the Nyaya, Vaisesika,
Samkhya, Yoga, Carvaka, Buddhist, Jaina, Saiva and the Sakta schools.
But why did Vyasa include such materials in his BS anyway?
Madhvacarya explains: ‘Then, [Vyasa, who is] the Lord of knowledge,
composed refutations of [rival] doctrines for [his] own devotees in order
to sharpen their intellect.”” Sharpening the intellect helps devotees not
only to learn their own tradition but also to defend it against others.

Debate, then, is not an activity solely of the Madhva traditions. It also
does not occur in a vacuum, but is the primary mode of interaction
between scholars and adherents of the different schools of South Asian
philosophy. In fact, Madhva disputations are part of a much larger
institution that has its origins in the development of Buddhism and
Jainism, the first traditions considered heretical by Hindus. What are
these debates like?

Inter-religious and intra-religious debates were formal events
occurring in the presence or under the auspices of royalty. Such events
were also governed by a sabhapati, judge (lit. ‘Lord of the meeting’),
who would objectively determine the validity or success of arguments.
Madhvacarya characterizes these prasnikas, arbitrators of the dispute,
as wise, all-knowing and with neither hate nor anger.” The prasnika’s

" tathapi  $uddhabuddhinam iSanugrahayoginam | suyuktayas tamo hanyur

agamanugatah sada | AV 2.2.8. tamah ajnanam | Jayatirtha, Nyaya Sudha, 2.2.8.

> iti vidyapatih  samyaksamayanam —nirakrtim | cakdra  nijabhaktanam
buddhisanatvasiddhaye | AV 2.2.9.
3 ragadvesavihindstu sarvavidyavisaradah | prasnika iti ... | KL 5.
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knowledge would include the agamas and tarka-dosas such as the ones
described earlier in Chapter 2. When one participant was unable to
respond to a criticism, then loss might be declared by the prasnika.
Defeat has several outcomes including censure and even conversion!
Many of the South Asian traditions grew when rivals lost in debate and
had to convert.

Consequently, much time and effort was involved in constructing
arguments against rival traditions and preparing students to partake in
debates, between students in the confines of the matha and eventually
with other experts. Mathas of each of the schools of Vedanta are still
places where debating is encouraged and formal and informal debates
take place. Visvesa Tirtha, the svamiji of the Pejavara matha, for
example, allocates some of his time to lively arguments with students
and visitors. There, debates still occur today though less frequently than
they did in medieval South Asia.

Madhva Vedanta and its rivals

As already mentioned, Madhvacarya accounts for the existence of
mohasastras, confusing texts, by attributing them to Visnu. Madhvacarya
explains that, at Visnu’s request, Rudra created them to ‘guide the
asuras, demons, to Hell.”* Madhvacarya first states reasons as to why
these doctrines exist:

Those adhering to the belief that the world is false, [do so] out of
ignorance, because of their lack of understanding, because of the
abundance of those having little knowledge, [and] because of their
ceaseless hatred for the Highest Reality [that is, Visnu] and for the
knowledge of the real [nature of things].’

He next locates the upholders of these rival doctrines in his jiva-
traividhya, three-fold classification of jivas: ‘The doctrines are
maintained as a result of the endless vasandas, karmic impressions, of
many asuras due to their being caught [in the cycle of] foolishness.”

* asuranam tamogatah | yasmat krtani taniha visnunoktyah sivadibhih | esam yan na
virodhi syat tatroktam tan na varyate | MBhTN 1.34.

> daurlabhydc cchuddhabudhinam bahulyad alpavedinam | AV 2.2.5. tamasatvac
ca lokasya mithyajianaprasaktitah | vidvesatprame tattve tattvavedisu canisam | AV
2.2.6.

S anadivasandyogadasuranam bahutvatah | duragrahagrhitatvad vartante samayah

sada | AV 2.2.7.
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The doctrines are kept alive by those who are predestined to keep them
alive and whose vasands, mental impressions formed by previous
activities, dictate their behavior. Their existence as well as the effort of
devotees to show their incoherence are both essential parts of the
Madhva universe.

Texts

Madhvacarya’s corpus is filled with polemics against rival schools.
Before plunging directly into the arguments, [ first examine
Madhvacarya’s Kathalaksana, a handbook on rhetoric and the three
kinds of debate. Though there are no arguments against other schools
in this text, it offers an excellent description of the way that debates
should be conducted. I then turn to three sets of arguments presented
by Madhvacarya in his dasaprakarana; the Upadhikhandana,
The Refutation of the Upadhi Position, the Mayavadakhandana, The
Refutation of the Maya Position, and the Visnutattva(vi)nirnaya, The
Complete Ascertainment of the Nature of Visnu.

Kathalaksana, The Characterization of Dispute

The Kathalaksana, also known as the Vadalaksana, is a brief text
of thirty-five anustubhs in which Madhvacarya defines the types of
debates and the context within which they take place.” Such manuals
on rhetoric were not uncommon among the schools of South Asian
philosophy and Madhva Vedanta is no exception. This treatise on
polemics is useful as a dialectical handbook for adherents who wish to
debate and wish to learn about the type of arguments that one can use.

Madhvacarya holds that there are three kinds of debate vada, jalpa
and vitanda. Vada is a debate whose purpose is the pursuit of truth.
Jalpa is a debate whose purpose is to bring fame and glory to the
competitive victor. The third kind of debate, vitanda, is when one
participant seeks only to destroy the position of the other, yet does not
reveal any position whatsoever. This form of debate is a kind of reductio
ad absurdum when victory is achieved only by showing the incoherence
of the position of one’s opponent and neither presenting nor exposing
one’s own position for judgment.

What follows are directions on how to proceed in a debate. The
debates that are described here are not about abstract philosophical

" An anustubh is a class of meter consisting of thirty-two syllables.
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issues. Instead, debate is rooted entirely in the @dgamas and concerns
interpretations of particular passages. Debating means criticizing the
interpretation or the evidence offered by one’s opponent and then
offering one’s own interpretation or even better evidence. Each of the
texts translated in this chapter, aside from the VTV, has a margala-sloka
at the beginning and end. Not only are Madhvacarya’s texts about the
agamas, but they are all in service of Visnu.

1 After bowing to Nrsimha, who is [like] the warm sun which
[removes] all of the darkness of ignorance, I accurately explain the
definition of dispute.

2-3 There are three varieties [of] scholarly dispute: vada, jalpa and
vitanda. Vada, is the discussion [between] the teacher and the student
and also with other good people who only [seek to] ascertain the truth
completely. Or [it is for] the benefit of a [public] assembly. It is said that
Jjalpa, wrangling, is also a discussion with good people [who seek] fame
and the like or [desire] competition.

4 Vitanda, captious objection, is with good people and others [who are
not good]. [When the debate is] among these others [who are not good],
then one’s own truth is hidden. In vada one should decide the truth on
one’s own or by means of a prasnika, arbitrator.

5 The prasnikas, arbitrators [of the dispute], are said to be skilled in all
systems of thought and to be without biases. There can be one [prasnikal]
or just an uneven number.

6 Ifthere is only one prasnika, arbitrator, then he should be known as a
remover of all doubts, should be without doubts [himself], noble minded
and free of all the dosas, imperfections.

7 Whether the arbitrator is [just] one or [there are] many he should
always be engaged in the devotion of Visnu. For the chief characteristic
of all [people] whose qualities are good is devotion to Visnu.

8 Inthe beginning [of any debate], when questioned [by an opponent, ]
the [relevant passage from the] agama is to be cited in order to establish
what is to be proven. [This position is found in] the sruti [Katha
Upanisad 2.9]: ‘This knowledge can neither be obtained nor destroyed
through tarka, argument.” [In response], the opponent should offer
another interpretation of that dgama.
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9 The Rg, Yajur, Sama and Atharva Vedas, the [Mahda]bharatam, the
Paricaratras and the Miilaramdyana are declared to be correct agamas.

10 Texts that agree [with the correct agamas] are [also] said to be
correct agamas. Other [texts which conflict with the correct dgamas] are
bad @gamas. [They are bad since] by them one cannot establish what is
to be proven.

11 The respondent should state his own view as well as the
[supporting passage from the] agamas. In order to establish his own
position [and counter the opponent’s], the proponent should prove [that
there is] another interpretation of that [same passage from the agamas].

12 The other interpretation of one’s own [agama] should be rejected in
light of a definitive [interpretation] of the @gama. Here is an opportunity
for reasoning to be admitted.

13 When the meaning of the agama of the proponent is determined
then the [meaning of the dgama of the] opponent should be determined
later with friends. After that [is done] the determination [of the
respective meanings] will be complete.

14  When, in the question, the meaning is established by pratyaksa,
perception [such as via the eyes, ears, and the like], there is a need to
state a perceptual authority and a direct knowledge [such as the saksi].
One should not state an anumana, inference, in the beginning [of the
debate].

15 If there are two people [each disputing] and both say something
that pleases [that is, satisfies] one another, that alone is known as the
agama. Satisfaction for the opponent is the goal of that [debate].

16 Thus, in the vada many people are occupied for a long time with
the conclusion. And in a jalpa it continues until there is a victory over
the opponent.

17 In vdda, opposition to the determination of the truth is a defect. In
the dialogue [when there is opposition] there should be praise and
respect given to the other [person] who won.

18 Or [in a vada] when the argument comes to a conclusion then there
would be either censure or punishment of the loser. In the jalpa victory
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one would be conquered by contradiction, incongruity, omission of
evidence, superfluity and silence.

19 The rule [for determining the victor] in vitanda, the captious
objection [type of a disputation], is said to be in the style of a jalpa.
When there is a discussion [of the jalpa and vitanda variety] there
should be no punishment, only defeat.

20  Or, otherwise there should be censure or punishment. In the jalpa,
the lack of restatement is not considered a fault.

21-22 If the vadins, disputants, [show] the signs of having no
knowledge, there will be an immediate failure. There are no other
reasons for defeat other than the six [namely, contradiction, incongruity,
omission of evidence, superfluity, silence and having no knowledge].
There are no others [as all] are included in these [six]. In jalpa and
vitanda the activity is preceded by an investigation of the knowledge [of
the disputants].

23 If there is only a stumbling then there is no defect. This is the
faultless characterization of the vada, jalpa and vitanda.

24 In accordance with the Brahma Tarka, the Kathalaksana, The
Characterization of Disputation, by Anandatirtha is said to please Him,
who is the possessor of the Sarnga [that is, Visnu’s bow].

25 Narasimha, who is the most beloved [and] the Supreme Person,
who drives any of the heart’s darkness with the flow of knowledge
[which, like the sun,] is always arisen, let Him be pleased!

