


AN INTRODUCTION TO MÂDHVA VEDÂNTA

This introduction to the Mâdhva school of Vedânta 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 Mâdhva
Vedânta and then presents translations of actual debates between the
Mâdhva and Advaita schools of Vedânta, thus positioning readers at the
centre of the 700-year-old controversy between these two schools of
Vedânta. Original texts of Madhvâcârya 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 Mâdhva School of
Vedânta. The result has been a false identification of Vedânta with either
Advaita or Viúiùñâdvaita Vedânta 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
Mâdhva Vedânta been eclipsed by its predecessors?

In part, the lack of scholarship and scholarly interest in Mâdhva
Vedânta 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 Vedânta, my volume also constitutes an effort to
destroy certain stereotypes about Hindus and Hinduism. As will become
clear, some Hindus, namely Mâdhvas, are theists and firmly believe
that they are and will always remain different from God, that is, Viùõu.
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 Mâdhva tradition and I come from a family
of Mâdhva devotees whose forefathers were Mâdhva 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 Mâdhvas. With its publication, this book
becomes part of a lineage of Sanskrit textbooks on Mâdhva Vedânta
composed by Mâdhva scholars for Mâdhvas. Though these textbooks
are taught today at mañhas, monasteries, whose purpose includes
training experts in Mâdhva Vedânta, the number of traditional students
is quickly declining. In fact, the number of lay Mâdhvas who have little
or no knowledge of Sanskrit and hence are unable to learn about Mâdhva
Vedânta, is growing rapidly. There is a generation of Mâdhvas who
know little or nothing about their own tradition. My book is for them and
for the Mâdhva saüpradâya, 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
Madhvâcârya’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
Mâdhva 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
Mâdhva Vedânta 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 Mâdhva Vedânta.

x An Introduction to Mâdhva Vedânta
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CHAPTER ONE

Madhvâcârya and the Mâdhva
tradition

Madhvâcârya (1238–1317 ce) was born of Úivaëëi Brahmin parents in
the village of Pâjakakùetra near modern-day Uóupi in the Tuëunâóu area
of southern Karõâñaka.1 Southern Karõâñaka 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 Madhvâcârya. 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.
Madhvâcârya’s school of Vedânta is, in part, a reaction, against the
multiplicity of theologies and social structures in 13th and 14th-century
Karõâñaka.

There is very little information about Madhvâcârya’s life in medieval
Tuëunâóu. Aside from relevant colophons found in Madhvâcârya’s own
works, his biographical data derives from the Madhvavijaya, The
Triumph of Madhvâcârya (hereafter MV), a hagiography composed by
his devotee and follower, Nârâyaõa Paõóitâcârya, and from inscriptional
evidence and records found in Uóupi mañhas, monasteries.2 These and
other sources help to answer questions about the prevailing theological
environment as well as the intellectual and religious growth and
development of Madhvâcârya. Before learning about Madhvâcârya’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

1

1 For further information about the establishment of the dates of Madhvâcârya see
Sharma, History, 77–79 and Sharma, ‘The Question of the Date of Madhvacharya.’

2 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 jîva, enduring self, also known
as the âtman. One accumulates some combination of puõya, meritorious
karma, or pâpa, demeritorious karma, popularly rendered in the West
as ‘good’ and ‘bad’ karma, and is born again and again in saüsâra,
worldly existence. Though many are tempted to equate the two, pâpa in
Hinduism and sin in Christianity are based on, and refer to, significantly
different concepts and theologies.

One manifests one’s prârabdha, 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 saüsâra, 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’être. The state that sentient
beings enter after being liberated from the cycle is called nirvâõa in
Buddhism and Jainism, and mokùa among the Hindu traditions. The
ontological status and characteristics of nirvâõa and mokùa 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).

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

2 An Introduction to Mâdhva Vedânta

1.1 Cycle of birth and rebirth

karma Jîva saüsâra Mokùa/Nirvâõa
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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 Mâdhva school of Vedânta was developed to offer
another method to attain mokùa, liberation. As I will show below, the
diverse religious environment of medieval Karõâñaka made the stakes of
intra and inter-religious dialogue very high indeed!

Sources

Much of the data about Madhvâcârya’s life derives from biographies
written by Nârâyaõa Paõóitâcârya. He was the son of Trivikrama
Paõóitâcârya, who was one of the direct disciples of Madhvâcârya.
Paõóitâcârya, a Úivaëëi Tuëu-speaking Brahmin belonging to the same
regional subcaste as Madhvâcârya, was born and raised in the Tuëunâóu
district. Nârâyaõa Paõóitâcârya was also a younger contemporary of
Madhvâcârya. This gives his MV, the metrical biography that he
composed, some social and historical accuracy. Further, the Mâdhva
community views Paõóitâcârya’s hagiographies as accurate. In fact,
students at the Pûrõaprajña Vidyâpîtþam, a monastic institution under
the auspices of Úrî Viúveùa Tîrtha, the svâmiji, esteemed religious
leader, of the Pejâvar mañha devoted to the training of Mâdhva 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.

Paõóitâcârya composed several hagiographies of Madhvâcârya in
addition to the MV. The Aõu-Madhvavijaya is an outline of the MV,
while the focus of the Madhvavijaya Bhâvaprakâúika is portions of
the MV. His Maõimañjarî differs from the hagiographies and is a
mythological account of the rise of Mâdhva Vedânta. For the purposes
of this brief summary I rely exclusively on the MV.

These biographies are not the only resources available. The
aùñamañhas, the eight monasteries, of Uóupi are the second source for
biographical records about Madhvâcârya. Madhvâcârya began the
institution of the eight mañhas, monasteries, before he disappeared.
According to the MV, Madhvâcârya disappeared rather than died. These
aùñamañhas preserve the doctrines, practices and history of the Mâdhva
tradition and are the centers for teaching and practicing Mâdhva
methods to obtain mokùa. These mañhas have kept genealogical and
inscriptional records regarding the paraüpara, lineage, of the svâmis,
esteemed religious leaders, of each of the eight mañhas, funding and

Madhvâcârya and the Mâdhva Tradition 3
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land ownership and other economic and political matters.3 Madhvâcârya
himself ordained the first svâmi of each of the eight mañhas.

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 Mâdhva School according to Mâdhvas! 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 Madhvâcârya
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 Madhvâcârya’s historical background. There is even
less information about his education, and much of it must be surmised
from rather limited data. Madhvâcârya was, of course, familiar with
the literature of the schools of Vedânta, proven by the 292 texts that
he mentions by name in his works.4 The schools of Vedânta are
commentarial traditions whose focus are the methods for obtaining
mokùa as described in the Vedas and other canonical texts. According to
the MV, Madhvâcârya studied the Vedas and other relevant texts with
a teacher who was of the Pûgavana family. He then studied aspects
of the Advaita School of Vedânta founded by Úaükarâcârya in the 8th
century ce.5 This school was to become his greatest rival. Madhvâcârya,
an inquisitive student, was still not satisfied, with what he had learned
so he next sought a new teacher in order to be granted saünyâsa,
ascetic, status. Madhvâcârya met Acyutaprekùa, an ascetic who was
also dissatisfied with the tenets of Advaita Vedânta, and underwent the
prescribed saünyâsa rites.6 According to Paõóitâcârya’s hagiography,
Acyutaprekùa then changed Madhvâcârya’s name to Pûrõaprajña,

4 An Introduction to Mâdhva Vedânta

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

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

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

6 MV 4.4–30; MV 4.49–54.
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‘The One Whose Knowledge is Complete.’7 According to the
hagiographic evidence, Madhvâcârya did not have much luck with his
new teacher due to their vehement disagreements. Even the name given
to Madhvâcârya did not last as Madhvâcârya refers to himself as
Ânandatîrtha, ‘The Teacher of Bliss/brahman,’ in colophons. Although
Madhvâcârya has several names, including Pûrõaprajña, Pûrõabodha,
‘The One Whose Realization is Complete,’ Vâsudeva ‘The Descendent
of Viùõu,’ among others, I hereafter refer to him only as Madhvâcârya.
The word ‘Madhvâcârya’ is actually comprised of ‘Madhva,’ and
‘âcârya.’ The suffix ‘âcârya’ means ‘teacher’ and is used both
descriptively and as an honorific. Madhvâcârya studied with several
teachers and his experiences with them may be why he advises students
in his Brahma Sûtra Bhâùya (hereafter BSB) that they can opt to change
teachers if the new one is superior!8

After becoming a saünyâsi, he studied Vimuktâtman’s Iùñasiddhi
(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.9 After again disagreeing with
his teacher, Madhvâcârya was installed as the head of the mañha
by Acyutaprekùa in deference to his student’s superior abilities.10

Madhvâcârya’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 mokùa!

It was a standard practice among the intellectual elite in medieval
Tuëunâóu to travel and to participate in public debates. After completing
his studies, Madhvâcârya traveled around South Asia in order to argue
his new Vedânta position with other scholars.11 His exposure to, and
interaction with, other schools of philosophy, both Vedânta and non-
Vedânta, is evident in his hagiographies, his works and the broader

Madhvâcârya and the Mâdhva Tradition 5

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

8 na ca pûrvaprâpta eva gurur iti niyamaþ | BSB 3.3.46–47.
9 MV 4.45. According to Sharma, Madhvâcârya also directly cites and/or summarizes

passages from Sarvajñâtmamuni’s Saükùepa Úârîraka in his Anuvyâkhyâna and
Tattvodyota. I have not been able to locate such passages. Sharma, History, 123, 145,
ft. 4. Sarvajñâtmamuni was a contemporary of Vimuktâtman as well as a direct disciple
of Úaükarâcârya. Veezhinathan, 5.

10 MV 5.1.
11 According to C.R. Krishna Rao, Madhvâcârya came into contact with

Vidyâúaükara, the svâmi of the Sçïgeri mañha, a monastery founded by Úaükarâcârya
himself. Rao, 6–8, 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, Paõóitâcârya mentions that
Madhvâcârya refuted the six systems, indicating that he must have
been familiar with them.12 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, Cârvâka, Jaina, Nyâya, Pûrva Mîmâüsâ, Sâükhya,
Vaiùeúika, Uttara Mîmâüsâ and Yoga traditions.13 Madhvâcârya shows
his knowledge of these traditions in his examination and refutation of
their doctrines in a section of his bhâùya, commentary, on the Brahma
Sûtras. This section is known as Samayavirodha, the Contradictions [in
Other] Doctrines.14 Again, though such an exposure is not unusual, it
helps to establish the range of interlocutors that Madhvâcârya confronted.

Madhvâcârya’s travels took him to Mahâbadarikâúrama, the home
of Vyâsa, and author of the Brahma Sûtras, to meet the founder of
the Vedânta tradition himself. Vyâsa is believed to be an avatâra,
incarnation, of Lord Viùõu, the deity around which the Mâdhva Vedânta
is centered.15 Above all, Mâdhva Vedânta is a Vaiùõava, Viùõu-oriented,
tradition. Under the guidance of Vyâsa, Madhvâcârya is said to have
composed his Brahma Sûtra Bhâùya, a commentary on Vyâsa’s Brahma
Sûtras.16 Having the author of the text on which one is commenting
serve as an editor and be an avatâra of God Himself certainly gives one
a great deal of epistemic authority!

Madhvâcârya also has an unusual background as he proclaims
himself to be the third avatâra of Vâyu, the wind God, who is also the
son of Viùõu.17 He is preceded by the first and second who are found in
the two epics of Hinduism, namely Hanumân, the monkey deity in the
Râmâyaõa and Bhîma, one of the Paõóavas in the Mahâbhârata. Vâyu,
namely Madhvâcârya, is a guide for bhaktas, devotees, on their journey
towards Viùõu and has a dynamic position as a mediator between
devotees and Viùõu. 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 mañhas, lead non-Mâdhva scholars to conclude
that Madhvâcârya died in 1317 ce.18 Paõóitâcârya records that
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Madhvâcârya disappeared and was immediately honored with a shower
of flowers from the deities.19 According to the Mâdhva tradition,
then, he did not die and is considered to be alive and residing
in Mahâbadarikâúrama in the Himâlayas with his teacher and father
Vyâsa-Viùõu.

Political environment and patronage

One may wonder how Madhvâcârya 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?

Paõóitâcârya states in several places in his MV that Madhvâcârya
came into contact with local kings, though only one, Jayasiüha, is
named.20 Historical data does not show that Madhvâcârya was supported
financially by any of them. In the MV, Madhvâcârya 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 Madhvâcârya refer to the king as a Muslim in their
translations and accounts.21 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 Madhvâcârya.22 This meeting
and exchange is not mentioned in histories of Tuëunâóu, Karõâñaka
and South India.23 Although the granting of half the kingdom does
seem a bit fantastic, it is not unlikely that Madhvâcârya came into
contact with Muslim rulers, given their invasions at the beginning of the
14th century ce. Still, there is no evidence, inscriptional or otherwise,
that any Muslim king gave additional land grants or monetary gifts to
Madhvâcârya.

Paõóitâcârya reports that Madhvâcârya interacted with King
Jayasiüha on several occasions. A popular account that is also found
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in the MV involving Jayasiüha describes the loss of Madhvâcârya’s
extensive library to the thievery of a local philosopher who was, not
surprisingly, a follower of the Advaita School. Without his library,
Madhvâcârya 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,
Jayasiüha, who may have also supported him during his stay in the
village of Pâóikuóel.24 There is no clear indication that local kings
and rulers funded Madhvâcârya. Nevertheless one may surmise that
he received some assistance, financial and otherwise. What other
concerns, besides monetary needs and political endorsements, may have
affected Madhvâcârya? 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 Karõâñaka, given the presence of âstika, philosophical
traditions based on the Vedas, nâstika, philosophical traditions not
based on the Vedas, and tribal and indigenous traditions.25 Adherents
to Vedânta, both Advaita and Viúiùñâdvaita, along with Jains and
Vîraúaivites, populated Tuëunâóu and propagated vastly differing
solutions to end the cycle of birth and rebirth.26 These literati traditions
were juxtaposed with tribal and other indigenously based traditions,
including Úaivism, bhûtârâdhana, worship of apparitions, worship of
úakti, female power and worship of nâgas, 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 Madhvâcârya not to have encountered their doctrines and
adherents.

The Hoysala kings, who considered themselves supporters and
protectors of the various traditions that existed in Tuëunâóu, permitted
this religious pluralism.27 The rulers may not have had much of a choice
but to allow pluralism, given that coastal Karõâñaka was a center for

8 An Introduction to Mâdhva Vedânta

24 See MV 15.1–141.
25 I am reliant upon Bhatt, Studies in Tuëuva History and Culture for many of the

details with regard to Tuëuva religion, culture, etc.
26 For a brief overview see Hanumantha Rao, ‘Religious Toleration in Karnatak,’

312–319. See Dasgupta’s History for introductions to each of these traditions.
27 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.28 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 Madhvâcârya’s school of Vedânta.29

Âstika traditions: Vedânta

In the philosophical and religious realm, Mâdhva Vedânta competed
with Advaita and Viúiùñâdvaita, among other schools. As already
mentioned, the schools of Vedânta are commentarial traditions. Each
school makes differing claims about the meaning of canonical texts and,
therefore, the method by which one can obtain mokùa. 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 Viúiùñâdvaita Schools of Vedânta had many
followers in the area, making medieval southern Karõâñaka a ferment
of philosophical dispute. In fact, Râmânujâcârya, founder of the
Viúiùñâdvaita School of Vedânta who lived in the 12th century ce, is
known for converting Viùõuvardhana (1110–52 ce), a Hoysala king,
from Jainism to Vaiùõavism in 1093 ce.30 This conversion may have
helped to hinder the growth of Jainism and other non-Vaiùõava
traditions. The heart of Viúiùñâdvaita activity, moreover, lay in nearby
Melkôñe. Temples, which were officiated by priests who followed ritual
and other worship texts found in the Advaita and Viúiùñâdvaita canons,
were built in the area, as were affiliated mañhas, monasteries. According
to the Úaükaradigvijaya, a hagiography of the founder of Advaita
Vedânta, Úaükarâcârya visited southern Karõâñaka in the 9th century
and disputed with scholars of local traditions.31 One of the four mañhas
established by Úaükarâcârya himself was located in Sçïgeri, only about
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50 km, from Uóupi.32 These two cities, Melkôte and Sçïgeri, were (and
continue to be) centers for Vedânta studies in Karõâñaka.

The âstika Vedânta traditions were well established in southern
Karõâñaka 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 Mâdhva School and these two Vedânta
traditions.

Two non-Vedânta traditions: Vîraúaivism and Jainism

Vîraúaivism and Jainism, two non-Vedic, non-Brahmanical traditions,
were prevalent in the Tuëunâóu.33 Buddhism also had some historical
significance in Tuëunâóu. But by medieval times Jainism and the
Advaita and Viúiùñâdvaita Schools displaced it. There were still vestiges
of Buddhism in medieval Tuëunâóu in the form of images and
monuments even though there was no longer a community of adherents.
Buddhism, Jainism and Vîraúaivism conflicted with the orthodox
Vedânta traditions and were oriented toward making their doctrines
accessible to the masses. In contrast, maintaining the integrity of varõa,
class, and jâti, caste, was and is essential to Mâdhva Vedânta. Use of the
vernacular, Kannaóa, for example, instead of Sanskrit, in conjunction
with appeals to the teachings of contemporary mystic saints, helped
to spread interest in Vîraúaivism among non-Brahmins. Vîraúaivas, in
fact, not only granted equal status to women but loosened the rigidity of
the varõa system in their tradition.34 Úûdras, who occupied the lowest
position in the class system, for example, were given status in worship
and other religious practices.35 The methods for obtaining mokùa were
not restricted according to class as they were in the schools of Vedânta.
None of these non-Vedânta traditions, moreover, were interested in
the kinds of debates about texts that concerned Vedânta. Although
Vîraúaivism and Jainism were commentarial traditions, their canon was
completely different from those of the schools of Vedânta. Their social
program, as well as their interest in philosophical speculation outside of
the Vedânta canon, made them considerable adversaries to the âstika
traditions and social system.
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Some of these non-orthodox traditions even enjoyed the patronage
of local rulers. Local rulers such as Narasiüha III supported the Jain
institutions as is evidenced by the large numbers of inscriptions and
documents that pertain to the funding of Jain institutions.36 The most
important Jain mañha in South India was also located in southern
Karõâñaka at Úrâvaõa Belgoëa. In fact, the majority of feudal states in
Tuëunâóu were Jain.37 For these reasons, Jain activities in Tuëunâóu far
outweighed those of the Vedânta traditions.

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

Tribal and other indigenous traditions

These exegetical traditions, Vedânta, Vîraúaivism 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 varõas such as the vaiùyas and
úûdras. Many fostered methods to mokùa via bhakti, devotion, and
did not encourage the study of esoteric texts or rituals. Though they
were insignificant in the development of Mâdhva doctrines, Mâdhvas
incorporated some of their practices and rituals.

Worship of Úiva stands foremost among these traditions and was
the prevalent religion in Tuëunâóu. Most temples in pre-Mâdhva
Tuëunâóu are Úaiva. Interestingly, the Uóupi Úrî Kçùõa temple founded
by Madhvâcârya in the 13th century ce and the aùñamañhas form a
circle, within which is enclosed the Úrî Ananteúvara temple. The Úrî
Ananteúvara temple, built in the 8th or 9th century ce, has a liïga, an
aniconic form of Úiva, as its centerpiece.38 Although the Úaiva tradition
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was extant in Tuëunâóu prior to the influence of Úaükarâcârya, it
may be that the Advaita School played a role in popularizing Úiva.
According to Advaita cosmology, Úiva is held to be the highest among
the gods. It is likely that the Vîraúaiva communities also helped to
increase the importance of the Úiva temples, given the centrality of Úiva
to their religious practices. Madhvâcârya’s Vaiùõava tradition was thus
developed in a Úaiva-dominated context.

Úiva temples were often found in the vicinity of those devoted to
Úakti, female power.39 The Úakti traditions were also dominant in
Tuëunâóu. Worshipped as Devî, Durgâ and, more often, as a local
female deity, they were sometimes linked to male counterparts who
were worshipped by the âstika traditions.40 For example, Mûkâmbikâ,
a 15th-century ce form of the Goddess, was absorbed into the Mâdhva
tradition. Vâdirâja, the 15th-century ce svâmi of the Sôde mañha in
Uóupi, invoked Mûkâmbikâ in his Tîrthaprabhanda.41 More recently,
the Mahâkâlî temple in Ambalpadi Uóupi, a temple devoted to the
worship of the goddess Kâlî, was made a part of the Janârdana temple, a
Mâdhva temple devoted to an avatâra of Viùõu. These local and
indigenous traditions cannot be discounted. The Úaiva and Úakti
traditions may have been the most dominant traditions in Tuëunâóu.
Madhvâcârya’s Viùõu-based theology was in stark contrast to the
prevailing and principal traditions.

The Úakti traditions were also affiliated with tantric rituals and
worship regimens. These tantric 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 tantric traditions were
intellectual and social challenges for the âstika literati, who attempted to
defend and uphold Vedic orthodoxy and class restrictions. Some tantric
rituals were even included in Mâdhva practices.

Perhaps the most well-known indigenous religious tradition of
Tuëunâóu is the bhûtârâdhana, apparition worship, also known as
dayivagaëu in Tuëu.42 Considered to be an indigenous Dravidian form, it
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is directly opposed to the âstika and nâstika traditions.43 The practice of
bhûta, apparition, worship was fully accepted by the majority of the
population and outweighed the importance of Úiva and Viùõu for most.44

The worship of apparitions often centered on Úakti and was integrated
into both later Vaiùõavism and Úaivism.45 Bhûtârâdhana, for example, is
central to the worship at the Mahâkâlî temple, which, as mentioned
above, is part of the Janârdhana temple. The tradition may not have had
a noticeable effect on the doctrines of the Mâdhva school of Vedânta or
the other schools. Nevertheless, it indicates the presence of traditions
that predated many of the âstika, nâstika and related traditions and were
in total variance with them.

The religious world at the time when Madhvâcârya first developed
his school of Vedânta was challenging, given the diverse and disparate
traditions that existed. There were many competing theologies and
methods for obtaining mokùa. 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 Madhvâcârya 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.

Madhvâcârya’s theology is thus founded on the importance of
târatamya, hierarchy, as evidenced in the prevailing systems of varõa
and jâti. The centrality of social structure for Madhvâcârya and
maintenance of the status quo may be a reaction to the diversity
and menace of rival nâstika traditions in medieval Karõâñaka. This
târatamya structure prevails in Madhvâcârya’s epistemology, ontology
and soteriology and, aside from the centrality of Viùõu, may be the key
that holds together the entire Mâdhva philosophy of religion.

The Mâdhva saüpradâya, community and institutions

In addition to composing treatises on Vedânta matters, Madhvâcârya
founded the Mâdhva saüpradâya in Uóupi. According to traditional
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accounts, Madhvâcârya discovered an idol of the god Kçùõa, an avatâra
of Viùõu, encased in mud in the ocean and installed it at a temple in
Uóupi. The idol is still worshipped in Uóupi today.

After ordaining eight monks, Hçùikeúa, Narasiüha, Janârdana,
Upendra, Vâmana, Viùõu and Adhokùaja, Madhvâcârya established
each of them as svâmi of a mañha thereby establishing the aùñamañhas,
eight monasteries, as an institutional tradition.46 These are the Palimâr,
Adamâr, Kçùõâpûr, Putige, Sirûr, Sôde, Kâõûr and Pejâvar mañhas.
Viùõutîrtha, Madhvâcârya’s younger brother, who is included among the
eight svâmis, was ordained as head of the Sôde mañha. Madhvâcârya
placed the mañhas of his disciples under his tutelage. The aùñamañhas
still exist today and are loci for studying both doctrines and rituals
and for the training of virtuosos.47 Madhvâcârya may have developed
paryâya, a rotating system of leadership that would begin after his
disappearance.48 It is not altogether clear that the paryâya system existed
immediately after Madhvâcârya’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, paryâya, the svâmis of each of the eight mañhas is
proclaimed to be leader every two years.

Although the community established by Madhvâcârya has spread to
different parts of India, it is still centered in Karõâñaka state and, most
importantly, in Uóupi. The Uttarâdi, Vyâsarâya, Râyara, Úrîpâdarâya,
Râghavendra and Kukke-Subramanya mañhas among others, are also
central to the contemporary Mâdhva saüpradâya.49

The contemporary Mâdhva community

The community and institutions that Madhvâcârya founded in the 13th
and 14th centuries has grown far outside the boundaries of the southern
Karõâñaka. Like many other communities in South Asia, British
colonization and later diasporic migration has led Mâdhvas to move
within India as well as to leave the subcontinent. The end result has been
a wide dissemination of members of the Mâdhva community. In recent
times, Mâdhvas have maintained their community by establishing a
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directory of Mâdhvas in the United States and developing burgeoning
Websites and automated mailing lists.50 Though such globalization is
likely to conflict with traditional modes of instruction and transmission,
it has been embraced by the svâmis of the aùñamatþas, 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.

Madhvâcârya’s works: the Sarvamûlagranthâþ, Compendium of

All the Fundamentals

Madhvâcârya wrote a total of 37 treatises, together known as the
Sarvamûlagranthâþ, Compendium of All the Fundamentals.51 First,
there are commentaries on the prasthânatraya, three-fold systems. The
Bhagavad Gîtâ, the Brahma Sûtras and ten Upaniùads (the Aitareya,
Bçhadâraõyaka, Chândogya, Îúâvâsya, Kena, Kañha, Mâõóûkya,
Muõóaka, úañpraúna, Taittiriya), comprise the prasthânatraya and each
has a commentary. The Brahma Sûtra Bhâùya, a commentary on Vyâsa’s
Brahma Sûtras, is, perhaps, Madhvâcârya’s most important work and
is, indirectly, a summary of the essence of the Mâdhva position.
Madhvâcârya wrote three other commentaries on the Brahma Sûtras,
including the Aõubhâùya, The Brief Commentary (also known as the
Sarvaúâstrârthasaügrahaþ, Compendium of the Meaning of all the
Úâstras), the Anuvyâkhyâna, An Explanation of the Sûtras, and, finally,
the Nyâyavivaraõa, An Exposition on Logic. This large number of
commentaries on the Brahma Sûtras is unusual in comparison to
founders and followers of rival schools of Vedânta. Úaükarâcârya,
for example, composed only one bhâùya, commentary, on the Brahma
Sûtras.

The second category consists of the daúaprakaraõa, ten-fold treatises
on specific topics. In these short treatises, Madhvâcârya presents
arguments concerning epistemology and ontology. His most well-
known works in the area of ratiocination are his Viùõutattva(vi)nirõaya,
The Complete Ascertainment of the Nature of Viùõu and his
Khaõóanatraya, A Trio of Refutations. The Khaõóanatraya is composed
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of the Upâdhikhaõóana, The Refutation of the Upâdhi Position, the
Mâyâvâdakhaõóana, The Refutation of the Mâyâ Position, and the
Prapañcamithyâtvânumânakhaõóana, The Refutation of the Inference
of the Illusoriness of Phenomenal Reality. The Mâyâvâdakhaõóana is,
in part, a reaction to arguments found in Úrîharùa’s (the 12th-century ce

Advaita scholar) Khaõóanakhaõóakhâdya.
The third set, the purâõaprasthâna, systems of Purâõa texts,

addresses philosophical matters exemplified in commentaries on myth-
ological, epic and historical-literary works. Madhvâcârya has composed
commentaries on the Mahâbhârata and the Bhâgavata Purâõa. His
commentary on the Mahâbhârata, the Mahâbhâratatâtparyanirõaya,
The Complete Ascertainment of the Meaning of the Mahâbhârata,
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.52 In
his commentary, Madhvâcârya 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 úâstra and
the Vedânta, inspired by Hari, having seen the different copies of
the text from different regions, I speak the correct purport [of the
Mahâbhârata].53

Madhvâcârya also includes commentary on the Mûlarâmâyâõa in his
Mahâbhâratatâtparyanirõaya. Given that the main figures of the
Mûlarâmâyâõa and the Mahâbhârata are both avatâras of Viùõu,
and, therefore, inextricably linked with one another, the enclosure of
the former in the latter is not unusual. The èg Veda and, therefore,
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(hereafter MBhTN).
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Madhvâcârya’s èg Bhâùya, is also included among the purâõaprasthâna
by contemporary scholars of Mâdhva Vedânta.

The fourth set of Madhvâcârya’s works is minor treatises on practical
doctrines. These works still play a role in the contemporary practice
of Mâdhva Vedânta. The Tantrasârasaügraha, The Compendium of
the Essential Parts of the Practical Doctrines, and Sadâcârasmçti,
Tradition of Correct Practices, concerns Vaiùõava rituals and worship
frameworks. This fourth set also includes poetic texts such as the
Dvâdaúa Stotra, The Twelve Hymns, which can be set to music and may
have helped to give rise to musical traditions in South Karõâñaka.54

Other relevant Mâdhva works

Although there are a large number of followers of Mâdhva Vedânta who
composed commentaries on texts in Madhvâcârya’s Sarvamûlagranthâþ

and independent treatises on Mâdhva doctrine, two are especially
noteworthy. These two scholars are Jayatîrtha and Vyâsatîrtha, both of
whom, along with Madhvâcârya, are known as the munitrayam, the
three major thinkers, of Mâdhva Vedânta. The two commentators,
Jayatîrtha and Vyâsatîrtha, composed works that changed the trajectory
of Mâdhva Vedânta, both in terms of Mâdhva ratiocinative method
and due to the sustained damage of their arguments against competing
schools.

Jayatîrtha (1365–88 ce) is best known for codifying the doctrines of
Mâdhva Vedânta. Jayatîrtha earned the title ñîkâcârya, author of com-
mentaries, with his two well-known commentaries on Madhvâcârya’s
commentaries on the Brahma Sûtras. His Nyâya Sudhâ, Nectar of Logic,
is a commentary on Madhvâcârya’s Anuvyakhyâna and primarily
consists of refutations of the tenets of rival schools. His Tattvaprakaúika,
Explanation of Reality, is a commentary on Madhvâcârya’s Brahma
Sûtra Bhâùya. Jayatîrtha’s Pramâõapaddhati, Way of Proof, is one of his
independent works and became a standard textbook on Mâdhva logic
and epistemology.

Vyâsatîrtha (1460–1539 ce) is best known for three of his works,
called the Vyâsatrayam, The Trio of Vyâsatîrtha’s Works, by later
Mâdhvas. His Nyâyâmçta, The Ambrosia of Logic, which presents
arguments against Advaita metaphysics, inspired a lengthy series
of debates between the two schools of Vedânta. For example,
Madhusûdhana Sarasvatî, the 16th-century scholar of Advaita Vedânta,
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54 Sharma, History, 187–188. Vaiùõavacaran, v.
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wrote his Advaitasiddhi in response to Vyâsatîrtha’s criticisms.
Vyâsatîrtha’s Tâtparyacandrikâ was a further systematization of
Madhvâcârya’s position on the Brahma Sûtras. The third member of the
texts classified as Vyâsatrayam is Vyâsatîrtha’s Tarka Tâõóava, The
Dance of Logic. The Tarka Tâõóava is a refutation of fundamental
Navya Nyâya principles and, indirectly, of several Pûrva Mîmâüsâ
positions.

Theory and practice

The life and history of Madhvâcârya and Mâdhva Vedânta 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
Mâdhva tradition was to offer a convincing solution to the problem of
birth and rebirth and an efficient and correct path to mokùa. Their
solution, moreover, could not stand apart from the texts that they
commented upon. This brief foray into the life and history of
Madhvâcârya and Mâdhva Vedânta serves to remind readers of this link
between theory and practice. With this context in mind, I now turn to the
core of the Mâdhva position, namely epistemology.

18 An Introduction to Mâdhva Vedânta
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CHAPTER TWO

Mâdhva epistemology

A means of valid knowledge is that which reveals an object [of
knowledge] as it is.1

Madhvâcârya begins his Pramâõalakùaõa, 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 Mâdhva philosophy is in part a reaction
against Advaita Vedânta. Scholars of the Advaita School hold that
objects that we see in vyâvahârika, our everyday experience, are not as
they appear. Instead, objects are no more than superimpositions onto
brahman, divinity.2 For this reason, in Advaita Vedânta 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 yathârtha as
Madhvâcârya 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.