The Mayavadakhandana: The Refutation of the Maya Position

The MVK is part of Madhvacarya’s Khandanatraya, A Trio of
Refutations, which includes the Upadhikhandana, The Refutation of the
Upadhi Position, and the Praparicamithyatvanumanakhandana, The
Refutation of the Inference of the Illusoriness of Phenomenal Reality.
These three texts are pointed criticisms of positions that are essential
to Advaita epistemology. As already mentioned, the MVK is partly a
reaction to arguments found in the 12th-century CE Advaita scholar
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Sriharsa’s Khandanakhandakhddya. Given the scope of the present
work, it is not necessary to present a summary of Stiharsa’s arguments.®

Not surprisingly, the arguments in the MVK cannot be removed
from the fundamental component of the schools of Vedanta, namely
the s$astra’ Not only do arguments in Vedanta center around the
interpretation of the @dgamas but they are often attempts to show that the
opponent is not acknowledging the centrality of those texts. To address
this issue of centrality, the schools of Vedanta hold that sas¢ra has four
elements, each of which must exit and be satisfied. If one can show
that the position of the opponent does not include or excludes one of
these four, then victory is guaranteed. If a school of Vedanta does not
uphold the importance of the sastra, then it is no longer a commentarial
tradition! For each school, then, it follows that:

1 adhikari: there must be devotees who are eligible to study the Sastra
and have a desire to study them.

2 visaya: there must be a defined subject matter of s@stra. Does Sastra
teach that there is difference or identity? It cannot teach both and
must be consistent.

3 prayojana: there must be an aim or purpose for Sastra. It cannot
stand apart from the practical concern of being granted moksa.

4  sambandha: there must be a relationship between the adhikari,
visaya and prayojana. If one were to make either of the others
irrelevant then there would be no sambandha.

In his MVK, Madhvacarya shows that each of these prerequisites cannot
be satisfied if one adheres to the Advaita position. To do so he attacks
their position that there is an aikyam identity, between the brahman
and the jiva, using it as the starting point. Madhvacarya’s contentions
are in service of a proper understanding of the sastras and do not
stand independently of that goal. For this reason, the MVK is a superb
example of Madhva polemics.

1 Narasimha, who, [as] the sun [destroys] darkness, [destroys] the
opinions [deriving from ignorance], who is the boundless ocean,
unsurpassed bliss and [His] immeasurable power, [He] is pre-eminent.

¥ See Granoff’s Philosophy and Argument in Late Vedanta which is a translation of
the Khandanakhandakhadya for more.

’ I am indebted to Professors Prahladacarya and Bhat for their lucid introductions to
this text. See Prahladcharya, iv—xv and Bhat, Khandana Trayam.
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2 That dubious [Sastra] need not be studied for it imparts false
[knowledge about the universe]. Whatever [gives false knowledge] in
this manner, is [like] that [and should not be studied]. Similarly, [the
sastra] assented to [by the Advaita school that proclaims the identity of
the brahman and the jiva imparts false knowledge and should not be
studied].

3 [According to the Advaita school,] the aikyam, identity [between]
brahman [and the jiva] is definitely not real. [If it were real, then there
would be a] difference [of the aikyam, identity from brahman’s] own
nature [and there would be more than one entity that was real. Both
aikyam and brahman would be real]. [This would lead to] the
abandoning of the advaita, non-dualism [position since there would be
two real entities, namely brahman and aikyam, identity].

4 [If aikyam, identity,] is not different [from brahman but is its very]
nature, then [since brahman] is self-luminous, [aikyam would also be
self-luminous]. [ Therefore aikyam would already] possess the means for
establishing itself [and would not require sastra to be known. Therefore,
the Sastras would be superfluous].

5 [Being without difference,| the arman [that is, brahman] has no
characteristics. [Since] the characteristics are [already] known [then
there is no need to study the sastras to learn more about brahmany].

6 [If] the nature [of brahman] is [already] known and there are no
characteristics [of brahman to be known, then] ignorance conceals
[nothing and studying sdastra, which is known to destroy ignorance,
would have no visaya and would be superfluous].

7 It is known [that the Advaita school and the Bhatta School of
Mimamsa hold that] pramana, the means of valid knowledge, is that
which leads to a meaning that was not already known. [From this, it
follows that, for the Advaita School, sastra would not be a pramana
since brahman would already be known. ]

8 Given that [brahman and jiva are identical and that brahman has
no ignorance] it is impossible [that the jiva is] ignorant and it follows
that the entirety of their [that is, the Advaita School’s] theories are
malicious.
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9 Ifthe aikyam, identity, [between brahman and the jiva] is false, then
the agamas [that is, the sastras which the Advaita school believes to
prove this purported identity] would be proclaiming fallacies [and
would not buttress the Advaita position.]

10 And, [if the Advaita position of aikyam, identity, between brahman
and the jiva is false, then] the difference [between the two] is true.

11 [If aikyam, identity, were true] then moksa would already be
established [for the jiva, given its] nature [as identical with brahman].
There would [then] be a destruction of the utility [of the s@stras which,
according to the Advaita school, is a prerequisite for moksa.]

12 As ignorance is impossible [and the Advaita position untenable,
then], the fourth category [neither real, or asat, unreal] is [also] absent.
[If there is no fourth category, then] there is a destruction of the fifth
category [anirvacaniya, indescribability].

13 Since there is neither a visaya [for Sastra] nor a prayojana, there is
[also] no adhikari, one eligible for studying the sastra. In light of these
absences, there is also no sambandha, [between the visaya, prayojana
and the adhikari].

14 [Consider these passages from the Bhagavad Gita 15.16-20:]
‘There are two entities in the world, perishable and imperishable. All
beings are perishable. The one occupying the highest place [that is,
brahman] is called the imperishable. And the highest entity [that] is
different [from the perishable entities] is called the Supreme Self, who,
pervading the three worlds, supports them [that is, the three worlds].
Since I transcend the perishable and am higher than the imperishable, I
am in the world and in the Veda and am known as the Highest Among
Beings! Oh Descendent of Bharata [that is, Arjuna], he who knows Me
as the Highest Among Beings [and is] without delusion, he knows all
and worships Me with his entire being. Thus, this preeminently secret
sastra is professed by Me. Oh Descendent of Bharata, having awakened
to this [secret], one should be enlightened, fulfilling all duties.’

15 [And this passage from the Katha Upanisad 3.10—11:] ‘Higher than
the indriyas, senses, are their objects. Higher than sense objects is the
manas, mind. Higher than the manas is the buddhi, intellect. Higher than
the buddhi is the Highest Being. Higher than the Highest Being is the
unmanifest. Higher than the unmanifest is the purusa, Person. Higher
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than the purusa, Person, there is nothing at all. That is the goal, that is
the highest state.”"’

16 [Brahma Sitra 3.3.59 indicates this:] Importance [is given to
meditation] on the Supreme Being as is the [centrality of] sacrifice. This
is shown [by the sastral.

17 The superiority of Visnu is declared by all of the sruti and by the
Lord and [that] alone is the purpose of the sastra.

18 There is a destruction of the darkness of the entire maya position
by the all-knowing sage [that is, Madhvacarya] by means of [his] tattva-
vada, position of reality. [And this is] to dispel the doubts of good men.

20 There is nothing equal to Narayana [that is, Visnu/brahman], nor
was there, nor will there be. With these true statements, I conclude [my
refutation of the maya position].

Madhvacarya's Upadhikhandanam, The Refutation of the [Concept of]
the Limiting Adjunct

This treatise, like the MVK, is an attack at the heart of the Advaita
position. Here, Madhvacarya shows that there are problems with the
concept of upadhi, limiting adjunct. The upddhi creates differences that
did not exist before. It is applied to brahman and the result is that what
is unity is incorrectly perceived as multiplicity. All that is perceived,
for example, is an upadhi of brahman. The Advaita school contends
that bheda, difference, that is perceived is not real, that it is an upadhi
of brahman and that the only real entity is brahman. Madhvacarya
questions the ontology of the upadhi and then the locus of ajiiana,
ignorance.'' Towards the end of the UK he employs a similar strategy as
he did in the MVK and argues that, if one were to accept the Advaita
position, there will be problems with the adhikari, visaya, prayojana
and with sambandha. He again shows that one can neither uphold sastra
nor read it properly if one follows the Advaita position.

1 May [Lord] Narayana [Visnu], whose form alone is permanent [and
filled with] countless qualities, who is free from all faults, [and] who is
the abode of Kamala [that is, Laksmi], be pleased. [If the Advaita

1% 1 owe this translation in its entirety to Olivelle. Olivelle, 239.
""" For more see Ingalls’s ‘Samkara on the question: Whose Avidya?”.
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School is correct and brahman is identical with the jiva and the jiva is
ignorant, then, it follows, that brahman must be ignorant! Attributing]
ignorance to the One Who Knows All is absolutely not proper.

2 If [you] hold that [this ignorance is] possible because of the
difference [caused by] the limiting adjunct, then either it [that is, the
upadhi] is [part] of the self-nature [of brahman] or it is [caused by]
ignorance. If it is intrinsic [to brahman], then dualism is [established as]
true [since both brahman and upddhi are real].

3 When the cause [of the limiting adjunct] is [held to be] ignorance,
then [there is the fallacy of] infinite regress [as the first limiting adjunct,
which I will call Ul will be caused by ignorance, which I will call I1.
This ignorance, 11, would itself require another upddhi, namely U2,
which requires 12 and so forth.] Or [there is the fallacy of] reciprocal
dependence [as U1 requires 11 and vice versa]. Or [there is the] calamity
of circularity [as U1, I1, requires U2, 12, and these require U3, 13, and
this last set requires U1, 12]. And, [moreover,] how can difference [be
caused by] the limiting adjunct?

4 Inall cases previously seen, [the limiting adjunct] is the indicator of
a difference [that already] exists. [It does not] create new [differences].
When it, [the limiting adjunct, differentiates] portions from other
portions it indicates a difference [that already] exists. [The limiting
adjunct] is [proposed merely] for the contemplation of those who are
stupid!

5 If not, then is there a relation of the limiting adjunct with one part
[of the space] or with the whole? [If it were the first], with one part,
then there would be an infinite regress [that is, if there are parts then
difference already exists. If difference already exists then it would
require an updadhi ad infinitum]. [1f it were the second], with the whole,
then there is no difference [that is created, and the upddhi is useless].

6 And if one [atman] is identical [with another, then] there would be
no difference [between their individual] experience of pleasure and
pain. Despite the difference [caused by] the limiting adjunct such as the
hands, feet, etc. [they are not experienced as different from the one who
experiences them].

7 There is also the case of [accounts from the dgama about] the yogi
who investigates the experiences of different bodies. If [the bodies were]
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not [different from one another], then how can the yogi’s desire to
investigate the experiences [of different bodies be understood]?

8 [It may be argued that] possessing various bodies [is possible]
without the plan [to investigate the experiences of different bodies]. [If
so, then] how is the yogi [able to choose] particular [bodies]?

9 If it were argued that [the difference in limiting adjuncts] is due to
the difference in karma, then there would also be a difference in the
limiting adjuncts. And, if [this were the case], then [the limiting adjunct
will require a difference in karma and vice versa and] there would be
[the fallacy of] reciprocal dependence.