Madhvâcârya’s epistemology of realism is in direct opposition to
Advaita Vedânta. Sat, real, objects for Madhvâcârya certainly are
neither mere superimpositions, nor products of our imagination or of a
Cartesian evil genius.3 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, Madhvâcârya 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 Mâdhva 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,

19

1 yathârthaü pramâõam | Pramâõalakùaõa.
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 brahman, is essential to being granted mokùa. An
incorrect understanding of brahman is the reason why sentient beings
are reborn.4 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 Mâdhva corpus for my
analysis, including Madhvâcârya’s Pramâõalakùaõa, Characterization
of the Means of Valid Knowledge (hereafter PL). The Pramâõalakùaõa,
a prakaraõa, 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
Vedânta. Although this text has inspired many commentaries I rely only
on Jayatîrtha’s Pramâõapaddhati, 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
Mâdhva epistemology found in his Brahma Sûtra Bhâùya, Commentary
on the Brahma Sûtras, Viùõutattva(vi)nirõaya (hereafter VTV), The
Complete Ascertainment of the Nature of Viùõu, and Anuvyakhyâna
(hereafter AV), An Explanation of the Sûtras, are sufficient for the
purposes of this introduction. The Viùõutattva(vi)nirõaya, also a
prakaraõa, is a detailed refutation of Advaita positions. It contains
arguments against Advaita epistemology as well as criticisms of
Advaita interpretations of controversial passages from úruti, the
revealed texts of the Vedic canon, and is comprised of 540 granthas.
Both the Brahma Sûtra Bhâùya and Anuvyakhyâna are commentaries on
the Brahma Sûtras.

Pramâõa, the means of valid knowledge

One primary concern of the schools of South Asia philosophy is to
characterize what constitutes a pramâõa, means of valid knowledge.
There are debates among all of the schools concerning the definitions
and components of pramâõa. 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 pramâõa would surely conflict
with the schools of Vedânta. Given the centrality of pramâõas and

20 An Introduction to Mâdhva Vedânta

4 nâvedadinmanute taü bçhantaü sarvânubhûmâtmânaü sâmparâye | 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 Mâdhva Vedânta with epistemic theories.

Pramâõas, according to Madhvâcârya, are of two varieties, kevala
and anu.5 Kevala-pramâõa is direct knowledge of an object as it is,
while anu-pramâõa, indirect knowledge, is the instrument that gives
rise to direct knowledge.6 I will first examine the components of kevala-
pramâõa and then the three components of anu-pramâõa, namely
pratyakùa, perception, anumâna, reasoning, and âgama, scriptural
authority and verbal testimony.

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

For Madhvâcârya, all aspects of the universe, including knowledge,
are qualitatively and hierarchically arranged. Consequently, kevala-
pramâõa, direct knowledge, must have distinct components that can be
arranged hierarchically. Kevala-pramâõa is an innate self-reflective
knowledge and immediate intuition of objects that is possessed by
all sentient beings, including Lord Viùõu. The intuitive knowledge of
Viùõu, though, must be qualitatively better than any other sentient being.
Hence Madhvâcârya divides the kevala-pramâõas into four types,
namely Îúa (Lord Viùõu), Lakùmî, yogi, and ayogi (see Fig. 2.1).7

According to Madhvâcârya, the difference between them consists of a
difference in clarity, where Lord Viùõu’s knowledge has the greatest
clarity and the knowledge of the ayogi has the least.8
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5 tad dvividham | kevalam anupramâõaü ca | PL.
6 yathârthajñânaü kevalam | tatsâdhanam anupramâõam | PL.
7 kevalaü caturvidham | îúalakùmîyogyayogibhedena | PL.
8 spaùñþatve bhedaþ | PL.

2.1 Kevala-pramâõa

Kevala-pramâõa

Îúa Lakùmî yogi ayogi
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In his PP, Jayatîrtha further separates the intuitive knowledge of Lord
Viùõu, Lakùmî, yogi, and ayogi into two types: svarûpa-jñâna and
manovçtti-jñâna.9 Madhvâcârya defines svarûpa-jñâna in his VTV as
knowledge that is inherent to, or part of, the very nature of the cognizer.10

Manovçtti-jñâna, on the other hand, refers to experiential knowledge, an
external knowledge dependent on the vçtti, modifications, or operations
of the manas, mind.11 Such knowledge, as I will explain below, can only
be experiential knowledge obtained via the physical sense organs, via
the anu-pramâõa such as pratyakùa, perception. Svarûpa-jñâna is more
valid than manovçtti-jñâna, since it is never linked to the imperfect,
external sense organs.

Already the way in which difference and hierarchy is an intrinsic
part of Mâdhva Vedânta, even in its epistemic categories, emerges.
True knowledge can be categorized in terms of degrees. Lord Viùõu
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.12

Lakùmî’s knowledge is like Viùõu’s and is dependent on Viùõu and His
knowledge. Its scope is everything except for Lord Viùõu, so its clarity
is less distinct than His.13 For this reason, Lakùmî’s knowledge must
be inferior. Neither Lord Viùõu nor Lakùmî need to rely on manovçtti-
jñâna, external knowledge. After all, their knowledge is entirely
svarûpa-jñâna, part of their nature, and is not linked to flawed
pratyakùa, perception.

Madhvâcârya holds that yogi-jñâna is the knowledge obtained by
yogis, contemplative ascetics, after meditating on Viùõu. There are three
types of yogic knowledge obtained via meditation and contemplative
practices. These are çjuyogins, 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).14
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9 tad [îúalakùmîjñânaca] dvividham | svarûpa§ manovçttirûpaü ceti | PP 18.
10 akùâõi ca svarûpâõi nityajñânâtmakâni ca | viùõoþ úrîyastathaivaoktânyany eùâü

dvividhâni tu | svarûpâõi ca bhinnâni bhinnâni trividhâni ca | VTV.
11 Rao, Epistemology of Dvaita Vedânta, 22.
12 svâtantryapâratantryâbhyâü tadviúeùaþ | pûrvaü svaparagatâkhilaviúeùaviùayam |

PL. I will hereafter capitalize the pronoun ‘his’ when it is in reference to Viùõu.
13 dvitîyam îúo ‘nyebhyo ‘dhikam | asârvatrikam | anyatra sarvaviùayam | PL.
14 yogijñânam çjûnâm anâdinityam | îúo jîvebhyo ‘dhikamanyatrâlocane

sarvaviùayam | PL.

36



The çjuyogins have knowledge that is eternal and without beginning
but increases with their meditative effort. This knowledge becomes
static after the knower obtains mokùa, liberation.15 The tattvika-yogins
have incomplete knowledge of both Îúvara and other objects but still
have self-conscious knowledge of reality.16 Jayatîrtha states that there
are also atattvika-yogins who are the other deities.17 The knowledge
of the atattvika-yogins is partial. Those remaining are the ayogins
who have partial knowledge of both Îúvara and objects other than the
Lord. Jayatîrtha correlates the knowledge of the ayogins with Mâdhva
soteriology, separating them into three types: the mukti-yogyas, those
fit for release, the nitya-saüsârins, those bound to the cycle of birth
and rebirth, and tamo-yogyas, those who are fit only for darkness.18

The svarûpa-jñâna of the mukti-yogyas is valid, while that of the
nitya-saüsârins is comprised of both invalid and valid knowledge.
Though the svarûpa-jñâna of the tamo-yogyas is entirely invalid, the
manovçtti-jñâna of all three is only occasionally invalid.19

These different categories of kevala-pramâõa correlate with the
hierarchical world that Madhvâcârya 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 Viùõu has. Though it is possible
to advance in knowledge, one can only asymptotically approach the
level of complete knowledge held by Viùõu. As one advances in the
epistemic hierarchy, one becomes more aware of the nature of brahman
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15 krameõa vardhamânam | âmukteþ tato ‘vyayam | PL.
16 Nagaraja Rao states that these beings are actually deities who govern the twenty-

five tattvas, categories described in Madhvâcârya’s Tantrasârasaügraha. Rao, 24–25.
17 tadvyatiriktâþ devâdayaþ yoginaþ atattvikâþ | PP 18.
18 ayoginaþ api trividhâþ | muktiyogyâþ nityasaüsâriõâþ tamoyogyâú ca iti | PP 19.

More on the doctrine of predestination, svarûpatraividhya, in Chapters 3 and 4.
19 tatra muktiyogyânâü svarûpajñânaü yathârtham eva | nityasaüsâriõâm tu

miúram | anyeùâm ayathârtham eva | PP 19.

2.2 Types of yogic knowledge

yogi

çju tattvika ayogins
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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 Viùõu, in
Chapter 4.

Anu-pramâõa, indirect knowledge

Kevala-pramâõa, direct knowledge, stands in contrast to anu-pramâõa,
indirect knowledge, which is the instruments of valid knowledge. There
are three instruments. These are via pratyakùa, perception, anumâna,
logical inference and reasoning, and âgama, scriptural authority and
verbal testimony (see Fig. 2.3). They are all defined as being without
defects. Pratyakùa, perception, is defined as defectless contact of the
sense organ with an object. Anumâna is defined as defectless inference,
and âgama as defectless sentences and/or texts.20

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

Anu-pramâõas: pratyakùa, perception

Madhvâcârya states that pratyakùa, perception, is comprised of two
types of cognitive apparatus: the indriyas, six physical sense organs,
and the sâkùî, the internal witness.21 The six physical sense organs are
manas, mind, ghrâõa, smell, rasana, taste, cakùus, sight, úrotra,
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20 anupramâõaü trividham | pratyakùam anumânam âgama iti | nirdoùo ‘rthendriya
sannikarùaþ pratyakùam | nirdoùopapattir anumâ | nirdoùaþ úabda âgamaþ | PL.

21 pratyakùaü saptavidham | sâkùiùaóindriyabhedena | PL.

2.3 Components of anu-pramâõa

Anu-pramâõa

pratyakùa anumâna âgama
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hearing, and tvak, touch.22 This list is not unusual in the history of South
Asian thought and has its origins in the Sâükhya tradition which
preceded Mâdhva Vedânta.23 The objects of the five sense organs are
gandha, smell, rasa, taste, rûpa, color, úabda, sound, and sparúa, feeling
(see Fig. 2.4).24 These five sense organs are the primary loci for error. If
one’s eyes are defective then they can give rise to defective knowledge.
Jayatîrtha characterizes these errors as those produced by a cataract,
jaundice and the like.25 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
Jayatîrtha 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.26

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 sâkùî, internal witness.
The end result of the observation of the knowledge deriving from the
physical sense organs by the sâkùî via the manas is pratyakùa, perceptual
cognition as is illustrated in Fig. 2.5.

Mâdhva Epistemology 25

22 prâkçtam ùaóvidham | ghrâõarasanacakùustvakúrotramanobhedât | PP 25.
23 See Larson’s Classical Sâükhya: An Interpretation of its History and Meaning.
24 PP 25. More on the ontology of these components in Chapter 3.
25 eteùâü pañcânâü mano ‘nadhiùñitvaü kâcakâmalâdayaú ca doùâþ | PP 25.
26 teùâm doùâþ atidûratvam atisâmîpyaü saukùmyaü vyavadhânaü

samândravyâbhighâtaþ | PP 23.

2.4 Components of pratyakùa

Pratyakùa

sâkùî manas ghrâõa rasana cakùus úrotra tvak

gandha rasa rûpa úabda sparúa
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The manas, mind, is as an intermediary between the senses and the
sâkùî. 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
sâkùî.

Given that the manas is a sense organ, it too cannot be expected to be
perfect and can sometimes convey defective knowledge to the sâkùî.
Defects of the manas include anger, passions and the like.27 When these
doùas, fallacies, afflict the manas, then the data deriving from the
inaccurate senses are further contaminated.

These components of pratyakùa, presented in Madhvâcârya’s PL,
seem to be internally coherent. But Madhvâcârya presents a different
analysis of pratyakùa in his VTV. In this text, he separates pratyakùa
into three types, which seems to conflict with the seven outlined in his
PL. These are Îúvara-pratyakùa, yogi-pratyakùa, and ayogi-pratyakùa.
All three types of perception originate from the senses. Jayatîrtha adds
Lakùmî-pratyakùa to this group.28 The perception that derives from the
senses of Viùõu and Úrî (Lakùmî) are eternal and inherent to their
nature.29 The senses that give rise to yogi-pratyakùa and ayogi-pratyakùa
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-pratyakùa is threefold, daiva, divine, âsura, and madhya,
middling.30 According to Jayatîrtha, daiva is the most valid, asura is
the least valid and madhya is partly valid and partly invalid.31 It is
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27 tasya doùâþ râgâdayaþ | PP 25.
28 pratyakùaü trividhaü jñeyamaiúvaraü yaugikaü tathâ | ayaugiakaü ceti tathâ

sarvam akùâtmakaü matam | VTV.
caturvidhaü pratyakùam | îúvarapratyakùaü lakùmîpratyakùaü yogipratyakùaü

ayogipratyakùaü ceti | PP 27. See also Zydenbos for more on these possible
inconsistencies, 258.

29 akùâõi ca svarûpâõi nityajñânâtmakâni ca | VTV.
30 devâsurâõi madhyânîtyetatpratyakùamîritam | VTV.
31 bâhyendriyaü trividham | daivam âsuraü madhyamam iti | tatra

yathârthajñânapracuraü daivam | ayathârthajñânapracuraü âsuram |
samajñânasâdhanantu madhyamam | PP 28.

indriyas manas sâkùî

2.5 Perceptual cognition

40



not clear how these fit into the seven-fold classification outlined in
Madhvâcârya’s Pramâõalakùaõa. Subsequent Mâdhva commentators
such as Râghavendratîrtha and Úrînivâsatîrtha attempted to resolve this
confusion.32 Contemporary scholars of the Mâdhva school hold that the
longer list is merely an elaboration of the shorter one.

Smçti, 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?
Madhvâcârya offers answers to these questions by proposing that smçti,
memory, is a product of the manas.33 Memory is thus characterized as a
pramâõa. In fact, Madhvâcârya argues that memory must be considered
to be valid. Proof that we even had a past experience is dependent on the
validity of smçti.34 If it were not valid, moreover, then the knowledge of
syllogisms produced by anumâna, logical inference and reasoning,
would be impossible.35 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 smçti had no validity, then one
could never conclude from seeing smoke that there was fire!

The validity of smçti is necessary for the integrity of the âgama-
pramâõa as well as anumâna. If it were not valid then the âgama
classified as smçti, traditional human-authored texts, would also be
invalid. In fact, any kind of knowledge that is transmitted by oral
recitation and memorization, such as úruti, the revealed texts of the
Vedic canon, would be invalid if memory was invalid. The âgamas must
be included as a pramâõa and smçti must be a valid form of knowledge.
For these reasons, in his Anuvyâkhyâna, Madhvâcârya states that manas
is a valid form of knowledge which is yathârtha, reveals an object of
knowledge as it is.36

Remember that Madhvâcârya 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 Madhvâcârya would have to permit other kinds of seemingly valid
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32 I am reliant on Zydenbos for this information. Zydenbos, 259.
33 mânasapratyakùajâ smçtiþ | PL.
34 pûrvânubhûte kiü mânam ity ukte syât kim uttaram | AV 2.1.58.
35 More on anumâna below.
36 prâmâõyaü nânuvâdasya smçter api vihîyate yâthârthyam eva prâmâõyaúabdârtho

yadvivakùitaþ | 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 Vedânta.

The sâkùî

The sâkùî, internal witness, is the most important component of
Madhvâcârya’s epistemology.37 Perceptual cognition has several layers
and the sâkùî is the innermost one. The indriyas are at the outermost
layer, the manas is in the middle and the sâkùî 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.’38

The sâkùî serves an identical purpose in Madhvâcârya’s epistemology as
the experience and source of absolute certainty and awareness that there
is a knower.
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37 I am reliant upon B.A. Krishnaswamy Rao’s lucid presentation of sâkùî in his
Outlines of the Philosophy of Sri Madhwacharya and conversations with Professor
Varakhedi for much of this discussion.