10 [There is] no fallacy [if there is] an intrinsic difference [between
each individual] atman. And [the position that they are all identical] is
entirely inconsistent with perception and other [pramanas]. And this
position [that there is identity] is incontrovertibly false.

11 By [observing] the characteristic behavior of other bodies, one
concludes that [they each possess] an atman. From this, [one concludes
that] the individual atrman are different [from one’s own atman]. This is
perceived by all.

12 [The qualities of the individual atman such as] ignorance,
insignificant power, suffering and insignificant agency, are opposed to
the qualities [of brahman] such as omniscience and the like. [Everyone]
perceives [this except for those, such as the scholars of the Advaita
school, who hold that brahman is nirgunal.

13 Visnu’s qualities such as omniscience etc. are established in sruti
[like Rg Veda 8.3.4: ‘He, with his might enhanced by rsis thousand-fold,
has spread out like an ocean.] His greatness is [praised as] true [at
solemn rites and his powers where holy singers rule]” and others. From
[such] statements, [the aforementioned qualities ascribed to brahman]
cannot be false.

14 There is no reliable authority [which holds that] there is a fallacy
in Vedic utterances. And even [if there were such an authority] it is not
authoritative. [If omniscient brahman were identical with all atman
and] the identity theory [were held to be true], then there would be
no ignorance that arises and, [consequently] no [need for] adhikara [to
study the Vedas].
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15 [If the identity theory were true] then the phrase ‘ignorance’ is not
[possible. That is, if brahman is identical with the jivas and brahman is
not ignorant, then the jivas must also not be ignorant]. And [if this were
the case, then] there is no visaya to be explained [by the Vedas] nor
prayojana. From there being no emergence of ignorance, who [would
get the] fruit [of Vedic study]? The sambandha [between the visaya to
be explained, the prayojana and the adhikara of the student would be
sadabhava, like the self-contradiction] of the hare’s horn.

16 [If] the difficulty [in explaining the location of ignorance and the
limiting adjunct] is [to be considered intellectual] ornamentation then
the Atman, [that is, brahman] would be ignorant! Complete darkness
[that is, ignorance] would be [His] ornamentation, [and] eternal
suffering [His] crest-jewel!

17 Therefore, [the position that brahman and atman are different] is
illustrated in sruti passages [such as Rg Veda 7.99.1: ‘They are not able
to reach your majesty when you expanded] beyond all limits.” [And
brahman] is seen as different from the atman by sruti passages [such as
Mundaka Upanisad 3.1.2: ‘Stuck on the very same tree, one person
grieves, deluded by her who is not the Lord. But when he sees] the other,
contented Lord [and his majesty, his grief disappears.]’ [And, in] sruti
passages [such as Mundaka Upanisad 3.1.3:] “When [the seer sees that
purusa, Person, the gold-colored, the creator, the Lord, as the womb of
brahman. Then shaking off the good and the bad, the wise man becomes
spotless and attains the highest identity],” the [mere] similarity [of the
individual atman] to the Atman [that is, brahman] always [indicates]
difference.

18 1In order to eternally please the Lord of Sri [that is, Laksmi],
discerning reality [as it is], the sun of omniscience illuminated the
world, which is pervaded by the darkness of the position of illusion.

19. Ibow to that Lord of Indira [that is, of Laksm], whose form is lovely
and who is [characterized by] abundant bliss and innate intelligence and
who grants the experience of eternal bliss [to his devotees].

Visnutattva(vi)nirnaya, The Complete Ascertainment of the Nature of
Visnu: ekajivavada, the view that there is only one [jiva]

The VTV contains a variety of refutations of Advaita positions.
Comprised of 540 granthas it is much longer than either the MVK or the
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UK. It is divided into three sections. The first section concerns the
epistemology of the agamas while the second is centered on the proper
interpretation of select passages from the @dgamas. The third section is
a reaction against the Advaita position that brahman is nirguna and
demonstrates that brahman is saguna.

The passages below are from the first section of the VTV and are
refutations of ekajivavada, the Advaita position that all of reality is
the product of one jiva, namely brahman. Madhvacarya correlates
ekajivavada with the belief that the universe is the product of one
person’s dream. Note that the argument is focused on the practical
implications of the Advaita position for the teacher, the students and for
the goal of Vedanta, namely to obtain moksa.

1 Ekajivavada, the view that there is only one jiva [namely brahman]
is incoherent.

2 When the imagination is [produced] from only one [jiva’s] ajiiana,
ignorance, then [that jiva,] knowing ‘everything is [merely] imagination’
cannot endeavor to enlighten [imaginary] students.

3 [Why?] Recognizing ‘this is [all] in a dream’ one does not labor to
[give away one’s] monetary inheritance to the dream-son. [Similarly,
why would one bother to teach one’s students when they are merely
products of one’s own imagination?]

4 But, unaware of being in a dream, he may labor [in this way] in the
dream itself.

5 Given that many [people] are seen [and they all might be dreaming],
it is not possible to have a firm conviction as to whose dream it is.

6 Butindream(s,] it is certain [that] after awaking, [only] one [person,
namely the dreamer,] remains.

7 Here, [in this case,] it is not possible [to be certain about who is the
dreamer and who is being dreamed].

8 Itisalso impossible that reality is to be conceived of as imaginary by
each [individual jiva]. These alternatives cannot arise [as possibilities]
[One can only conclude that] there would be no imagination in reality.
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9 Moreover, there is no pramana, means for valid knowledge,
[showing] that it [that is, reality] is to be conceived [of as imagination by
each and every jiva].

10 [If] the imagination [derives from] the ignorance of the student,
then when [the student] becomes a teacher, he himself [becomes the
product of] imagination! Learning properly [from] the books [that is,
sacred texts] would be disastrous!

11 No one would be able to attain moksa. When one learns the texts,
then one [becomes a teacher and] suffers [becoming the product] of the
student’s imagination!

12 If one jiva was a bhedavadin, one who follows the view [that
there is a] difference [between the jiva and brahman], then there is a
confirmation of it [that is, difference]. There is never an elimination of
difference and, [therefore,] no one would attain moksa.

13 By this [reasoning], whatever is imagined [by this one jiva], that is
[reality]. When those following ekajivavdda, the view that there is only
one [jiva], are imagined to be in eternal Hell, then this would be so!

14 [From these arguments, it follows that] there is no proof
whatsoever that everything is a [product] of the imagination of one jiva.

Other debates

The arguments found in these texts are a fraction of a vast corpus of
texts. Most are only available in Sanskrit but there are a few that
have been translated into English and are readily available. These
include Gerow’s translation of Visnudasacarya’s Vadaratnavali, Betty’s
translation of Vadiraja’s Nyayaratnavali and Sarma’s translation of
portions of Vyasatirtha’s Tatparyacandrika.



APPENDIX A

Pramanas, tattva and anitya — tables
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Detailed outline of contents

Chapter One: Madhvacarya and the Madhva tradition

Basic theological issues
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Political environment and patronage
Religious context
Astika traditions: Vedanta
Two non-Vedanta traditions: Virasaivism and Jainism
Tribal and other indigenous traditions
The Madhva sampradaya, community and institutions
The contemporary Madhva community
Madhvacarya’s works: the Sarvamiilagranthah, Compendium of All the
Fundamentals
Other relevant Madhva works
Theory and practice

Chapter Two: Madhva epistemology

Pramana, the means of valid knowledge
Kevala-pramana, direct knowledge of an object as it is
Anu-pramana, indirect knowledge
Anu-pramanas: pratyaksa, perception
Smyrti, memory
The sakst
Anu-pramanas: anumana, defectless inference
The structure of the inference according to the Nyaya School
Madhvacarya’s analysis of defectless inference
Tarka-dosas, logical errors
Anu-pramanas. dgama, defectless sentences and/or texts
Apauruseya-agama, sentences and texts not having human
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Pauruseya-agama, sentences and texts having human authorship
Mohasastra, the confusing texts
Pratyaksa vs. agama vs. anumana

116
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Khyati-vadas, theories of false cognition
Anirvacaniya-khyati, the theory that the ontological status of the
object of a false cognition is indescribable
Anyatha-khyati, the theory that false cognition is knowing
[something] as otherwise
Madhvacarya’s abhinava-anyatha-khyati, the new theory that false
cognition is knowing [something] as otherwise
Madhva realism

Chapter Three: Madhva ontology

Asvatantram, dependent entities
Abhava, non-existent entities
Bhava, existent entities
Cetanas, sentient beings
Acentanas, non-sentient entities
Svatantra, the only independent entity: Visnu
Saddagamaikavijiieyam, one who can be known only via the true
agamas
Visnu is brahman, divinity
Visnu is saguna, having attributes
Visnu’s vyithas, emanations, and avataras, incarnations
Madhvacarya’s mitigated monotheism
Subject and attribute
Visesas, distinguishing properties
Bhedasadhanam, establishing difference

Chapter Four: Madhva soteriology

The jiva, enduring self
Bandha, bondage
Bimba-pratimba-vada, theory of reflection
Kartrtva, agency, svaripatraividhya, predestination, and karma
Adhikara, eligibility
The path to moksa, liberation
Karma-yoga, the path via action and ritual
Jiana-yoga, the path via knowledge
Bhakti-yoga, the path via devotion
Prasada, grace
Guru-prasada, grace of the teacher
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Madhvacarya-Vayu as guru

Visnu-prasada, grace of Visnu
Aparoksa-jiiana, unmediated knowledge, of Visnu
Moksa, liberation
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Kathalaksana, The Characterization of Dispute
The Mayavadakhandana: The Refutation of the Mdaya Position
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Other debates
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Glossary

abhava: non-existent entities, there are three types: prag, pradhvamsa
and sada

abhavya: those jivas, according to the Jains, lacking the capability to
achieve nirvana

abheda: non-different, identical

abhinava-anyatha-khyati-vada: Madhvacarya’s new theory that false
cognition is knowing [something] as otherwise

acarya: teacher

acetana: non-sentient entities, there are three types: nitya, anitya and
nityanitya

adharma: against duty, the order and law of the universe, unlawful
activities

adhika: superfluity, a reason for defeat in a debate

adhikara: eligibility

adhikari: one who is eligible, a qualified aspirant

Advaita Vedanta: non-dualism, the name of a school of Vedanta founded
by Samkaracarya

agama: scriptural authority and verbal testimony

agni: fire, one of the parica-bhiitas

Agni: the god of fire

ahamkara: ‘I"-ness, egotism, the organ that produces self-consciousness

ajiidna: ignorance

akdasa: ether, one of the parica-bhiitas

alaukika: super-normal sense relation intrinsic to Nyaya khyati-vada

amsas: divisions

ananda: bliss

ananda-taratamya-vada: Madhvacarya’s view that there are degrees of
bliss in moksa

Anatriksa-loka: the Intermediate Region, a place in moksa

anavastha: an infinite regress, a tarka-dosa

Andhatamisro: [Place of] Complete Darkness, one of the Hells

angula: a measure that is the breadth of one finger

Aniruddha: son of Pradyumna and grandson of Krsna, one of the vyithas

anirvdacaniya: indescribable, a component of Advaita khyati-vada

anirvacanya-khyati-vada: the Advaita theory that the ontological status
of the object of false cognitions is indescribable
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anitya: non-eternal, finite, an acetana, there are two: samsrsta and
asamsrsta

anumana: reasoning

anupadhika: not having a limiting adjunct, part of Madhvacarya’s
pratibimba-vada

anu-pramana: indirect knowledge, there are three: pratyaksa, anumana,
agama

anustubh: a class of meter with four segments of eight syllables each,
totaling thirty-two syllables

anyatha-khyati-vada: the Nyaya theory that false cognition is knowing
[something] as otherwise

aparoksa-jiana: unmediated knowledge, of brahman

apauruseya: sentences and/or texts not having human authorship, sruti,
the Vedas

a posteriori: reasoning proceeding from the effects to the causes

a priori: reasoning proceeding from causes to the effects

apta: authoritative, reliable

aptaguru: authoritative teacher

aptatva: authority, the state of being authoritative

aptavakya: authoritative statements

Arjuna: name of the hero of the Mahabharata/Bhagavad Gitd, one of
the Pandava brothers

artha: material things, one of the purusarthas

arthapatti: presumption, under the scope of anumana

asamgati: incongruity or irrelevance, a reason for defeat in a debate

asamsrsta: not combined entities: mahat, ahamkara, buddhi, manas,
indriyas, painica-tanmatras and the pafica-bhiitas

asat: unreal, a component of Madhvacarya’s khyati-vada

asrama: stage in life, there are four: brahmacarya, grhastha,
vanaprastha and samnyasa

astamathas: the institution of the eight monasteries founded by
Madhvacarya

astika: philosophical traditions based on the Vedas

asura: a type of demon

asuris: female demons

asvatantram: dependent things, all things other than Visnu

atman: the enduring self

Atman: the Self, another name for brahman

atmanyonyasraya: mutual dependence, a tarka-dosa

atyantabhava: permanently non-existent, sometimes called sadabhava,
for example, the son of a barren women

avatdra: incarnation, Visnu has ten, including Krsna
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avidya: ignorance, a component of Advaita khyati-vada

ayogi-jiiana: one of the four types of kevala-pramana

Balarama: Krsna’s older brother, another name for Samkarsana

bandha: bondage

Bhagavad Gita: lit. ‘The Song of the Lord,” a section of the
Mahabharata containing a dialogue between Krsna and Arjuna

Bhima: name of the hero of the Mahdabharata/Bhagavad Gita, one of the
Pandava brothers, avatara of Vayu/Madhvacarya

bhakta: devotee

bhakti: devotion

bhakti-yoga: the path to moksa via bhakti

bhasya: commentary

bhava: existent entities, there are two: cetana and acetana

bhavyatva: the capability to achieve nirvana held by some jivas
according to the Jains

bheda: different

bhedabheda: different and non-different

bhedasadhanam: establishing difference

bhiita: apparitions

bhutaradhana: worship of apparitions

bimba: object of reflection

bimba-pratibimba-vada: Madhvacarya’s theory of reflection

Brahma: a God in the Vedic and Vaisnava pantheon

brahmdanda: Brahma’s egg, the locus for the evolution of the universe, a
samsrsta entity

brahmabandhu: a wicked and non-practicing brahmin

brahmacari: a celibate student

brahmacarya: the first stage in the asrama system, the life of a celibate
student

brahma-jiiana: knowledge of brahman

brahman: the divine principle, in Madhva Vedanta, brahman is Visnu

Brahma Sitras: by Vyasa/Visnu, the central texts to all schools of
Vedanta

brahmin: the priestly class, one of the four varnas

Buddha: the awakened one, founder of the tradition of Buddhism, an
avatdra of Visnu

buddhi: the intellect, one of the twenty-four emanations of prakrti

buddhi-indriyas: the sense organs: ghrana, rasana, caksus, Srotra,
tvak

cakra: discuss, a symbol and weapon of Krsna

cakraka: circularity, a tarka-dosa

caksus: eye, a buddhi-indriya
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cetanas: sentient entities

daityas: demons, one of the tamo-yogyas

darsan: vision

dasaprakaranas: Madhvacarya’s ten short treatises on specific topics

dayivagalu: worship of apparitions (in Tulu)

deha: body

Dev1: the Goddess

dharma: law, order, duty, religion, etc.

dharma-sastra: a treatise on dharma

dodumma: a Tulu and Kannada word for a grandmother, aunt, or any
older female relative

dosas: fallacy, defect

Draupadi: the epic heroine of the Mahabhdarata and wife of the Pandava
brothers

duhkha-samsthas: jivas whose state of being is suffering

duhkhasprsta: cetanas who are connected with suffering

Durga: a goddess

dvapara-yuga: the third age

dvijas: twice born, in reference to a second birth following the
upanayana initiation rite. Limited only to the first three varnas.

epistemology: the theory of knowledge

eschatology: theories about death and the final goals of a philosophy or
theology

gandha: that which is detected by the olfactory organ, a parica-tanmatra

ghrana: the olfactory organ, one of the six indriyas

granthas: unmetered thirty-two syllable verses

grhastha: the second stage in the d@srama system, the life of a married
householder

gunas: attributes

guru: teacher

guru-prasada: the grace of the guru, required for aparoksa-jiiana

hagiography: biography of a religious figure

Hanuman: name of the monkey God of the Ramayana, an avatara of
Vayu/Madhvacarya

Hari: a name of Visnu and his avataras

hetu: the reason, one of the components of anumana

indriyas: six physical sense organs; manas, ghrana, rasana, caksus,
Srotra and tvak

I$a-jiiana: one of the four types of kevala-pramana

itihasa: narrative history, lit. ‘so it has been’

Jjada: non-sentient material entities

Jala: water, a parica-bhiita
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Jjalpa: wrangling, a debate whose purpose is to bring fame and glory to
the competitive victor

Jjanaloka: a place of temporary residence for jivas between lives

Jana-loka: the Region of Creatures, a place in moksa

Janardhana: a name for Visnu

jati: caste, a subdivision of varna

Jjiva: the enduring self, also known as the atman

Jiva-traividhya: three-fold classification of jivas

Jjiana: knowledge

Jjhana-yoga: the path to moksa via jnana

kala: time, a nityanitya entity

kali-yuga: the fourth age

Kalki: an avatara of Visnu appearing at the end of kali-yuga

kalpa: one day in the life of the god Brahma

kalpanagaurava: complexity (Ockham’s Razor), a tarka-dosa

kama: pleasure, one of the purusarthas

karma: actions and rituals having an impact on this life and future lives,
punya and papa

karma-indriyas: the organs of action: vac, pani, pada, payu and upastha

karma-yoga: the path to moksa via action and ritual

kartrtva: agency

kevala-pramana: direct knowledge of an object as it is: I$a, Laksmi, yogi
and ayogi-jiiana

khyati-vada: theory of false cognition

Krsna: an avatara of Visnu, the god-hero of the Mahabharata/Bhagavad
Gita

krta-yuga: the first age

ksatriya: the warrior class, one of the four varnas

Ksirasagare, the Ocean of Milk, a place in moksa

Kumbipaka: the Pottery [Kiln], one of the Hells

Kiarma: the tortoise, an avatara of Visnu

Laksmi: a goddess, known as ST and Rama, Visnu’s consort

Laksmi-jriana: one of the four types of kevala-pramana

ltla: playful sport, usually in reference to the activities of the divine

linga: an aniconic form of the god Siva

Madhva: pertaining to Madhvacarya and his school of Vedanta, a
follower of Madhvacarya

madhya: middling jivas, a classification of svaripatraividhya

Mahabharata: the Hindu epic of the war between the Pandavas and
Kauravas, held to be an agama by Madhvacarya, composed by Vyasa

Maharaurava: [Place of] Great Terror, one of the Hells

Mahar-loka, the Great Region, a place in moksa
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mahat: the great principle, one of the twenty-four emanations of prakrti

Maha Tamas: the Great Hell, one of the two deepest Hells

manas: the mind, an indriya

mangala-Slokas: adulations found in texts

manovrtti-jiana: experiential knowledge, a vrti, of the manas

Manu: the ancestor of all humans

manvantara: an age of a Manu, one cycle of the yugas and pralaya

martyadhamas: vilest of the mortal jivas, one of the tamo-yogyas

matha: monastery

mdtras: objects, see parica-tanmatras

Matsya: the fish, an avatara of Visnu

maya. the means to illusion, a central component of Advaita
epistemology

mohasdastras: confusing teachings created intentionally by Visnu

moksa: liberation from the cycle of birth and rebirth

mukti-yogyas: jivas qualified for release who can be liberated from
suffering

mukty-ayogyas: jivas who cannot be liberated from suffering

munitrayam: the three major thinkers in Madhva Vedanta: Madhvacarya,
Jayatirtha and Vyasatirtha

nagas: snakes

naras: the highest among men, one of the vimuktas

Narasimha, the man-lion, an avatara of Visnu

Narayana: a name of Visnu

nastika: philosophical traditions not based on the Vedas

nica: lowest jivas, a classification of svaripatraividhya

nirguna: without attributes

nirvana: the Buddhist and Jain term for liberation from the cycle of birth
and rebirth

niskama-karma: acting without desire for the fruits of one’s actions, a
concept found in the Bhagavad Gita

nitya: eternal, infinite, one of the three acetanas

nityabaddhas: those held by the Pafcaratrikas to be eternally bound to
the cycle of birth and rebirth, part of the Pafcaratrika doctrine of
predestination

nityaduhkha: eternally without suffering, Sr1

nityanitya: both eternal and non-eternal, one of the three acetanas

nitya-samsarin: jivas who are eternally caught in the cycle of birth and
rebirth

nityasuris: jivas who, according to Ramanuja, are never subject to birth
and rebirth

nyaya: logic
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Nyaya: a school of South Asian philosophy

nyina: omission of evidence, a reason for defeat in a debate

ontology: theories about the nature of being and what exists and does not
exist

pa: protectors of the world, one of the vimuktas

pada: complete word

pada: going, a karma-indriya

pakka-guruji: fully developed and esteemed teacher

paksa: the minor term, the subject, the probandum, a component of the
anumana

parica-bhiitas: the five elements: akasa, vayi, agni, jala and prthivi

paricabheda: five-fold difference; between jiva and Visnu, Visnu and
Jjada, individual jivas, jivas and jadas, and individual jadas

Paricakasta: the [Place] of Five Miseries, one of the two deepest Hells

Paiicaratragamas: a body of texts that are held to be agamas by
Madhvacarya

parica-tanmatras: five subtle elements deriving from the ahamkara, the
matras of the indriyas; sabda, sparsa, ripa, rasa and gandha.