38 Descartes, Meditations on First Philosophy, Meditation 1.
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As the conclusive adjudicator, the sâkùî cannot err. Not only must the
sâkùî exist, but it must also follow that it is without doùa, defect. Any
defect would make the sâkùî 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, Madhvâcârya holds that
the sâkùî is sva-prakâúa, self-luminous and self-validating.39 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 doùas, flaws, in tarka and to be
avoided at all costs. Madhvâcârya posits the sâkùî, internal witness, to
avoid this epistemic problem. The existence of the sâkùî means that the
experience of the sâkùî can never be sublated or replaced at any time.40

The sâkùî is thus the final judge of the truth about the self.41

What does the sâkùî experience directly? The sâkùî experiences itself,
pain, pleasure, manovçtti-jñâna, the modifications of the manas via
the senses, kâla, time, and âkaúa, 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 sâkùî. Furthermore, the intuitive capability
of the sâkùî is required to explain certain kinds of experiences and
awareness that cannot be derived by any other means. For example, the
sâkùî serves the purpose of establishing generalizations.42 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 sâkùî.

Why is the sâkùî the organ that experiences kâla, time? According to
Madhvâcârya, the perception of time and space is never sublated and
hence it can occur only through a defectless sense organ, namely the
sâkùî. Madhvâcârya contends that the ability to perceive time during
sleep is evidence that it is an object of the sâkùî.43 None of the sense
organs, including the manas, function during sleep. Still, when one
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39 sâkùinaþ svaprkâúatvam anavasthâ tato na hi | AV 3.2.56. More on these doùas
below.

40 sâkùisiddhasya na kvâpi bâdhyatvaü tadadoùataþ sarvakaleùvabâdhyatvaü

sâkùiõaiva pratîyate | AV 1.4.98.
41 sâkùipratyakùato hy eva mânânâü mânateyate | AV 3.2.55.
42 ataþ sarvapadârthâú ca sâmânyât sâkùigocarâþ | sarvam ity eva vijñânaü

sarveùâü katham anyathâ | AV 3.2.83.
43 kâlo hi sâkùipratyakùaþ suùuptau ca pratîtitaþ | atîtânâgatau kâlâvapi

nâsâkùigocarau | 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 sâkùî.

If the sâkùî is infallible, then why are there errors? The sâkùî suspends
its judgment when the manas provides defective data. The result is
saüúaya, 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 sâkùî and experiences that are
available only to the sâkùî (time and so on) result in cognitive certainty.

As evidenced by its unusual capabilities, the sâkùî is the foundation
of Madhvâcârya’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 sâkùî, the Mâdhva 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.44 Nevertheless, accepting the truth of Madhvâcârya’s
system necessitates accepting the unquestionable validity of the sâkùî.

Anu-pramâõas: anumâna, defectless inference

Madhvâcârya defines anumâna as the instrument of defectless
inference.45 It is an inferential cognition, moreover, that is dependent
upon the other anu-pramâõas, namely pratyakùa, defectless perception,
and âgama, 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. Madhvâcârya’s
analysis is dependent on the presentation of the logic of the syllogism
that is posited by the Nyâya School of philosophy. To explain
Madhvâcârya’s modification, I will first present the Nyâya position.
Though the position changed in the development of the Nyâya School,
the one that I present is commonly accepted as foundational.
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44 For criticism of Descartes, see Cottingham, The Cambridge Companion to
Descartes.

45 nirdoùopapattir anumâ | PL.
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The structure of the inference according to the Nyâya School

One standard form of the inference that is found among the schools of
South Asian philosophy has five components.46 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 Nyâya Sûtras:

1 pratijñâ, proposition: This mountain has fire.
2 hetu, reason: Because it has smoke.
3 udâharaõa, example: Wherever there is smoke, there is fire, just as

in a kitchen.
4 upanaya, application: This mountain is smoky.
5 nigamanâni, conclusion: Therefore, this mountain has fire.47

Here are the four components of the inference:

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

2 ‘Fire possessing’ is the sâdhya, thing to be proven, the major term.
3 ‘Smoke-possessing’ is the hetu (different than the use above).
4 The kitchen is the sapakùa, a similar instance confirming the

concomitance.

The vyâpti is the universal concomitance between the hetu, the middle
term, and the sâdhya, major term. That is, there is a universal
concomitance between fire and smoke. The vyâpti is the relation of
class-inclusion, where there is a pervasion of one by another, where the
hetu is pervaded by the sâdhya, where smoke is pervaded by fire. Vyâpti
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 Diïnâga), Jain and Hindu scholars have contributed
enormously to these debates.48 Madhvâcârya’s analysis of anumâna
should properly be contextualized within the history of debate
between the schools of thought in South Asia. Later Mâdhvas, above
all Jayatîrtha in his Pramâõapaddhati and Vyâsatîrtha in his Tarka

Mâdhva Epistemology 31

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

47 Nyâya Sûtras 1.1.32.
48 See Wayman, A Millennium of Buddhist Logic and King.
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Taõóava, expended an enormous amount of intellectual energy to
produce detailed explanations of the nuances of Madhvâcârya’s
position. Although these are useful for study of the history of anumâna
in South Asian philosophy, an in-depth analysis would digress too far
from the matters at hand.49

Madhvâcârya’s analysis of defectless inference

According to Madhvâcârya, vyâpti is the indispensable component of
an inference. In fact, the foundation and only essential component of
anumâna, defectless inference, is the vyâpti, the invariable concomitance
between the hetu, the middle term, and the sâdhya, the major term.50

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 vyâpti. In a straightforward
interpretation of anumâna, Madhvâcârya concedes that only the vyâpti
is necessary.51

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 pramâõas, Madhvâcârya places arthâpatti,
presumption, and upamâ, analogy, under the scope of anumâna. Both,
according to Madhvâcârya can be reduced to inferences and thus they
cannot be considered independent pramâõas.52 Given its peripheral
nature, I will not offer detailed analyses of the justifications for
Madhvâcârya’s theory of anumâna.

Tarka-doùas, logical errors

Madhvâcârya lists a number of logical errors in his PL. These are
anumâna that can be used to show doùas 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 âtmânyonyâúraya, mutual dependence, cakrakâ, circularity,
anavasthâ, infinite regress, kalpanâgaurava, complexity (Ockham’s
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49 Interested readers should consult Matilal, King, and Potter.
50 vyâptir upapattimûlam | PL.
51 See Sharma, Philosophy of Úrî Madhvâcârya and N. Rao, Epistemology for more

on this topic. Sharma, 133–134. Rao, 69.
52 arthâpattyupame anumâviúeùaþ | PL.
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Razor), úrutadçùñahâ, destruction of what is seen by what is heard,
among others.53 More detailed descriptions of these and other fallacies
can be found in Potter’s Presuppositions on Indian Philosophies. Though
detailed analyses of these doùas and a plethora of others are found in
Madhvâcârya’s Pramâõa Lakùaõa and Jayatîrtha’s Pramâõapaddhati,
they are not relevant for our purposes.54

Anu-pramâõas: âgama, defectless sentences and/or texts

Âgama is defectless sentences and/or texts.55 The schools of Vedânta
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 vedânta, a
tatpuruùa determinative compound comprised of the two terms veda
and anta, means ‘the culminating sections of the Vedas.’ The
epistemological foundations of schools are inextricably linked to the
úruti, the revealed texts of the Vedic canon.

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

According to Madhvâcârya, the content of the âgamas is information
about Viùõu, his consort Lakùmî, dharma, law and doctrine, and other
matters unseen or unavailable by any other means. Drawing from
explanations given by his Mîmâüsâ predecessors, Madhvâcârya holds
that knowledge of dharma and adharma is beyond the scope of human
capability.56 After all, he argues, humans are ignorant and deceptive and
cannot derive such truths independently.57 All of the schools of Vedânta
believe that the âgamas are to be studied. Any claim that they ought not
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53 âtmânyonyâúrayatâcakrakânavasthâkalpanâgauravaúrutadçùñahânâdayo
dûùaõânumâþ | PL.

54 See N. Rao, Epistemology, 70–97 for more on doùas.
55 nirdoùaþ úabda âgamaþ | PL.
56 See Jha’s Pûrva Mîmâüsâ in its Sources for more on the Mîmâüsâ view.
57 na ca pauruùeyeõa vâkyena tatsiddhiþ ajñânavipralambhayoþ prâpteþ | VTV.

More on the relationships between anumâna, pratyakùa, and âgama 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 Vedânta.

According to Madhvâcârya, âgamas are two-fold: apauruùeya,
sentences and/or texts not having human authorship, and pauruùeya,
those having human authorship. First I offer a summary of apauruùeya-
âgama and then of pauruùeya-âgama. I then examine, in brief, an
unusual set of texts that, though excluded from the canon, are an integral
part of Mâdhva mythology.

Apauruùeya-âgama, sentences and texts not having human authorship

Apauruùeya-âgama are nitya, eternal, while the pauruùeya-âgama are
anitya, not eternal.58 Apauruùeya texts, also known as úruti, heard texts,
are comprised of the Vedas. They are úruti, 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, Madhvâcârya concludes that they are authorless.59 All
schools of Vedânta categorize the four Vedas, the èg, Yajur, Sâma and
Atharva Vedas as úruti and, therefore, âgama. The relevant summaries
on the Vedas, the Brâþmanas, the Âraõyakas and the Upaniùads are
also included in what is deemed the úruti and, therefore, apauruùeya
(see Fig. 2.7).60
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58 úrutir vâva nityânityâ vâva smçtayo yâúcânyâ vâcaþ iti paiïgîúrutiþ | VTV.
59 apauruùeyatvaü ca svata eva siddhaü | vedakartuaprasiddheþ | VTV.
60 The Brâhmanas, the Âraõyakas, and the Upaniùads are works that comprise each

of the four Vedas.

2.7 Apauruùeya-âgama
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Vedas Brâþmanas Âraõyakas Upaniùads
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These texts are regarded as úruti by all of the schools of Vedânta and
by their immediate predecessors, the Mîmâüsâs. But what is the
relationship between Viùõu and these texts?

The atheist Mîmâüsâ 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, Madhvâcârya’s theism requires
him to associate with and subordinate these eternal texts to Viùõu. He
offers an explanation of this relationship in his VTV. According to
Madhvâcârya, the Vedas existed in Viùõu’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.61 Viùõu, moreover,
chose sages to be the recipients of a portion of the Vedas.62 The texts held
to be úruti 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 Viùõu.63 The varõas, phonemes, themselves are
eternal and without a creator.64 Viùõu is not the author of the texts, for if
he were, then they would be created and not eternal.65

Once again, drawing from their Mîmâüsâ predecessors, Madhvâcârya
proposes that the Vedas are svataþ-prâmâõa, self-valid. That is, their
validity cannot be derived from an outside authority. If one tries to,
according to the Mâdhva position, then one evokes the fallacy of
anavasthâ, infinite regress, mentioned earlier in the characterization of
the sâkùî and doùas, fallacies, in anumâna: the first authority, A1, itself
requires an authority, namely, A2, which requires A3 ... ad infinitum. To
escape this conundrum, the Vedas must be regarded as self-validating.66
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61 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.

62 nityâ vedâþ samastâú ca úâúvatâ viùõubudhigâþ | sarge sarge ‘munaivaita
udgîryante tathaiva ca | tatkrameõaiva tair varõaiataiþ svarair eva nânyathâ | ataþ

úrutitvam etâsâü úrutâ eva yato ‘khilaiþ | janmânatare úrutâstâstu vâsudevaprasâdataþ

| munînâü patibhâsyanti bhâgenaiva na sarvaúaþ | yatastâ hariõâ dçùñâþ úrutâ
evâparair janaiþ | úrutayo dçùñayaú ceti tenocyante purâtanaiþ | VTV.

63 vijñeyaü paraü brahma jñâpikâ paramâ úrutiþ | anâdianityâ sâ tac ca vinâ tâü sa
gamyate iti kâtyâyanaúruti | VTV.

64 na coccâraõakâla eva varõânâm utpattir iti vâcyam | VTV. The term varõa has a
broad semantic range that includes both ‘class’ and ‘phoneme.’

65 tadutpattivacaú caiva bhved yuktim apekùya tu | cetanasya janair yadvaducyate
sarvalaukikaiþ | VTV.

66 prâmâõyaü ca svata eva | anyathânavasthânât | VTV. tatprâmâõyaü ca svata eva
siddham | VTV. See this and subsequent passages for more arguments. Also çgâdyaú ca
catvâraþ pañcarâtraüica bhâratam | mûlarâmâyaõaü brahmasûtraü mânaü svataþ ...
| MBhTN 1.30–31.
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The status they have as a pramâõa, means of valid knowledge, cannot be
questioned.

These úruti texts, which are accepted to be indisputably true, are the
foundations of âgama-pramâõa. As already mentioned, the meaning
and interpretation of these texts are the root of heated debates between
the traditions of Vedânta. 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 úruti, needs to be established. These texts are known as smçti,
traditional human-authored texts. What characterizes them? How do
they gain epistemic authority? Who can produce them?

Pauruùeya-âgama, sentences and texts having human authorship

Smçti, tradition, refers to a wide variety of humanly composed sentences
and texts. These range from bhâùyas, commentarial works, to dharma-
úâstras, treatises on law, from the utterances of âpta, authoritative,
people to Purâõic parables. In contrast to úruti, the pauruùeya-âgama
are believed by Madhvâcârya to be anitya, not eternal.67 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.68 On the
other hand, since smçti must agree with úruti and the meaning of úruti is
eternal, it follows that the meaning of smçti also is eternal. Given that
their meaning is dependent on úruti, authentic smçti are texts that do
not conflict with úruti.69 In this sense, smçti can be understood to be
nityânitya, both eternal and non-eternal.

Smçti are not taken to be unquestionably true as are their úruti
counterparts. They are humanly made and can suffer human errors.
They have a lower degree of epistemic authority in comparison to úruti.
In fact, the primary point of dispute between schools of Vedânta
regarding the epistemic authority of the âgamas does not concern
the validity and epistemic authority of the Vedas. Instead, the point
of contention concerns the inclusion and, therefore, reliability, of
controversial smçti. There is a need to argue for the âptatva, reliability,
of pauruùeya smçti, traditional texts having a human origin, and,
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67 purâõânâm apy anythâ úabdaracanam evânityatvam | VTV.
68 purâõâni tadarthâni sarge sarge ‘anyathaiva tu | kriyante ‘tastvanityâni

tadarthâþ pûrvasargavat | VTV.
69 ... smçtam | aviruddhaü tu yat tv asya pramâõam tac ca nânyathâ | etad

viruddhaü yat tu syânna tanmânaü kathañcana | MBhTN 1.30–31.
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indirectly, for the reliability of the statements of teachers such as
Madhvâcârya. The delineation of the boundaries of the canon are an
integral part of the debate between the schools of Vedânta.

Madhvâcârya proposes that a number of texts, including the Tantras,
the Mahâbhârata, the Râmâyaõa, Purâõas and Mânava-dharma-úâstra,
Manu’s Treatise on Law, are smçti (see Fig. 2.8).70

Madhvâcârya does not discuss the character of the Tantras. In his
Tattvaprakâúika, The Elucidation of the True Nature [of Viùõu], a
commentary on Madhvâcârya’s BSB, however, Jayatîrtha glosses tantra
as pañcarâtra.71 Madhvâcârya includes the Pañcarâtrâgamas as smçti
and thus expands the class of texts held to be smçti by rival schools
of Vedânta, most notably, Advaita. The Pañcarâtrâgamas 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 Nârâyaõa and pietistic
devotion towards him. Nârâyaõa is identified with Viùõu by Vaiùõavas.
The reliance upon the Pañcarâtrâgamas is found only among the
Vaiùõava schools of Vedânta, namely Viúiùñâdvaita and Mâdhva
Vedânta. In defense of his inclusion of the sectarian text as smçti,
Madhvâcârya states:

Nârâyaõa himself is the speaker of the entire Pañcarâtrâgama. Oh
Râjendra, [the knowledge of the Pañcarâtrâgama] is superior to
the knowledge [located] in all of these [texts and schools, namely],
the Sâükhya, Pâúupata and the like.72
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70 vaiùõavâni purâõâni pañcarâtrâtmakatvataþ | pramâõâny eva manvâóyâþ

smçtayopy anukûlataþ | MBhTN 1.32.
71 tantraü pañcarâtrâdi | Tattvaprakâúika 1.1.1.
72 pañcarâtrasya kçtsnasya vaktâ nârâyaõaþ svayam | sarveùv eteùu râjendra jñâneùv

etad viúiùyate | jñâneùv eteùu râjendra sâmkhyapâúupatâdiùu | MBhTN 2.107–108.