Pandavas: five brothers and epic heroes of the Mahabharata: Yudhistira,
Bhima, Arjuna, Nakula and Sahadeva

pani: grasping, a karma-indriya

papa: demeritorious karma

parampara: lineage

Parasurama: Rama with the axe, an avatara of Visnu

paratantra: entities that are dependent on another

paratantratva: dependence, the state of being paratantra

paroksa-jiana: mediated knowledge of brahman

pauruseya: sentences and/or texts having human authorship, sruti

payu: excreting, a karma-indriyas

pisacas: ghastly lurkers, one of the tamo-yogyas

pitrs: ancestors, one of the vimuktas

[Place of the] Vaitarani [river]: one of the Hells

pradhvamsabhava: posterior non-existence, the non-existence of a
substance after it is destroyed, one of the three abhavas

Pradyumna: father of Aniruddha, and son of Krsna, one of the vyithas

pragabhdva: prior non-existence, the non-existence of a substance
before it comes into being, one of the three abhavas

prakarana: minor philosophical tract

prakrti: material cause, a nityanitya entity

pralaya: the destruction of the universe

pramana: the means of valid knowledge, there are two types: anu and
kevala-pramana
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praptadhatamasas: tamo-yogyas who suffer in complete darkness

prarabdha karma: latent karma accumulated over time

prasdada: grace

prasnika: questioner, arbitrator of the dispute

prasthanatraya: three-fold systems. The Bhagavad Gita, Brahma
Sitras and ten Upanisads

pratibimba: reflection

pratijia: proposition, a component of anumana

pratyaksa: perception, one of the three anu-pramanas

prthvi: earth, a parica-bhiita

punya: meritorious karma

puranaprasthana: system of Puranic texts

purusarthas: the human goals; dharma, artha, kama and moksa

raksasas: orcs, one of the tamo-yogyas

Rama: a name of Laksmi, SiT, Visnu’s consort

Rama: the epic Hero of the Ramayana, an avatara of Visnu

Ramanujacarya: (1017-1137 cg) the founder of the Visistadvaita School
of Vedanta

Ramdayana: the Hindu epic about the Rama, an avatara of Visnu, held to
be an agama by Madhvacarya

rasa: taste, a pafica-tanmatra

rasana; the gustatory organ, a buddhi-indriyas

Raurava: [Place of] Terror, one of the Hells

rsis: seers, one of the vimuktas

Rudra: a name of Siva, assists Visnu by producing mohasastras

ripa: color, a pafica-tanmatra

Sabda: sound, a parica-tanmatra

sadabhava: always non-existent, for example, the horn of a hare, one of
the three abhavas, see also atyantabhava

sadhya: thing to be proven, the major term, a component of the
anumana

saguna: with attributes

Saivite: a pertaining to Siva, a devotee of the god Siva

sakst: the internal witness, it is sva-prakasa and is a pratyaksa

Sakti: female power

salokya: jivas residing simply in Ksirasagare, a place in moksa

samipya: jivas residing close to Visnu in Ksirasagare, a place in moksa

Samkaracarya: (788-820 cE) the founder of the Advaita School of
Vedanta

Samkarsana: a name of Balarama, Krsna’s older brother, one of the
vyithas

Samkhya: a school of South Asian philosophy
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samnyasa: the last stage in the asrama system, renunciation

samnyasi: an ascetic, one who has renounced

sampraddya: community and institutions

samsara: worldly existence in the cycle of birth and rebirth

samsaya: doubt

samsrsta: a combined entity, brahmanda

samvdda: accepting a disputed fact, a reason for defeat in a debate, also
refers to the debate itself

Sankha: conch, a symbol of Krsna

sapaksa: a similar instance confirming the vyapti, a component of the
anumana

sariipa: jivas similar to Visnu residing in Ksirasagare

sasasrnga: the horn of a hare, a sadabhava entity

sastra: teachings, the agamas

sat: real, a component of Madhvacarya’s khyati-vada

Satya-loka: the Region of Truth, a place in moksa

Siva: name of a Hindu god

smrti: traditional human-authored texts

sopadhika: having a limiting adjunct, part of Madhvacarya’s
pratibimba-vada

soteriology: theories about salvation

sprsta-duhkhas: jivas who are completely connected with suffering

sparsa: feeling, a paiica-tanmatra

Sri: a name of Laksmi, Rama, Visnu’s consort, an honorific

srotra: the organ of hearing, one of the buddhi-indriyas

srtisamsthitas: tamo-yogyas whose way to darkness is through samsara

sruti: the revealed texts of the Vedic canon

sidra: the service class, serfs, one of the four varnas

sttra: a short aphorism or collection of aphorisms

svamsa: essential parts of the greater whole

svami: religious leader, usually a celibate ascetic

svamiji: esteemed religious leader, the suffix ‘-ji’ is an honorific

sva-nirvahaka: possessing self-sufficiency, not requiring another

sva-prakasa: self-luminous, not requiring another to be illuminated

svarga: heaven, the goal of the Mimamsa school, in Madhva Vedanta it
is the prasdda of bhakti-yoga and a place of temporary residence

Svarga: Heaven, a place in moksa

svariipa: essence, natural capacities, innate abilities

svaripa-jiana: knowledge that is inherent to, or part of, the very nature
of the cognizer

svaripatraividhya: three-fold classification of jivas: ucca, madhya and
nica
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svatah-pramana: self-valid, when validity cannot be derived from an
outside authority

svatantram: independent entity, only Visnu is svatantram

svatantrya: independence

tadasprsta: cetanas who are not connected with suffering

Tamisra: [Place of] Darkness, one of the Hells

tamo-yogyas: jivas who are fit only for darkness and will not attain
moksa: daityas, raksasas, pisacas and martyadhamas

tantras: the Paficaratragamas, a body of texts held to be agama

tantric: a type of non-Vedic worship and ritual

Tapo-loka: the Region of Austerities, a place in moksa

taptamudhra: the ceremonial branding of Madhvas with images of the
Sankha, conch, and cakra, discus, both of which are possessed by
Krsna

taratamya: gradation

tarka-dosa: an error in logic

tatpurusa: a determinative compound in Sanskrit

theodicy: theory about the existence of evil as it relates to the divine

tikacarya: author of commentaries, an honorific, a title of Jayatirtha

treta-yuga: the second age

tisnibhava: silence, a reason for defeat in a debate

tvak: touch, one of the buddhi-indriyas

ucca: highest jivas, a classification of svaripatraividhya

uddaharana: example, a component of the anumana

upadhi: limiting adjunct, a concept in Advaita epistemology

upajivaka: dependent source, used in reference to hierarchy in
epistemology

upajivya: foundational source, used in reference to hierarchy in
epistemology

upama: analogy, under the rubric of anumana

upanaya: application, a component of the anumana

upanayana: initiation ceremony for males of the highest three varnas

upastha: procreation, a karma-indriya

Viac: speaking, a karma-indriya

vada: view, theory, discussion; also a debate whose purpose is the
pursuit of truth

Vahni: [Place of] Fire, one of the Hells

Vaisnava: pertaining to Visnu, a devotee of the god Visnu

vaisya: the merchant class, one of the four varpas

Vamana: the dwarf, Vamana, an avatara of Visnu

vanaprastha: the first stage in the asrama system, forest dweller

vandhyaputra, son of a barren woman, a sadabhdva entity
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Varaha: the boar, an avatara of Visnu

varna, class system; brahmins, ksatriyas, vaisyas, siidras, can also refer
to a phoneme

varnasrama-dharma: duty according to varna and asrama

vasand: an impression in the mind resulting from previous karma

Vasudeva: ‘The Descendent of Visnu,” a name of Madhvacaya

vayu: air, one of the parica-bhiitas

Vayu: the god of wind, Madhvacarya, the son of Visnu, Bhima

vedanta: a tatpurusa comprised of veda and anta, meaning ‘the
culminating sections of the Vedas,” a tradition of South Asian
philosophy

vidhi: obligatory duties pertaining to varndasrama-dharma

vimuktas: jivas who are already liberated from suffering

Virasaivism: a nastika tradition of Hinduism

virodha: contradiction, a reason for defeat in a debate

visesa: distinguishing property

Visnu: name of a Hindu god, the god central to Madhva Vedanta

Visnu-prasada: the grace of Visnu

vitanda: captious objection, reductio ad absurdum

vrtti: modifications, see manovrtti-jiiana

vyapti: universal concomitance between the hetu and the sadhya, a
component of the anumana

Vyasa: author of the Brahma Sitras and the Mahabharata, an
incarnation of Visnu

vyavaharika: everyday experience, a component of Advaita epistemology

vyithas: emanations of Visnu; Vasudeva, Samkarsana, Pradyumna,
Aniruddha and Narayana

yajias: sacrifices, particularly those enjoined in Vedic texts

Yama: the ruler of Hell

Yami: the wife of Yama

yathartha: pramana, that which reveals an object of knowledge as it is

yoga: jivas joined with Visnu in Ksirasagare

yogi-jiiana: one of the four types of kevala-pramana: rjuyogins,
tattvika-yogins and ayogins/atattvika-yogins

yogyata: innate capabilities

yugas: ages of the universe; krta, treta, dvapara and kali
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Text index

This index is for advanced scholars wishing to locate my citations of
Madhva materials. Scholars of Madhva Vedanta have been confronted
with difficulties when older scholarship refers to pagination, etc., from
older manuscripts that are either hard to find or no longer extant. The
result is a great deal of painstaking searches for citations. I have
structured this text index to avoid those problems of the past. I have
thus included a passage number, if one exists, a portion of the passage
that I have cited or to which I have referred, and pagination from
Govindacarya’s edition of the Sarvamiila (hereafter BG) and then
Prabhanjanacharya’s (hereafter VP). If I have used a different edition
from either of these two then it has been indicated in the header.

Madhvacarya’s texts have been grouped according to the category
system of the Sarvamiila:

Brahma Siutra Bhasya
Anubhasya

Anuvyakhyana

Chandogya Upanisad Bhasya
Bhagavad Gita Bhasya
Gitatatparyam
Mahdabharatatatparyanirnaya
Pramanalaksana
Tattvasamkhyana

Tattvaviveka
Visnutattva(vi)nirnaya

Jayatirtha’s texts:

Nyaya Sudha
Pramanapaddhati
Tattvaprakasika
Visnutattva(vi)nirnaya-tika
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Madhvacarya’s Texts:

Brahma Sitra Bhasya BG VP
0 narayanam 1 1

0 dvapare sarvatra 1 1

0 tadarthanirnayaya 1-2 2

0 narayanddvinispannam 2 2

0 evamvidhani 2 4
1.1.1 athato brahmajijiiasa 2 4
1.1.1 athasabdo 2 4
1.1.1 tadvijiianartham (missing) 6
1.1.1 strisidrabrahmabandhiinam 5 67
1.1.1 traivarnikanam 5 7
1.1.1 na ca jiianam 5 7
1.1.1 yam evaisa 5 8
1.1.1 karmana 6 8
1.1.1 brahmasabdas ca 6 8
1.1.1 esa moham 7 10
1.1.3 navedadinmanute 9 11
1.1.3 na ca anumanasya 9 12
1.1.3 samkhyam 10 12-13
1.1.18 kamac ca 18 22
1.1.18 yathakamam 18 22
1.4.27 prakrtavanupravisya 51 77
2.1.15 svatantrabahusadhana 65 87
2.1.24 cetanatve 66 91
2.2.24 yatha dariamayim 66 91-92
2.2 Samayavirodha 71-88 100-111
2.3.29 jnanandadibrahmaguna 101 (2.3.28) 128
2.3.29 atastasya so 102 128
2.3.33 karta 103 (2.3.32) 130
2.3.33 jivasya 103 (2.3.32) 131
2.3.35 sadhanadyupadanapratites ca 103 (2.3.34) 131
2.3.37 yatha jiiane 103 (2.3.36) 132
2.3.38 alpasaktitvaj jivasya 103 (2.3.37) 132
2.3.40 yatha taksnah 103 (2.3.39) 132
2.3.42 tato 104 (2.3.41) 132
2.3.42 piarvakarma 104 (2.3.41) 133
2.3.47 svamsasratho 105 (2.3.46) 135-36
2.3.48 vasudevah 106 (2.3.47) 136
2.3.48 aham matsyah 106 (2.3.47) 136
2.3.50 pratibimbatvac 107 (2.3.49) 138
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2.3.50 sopddhir 107 (2.3.49) 138-39
3.1.8 tato Sesenemam 118 158
3.1.8 dcaturdasamadvarsatkaramani 118 158
3.1.14 satha mirkha 119 160
3.1.15 mahatamasi 120 161
3.1.16 rauravo ‘tha 121 161
3.2.13 evam abedhenaiva 164 176
3.2.20 tasya ca 137 180
3.2.22 paramdatmaparoksyam 138 181
3.2.37 yatha 143 186
3.2.37 pasyanti 143 18687
3.3.28 svecchyaityangikartavyam 158 199
3.3.29 svecchya 158 200
3.3.33 yatha yatha 159 201
3.3.34 na casamatvena 159 201
3.3.43 Srutva 161 205
3.3.45 guruprasado 161 206
3.3.46-47 na ca pirvaprapta 161 207
3.4.4 yad eva 171 221
3.4.10 na sarvesam 172 223
3.4.27 yady api 177 228
4.1.1 atma va 193 241
4.1.2 nityasah 193 241
4.1.6 narayanatantre ca 196 243-44
4.3.1 yada ha 215 261
4.3.5 vayumupagamy 216 262-63
4.4.19 atmety eva 226 274
4.4.19 caivottamottamah 227 274-75
4.4.23 yasya trinyuditani 229 278
Anubhasya BG VP
1.1 narayanam 230 (in footnote) 279
1.2 visnur eva 230 279
1.4 sarvago 230 279
1.7 mukhyatah 230 280
1.8 avantaram 230 280
3.3 taratamyam vimuktigam 231 282
3.4 saccidanand 231 282
3.5 jiieyo 231 282
4.1 visnur brahma 232 283
4.6—7 yathd sankalpabhogas 232 284
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Anuvyakhyana BG VP
1.1.5 vaktrsrotrprasaktinam 2 285
1.1.252 eko narayano 23-24 (1.1.248) 322
1.4.59 avikarah 54 (1.4.56) 339
1.4.98 saksisiddhasya 56 (1.4.94) 343
1.4.99 kalo hi 56 (1.4.95) 343
2.1.19 pratyaksam 60 (2.1.20) 349
2.1.24 pramanyam 60 (2.1.23) 350
2.1.58 purvanubhiite 62 359
2.2.5 daurlabhyac 72 367
2.2.6 tamasatvac 72 367
2.2.7 anddivasandyogddasuranam 72 368
2.2.8 tathapi 72 368
2.2.9 iti vidyapatih 72 368
3.2.55 saksipratyaksato 130 (3.2.53) 427
3.2.56 saksinah 130 (3.2.53) 427
3.2.83 atah 131 (3.2.78) 430
Chandogya Upanisad Bhasya BG VP
3 vayum hareh sutam 401 404
7 alpapi hy amrta 454 496
Bhagavad Gita Bhasya BG VP
3.4 abandhakatvam 39 61
3.4 niskamam 39 62
3.8 ato niyatam 40 64
4.7-8 yada yada hi 50 82
4.8 na janmanaiva 51 83
4.8 tatha ‘pi lilaya 51 83
Grtatatparyam BG VP
11.9 viseso ‘pi 104 370
Mahabharatatatparyanirnaya BG VP
1.6 ittham 1 2
1.7 samkarsanas ca 1 2
1.8 sthityai puna 1 2
1.8 sthitva 1 2
1.30 rgadyas ca 3 6
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1.30-31 smrtam 3 6
1.32 vaisnavani 4 6
1.34 moharthany 4 6
1.48-50 esa moham 5 8
1.50-51 amohaya guna 5 8
1.79 sarvesam ca 7 12
1.85 mahatmyajnianapirvastu 8 14
1.98-100 danatirthatapoyajiiapiirvah 9 (1.99) 18
1.104 jaanapiirvah 9 (1.105) 20
1.120 sannavatyangulo 11 (1.121) 23
1.121 tasmad brahma 11 (1.122) 24
1.122 kramallaksanahinas 11 (1.123) 25
1.123-125 samyag 11 (1.124-125) 26
1.126 ity etat 11 27
1.128-131 yada 11 (1.127-129) 27-28
2.3-6 kvacid 13 31
2.34-35 tasmadbalapravrttasya 15 (2.33-34) 37
2.36 yatra ripam 15 (2.35) 37
2.38 tac ca 16 (2.37) 37
2.38-39 nalaksanam 16 (2.37-38) 37
2.107-108 paricaratrasya 22 (2.101) 46
Pramanalaksana BG VP
yathartham pramdanam 65 1
tad dvividham 65 1
yatharthajiianam 65 1
kevalam 65 1
svatantryaparatantryabhyam 65 2
dvitiyam iso 65 2
spasthatve 65 2
yogijiianam 65 2
anupramanam 65 3
nirdosopapattir anumanam 65 4
nirdosah Sabda agamah 65 4-5
arthapattyupame 65 5
atmany ... 65 5
vyaptir upapattimitlam 66 5
pratyaksam 66 7
manasapratyaksaja 66 7
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Tattvasamkhyana BG VP

1 60 25

2 60 26

3 60 26

4 60 27

5 60 27

6 60 28

7 60 28

8 60 28

10 61 28
Tattvaviveka BG VP

2 63 31

6 63 32
Visnutattva(vi)nirnaya BG VP
sadagamaikavijiieya 11 65
narayanam 11 65

na ca kevalatarkena 11 68

na ca pauruseyand 12 70
apauruseyatvam ca 12 71-72
uktam ca 12 72
pramanyam ca 13 72

na coccaranakala 13 72
tatpramanyam 13 73
Srutirvava 14 76
vijiieyam param 14 76
nitya vedah 14 7677
tadutpattivacas caiva 15 77
puranani 15 77
purananam apy 15 78
pratyaksam trividam 18 87
aksani ca 18 87
devasurani 18 87
mokso hi 19 90
dharmarthakamah 19 90
bandhako 20 92
bhedastu 20 94
yadi na 20-21 94-95
asad eva 21 96
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asatah 21 96
vailaksanyam 27 106
etat samagdayanndste 31 114
sa tatra 31 115
ahamiti eva 32 116
Jjivesvarabhida 35 122
matam hi 35 122
Jayatirtha:

I used the Uttaradimatha edition of the Nyaya Sudha

Nyaya Sudha NS
1.1.1 ekadesapavadena kalpyamane 630
1.1.1 kimca rajatasya 630
2.2.8 tamah ajiianam 3162

I used Pandurangi’s edition of Jayatirtha’s Pramanapaddhati (hereafter
KTP).

Pramanapaddhati section KTP
18 tad dvividham yogijiianaprabhedah 4
18 tadvyatirikta yogijianaprabhedah 4
19 ayoginah api trividha ayogijiianaprabhedah 5
19 tatra muktiyogyanam ayogijiianaprabhedah 5
23 tesam dosah anupramanaprabhedah 6
25 prakrtam sadviddham prakrtendriyah 6
25 etesam panicanam prakrtendriyah 6
25 tasya dosah prakrtendriyah 6
27 caturvidham pratyaksam pratyaksaprabheda 7
28 bahyendriyam trividham bahendriyatraividhyam 7

I used Panchamukhi’s (hereafter RSP) and Pandurangi’s edition of the
BSB for Jayatirtha’s Tattvaprakasika

Tattvaprakasika RSP edition KTP

1.1.1 tantram panicaratradi 29 117



Appendix D: Text Index 137

I used the Dasaprakaranani (DP) edited by Sriman Madhvaraddhanta-
samvardhanisabha.

Visnutattva(vi)nirnaya-tika DP

yah sa duhkh 698




APPENDIX E

Sanskrit texts

These texts are all taken from Madhvacarya’s Sarvamiilagranthah
edited by Prabhanjanacharya. The numbering system for the MVK, UK
and VTV is my own. Text enclosed in brackets are the full citations from
the passages cited by Madhvacarya.