2.8 Some of the pauruùeya-âgamas

pauruùeya-âgama
nitya/nityânitya

smçti

Tantras Mahâbhârata Râmâyaõa Purâõas Mânava-dharma-úâstra Brahma Sûtras
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Although the authorship of the Pañcarâtrâgama is ascribed to Nârâyaõa
and Nârâyaõa is further equated with Viùõu, the text is nonetheless
classified as pauruùeya. Despite its equivalence with the Vedas, it
nonetheless remains smçti. In another passage, Madhvâcârya again
repeats that the Vedas and the Pañcarâtrâgamas are identical:

In the passage [found in] the Mokùadharma [section of the
Mahâbhârata] beginning with ‘Sâükhya, Yoga, Paúupata, the
Vedâraõyakas ... ,’ the authority of the Pañcarâtra is declared
because of the similarity of the intended meaning of both the Vedas
and the Pañcarâtra.73

By including these texts and expanding the boundaries of the canon,
Madhvâcârya incorporates data that can be used to buttress his own
position and, of course, to attack those of his interlocutors. The
Pañcarâtras are unusual, though, because, despite being smçti, their
author is the infallible Viùõu. 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 âgama.

The Mahâbhârata and the Râmâyaõa are Hindu epics. They are held
to be narrative histories and are called itihâsas. They include stories
about the avatâras, incarnations, of Viùõu as Kçùõa in the former
and Râma in the latter texts. These two epics are accepted by all of the
schools of Vedânta and Mâdhva Vedânta is no exception.

At the beginning of his BSB, Madhvâcârya maintains that, in the
form of the sage Vyâsa, Viùõu composed the Brahma Sûtras. The
Brahma Sûtras are a smçti which provides the most comprehensive
commentary on and analysis of the Vedas by the schools of Vedânta.
Madhvâcârya states: ‘He [Vyâsa] composed the Brahma Sûtras for the
sake of the ascertainment of the purport [of the Vedas].’74 This text
originates from Viùõu himself. Despite having divine origins, the
Brahma Sûtras are not úruti. They are still composed by a human author,
even though the author is an avatâra, incarnation, of Viùõu.

The list of texts included as smçti by Madhvâcârya 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 Madhvâcârya have arisen. For
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73 sâmkhyâü yogaþ pâúupataü vedâraõyakam eva ca | ity ârabhya vedapañcarâtryor
aikyâbhiprâyeõa pañcarâtrasyaiva prâmâõyam uktam itareùâm bhinnam atattvaü

pradarúya mokùadharmeùv api | BSB 1.1.3.
74 tadarthanirõayâya brahmasûtrâõi cakâra | BSB 1.1.1.
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example, Madhvâcârya often cites passages from the Brahma Tarka,
which has yet to be recovered and is not mentioned by name by any other
Vedânta philosopher.75 The putative existence of these texts became
a matter of some debate between Mâdhva and other Vedânta schools.
Nârâyâõâcârya, a 17th-century Mâdhva, for example, attempted to
defend Madhvâcârya’s use of untraceable texts in his Advaitakâlânala
against the Advaita scholar Appayya Dikùita (16th century ce).76

Madhvâcârya’s commentaries and writings are, naturally, considered
to be smçti by the Mâdhva community. He is considered to be âpta,
an authority. What kinds of people and what kinds of statements are
supposed to be reliable and âpta? Is âptatva, reliability, a goal that
anyone could achieve?77

Madhvâcârya’s definition of âptavâkya, authoritative statement, is
found in his Anuvyâkhyâna: ‘[There is reliability in statements where]
there is suitability of the context, of the teacher and of the pupil.’78An
âptavâkya 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 smçti, 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 Madhvâcârya’s canon.

Recall that âgama, verbal testimony, is knowledge from defectless
words.79 Âgama that is smçti must be produced by âpta speakers. Âpta
speakers must have defectless anu-pramâõas. That is, their pratyakùa,
perception, and, therefore, their indriyas, senses, must be without flaws.
Âptatva, reliability, is thus indexed to physical parameters. In his
commentary on the Mahâbhârata, the Mahâbhâratatâtparyanirõaya,
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75 See Sharma, History, 88 and Siauve, La Doctrine, 26–32 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 Mâdhva reply
which can be found in Sharma, ‘Brahmatarka and Other Unknown Source Books of
Madhva.’

76 Sharma, History, 437. See also von Glasenapp, 24–28.
77 See Sarma, ‘Madhva Virtue Ethics and the Âptaguru, Reliable Teacher’ for a

detailed analysis of âptatva, reliability, in Mâdhva Vedânta.
78 vaktçúrotçprasaktînâm yadâptir anukûlatâ | âptavâkyatayâ tena úruitmûlatayâ

tathâ | AV 1.1.5.
79 nirdoùaþ úabda âgamaþ | PL.
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Madhvâcârya describes the physical characteristics of the god Brahmâ
whom he believes to be the perfect teacher:

‘The guru [whose height is] ninety-six aïgulas, 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 Brahmâ 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.80

Madhvâcârya 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.81 In this case such perfection meant that Madhvâcârya’s
cognitive abilities and cognitions were flawless. For this reason, his
testimony is âpta, smçti and a pramâõa.

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 úruti? Madhvâcârya addresses this possibility
in his VTV, citing from the Brahmâõóa Purâõa: ‘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.’82 Such people, though, are not the authors of
the Vedas. They merely intuit the Vedas which are, as mentioned above,
apauruùeya, not having human authorship. In these unusual cases
there are âpta, reliable, human beings who can transmit Vedas! I have
not encountered any references in the Mâdhva corpus to humans other
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80 ùaõõavatyaïgulo yastu nyagrodhaparimaõóalaþ | saptapâdaú catur hasto
dvâtriüúallakùaõair yutaþ | asaüúayaþ saüúayaccid gurur ukto manîùibhiþ | MBhTN
1.120. tasmâd brahmâ gurur mukhyassarveùâm eva sarvadâ | anye ‘pi svâtmano mukyâþ

kramâd gurava îritaþ | MBhTN 1.121. kramâllakùaõahînâú ca lakùaõâlakùanaissamâþ |
mânuùâ madhyamâssamyak durlakùaõayutaþ kaliþ | MBhTN 1.122. In MBhTN 1.126,
Madhvâcârya mentions that these details are taken, in part, from the Pañcarâtra: ity etat
pañcarâtroktaü | 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.’

82 uktaü ca brahmâõóe viüúallakùaõato ‘nûnaþ tapasvî bahivedavit | veda ityeva
yaü paúyet sa vedo jñânadarúanât | VTV.
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than the first Vedic seers who have exhibited this power. Nonetheless,
Madhvâcârya permits such a possibility, thereby making his analysis all
the more comprehensive.

Mohaúâstra, the confusing texts

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

The úâstras 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 Úiva and others by the order of Viùõu, they
would not be contrary to what is spoken of [in the Vedas]. Thus,
they are not to be hindered.83

In a subsequent passage he again refers to the úâstra, teachings. He
states that Viùõu is responsible for these mohaúâstra, confusing
teachings:

‘I emit this confusion which will confuse people. You, Oh Rudra,
Oh Strong Armed One, cause the confusing úâstra to be composed.
Show those false [úâstra], Oh Powerful One. Make [your] Self
renowned and conceal me.’ This is stated in the words of the
Vârâha Purâõa and, similarly, in the Brahmâõóa Purâõa.84

Madhvâcârya states that there are úâstras, teachings, that are excluded
from the Mâdhva canon. These mohaúâstra, confusing teachings,
expound positions that conflict with Mâdhva ones. They are
nevertheless characterized as úâstra and, indirectly, can be classified
as smçti! They are still given some status as important texts intended
for tamo-yogyas, those who are fit only for darkness, despite being
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83 mohârthâny anyaúâstrâõi kçtâny evâjñayâ hareþ | atasteùûktam agrâhyam
asurâõâü tamogataþ | yasmât kçtâni tânîha viùõunoktaiþ úivâdibhiþ | eùâü yan na
virodhi syât tatroktaü tan na vâryate | MBhTN 1.34.

84 eùa mohaü sçjâmyâúu yo janân mohyiùyati | tvaü ca rudra mahâbâho
mohaúâstrâõi kâraya | atathyâõi vitathyâõi darúayasva mahâbhuja | prakâúaü kuru
câtmânam aprakaúaü ca mâm kuru | iti vârâhavacanaü brahmâõóoktaü tathâ 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 Mâdhva tenets, then, serve an
important purpose in the Mâdhva theology.85 Not only were they
‘emitted’ by Viùõu, an inherently âpta, reliable, being, but they also help
to confirm the unusual Mâdhva position regarding predestination and
assume an important role in Mâdhva philosophy.

Pratyakùa vs. âgama vs. anumâna

As already mentioned, each school of Vedânta claims that its position
is upheld by passages from the úruti and smçti. How relevant is úruti?
What happens if it conflicts with pratyakùa? Are the three pramâõas
also hierarchically arranged? Which pramâõa is upajîvya, foundational,
and which is upajîvaka, dependent?86 It is crucial to the persuasiveness
of his doctrine for Madhvâcârya to answer these questions and to offer a
coherent interpretive strategy.

Madhvâcârya gives greater importance to both pratyakùa, perception,
and âgama, scriptural authority or verbal testimony, than to anumâna,
logical inference. Not only are all constituents of anumâna dependent
on either pratyakùa or âgama, but anumâna is a means to an end, not
an end. Reasoning is not permitted outside of the úruti canon and is
therefore subservient. This rule is found in sûtra 1.1.18 of the Brahma
Sûtras itself: ‘And the requirement for an inference is not [simply] from
the desire [to prove something].’87 Madhvâcârya’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 [Purâõa, 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 úruti. There is no other
[use for inference].’88

Madhvâcârya contends that anumâna itself is problematic when used
for purposes other than interpreting úruti. It is upajîvaka, dependent, on
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85 amohâya guõâ viùõorâkâraú ciccrîratâ | nirdoúatvaü târatamyaü muktânâm api
cocyate | etadvirudhaü yat sarvaü tanmohâyeti nirõayaþ | MBhTN 1.50–51.

86 See Sharma’s Philosophy, Chapter 17, for more on this topic.
87 kâmâc ca nânumânâpekùâ | BSB 1.1.18.
88 yathâkâmaü hy anumâtuü úakyate | ato na tattve pçthaganumânam apekùyate |

uktaü ca skânde | yathâkâmânumâ yasmât tasmât sânapagâ úruteþ | pûrvâparâvirodhâya
ceùyate nânyathâ kvacit iti | BSB 1.1.18.
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âgama-pramâõa. Madhvâcârya, for example, cites a passage from the
Kûrma Purâõa in order to explain this emphasis on the supremacy of
âgama:

‘And there is no definite authority of inference. Without the
assistance of úruti, inference would certainly not accomplish [its]
goal. The other pramâõa [perception] when accompanied by úruti
and smçti is the best pramâõa and [therefore] gets the status of
pramâõa. [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 úâstra]?”
Empty logic should be avoided.’ [This passage is from] the Kûrma
Purâõa.89

By giving a lower status to anumâna, Madhvâcârya directly contradicts
the positions of the Advaita school of Vedânta. Úaükarâcârya, as I show
below, purports that anumâna is more authoritative than pratyakùa,
thereby permitting him to reject perceptual evidence that all is not
brahman. Perception cannot be supplanted by reason alone. Placing a
primacy on pratyakùa clashes with the foundations of the chief rivals
of the Mâdhva school. Passages such as this one taken from the Kûrma
Purâõa also remind readers that philosophical speculation is not an end
in itself, that it always occurs in conjunction with properly interpreting
the úâstra and that epistemic reflection is always in service of obtaining
mokùa. Logic is a means to an end, not an end in and of itself.

Given the centrality of hierarchy in Madhvâcârya’s philosophical
theology, one might expect either pratyakùa or âgama to be supreme.
Although both are held to have supremacy relative to their respective
scope, it appears that pratyakùa has preeminence. That is, each has
internal supremacy in a limited range, while âgama is supreme in
matters of dharma and knowledge of Viùõu and pratyakùa is supreme
in matters of mundane reality, the foundation of all pramâõas remains
the sâkùî.90 Recall that the sâkùî is the final judge of the truth of the
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89 na ca anumânasya niyatapramâõyam | úrutisâhâyyarahitam anumânaü na kutra
cit | niúcayât sâdhayed arthaü pramâõântaram eva ca | úrutismçtisahâyaü yat
pramâõântaram uttamam | pramâõapadavîü gacchen nâtra kâryâ vicâraõâ |
pûrvottarâvirodhena ko ‘trârtho ‘bhimato bhavet | ity âdyam ûhanaü tarkaþ

úuùkatarkaü tu varjayet ity âdi kaurme | BSB 1.1.3.
90 pratyakùam upajîvyaü syât prâyo yuktir api kvacit | âgamaikapramaõeùu

tasyaiva hy upajîvyatâ | 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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pramâõas.91 The úruti that conflicts with pratyakùa must be reinterpreted
such that they do not. The pramâõa that is upajîvaka, foundational,
must not conflict with the upajîvya, dependent. If an âgama concerns
anything experiential, then it must agree with pratyakùa. This
hermeneutic allows Madhvâcârya to reinterpret and reevaluate úruti
which, at first glance, seems to agree with the Advaita position. In this
way, Madhvâcârya is able to establish his philosophy of realism.

Khyâti-vâdas, theories of false cognition

South Asian traditions are primarily concerned with khyâti-vâda,
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?

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

Anirvâcanîya-khyâti, 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.92 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.93
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91 sâkùîpratyakùato hy eva mânânâü mânateyate | AV 3.2.55.
92 There are a number of excellent introductions to the epistemology of Advaita

Vedânta. See Deutsch, Advaita Vedânta: and Potter, Advaita Vedânta. Many thanks to
Vrajaprana Brahmaprana for reading this section.

93 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
adhyâsa, 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 anirvâcanîya, indescribable, neither sat, real, or asat, unreal (see
Fig. 2.9).94

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 vyâvahârika, 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 avidyâ, ignorance,
is responsible for false perceptions on the microcosmic level. On the
macrocosmic level this cosmic ignorance is known as mâyâ, the means
to illusion as is illustrated in Fig. 2.10.
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As with the snake, the ontological status of the objects in our illusory
world is anirvâcanîya, indescribable, neither sat, real, or asat, unreal.
This paradox inspires Úaükarâcârya’s theory to be called the
anirvâcanîya-khyâti-vâda, 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 Madhvâcârya’s abhinava-anyathâkhyâti-vâda, the New
Theory that the False Cognition is Knowing [Something] as Otherwise.
I examine Madhvâcârya’s refutation of the Advaita position below in
Chapter 5.

Anyathâ-khyâti, the theory that false cognition is knowing
[something] as otherwise

Madhvâcârya’s theory is called abhinava, new, because it is a
modification of an earlier one proposed by the Nyâya School, anyathâ-
khyâti, The Theory that False Cognition is Knowing [Something] as
Otherwise.95 The Nyâya 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 Naiyâyikas, 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
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95 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.

Mâdhvas such as Jayatîrtha, were unhappy with the Nyâya 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?96 Mâdhvas thus question the necessity to
posit the connection that occurs through alaukika, a super-normal sense
relation. It is for this reason that Madhvâcârya modifies the Nyâya
theory and derives his abhinava-anyathâ-khyâti, the New Theory that
False Cognition is Knowing [Something] as Otherwise.

Madhvâcârya’s abhinava-anyathâ-khyâti, the new theory that false
cognition is knowing [something] as otherwise

Madhvâcârya believes that error is apprehending sat, real, as asat,
unreal, and the asat, unreal, as sat, real.97 It is thus possible to cognize
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96 yathâhuþekadeúâpavâdena kalpyamâne ca bâdhake | na sarvabâdhanaü yuktim
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cakùuþ úuktiúaktiúakalamâtrasannikçùñam api viprakçùñarajatâmanâ tadâ darúayatitit
ko doùa iti | Nyâya Sudhâ 1.1.1. Thanks to Professor Haridâsa Bhat for this reference.