Kathalaksana

........

sampranamya pravaksami kathalaksanam anijasa | KL1
vddo jalpo vitandeti trividha vidusam kathd |
tattvanirnayam uddisya kevalam gurusisyayoh | KL 2
katha ‘nyesam api satam vado va samiteh subhda |
khyatyadyartham spardhaya va satam jalpa itiryate | KL 3
vitanda tu satam anyais tattvam esu nigithitam |

svayam va prdasnikair vade cintayet tattvanirnayam | KL 4
ragadvesavihindstu sarvavidyavisaradah |

prasnika iti samproktd visamd eka eva va | KL 5
asesasamsayacchetta nihsamsaya udaradhih |

ekascet prasniko jiieyah sarvadosavivarjitah | KL 6

eko va bahavo va syur visnubhaktiparasada |

visnubhaktir hi sarvesam sadgunanam svalaksanam | KL 7
prstendagama evadau vaktavyah sadhyasiddhaye |

naisd tarkendapaneyd matir [proktanyenaiva sujiiandya presta ...| ity aha
hi Srutih |

anyartha evagamasya vaktavyah prativadina | KL 8
rgyajuhsamarthavas ca bharatam paricaratrakam |
mitlaramayanam caiva samprocyante sadagamah | KL 9
anukiild ya etesam te ca proktas saddagamah |

anye durdgama nama tair na sadhyam hi sadhyate | KL 10
svapaksa agamas caiva vaktavyah prativadind |

tasyapy anyarthata sadhya vadina svarthasiddhaye | KL 11
anyarthata nirakarya svagamasya viniscayat |
upapattyavakaso ‘tra hy agamarthavinirnaye | KL12
vadyagamarthe nirnita agamarthah parasya tu |

nirneyah sahitaih pascat tato nissesanirnayah | KL 13

138
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pratyaksasiddesv arthesu prasne mam aksajam vadet |
Jhanam va jianasiddhesu nanumam prathamam vadet | KL 14
paratustikaram vakyam vadetam yadi vadinau |

sa evatragamo jiieyah paratustir hi tatphalam | KL 15
evam nirnayaparyantam vade subahavo ‘pi hi |

ghateyus cirakalam ca jalpo yavatparo jitah | KL 16
tattvanirnayavailomyam vade sdaksat parajayah |

samvdade Slaghyataiva syad gurutvamitarasya ca | KL 17
tattvanirnayavailomye nindyo dandyo ‘tha va bhavet |
virodhasangatinyinatisnimbhavadhikaitjitah | KL 18
bhavej jalpe vitandayam nyayo jalpavadiritah |

samvade dandyata na syat vitanddjalpayor api | KL 19
pardjitatvamatram syan nindyoh dandyo ‘api va ‘nyyatha |
vidyahinatvalinge ‘pi vadinoh syan parajayah |
tadabhavan naiva satkad anyo nigraha isyate | KL 21
antarbhavad ihanyesam nigrahanam iti sma ha |
vidyapariksapirvaiva vrttirjalpavitandayoh | KL 22
skhalitatvadimatrena na tatrapi pardjayah |
vadajalpavitandanam iti Suddham svalaksanam | KL 23
anandatirthamunind brahmatarkanusaratah |
kathalaksanam ity uktam prityartham sarngadhanvanah | KL 24
sadoditamitajianapiravaritahrttamah |

narasimhah priyatamah priyatam purusottamah | KL 25

Mayavadakhandanam

narasimho ‘khilajiianamatadhvantadivakarah |
Jjayatyamitasajjianasukhasaktipayonidhih | MVK 1

vimatam andarambanivam anyathapratipadakatvat yadittham tattatha
yatha sampratipannam | MVK 2

na hi brahmatmaikyasya yatharthyam tatpakse | advaitahaneh
svaripatireke | anatireke svaprakasatvad atmanah siddhsadhnata |
MVK 3-4

nirvisesatvad atmano nanadhigato visesah | MVK 5

siddhatvat svariipasya visesabhavdc ca najiianam kasyacid avarakam |
MVK 6

anadhigatarthagantr pramanam iti ca tanmatam | MVK 7
ajnanasambhavad eva tanmatam akhilam apakrtam | MVK 8
mithyatve caikyasyatattvavedakatvan dgamasya syat | satyatd ca
bhedasya | MVK 9-10
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evam eva prayojanam api nivastam | svaripatvan moksasya purvam eva
siddhatvat | MVK 11

ajiianasambhavena caturthaprakarabhavat paiicamaprakarata  ‘pi
nirasta | MVK12

visayaprayojanabhavad evadhikart ca | tadabhavad eva sambando ‘pi |
MVK 13

dvavimau purusau loke ksarascdksara eva ca | ksarah sarvani bhiitani
kitastho ‘ksara ucyate | uttamah purusastvanyah paramdtmety
udahrtah | yo lokatrayam avisya bibharty avyaya isvarah | yasmat
ksaram atito ‘ham aksardd api cottamah | ato ‘smi loke vede ca
prathitah  purusottamah | yo mam evam asammidho janati
purusottamam | sa sarvavid bhajati mam sarvabhavena bharata | iti
guhyatamam Sdastram idam uktam maya ‘nagha | etad buddhva
buddhiman syat krtakrtyas ca bharata | MVK 14 (BG 15.16-20)
indriyebhyah parda hy artha arthebhyas ca param manah | manasastu
parda buddhir buddher atma mahanparah | mahatah paramvyaktam
avyaktat purusah parah | purusan na param kimcit sa kasta sa para
gatih | MVK 15 (Katha Upanisad 3.10-11)

bhiimrah kratuvajjyayastvam tatha ca darsayati | MVK 16

iti visnoh purusottamatvam eva sarvasastrarthatvena bhagavata Srutya
cabhihitam | MVK 17

iti sarvamunind mayavadatamo ‘khilam | nirastam tattvavadena satam
samsayanuttaye | MVK 18

nasti narayanasamam na bhiitam na bhavisyati |

etena satyavakyena sarvarthan sadhayamy aham | MVK 19

Upadhikhandana

narayano ‘ganyagunanityaikanilayakrtih |
asesadosarahitah privatam kamalalayah | UK 1

ajnata ‘khilasamvettur ghatate na kutascana |
updadhibhedad ghatata iti cet sa svabhavatah |

ajiianato va dvaitasya satyata svata eva cet | UK 2
anavasthitir ajiianahetau va ‘nyonyasiddhita |
cakrakapattir athava bhedascopadhitah kutah | UK 3
vidyamanasya bhedasya jiiapako naiva karakah |
updadhir drstapiirvo hi khe ‘pi desantarasya sah |
Jhapako vidyamanasya mudhabuddhivyapeksaya | UK 4
na ced upadhisambandha ekadeso ‘tha sarvagah |
ekadeso ‘navastha syat sarvagas cen na bhedakah | UK 5
sukhaduhkhdadibhogas ca svarupaikye na bhedatah |
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drsyo hy upadhibhede ‘pi hastapadadigo yathd | UK 6

nanda dehagabhoganusandhanam yogino yathd |

na ced bhoganusandhanam tadiccha yoginah kutah | UK 7
anusandhanarahitadehabahulyaman yathd |

siddham eva hi tatpakse viseso yoginah kutah | UK 8

siddhau hi karmabhedasya syad upadhivibhinnata |

tatsiddhau caiva tatsiddhir ity anyonyavyapdsrayah | UK 9
atmasvabhavabhedasya vidosatvena cakhilah |

pratyaksadivirodhdc ca dustah pakso ‘yamarijasa | UK 10
cestalingena satmatve paradehasya sadhite |

anyatvam svatmanas tasmat sarvair evanubhityate | UK 11

ajiiata calpamsaktitvam duhkhitvam svalpakartrta |
sarvajiatadisagunaviruddhd hy anubhiitigah | UK 12
sarvajiadigund visnoh Srutisu pratipaditah |

[ayam sahasramrsibhih sahaskrtah samudra iva paprathe |

satyah so asya mahima grne savo yajiiesu viprarajye RV 8.3.4]
satyah so asya mahime ‘ty adi vakyanmrsa na ca | UK 13

na ca vedoktamithyatve manam tanmanata ‘pi na |

ato ‘jiiasambhavad eva nadhikaryaikyavadinam | UK 14

ato najiatam iti ca visayo visayantare |

ajiabhavat phalam kasya yogah sasanrsrngayoh | UK 15
durghatatvam bhiisanam cet syad avidyatvam atmanah |

andhantamo ‘py alankaro nityaduhkham siromanih | UK 16

atah paro matraye ‘ti puirvasrutinidarsitah |

[paro matraya tanva vrdhana na te mahitvamanvasnuvanti RV 7.99.1]
anyamisam iti Srutyd bhinnajivadrsam gatah |

[samane vrkse purusah nimagno ‘nisaya socati mahyumanah |

Jjustam yada pasyaty anyam iSam asya mahimanam iti vitasokah | MU
3.1.3]

bhinnatvendtmasadrsyado yadeti Sruteh sada | UK 17

[vada pasyah pasyate rukmavarnam karttaram iSam purusam
brahmayonim | Rg Veda 7.99.1:

tada vidvanpunyapape vidhiiya nirafijanah paramam samyam upaitti |
MU 3.1.2]

mdyavadatamovydaptam iti tattvadrsa jagat |

bhatam sarvajiiasiiryena pritaye sripateh sadd | UK 18

namo ‘mandanijanandasandrasundaramiirtaye |

indirapataye nityanandabhojanadayine | UK 19
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Visnutattva(vi)nirpaya: ekajivavada (pp. 119-120 of
Prabhanjanacharya)

na tavadekajivavado yujyate | VTV 1

ekajnanaparikalpitatve ca saravasya sarvam idam parikalpitam iti
Jjanatah punah sisyadibodhanam na yujyate | VTV 2

na hi svapno ‘yam iti niscitya svapnoaputraddayartham yatate | VIV 3
[next line skipped]

na ca bahinam drsyamanatvad asydajnaparikalpitam idam iti niscayo
yujyate | VTV 4

svapne tu prabodhanantaram ekasyavasistatvat niscayah | na catra
tathasti | VTV 5-6

tasya tasya tatheti pratipattavyam ityangikare vastuni vikalpasambhvat
akalpitam ity eva syat | VTV 7-8

na ca tathd pratipattavyam ity atra pramanam asti | VIV 9
Sisyajnianaparikalpitam ity angikare tasyaivacaryabhave tasyam eva
kalpito bhavatiti samayag granthadhigamasyanrthahetutvam syat |
VTV 10

na ca kasyacidmuktih | granthdadhigame tasyaivasva Sisydjiana-
parikalpitatvaprapteh | VTV 11

sa caikajivo yadi bhedavadi bhavati tasya tatraiva dadharthanna
kadacit bhedanivrttir iti na kasyapi muktih syat | VTV 12

tena yatha kalpitam tathaiva bhavatiti tena ekajivavadinam
nityanirayakalpane sa eva syat | VTV 13

VTV 14
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Ockham’s Razor 32-33
Olivelle, Patrick 84 n. 34, 106 n. 10

pa 56

pada 81

pada 62
Padarthasamgraha 51
Padikudel 8
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Padmanabhacharya 7 n. 21

Pajakaksetra 1

pakka-guruji xii

paksa 31

Palimar matha 14

panicabheda 73

parica-bhiitas 61

Paricakasta 57-58

Paiicaratras or Paficaratragamas
37-38, 68, 101

Paiicaratrikas 58

parica-tanmatras 61-62

Pandavas 6, 91

Pandurangi, K. T. xi

pani 62

papa see karma

Parama Sruti 50, 76

parampara 3

Parasurama 69

paratantra 59, 79

paratantratva 89

paroksa-jiiana 65, 93

paryaya 14

Pasupata 37-38

Pascal 83

pauruseya 34; see also smrti

payu 62

Pejavara matha xi, 3, 14

pisacas 57

pitrs 56

[Place of the] Vaitarani [river] 58

Potter, Karl 4 n. 5, 31 n. 46, 32 n. 49,
33

pradhvamsabhdva see abhava

Pradyumna 68-69

pragabhava see abhava

Prahladacarya, D. xi, 103 n. 9

prakrti 53, 59-61, 64, 68, 70

pralaya 60

pramana 20-44, 65, 104, 108, 110

Pramanalaksana 19,19 n. 1,21 n. 5,
21n.6,21n.7,21n. 8,
22 n.12,22n. 13,22 n. 14,
23 n. 15, 24 n. 20, 24 n. 21,
27 n. 33,30 n. 45, 32 n. 50,
32n.52,33n.53,33n.55,134