97 asataþ sattvapratîtaþ sato ‘sattvapratîtir ity anyathâpratîter eva bhrantitvâta |
Madhvâcârya, VTV. I am indebted to Professor Haridâsa 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.
Madhvâcârya does not believe that it is necessary to evoke silver in the
shop in order to explain false cognitions as do his Nyâya predecessors.
Madhvâcârya 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.

The cakùus, eye, for example comes into contact with the shell and
then, due to some saüskâra, impression in the memory or defect in the
cakùus, 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.’98

There is no need to stipulate that there is a sat, real, silver in a shop
that the cakùus, eye, contacts. But, how does this theory explain the
confusion between two objects that are similar? According to
Madhvâcârya, 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.

Madhvâcârya’s position is distinguished from others as he holds
that asat, unreal, things can be cognized. It is for this reason that
Madhvâcârya modifies the Nyâya theory and derives his abhinava-
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anyathâ-khyâti, the New Theory that False Cognition is Knowing
[Something] as Otherwise.

Mâdhva realism

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

Like all else in the Mâdhva 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.

Madhvâcârya’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 Mâdhva
ontology, to the machinery and ingredients of the universe.
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CHAPTER THREE

Mâdhva ontology

As stated in the Parama Úruti: ‘... The wise [recognize] that [the
universe] is known and protected by Viùõu. Therefore it, [the
universe,] is proclaimed to be real. But Hari [that is, Viùõu] alone is
supreme.’1

This passage, taken from Madhvâcârya’s VTV, strikes at the heart of
his ontology. For Madhvâcârya, the universe is unquestionably real,
as are its components. Viùõu, who is the pinnacle of the Mâdhva
system, moreover, governs real things. To explain these relationships,
Madhvâcârya 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 Viùõu and the nature and function of the universe is
essential in order to progress on the path to mokùa, liberation.

Like the elements of his epistemology, those of his rich ontology are
also arranged hierarchically. Viùõu, the central deity in the Mâdhva
pantheon, plays the most important role in the Mâdhva 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 mokùa, liberation from
the cycle of birth and rebirth. The importance of hierarchy in the
Mâdhva world becomes undeniable where Madhvâcârya’s soteriology
is concerned.

Madhvâcârya’s personal, interactive and existent God directly
contrasts with the impersonal divinity found in the school of Advaita
Vedânta. Madhvâcârya’s conception of God differs from the quasi-
idealism-realism of the Viúiùñâdvaita School founded by the Vaiùõavite
Râmânujâcârya. If one were to plot the traditions on a continuum,
Úaükarâcârya’s impersonal absolute of the Advaita School would be
found at one end, Râmânuja’s immanent-yet-transcendent, qualified
monotheism slightly right of center and Madhvâcârya’s mitigated
monotheism at the other end, as illustrated in Fig. 3.1.
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1 mataü hi jñâninâmetasmitaü trâtaü ca viùõunâ | tasmât satyam iti proktaü

paramo harir eva tu iti paramaúrutiþ | VTV.
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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 Mâdhva school.

To map out this hierarchy, Madhvâcârya 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
Vaiúeùika and Sâükhya schools and may be modifications of their
respective concepts.2

I reply upon several texts for my analysis of the components of
Mâdhva ontology. These include Madhvâcârya’s Tattvasaükhyâna,
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 Madhvâcârya’s
daúaprakaraõa, ten minor philosophical texts, and they concern
ontology.

Later Mâdhvas have offered more detailed accounts of the categories
that Madhvâcârya first described. Some are responses to criticisms of
their taxonomy by the two rival schools of Vedânta and others attend
to lacunae in Madhvâcârya’s original classifications. Most notably,
Vedagarbha Padmanâbhâcârya composed an independent treatise on
Mâdhva ontology called the Madhvasiddhântasâra, The Compendium
of Established Truths of Mâdhva [Vedânta] (also known as the
Padârthasaügraha, The Compendium of [Taxonomical] Categories)
in the 18th century. Although other English introductions to Madhva
Vedânta use Padmanâbhâcârya’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
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2 See Gough, Vaiúeshika Aphorisms of Kaõâda and Bahadur, The Wisdom of
Vaisheshika for more on the Vaiúeùika tradition. See Larson, Classical Sâükhya for
more on the Sâükhya tradition.
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3.1 Schools of Vedânta
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for advanced students rather than introductory ones. The TS and TV are
sufficient for this introduction.

Given the centrality of Viùõu to the Mâdhva 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
Viùõu, the only svatantra, independent entity.

Asvatantram, dependent entities

Madhvâcârya separates, tattva, all of reality, into svatantra, independent,
and asvatantra, dependent, entities. The only independent entity is
Viùõu. All other entities are asvatantra, dependent.3 According to
Professor B.N.K. Sharma, the Mâdhva school of Vedânta 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).4

What makes entities dependent? On what or on whom are they
dependent? Are they dependent on Viùõu for their creation? It is not
surprising that Madhvâcârya holds that all entities are dependent on Viùõu.
Not only do they require Viùõu for their existence but also, as I show, they
require Him for their operation. Dependency is their nature, although
many ignorant sentients are deluded and see themselves as independent.
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3 svatantram asvatantraü ca dvividhaü tattvam iùyate | svatantro bhagavân viùõur |
TS 1. In his TV, Madhvâcârya refers to these asvatantra as paratantra, dependent on
another. The difference between the two is only nominal. dvividhaü paratantraü ca
bhâvo ‘bhâva itîritaþ | TV 2.

4 Sharma, Philosophy, 323. I use the term ‘Mâdhva’ rather than ‘Dvaita’ because the
latter is often misunderstood as referring to the number of items recognized in the
Mâdhva universe, namely Viùõu and the jîvas. To avoid this misinterpretation I use
‘Mâdhva.’

3.2 Dvaita

tattva

Viùõu/svatantra avatantra
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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 prakçti, 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 Viùõu
and is the foundation of Mâdhva ontology and, as I show in Chapter 4,
soteriology.

Abhâva, non-existent entities

Dependent entities are two-fold: bhâva, existent, and abhâva, non-
existent entities.5 Madhvâcârya further subdivides abhâva, non-existent
things, into three categories: prâg, prior, pradhvaüsa, posterior, and
sadâ, always non-existent things (see Fig. 3.3).6

Prâgabhâva, prior non-existence, is the non-existence of a substance
before it comes into being. There is a prâgabhâva, an antecedent
non-existence, of this sentence before I type it. Pradhvaüsâbhâva,
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 pradhvaüsâbhâva. Things
that are sadâbhâva, always non-existent, are entities like square circles,
or the two examples used in South Asian philosophy, úaúaúçïga, the
horn of a hare, and vandhyâputra, the son of a barren woman.
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5 ... bhâvâbhavau dvidhetarat | TS 1.
6 prâkpradhvaüsasadâtvena trividho ‘bhâva iùyate | TS 2.

3.3 Asvatantra
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These are impossible entities and are sometimes called atyântâbhava,
permanently non-existent.

What does Madhvâcârya 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, abhâva explains the experience of negation.

Bhâva, existent entities

Madhvâcârya separates bhâva, existent entities, into those that are
cetana, sentient and acetana, those that are not sentient.7 Entities either
think or are incapable of thinking. Following the order in which
Madhvâcârya analyzes them, I address the sentient and then the non-
sentient components of his ontology. As per the Mâdhva worldview,
they are arranged hierarchically.

Cetanas, sentient beings

There are several types of cetanas, sentient beings, in the Mâdhva
universe. Their position in the ontological hierarchy is determined by
their ability, or lack thereof, to obtain mokùa, 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 Mâdhva universe, it should come as no surprise that cetanas are
also hierarchically arranged. In fact, as I show in Chapter 4, status in
mokùa is also graded, since some sentient beings experience more
ânanada, bliss, in mokùa 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
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7 cetanâcetanatvena bhâvo ‘pi dvividho mataþ | TS 2.
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and soteriology. The ability, or lack thereof, to attain mokùa, liberation,
for all sentient beings is part of the predetermined nature of the Mâdhva
universe. Knowing one’s place in the hierarchy is a central component in
the path to mokùa.

Sentient beings are two-fold: duþkhaspçùña, those who are connected
with suffering, and tadaspçùña, those who are not. Ramâ is the only
tadaspçùña jîva and is nityâduþkha, eternally without suffering (see
Fig. 3.4).8

Ramâ is also known as Lakùmî and as Úrî. She is Viùõu’s consort and, as
indicated above in Chapter 2, she is awarded special epistemological
and ontological status.9 Despite having such an exalted status in the
Mâdhva pantheon, Úrî is nonetheless dependent upon Viùõu.
Madhvâcârya devoted a portion of the seventh canto of his Dvâdaúa
Stotra to salutations and praise of Úrî and in his Chândogya Upaniùad
Bhâùya, he states that, despite being insignificant in comparison to
Viùõu, the immortal goddess Úrî is the object of great love.10 Though
Madhvâcârya makes tadaspçùña part of his classification system, the
category of sentient beings without suffering is comprised of only one
member, namely Úrî, Viùõu’s consort.

Sentient beings who are spçùña-duþkhas, connected with suffering,
are two-fold: duþkha-saüsthas, those whose state of being is suffering,
and vimuktas, those who are already liberated from suffering.11 Vimuktas
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8 duþkhaspçùñam tadaspçùñam iti dvedhaiva cetanam | nityâduþkhâ ramâ ‘nye tu
spçùñaduþkhâssamastaúaþ | TS 3.

9 See Kumar’s The Goddess Lakùmî for further reading on Úrî.
10 alpâpi hy amçta devî úrîþ pûrõâtipriyatvataþ iti ca | Chândogya Upaniùad

Bhâùya, 7.26. Thanks to Siauve for this reference. Siauve, 343, nt. 2.
11 spçùñaduþkhâ vimuktâú ca duþkhasaüsthâ iti dvidhâ | TS 4.

3.4 Components of bhâva
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duþkhaspçùña tadaspçùña (Úrî)
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are five-fold: devas, gods, çùis, seers, pitçs, ancestors, pa, protectors of
the world, and naras, the highest among men. The duþkha-saüsthas 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 mokùa.12 How does one obtain liberation
from suffering? If cetanas are predestined to obtain mokùa, can they act
however they wish? Do jîvas have an agency? I answer these and other
questions in Chapter 4.

According to Madhvâcârya, 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 mokùa. The mukty-ayogyas are also subdivided into tamo-
yogyas, those who are fit only for darkness, and nitya-saüsârins,
(literally, ‘those who remain in the journey’) those who are eternally
caught in the cycle of birth and rebirth (see Fig. 3.5).13

56 An Introduction to Mâdhva Vedânta

12 devarùipitçpanarâ iti muktâs tu pañcadhâ | evaü vimuktiyogyâú ... | TS 5.
13 ... ca tamogâþ sçtisaüsthitâþ | TS, 5. The terms tamoyogyâþ and nityasaüsârin

were first used by Jayatîrtha in his PP: ayoginaþ api trividhâþ | muktiyogyâþ

nityasaüsâriõiþ tamoyogyâú ca iti | PP 19.

3.5 Spçùña-duþkhas
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mukti-yogyas mukty-ayogyas

devas çùis pitçs pa naras tamo-yogyas nitya-saüsârins
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Tamo-yogyas, those fit for darkness, are proclaimed to be four-fold: the
daityas, demons, the râkùasas, orcs, the piúacas, ghastly lurkers, and
the martyâdhamas, vilest of the mortals.14 Tamo-yogyas are two-fold:
prâptâdhatamasas, those who suffer in complete darkness, and
sçtisaüsthitâs, those whose way to darkness is through saüsâra (see
Fig. 3.6).15 Some are thus born in a place of suffering and some
eventually are reborn in such places. Madhvâcârya thus proposes a time
frame for some of these vilest to exhibit their vile behavior and, in due
course, to suffer in darkness!

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
prârabdha, latent, karma. Hell is generally considered to be a place
of provisional residence, except for its governor Yama and his wife
Yami.16 Madhvâcârya’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.’17 The two deepest Hells he labels Mahâ Tamas, Great Hell, and
Pañcakaùña, the [Place] of Five Miseries. He explains:
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14 iti dvidhâ muktyayogyâ daityarakùaþpiúâcakâþ | martyâdhamâú caturdhaiva
tamoyogyâþ prakîrtitâþ | TS 6. Many thanks to Alf Hiltebeitel for an explanation of the
differences between these creatures.

15 te ca prâptândhatamasaþ sçtisaüsthâ iti dvidhâ | TS 6.
16 see èg Veda 10.14 for a hymn invoking Yama.
17 ... úañþâ mûrkhâ iti te vai tato ‘varuhya tamasi prapanti naivaita uttiùñþante ‘pi

karhicid vavra§ vâ etad ity âhur atha | BSB 3.1.14.

3.6 Tamo-yogyas
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For those who sink down to the Mahâ 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 Pañcakaùña,
the [Place] of Five Miseries, there is restriction to that unending
[pain] ...18

There are other Hells in addition to these. Raurava, [Place of] Terror,
Mahâraurava, [Place of] Great Terror, Vahni, [Place of] Fire, [Place of
the] Vaitaraõi [River], and Kumbipâka, the Pottery [Kiln] are temporary
places for jîvas to fulfill their prârabdha, latent, karma. Tâmisra, [Place
of] Darkness, and Andhatâmisro, [Place of] Complete Darkness, are
permanent places and are for the tamo-yogyas. Madhvâcârya arranged
these places according to dreadfulness.19

This tripartite distinction, jîva-traividhya, three-fold classification
of jîvas into the ucca, highest, madhya, middling, and nîcâ, lowest, is
Madhvâcârya’s doctrine of predestination, svarûpatraividhya, three-
fold classification of natural kinds.20 This unusual link between ontology
to eschatology is not found in many other traditions of thought in South
Asia. The earlier Pâñcarâtrika thinkers have a similar doctrine of
predestination. Their three-fold scheme is comprised of mukti-yogyâþ,
nityabaddha, the eternally bound, and tamo-yogyâþ.21 Râmânuja also
holds that there are nityasûris who are never subject to birth and rebirth
while the Jains separate jîvas into those who possess bhavyatva, the
capability to achieve nirvâõa, and abhavya, those who do not.22

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 Madhvâcârya.23 Although
Madhvâcârya’s doctrine certainly made itself vulnerable to such claims
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18 mahâtamasi magnânâ§ na teùâm uthitiþ kvacit | ... sukhasyânantara§ duþkhaü

duþkhasyânantara§ sukham | iti sarvatra niyamaþ pañcakaùñe tu tatsadâ ity âdi | BSB
3.1.15.

19 rauravo ‘tha mahâüúcaiva vahnîrvaitaraõî tathâ | kumbîpâka iti proktâny
anityanarakâõi tu | tâmisraúcândhatâmisro dvau nityau samprakîrtitau | iti sapta
pradhânâni balîyastûttarottaram | BSB 3.1.16. According to Âpte, Kumbipâka is ‘a
particular hell in which the wicked are baked like potter’s vessels ... .’ Âpte, 585.

20 amukrâstrividhâs tatra nîcamadhyoccabhedataþ | TV 6.
21 Schrader, 86.
22 Srinivasachari, 241. Jaini, 139–140.
23 Grierson, ‘Mâdhvas, Madhvâchârîs,’ 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.
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and there certainly is a similarity at first glance, the influence on
Christianity upon Madhvâcârya remains unlikely.24

Acentanas, non-sentient entities

Non-sentient entities are known to be three-fold: nitya, eternal, anitya,
non-eternal, and nityânitya, both eternal and non-eternal.25 The only
eternal non-sentient entity is the Vedas. As already mentioned in
Chapter 2, Lord Viùõu 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 Viùõu 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, Madhvâcârya holds that the Purâõas
and the other smçti, kâla, time, and prakçti, material cause, are both
eternal and non-eternal (see Fig. 3.7).

As mentioned in Chapter 2, smçti such as the Purâõas, Tantras and
Mânava-dharma-úâstra, 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
Madhvâcârya categorizes smçti as nityânitya, both eternal and non-eternal.

Much of Madhvâcârya’s conception of time is based on the Purâõas.
The universe proceeds through a cycle of four yugas, ages. These yugas,
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24 See Sarma, ‘Is Jesus a Hindu? S.C. Vasu and Multiple Mâdhva Misrepresentations’
for more on this topic see also Kamath, Christian Influence on Madhvâcârya: A Myth
Exploded and Glasenapp, 34.