Pramanapaddhati 17, 20,22 n. 9,
23n.17,23 n. 18,23 n. 19, 25,
25n. 22,25 n. 25, 25 n. 26,
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26 n.27,26n. 28,26 n. 31, 31,
33,56n. 13,136

Praparicamithyatvanumanakhandana
15,102

praptadhatamasas 57

prarabdha karma see karma

prasada 77, 90-93

prasnika 97-102

prasthanatraya 15

pratibimba 78, 94

pratijiia 31

pratyaksa 24-30, 39, 4244

prayojana 103, 106, 109

prthvi 62

Piagavana 4

punya see karma

puranaprasthana 16

Puranas 16, 37, 40, 4243, 59,
64-65, 68, 71

Parnabodha 5

Parnaprajiia 4-5

Purnaprajiia Sam$odhana Mandiram
xi

Purnaprajiia Vidyapitham xi, 3

purusa 105, 109

purusdarthas 83

Parva Mimamsa 6, 18, 33, 35, 84,
93 n. 69, 104

Puthiadam, 1. 60 n. 29, 64 n. 40,
66 n. 47,67 n. 50, 67 n. 51,
68 n. 54, 68 n. 55, 69 n. 60

Putige matha 14

Raghavendra matha 14

Raghavendratirtha 27

raksasas 57, 91

Rama 55

Rama 38, 69, 91, 92

Ramanujacarya see Visistadvaita

Ramdyana 6, 37-38, 64, 68, 91

Rao, B. A. Krishnaswamy 28 n. 37

Rao, Balakrishna 15 n. 50

Rao, C. R. Krishna 5 n. 11,39 n. 75

Rao, Hanumantha 8 n. 26

Rao, M. A. Vasudeva 14 n. 47

Rao, P. Nagaraja 22 n. 11, 23 n. 16,
32n.51,33n. 54

rasa 25, 62

rasana 24, 62
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Raurava 58

Rayara matha 14

Rg Bhasya 17

Rg Veda 34, 57 n. 16, 66, 96, 101,
108

rjyuyogins 22

rsis 56, 108

Rudra 41, 60, 98

ripa 25

sabda 25, 62

sabhapati 97

sadabhava see abhava

Saddcarasmrti 17, 84

Sadhya 31-32

saguna 64, 67, 110; see also Visnu

Saivite 11

saksi 24-30, 35, 43, 49, 62, 72

Sakta School 97

Sakti 8,12

salokya 95

Sama Veda 34, 101

Samayavirodha 6, 97

sambandha 103, 106, 109

samipya 95

Samkaracarya see Advaita

Samkaradigvijaya 9, 9 n. 31

Samkarsana 68—69

Samkhya School 6, 25, 37, 38, 51,
61-62, 97

Samksepa Sariraka 5 n. 9

samnydsa 4, 84

samnyasi 5

sampradaya 13, 14

samsara 2, 57,75, 84,92, 94, 98

samsaya 39

samskara 48

samsrsta 61

samvada 97

sankha xi

Sanskrit 10

sapaksa 31

Sarma, Deepak 39 n. 77, 59 n. 24,
72 n. 70, 81 n. 21, 81 n. 22,
82n.28, 111

Sarma, Nagaraja 15 n. 51

Sarvajiiatmamuni 5 n. 9

Sarvamiilagranthah 15
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saripa 95
Sarvasastrarthasamgrahah see
Anubhasya
Sasasrnga 53
sastra 41,43, 103-106
Sastri, Nilakantha 7 n. 23
sat 19, 27, 44-47
Satprasna Upanisad 15
Satya-loka 95
Schrader, F. Otto 58 n. 21, 68 n. 55
Sharma, B.N.K. 1n. 1, 1 n.2,4n. 3,
5n.9,6n. 18, 14 n. 48,
15n.51,17 n. 54,32 n. 51,
39 n. 75,39 n. 76,42 n. 86,
52n.4,62n.33
Sheridan, Daniel 6 n. 16
Siauve, Suzanne 5n. 7, 10 n. 32,
16 n.52,39n.75,55n. 10,
60 n. 29, 62 n. 33, 66 n. 46
Sirtr matha 14
Siva 11-12, 41
Sivalli 2
Skanda Purana 42, 60, 71
smrti 27-28, 36-44, 59, 87
Sode matha 12, 14
sopadhika 78
sparsa 25, 62
sprsta-duhkhas 55
Sravana Belgola 11
Sii 26, 55, 109
as Indira 109
as Kamala 106
as Laksmi 26, 33, 55n. 9, 106, 109
as mother of Vayu 91
Sri Anante$vara Temple 11, 11 n. 38
Sriharsa 16
Srinivasachari, P. N. 58 n. 22
Srinivasatirtha 27
Sripadaraya matha 14
Sti Vibhudesa Tirtha, xi
S Visvesa Tirtha xi, 3, 98
Srigeri see Advaita
Srngeri matha see Advaita
srotra 24, 62
srtisamsthitas 57
sruti 27, 33-36, 38, 4244, 49, 79,
82, 84, 87, 106
Srutadrsrtaka 33
Sudra 10, 82
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Summa Theologica 63
svamsa 70
svamil/svamiji 3
sva-nirvahaka 73
sva-prakasa 28

svarga 83, 93

Svarga 95

svaripa 73, 80, 82,91
svaripa-jiana 22
svaripatraividhya 58, 77, 79
svatah-pramana 35
svatantra 52, 59, 63—-69
svatantrya 64, 69

tadasprsta 55

Taittiriya Upanisad 15

tamas 57

Tamisra 58

tamo-yogyas 23, 41, 56, 58, 82

tantras 82

Tantras 37, 59

Tantrasarasamgraha 17,23 n. 16

tantric 72

Tapo-loka 95

taptamudhra ceremony ix

taratamya 13, 87-90

tarka 28, 100

tarka-dosa 32, 97

Tarka Tandava 18, 31-32

Tatparyacandrika 17, 111

tatpurusa 33

Tattvaprakasika 18, 37,37 n. 71,
82n. 27,136

tattvas 23 n. 16

Tattvasamkhyana 51,52 n. 3,53 n. 5,
53n.6,54n.7,55n.8,55n. 11,
56n.12,56n. 13,57 n. 14,
57 n. 15, 59 n. 25, 60 n. 30,
60 n. 32, 62 n. 34, 63 n. 35, 135

Tattvavada 106

Tattvaviveka 51, 52 n. 3, 58 n. 20,
135

tattvika-yogins 22

Tattvodyota 5 n. 9

tikacarya 17

Tirthaprabhanda 12, 12 n. 41

treta-yuga 6

Trivikrama Panditacarya 3; see also
Narayana Panditacarya
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Tulunadu 1, 7
tvak 24, 62

ucca 58

udaharana 31

Udupi 13-14, 70

Udupi mathas see astamathas

Udupi Sri Krsna temple 11, 70

United States 14

upadhi 78, 106-107

Upadhikhandana 15, 67 n. 50,
67 n. 52,99, 102

upajivaka 42—44

upajivya 42-44

upama 32

upanaya 31

upanayana 81-82

Upanisads 15, 34, 66, 85-86,
87 n.47,87n.49,93n. 71, 100,
105, 109

upastha 62

Upendra 14

Uttaradi matha 14

Uttara Mimamsa 6

vac 62

vada 99-102

Vadalaksana see Kathalaksana

Vadaratnavalt 111

vadins 102

Vadiraja 12 n. 41, 111

Vahni 58

Vaises$ika School 6, 51, 97

Vaisnava 37, 50, 68

Vaisnavacaran 17

vaisya 11, 81

Vamana 69

vanaprastha 84

vandhyaputra 53

Varaha 69

Varaha Purana 41

Varakhedi xi, 11 n. 38, 28 n. 37,
70 n. 65,78 n. 11, 83 n. 29

varna 10-13, 81-82, 84-85

varndasrama-dharma 84

vasana 98, 99

Vasudeva 68—69

vayu 62

Vayu 6, 91-92; see also Madhvacarya
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Vedagarbha Padmanabhacarya 51
Vedaranyakas 38
Vedas 4, 7-8, 16-17, 20, 33-44, 59,
6567, 79, 81-82, 84-87, 89,
93, 96-98, 100-101, 103-109,
135-136
Veezhinathan 5 n. 9
vidhi 89
Vidyasamkara 5 n. 11
Vimuktas 55
Vimuktatman 5
Virasaivism 7, 10-12
visaya 103, 106, 109
visesa 60, 72—73
Visistadvaita 8-9, 37, 50-51
Melkote 9-10
Ramanujacarya 9, 50, 58
Visnu 6, 12, 50, 95
and Brahma Siitras 60
and brahman 66—67
and creation 53, 60-62, 6364,
69-71, 77
and dependent entities 52—53, 59,
76, 79-80, 92
and Madhvacarya 6, 92
and Madhva Vedanta 6
and mohasastras 41-42, 98
and Vedas 35, 59
aparoksa-jiiana 65, 77, 86, 88,
93-94
as Hari 41, 50, 64, 92
as Krsna 14, 38, 68-70, 91
as Narayana 37-38, 58, 106
attributes 67—68
avataras 6, 12, 14, 16, 38, 60, 65,
68-70, 91
for consort see St
His knowledge 21-23, 26
independence 50-52, 63-65
knowledge of Him 65-66, 81-90,
92
reflections 78-80, 93-94
Visnu-prasada 90-93, 97
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vyithas 68—70
Visnudasacarya 111
Visnu-prasada see Visnu
Visnutattva(vi)nirnaya 15, 20,
22 n. 10, 26, 26 n. 28, 26 n. 29,
26 1n.30,33 n.57,34n. 58,
341n.59,35n. 62,35n. 63,
35n. 64,35 n. 64, 35 n. 65,
351n. 66,36 n. 67,36 n. 68,
40 n. 82,47 n. 97, 48 n. 98, 50,
50n. 1,65n. 42, 65 n. 43,
67n.50,73n.72,73n.73,
741n.74,761n.2,761n. 5,
771n.7,83n. 31, 83 n. 33,
96 n. 83, 99, 109-111

Visnutattva(vi)nirnaya-tika 76

Visnutirtha 14

Visnuvardhana 9

vitanda 99-102

vriti 22

vyapti 31-32

Vyasa 6-7, 38, 97

Vyasaraya matha 14

Vyasatirtha 17-18, 31-32, 111

VWasatrayam 17

vyavaharika 79

vyithas 65, 68-70

Wayman, Alex 31 n. 48, 40 n. 81

yajias 84

Yajur Veda 34, 101
Yama 57

Yami 57

Yandell, Keith 70 n. 66, 70 n. 67
yathartha 19, 27
Yoga School 6, 38
yogi 107-108
yogi-jiiana 21
vogi-pratyaksa 26
yogyatd 80

yugas 59—60

Zydenbos 9 n. 29, 26 n. 28,27 n. 32
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