25 nityânityavibhâgena tridhaivâcetanaü matam | TS 7.
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namely kçta, the first, tretâ, second, dvâpara, 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.26 In kçta-yuga,
dharma is upheld, while in kali-yuga, it is ignored. The names of the
ages refer to throws in a game of dice. Kçta-yuga is the throw showing
four points and is considered to be the luckiest. Tretâ-yuga shows three
points and is less lucky. Even less lucky is dvâpara-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, Madhvâcârya cites a passage from the Skanda Purâõa when
he describes the degeneration of dharma.27 According to Madhvâcârya,
the Brahma Sûtras themselves were composed when Brahmâ, Rudra
and other deities requested Viùõu’s assistance during dvâpara-yuga.28

At the end of kali-yuga when the universe is chaotic and filled with
adharma, unlawful activities, Viùõu will return in his avatâra,
incarnation, as Kalki who will destroy the universe and begin the cycle
anew with the kçta-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 Brahmâ. Brahmâ, as
I show, is in an integral part of the evolution of the universe.

Why is kâla, time, held to be nityânitya, 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 kâla, time, is made possible by the viúeùa, distinguishing property,
which is described below. Kâla, time, is thus held to be nityânitya, both
eternal and non-eternal.29

Prakçti, material cause, is also nityânitya, eternal and non-eternal.
Prakçti 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
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26 Descriptions of Purâõic time can be found in any introduction to Hinduism such as
Klostermaier’s Introduction to Hinduism.

27 nârâyaõâdviniùpannaü jñânam kçtayuge sthitam | kiücitttadanyathâ jâtaü

tretâyâü dvâpare ‘khilam | BSB 0.
28 dvâpare sarvatra jñâna âkulîbhûte tannirõayâya brahmarudrendrâdibhirarthito

bhagavanânnârâyaõo ... | BSB 0.
29 For more on time see Puthiadam, 221–225 and Siauve, 154 and following.

74



times but its emanations are anitya, non-eternal. The events and entities
that evolve from prakçti change and dissolve and are not eternal. This is
why prakçti 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
Viùõu. But Viùõu 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 Mâdhva god is like a ‘chef’ who uses eternally existent
‘ingredients,’ namely prakçti, to ‘cook’ the universe. The Mâdhva god is
an instrumental, rather than material, cause. The degree of omnipotence
ascribed to the Mâdhva god is different from comparable Christian
conceptions. I will examine Madhvâcârya’s ‘mitigated monotheism’ in
more detail below.

Madhvâcârya holds that anitya, non-eternal, entities are separable
into saüsçùña, combined, and asaüsçùña, not combined entities.30

Entities that are not combined evolve from prakçti. Though they
originate from prakçti, it is not an absolute, ex nihilo, origination. The
idea that material entities evolved from prakçti has its roots in the
Sâükhya tradition, one of the oldest traditions of South Asian
speculation. Though the mechanism of the evolution of prakçti differs,
Madhvâcârya shares the belief that previously unmanifested prakçti
manifests itself and differentiates itself into worldly entities through
the will of Viùõu. Unlike one version of the Sâükhya vision, the
Mâdhva process is not self-contained and requires that Viùõu impels
the undifferentiated prakçti to manifest and evolve. In his BSB,
Madhvâcârya explains that Viùõu enters into prakçti to make it evolve
and He abides in its emanations to guide their evolution.31 The universe
could and would not develop without Viùõu’s initiative and impetus.

According to Madhvâcârya, prakçti has twenty-four emanations.
Each of the twenty-four emanations in the Mâdhva system can be
connected with components of the epistemology outlined in Chapter 2.
They are the mahat, the great principle, the ahaükâra, ‘I’-ness, the
buddhi, intellect, the manas, mind, the ten indriyas, sense organs, the
pañca-tanmâtras, five subtle elements, and the pañca-bhûtas, the five
elements.32 Aside from the buddhi which is not found in the Sâükhya
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30 nityânityaü tridhâ proktam anityaü dvividhaü mataü | TS 8.
31 prakçtâvanupraviúya tâü pariõâmya tatpariõâmakatvena tatra sthitvâ ‘tmano

bahudhâkaraõât | BSB 1.4.27.
32 asaüsçùñaü ca saüsçùñaü asaüsçùñaü mahân aham | buddhir manaþ khâni daúa

mâtrâ bhûtâni pañca ca | TS 9.
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system, each has correlates in Sâükhya.33 Though Madhvâcârya 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 Sâükhya
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 ahaükâra 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 sâkùî.

The ten indriyas, sense organs, are next in the manifestation of
unmanifested prakçti. These derive from the ahaükâra and are
separable into the five buddhi-indriyas, senses, and five karma-indriyas,
organs of action. The buddhi-indriyas, senses, are ghrâõa, smell,
rasana, taste, cakùus, sight, úrotra, hearing, and tvak, touch. The karma-
indriyas, organs of action, are vâc, speaking, pâõi, grasping, pâda,
going, pâyu, excreting, and upastha, procreation. The pañca-tanmâtras,
five subtle elements, also derive from the ahaükâra. These are the
mâtras, objects, of the indriyas, senses, namely, úabda, sound, sparúa,
feeling, rûpa, color, rasa, taste, and gandha, smell. The last set of
emanations to derive from the ahaükâra is the pañca-bhûtas, the five
elements. These are the gross aspects of the pañca-tanmâtras. They are
âkâúa, ether, vâyu, air, agni, fire, jala, water, pçthivî, earth. Âkâúa
corresponds to úabda, vâyû to sparúa, 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 brahmâõóa, Brahmâ’s egg, and other entities found in it.34 This
primordial egg was the locus for the evolution of the mahat and the
birthplace of the god Brahmâ, 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 brahmâõóa. It is the ‘pot’ within
which is contained the primordial ‘stew.’

Madhvâcârya does not propose the existence of any other elements
in the universe aside from these in either his TS or his TV. He believes
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33 See Larson, Classical Sâükhya, 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 Mâdhva characterization of these twenty-four emanations.

34 saüsçùñaü aõóaü tadgaü ca samastaü parikîrtitam | TS 10.
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that all objects in the universe can be located in this taxonomy. As
mentioned, later Mâdhvas 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: Viùõu

The Lord Viùõu is [the only] independent thing ... .35

Madhvâcârya 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,36 Madhvâcârya 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,
Viùõu, who has no cause].’37 Like Aquinas, Madhvâcârya argues that
things that at first seem to be self-caused are themselves caused. This
leads both Aquinas and Madhvâcârya to hold that God is the first cause
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35 svatantro bhagavân viùõur ... | TS 1.
36 See Aquinas, Summa Theologica, Part One, Question Two, Article Three.
37 svatantrabahusâdhanâ sçùñir loke dçùtâ | naivaü brahmaõaþ | BSB 2.1.15

3.8 Anitya

anitya

asaüsçùña – prakçti saüsçùña – brahmâõóa

mahat ahaükâra buddhi manas indriyas pañca-tanmâtras pañca-bhûtas

buddhi-indriyas karma-indriyas úabda sparúa rûpa rasa gandha

ghrâõa rasana cakùus úrotra tvak vâc pâõi pâda pâyu upastha

âkâúa vâyu agni jala pçthivî
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which is self-caused and does not necessitate another cause, thereby
avoiding what they consider to be an undesirable doùa, flaw, specifically
an anavasthâ, infinite regress.38

As mentioned earlier, though Viùõu is independent and everything
else is dependent, this does not mean that He creates the universe ex
nihilo. Instead, Viùõu helps manifest the unmanifested prakçti. But why
is it vital for Madhvâcârya to construe Viùõu as an efficient cause rather
than a material cause? Madhvâcârya holds to this position because it
does not conflict with his belief that God is immutable. If Viùõu were the
material cause of the universe, creating prakçti and its emanations out of
Himself, then He would change. Change is not a desirable attribute and
would belie that Viùõu was imperfect. Since He is only the efficient
cause, this imperfection does not afflict Viùõu. Madhvâcârya can then
correctly and unequivocally describe Viùõu as: ‘The eternal âtman, 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 ... .’39

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

Madhvâcârya’s characterization of Viùõu reveals the influence of
other Vaiùõava traditions that existed in medieval Karõâñaka. These
descriptions rely primarily on accounts found in the Purâõas, the
Mahâbhârata and the Ramâyaõa which portray Viùõu 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
nirguõa and cannot be characterized. Madhvâcârya holds the exact
opposite position. For Madhvâcârya God is real, saguõa, 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 Viùõu.40 To
this end, I first examine the sources for knowledge of Viùõu. I then turn
to the attributes of Viùõu and His relationship with the universe. Next, I
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38 Despite the similarity, Madhvâcârya 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’, yathâkâmaü hy anumâtuü úakyate | BSB
1.1.18.

39 avikâraþ sadâ úuddho nitya âtmâ sadâ hariþ | sadaikarûpavijñânabala
ânandarûpakaþ | nirvikâro ‘kùaraþ ... | AV 1.4.59.

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

Sadâgamaikavijñeyaü, one who can be known only via the true
âgamas

According to Madhvâcârya, Viùõu 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 aparokùa-jñâna, unmediated knowledge, of Viùõu
granted by Viùõu Himself. In his BSB, Madhvâcârya writes that
‘And without the knowledge [of brahman, that is, Viùõu], there is no
extraordinary grace [granted by brahman].’41 This divine knowledge
is granted just prior to obtaining mokùa. Obtaining a complete
understanding of Viùõu, both in the realm of parokùa-jñâna, mediated
knowledge, found in texts and from gurus, teachers and in the realm of
aparokùa-jñâna, is thus the basis of Mâdhva teleology. Where, then, is
this essential knowledge to be found?

As I mentioned in Chapter 2, knowledge of Viùõu can be obtained
only through the âgamas. Readers are reminded of this throughout
Madhvâcârya’s texts in maõgala-úlokas, adulations, that are descriptive
of Viùõu. In one such passage found in his VTV, Madhvâcârya describes
Him as ‘one who can be known only via the true âgamas.’42 The next
passage in the VTV, a citation from the Brahmâõóa Purâõa, makes
an even stronger claim: ‘He cannot be known by mere reasoning,
perception, or other means. He can only be known via the âgamas and
by bhaktas, devotees, not in any other way.’43 Madhvâcârya completes
this section in the VTV with four more citations from âgama in order
to prove his claim. Âgama is regarded as a pramâõa, though its scope
and, therefore, validity is limited to concepts and phenomena outside of
human perception, namely, Viùõu and dharma.

Is this knowledge from the âgamas complete? Is it sufficient for
obtaining mokùa? According to Madhvâcârya, although Viùõu can be
known via the âgamas, this knowledge is only partial. Remember,
adherents must be granted aparokùa-jñâna by Viùõu to have attained the
most comprehensive understanding for which they are eligible, given
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41 ... na ca jñânaü vinâtyarthaprasâdaþ ... | BSB 1.1.1. For more see Chapter 4.
42 sadâgamaikavijñeyaü | VTV.
43 na ca kevalatarkeõa nâkùajena na kenacit | kevalâgamavijñeyo bhaktair eva na

cânyathâ | iti brahmâõóe | VTV.
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their individual capabilities. Not surprisingly, given the importance of
gradation in the Mâdhva world, the degree of comprehension is again
hierarchically indexed, as I point out in Chapter 4.

Viùõu is brahman, divinity

If Viùõu is to be understood only by a thorough study of the âgamas,
what happens when He does not appear to be their subject? At first
glance, some of the references in the âgamas appear to be in praise of
other gods and goddesses and not of Viùõu. These other deities are
praised in ways that might make the uncertain and wavering bhakta,
devotee, doubt the supremacy of Viùõu. Who are these other deities? Are
they as powerful as Viùõu? Or even more confusing, how is one to
interpret the first passage of the Brahma Sûtras of Bâdarâyaõa, which
begins with the following aphorism: ‘Then, therefore, the inquiry into
brahman’?44

Novice readers of Mâdhva texts may wonder ‘What is brahman?,’ ‘Is
it different from Viùõu?’ and ‘Isn’t Viùõu, not brahman, the object of our
Vedânta study and meditation?’ Madhvâcârya’s answer is that all words
in the âgamas refer to Viùõu. For example, the term ‘brahman’ is just
another name of Viùõu.45 First occurring in the èg Veda, ‘brahman’
was used periodically in the Brâhmaõas and is found in high frequency
in the Upaniùads. Though all the schools of Vedânta 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,
Madhvâcârya stipulates that brahman is identical with Viùõu and, in
fact, that this appellation is preferable. In his Aõubhâùya (hereafter AB),
for example, Madhvâcârya prescribes that Viùõu must be eternally
worshipped as ‘brahman’ even in times of crisis.46 This unusual
hermeneutic, based on linguistic and grammatical points, allows him to
prove that all references to brahman in the úruti are, in fact, references to
Viùõu.47 But this linguistic identity does not end with the term brahman.
According to Madhvâcârya, all words, even those having a mundane
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44 athâto brahmajijñâsâ | BSB 1.1.1.
45 brahmaúabdaú ca viùõâveva | BSB 1.1.1.
46 viùõurbrahma tathâdâte ty evaü nityam upâsanam | AB 4.1. See also Siauve, Les

Noms Védiqes de Viùõu.
47 For detailed examinations of several of these etymological derivations and

subsequent identities, see Puthiadam, 91–101.
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usage, refer to Viùõu.48 This even includes concepts in Madhvâcârya’s
philosophy! In his AB, Madhvâcârya writes: ‘The terms “antecedent
cause” and “subordinate cause,” and the terms “nature” and even
“void,” among others, signify [Him] preeminently.’49 The strength of
this hermeneutic cannot be underestimated. Not only can the references
to other gods and goddesses be reinterpreted as reference to Viùõu,
but references to brahman that seem to favor the Advaita position, if
understood properly, confirm Madhvâcârya’s!

Viùõu is saguõa, having attributes

Madhvâcârya is very careful to inform readers that Viùõu has an infinite
number of attributes. His care shows a rejection of the Advaita position
that brahman is nirguõa, 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 Mâdhva
monotheism. Viùõu is praised as one who is saguõa, filled with excellent
attributes that are without defect, in the maõgala úlokas, adulations, of
many of his texts.50 Madhvâcârya also offers an interpretive strategy to
explain why there are so many characterizations of brahman as nirguõa
in the âgamas.51 If the âgamas are read properly, then they confirm,
rather than reject, Madhvâcârya’s interpretations!

Viùõu possesses attributes such as beauty, ânanda, bliss and
intelligence.52 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.53 Lists of these and other attributes
can be found in Madhvâcârya’s Dvâdaúa Stotra, a text devoted almost
exclusively to propitiating Viùõu. These attributes and descriptions are
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48 mukhyataþ sarvaúabdaiú ca vâcya eko janârdanaþ | avyaktaþ kârmavâkyaiú ca
vâcya eko ‘mitâtmakaþ | AB 1.7.

49 avântaraü kâraõaü ca prakçtiþ úûnyam eva ca | ity âdyanyatraniyatair api
mukhyatayoditaþ | úabdair ato ... | AB 1.8.

50 Puthiadam first noted the frequency of these references. Puthiadam, 115.
See: nârâyaõaü guõaiþ sarvaiþ rudîrõam doùavarjitam | AB 1.1. nârâyaõo
‘gaõyaguõanityaikanilayâkçtiþ | UK 1. nârâyaõaü sadâ vande nirdoùaúeùasadguõam |
Madhvâcârya, VTV. nârâyaõaü gunaissarvair rudîrõaü doùavarjitam | BSB 0.

51 See Puthiadam for more on this hermeneutic. Puthiadam, 114–120.
52 namo ‘mandanijânandasândrasundaramûrtaye | indirâpataye nityânanda-

bhojanadâyine | UK 20.
53 sarvago ‘tta niyantâ ca dçùyatvâdyujjhitaþ sadâ | viúvajîvântaratvâdyair lingaiþ

sarvair yutaþ sa hi | AB 1.4.
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not particularly unusual among monotheistic traditions, so I will not
characterize them in detail here.54

Viùõu’s vyûhas, emanations, and avatâras, incarnations

The Vaiùõava traditions of South Asia share the belief that Viùõu has
multiple manifestations though they differ on the relationship that Viùõu
has with His manifestations. Accounts of their lives and activities are
found in Purâõic and epic âgamas, most notably the Mahâbhârata
and the Ramâyaõa, which are well known by practicing Vaiùõavas.
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 Mâdhvas certainly hold them to be accurate.
For the purposes of this volume, I accept them as true. Accuracy aside,
Madhvâcârya separates the manifestations into two groups: Viùõu’s
vyûhas, emanations, and His avatâras, incarnations.

The vyûhas have their bases in the Pañcarâtrâgamas and are
mechanisms by which the universe is ordered, was created and evolves.55

According to Madhvâcârya, Viùõu has either four or five vyûhas,
emanations, named Vâsudeva, Saükarùaõa, Pradyumna, Aniruddha and
Nârâyaõa.56 The status of the fifth vyûha, Nârâyaõa, is not clear and,
in some passages he is not even mentioned.57 Nevertheless, the vyûhas
function in the evolution of the prakçti and are each attached to
components of Mâdhva ontology. Vâsudeva is associated with mahat
and with granting mokùa. Saükarùaõa is affiliated with ahaükâra and
is believed by Madhvâcârya to be the destroyer. Pradyumna helps
to convey the jîvas during their rebirth. Aniruddha is associated
with manas and functions to maintain the status quo.58 The names of the
first four are connected with the story of Kçùõa, one of Viùõu’s most
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54 See Puthiadam for more on Viùõu’s attributes.
55 For further reading see Schrader, Introduction to the Pâñcarâtra and the

Ahirbudhnya Saühitâ, 40–50, Glasenapp, 34–36 and Puthiadam, 138–140.
56 In his AV Madhvâcârya mentions the five: eko nârâyaõo devo ...

vasudevâdirupeõa caturmûrtiú ca sarvaúaþ atahavâ pañcamûrtiþ sa prokto
‘dhikaraõaü | AV 1.1.252. I owe this citation to Glasenapp. See Glasenapp, 35 nt. 3.

57 vâsudevaþ saükarùaõaþ pradyumno ‘niruddho ‘haü | BSB 2.3.48.
58 itthaü vicintya pramassa tu vâsudevanâmâ babhûva nijamuktipadapradâtâ | MBhTN

1.6. saükarùaõaú ca sa babhûva punassunityaþ saühârakâraõavapustadanujñayaiva
| MBhTN 1.7 sthitvâ svamûrtibhiramûbhiracintyaúaktiþ pradyumnarûpaka imâüú
caramâtmane ‘dât | MBhTN 1.8. sthityai punaþ sa bhagavânanirûddhanâmâ | MBhTN
1.8.
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well-known avatâras, incarnations. Vâsudeva is another name for Kçùõa
and Pradyumna is Kçùõa’s son. Aniruddha is Pradyumna’s son and
Saükarùaõa is another name of Balarâma, Kçùõa’s older brother.

Viùõu also has avatâras, incarnations. In contrast to vyûhas, avatâras
are manifestations of Viùõu that appear and act in the world. There are
ten avatâras which are considered to be traditional: Matsya, ‘the fish,’
Kûrma, ‘the tortoise,’ Varâha, ‘the boar,’ Narasiüha, ‘the man-lion,’
Vâmana, ‘the dwarf,’ Paraúurâma, ‘Râma with the axe,’ Râma, Kçùõa,
Buddha and Kalki. Although these ten are the most significant,
Madhvâcârya claims that the actual number is innumerable.59 The
avatâras need not be exclusively human because Viùõu assumes animal
form as well. Parables chronicling their lives are very popular among
Vaiùõava Hindus, are often chanted ritually and are part of temple
iconography. Still, why does Viùõu have avatâras, incarnations, at all?
Is one more important than others? What is the relationship between
Viùõu and his avatâras?

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

Oh Bhârat! Whenever there is a decline of dharma and an increase
in adharma, then I [Viùõu] 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.60

All Vaiùõavas believe this to be true and Madhvâcârya is no exception.
Madhvâcârya’s commentary on these passages addresses possible
doubts of His svâtantrya, independence. He explains that this passage
from the Bhagavad Gîtâ should not be misunderstood to indicate
that Viùõu was obligated to incarnate Himself.61 If He were, then He
would no longer be svatantra, independent, and this cannot be the case.
Instead, Viùõu incarnates Himself out of lîlâ, playful sport, which is
an intrinsic part of His nature.62 Since the natures of the jîvas are
unchangeable, Viùõu does not incarnate Himself to ‘save’ those wicked
ones who have gone astray.
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59 ... aham matsyaþ kûrmo varâho nârasiüho vâmano râmo râmaþ kçùõo buddhaþ

kalkir ahaü úatadhâ ‘haü sahasradhâ ‘haü amito ‘haü ananto ‘haü ... | BSB 2.3.48.
60 yadâ yadâ hi dharmasya glânirbhvati bhârata | abhyutthânam adharmasya

tadâ ‘tmânaü sçjâmy aham | paritrâõâya sâdhûnâü vinâúâya ca duùkçtâm |
dharmasaüsthâpanârthaya sambhavâmi yuge yuge | BGB 4.7–8. I am indebted to
Puthiadam for these apropos citations. Puthiadam, 141–142. This passage is directly
from the Gîtâ.

61 na janmanaiva paritrâõâdikaü kâryam iti niyamaþ | BGB 4.8.
62 tathâ ‘pi lîlayâ svabhâvena ca yatheùñacarî | BGB 4.8.
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Given the importance of Kçùõa in Mâdhva ritual, it would appear
prima facie that He is the most important avatâra of Viùõu. Not only
do lay Mâdhvas worship Kçùõa above all other Viùõu avatâras, but the
sacred geography of Mâdhva Vedânta around Uóupi seems totally
dominated by Kçùõa, beginning with the Uóupi Úrî Kçùõa temple built
by Madhvâcârya himself. Deeper study reveals that although Kçùõa is
important, He is only one among many avatâras, incarnations, of Viùõu,
which are believed to be all equal to one another.63 These avatâras are
svâüúas, essential parts of the greater whole that is Viùõu. These aüúas,
divisions, moreover, are not different from the whole.64 Therefore the
avatâras are identical to Viùõu as well as with one another. Ultimately,
Kçùõa is not considered to be a higher-level deity in the Mâdhva
philosophical world. He is merely one avatâra among many.65 Despite
the fact that hierarchy pervades almost every facet of the Mâdhva
system, it is not (and cannot) be found among the avatâras.

Madhvâcârya’s mitigated monotheism

Madhvâcârya’s vision of monotheism is mitigated. Some have argued
that limiting the power of God is inconsistent with certain kinds of
monotheism.66 It is true that the God of Madhvâcârya is not a creator in
the same way as the God of the Christians: Viùõu 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
Mâdhva ontology that are as eternal as Viùõu, such as kâla, time, and
prakçti. Their eternality mitigates Madhvâcârya’s monotheism.

Though it is certainly possible to argue that characteristics and
limitations ‘cannot be brought together in a harmonious whole,’67

Madhvâcârya 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
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63 evamabedhenaiva | caúabdâdanantarûpatvaü caike úâkhinaþ pañhanti | amâtro
‘nantamâtraú ca dvaitasyopaúamaþ úivaþ | BSB 3.2.13. For more see Sarma’s
‘Madhvâcârya on Kçùõa.’

64 svâüúaúcâtho vibhinnâüúa iti dvedhâü ‘úa iùyate | aüúino yattu sâmarthyaü

yathâsthitiþ | BSB 2.3.47.
65 Professor Varakhedi reasoned that Kçùõa’s appearance during Kali Yuga gave

him greater proximity in time to devotees and that this may be why he is worshipped
above other avatâras.

66 See Yandell, ‘God and Other Agents in Hindu Monotheism.’
67 Yandell, 545.
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required. In the Skanda [Purâõa, 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 úruti. There is no other
[use for inference].’68

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

What is solved if one accepts Madhvâcârya’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. Madhvâcârya offers a different solution when he considers
Viùõu 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 Viùõu (though they are dependent upon Him). Viùõu
cannot be held accountable for the behavior of the wicked sentient
beings in the universe.69

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

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

Subject and attribute

Madhvâcârya’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 Viùõu and His attributes. Are they identical
with one another or entirely different? Given the Mâdhva position, the
former is clearly impossible. Besides, if they were identical, then why
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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 Viùõu. Claiming that the relationship is bhedâbheda, 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 Madhvâcârya, is logically impossible.

The problem is not limited to Viùõu 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 I 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! Madhvâcârya posits
a new category to avoid these potential problems. This ontological
category with epistemological import is the viúeùa, distinguishing
property.

Viúeùas, distinguishing properties

Like the sâkùî, the viúeùa is an integral part of the Mâdhva system.
Without it the Mâdhva realism would be indefensible.70 Viúeùa finds
its roots in the Nyâya-Vaiúeùika tradition of philosophy. To understand
how Madhvâcârya modifies their version, I first summarize his
predecessor’s. According to the Nyâya-Vaiúeùika tradition, a viúeùa
resides between an object and an attribute. The difference between
two atoms lies in the viúeùa that resides in each of the two. There is
no explanation, however, of the relationship between viúeùa 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 viúeùa, which I will call V1. This viúeùa, V1, would itself require
another viúeùa, namely V2, which requires V3 and so forth. The result is
anavasthâ, an infinite regress, a doùa, flaw, to be avoided at all costs as
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described earlier in Chapter 2. This problem with the Nyâya-Vaiúeùika
concept leads Madhvâcârya to posit his revised version of the viúeùa.

Madhvâcârya’s solution concerns the ability of the viúeùa to establish
difference without necessitating another viúeùa. Given the logical
problems of the Nyâya-Vaiúeùika concept, viúeùa must have this
capacity. Madhvâcârya explains that viúeùa is sva-nirvâhaka, possessing
self-sufficiency and thereby does not require another viúeùa.71 By
positing this capacity possessed by all substances, Madhvâcârya 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
viúeùa, it is possible for Viùõu to be related to His attributes via the
viúeùa. In fact, all objects are related to their attributes by means of
the viúeùa. This capability is intrinsic to all objects and is not itself an
attribute.

Bhedasâdhanam, establishing difference

How is difference apprehended? Madhvâcârya believes that difference
constitutes the svarûpa, essence, of all objects. Difference is
apprehended when the svarûpa of any object is apprehended. An
immediate awareness of the difference of an object is an awareness of
its uniqueness. Madhvâcârya explains that, in general, the svarûpa
of an object distinguishes it from all other objects.72 If the svarûpa
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,
Madhvâcârya jokes, ‘it would be [possible] to doubt [whether] oneself
was a pot!’73 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 viúeùa is apprehended: instantaneously.

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

The universe has five [intrinsic] differences: There is a difference
between the jîva and Lord [Viùõu]. There is a difference between
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71 viúeùo ‘pi svarûpaü sa svanirvâhaka eva ca | Madhvâcârya, Gîtâtâtparyam 11.9.
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padârthasvarûpaü dçùyate | VTV.
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na jñâyeta | ajñâte ca vailakùaõye âtmani ghaña ity api saüúayaþ syât | na hi kaúcit tathâ
saüúayaü karoti | VTV.
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Lord [Viùõu] and jaóa, non-sentient material entities. There is
difference between the individual jîvas. There is a difference
between jîvas and jaóas, non-sentient material entities. There is a
difference between one jaóa and another. The [difference between
these five] is real ... .74

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

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

74 An Introduction to Mâdhva Vedânta

74 jîveúvarabhidâ caiva jaóeúvarabhidâ tathâ | jîvabhedo mithaú caiva jaóajîvabhidâ
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CHAPTER FOUR

Mâdhva soteriology

Viùõu, 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 jîvas, enduring selves]. He is
filled with bliss. He is inside [all things and is like the] ether.1

The goal of all of the schools of Vedânta is to provide a correct analysis
of brahman/Viùõu and the universe which, when understood and acted
upon properly, will eventually lead adherents to mokùa, liberation.
Trapped in saüsâra, a seemingly never-ending cycle of birth and
rebirth, practitioners seek ways to end their bondage to living and dying
and these schools of Vedânta offer possible means of escape. Their
elaborate ontologies and epistemologies are integral parts of the
solutions that they offer. These doctrinal systems cannot be separated
from soteriologies and in this way, Mâdhva soteriology is intimately
tied to Mâdhva 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
mokùa. At the very least, it is easy to concede that theory and practice are
inseparable.

Unlike Madhvâcârya’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 Mâdhva soteriology drawing from a variety of sources,
including Madhvâcârya’s BSB and VTV.

Before examining the elements on the path to mokùa, it is essential to
learn who and what is on the path. What is reborn in saüsâra? What are
the characteristics of the jîva, the enduring self, which is the intrinsic
element of every cetana, sentient being? Why is the jîva 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.
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The jîva, enduring self

As stated in the Parama Úruti, ‘He who suffers and enjoys, who is
bound [in saüsâra] and [obtains] mokùa, liberation, [from it and]
who knows [himself] as ‘I am,’ he is the jîva,’ enduring self.2

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 mokùa. The schools of Vedânta hold that each cetana,
sentient being, has both a deha, body, and a jîva, an enduring self, that
persists in saüsâra, 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 puõya, meritorious, and pâpa, demeritorious, karma.3

In contrast, the jîva is eternal, temporarily resides in a body and is partly
responsible for the accumulation of karma. The jîva, also sometimes
known as the âtman, self, suffers the bondage of rebirth but may
eventually reap the benefits of mokùa, liberation.4 Each school offers a
new cognitive paradigm and accompanying path by which the jîva can
escape. But, if this knowledge is available, why is the jîva ignorant?
What is the cause of the jîva’s bondage?

Bandha, bondage

Madhvâcârya believes that jîvas are bound in a beginningless cycle of
birth and rebirth. Bandha refers to the relationship of the jîva, enduring
self, with the deha, the external body. The jîva remains in bandha
because of its ajñâna, ignorance, of brahman and of the universe. Its
relationship with the deha ends only upon attaining mokùa.

Despite being beginningless, bandha and its mechanisms depend on
Viùõu to exist. In fact, they cannot be independent. After all, Viùõu is the
only independent entity in the universe and bandha is no exception.5

In this way, Madhvâcârya need not explain the details of the origins
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2 ahamitieva yo vedyaþ sa jîva iti kîrtitaþ | sa duþkhî sa sukhî caiva sa pâtraü

bandhamokùayoþ | iti ca paramaúrutiþ | VTV. In his commentary, Jayatîrtha explains
that the jîva is the one that knows ‘I am a sufferer.’ yaþ sa duþkhî ... . |
Viùõutattva(vi)nirõaya-ñika, 698.

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

4 Though there are discussions about the difference between jîva and âtman, I will
not address them here.

5 bandhako bhavapâúena bhavapâúâc ca mocakaþ | VTV.
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of karma, bandha and ajñâna yet can maintain the independence and
omnipotence of Viùõu. But why does Viùõu create bandha in the first
place?

Madhvâcârya never explicitly explains why Viùõu created the
universe and all of its elements. It may be that Viùõu created out of
lîlâ, 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 Viùõu impels the evolution of
prakçti and, therefore, of the universe for the sake of the jîvas. Within
this universe, jîvas can manifest their prârabdha karma, create new
karma and either maintain or break, their existence in the cycle. The
jîvas are bound by puõya and pâpa both of which, like bandha, are
without beginning.6 Viùõu 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 Madhvâcârya’s svarûpatraividhya, three-fold
classification of natural kinds, outlined earlier in Chapter 3. Some jîvas,
the mukti-yogyas, are destined to erase the ajñâna, to earn the prasâda,
grace, of Viùõu, and to be granted aparokùa-jñâna, unmediated
knowledge, of brahman, and mokùa, while others are nitya-saüsârins,
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 Viùõu is the only independent entity and that the universe is
governed by pañcabheda, 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 mokùa.7 Difference occupies the core of
Mâdhva Vedânta. But does this difference also apply to the attributes
that seem so to be shared by both brahman and the jîva? If the jîva is
different from and dependent upon, Viùõu, then is their relationship
somehow reflected in its attributes? Are jîvas imperfect reflections of
the grandeur of Viùõu? How else does Madhvâcârya characterize the
jîva?
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Bimba-pratimba-vâda, theory of reflection

According to Madhvâcârya, the essence of the jîva is knowledge, bliss
and other attributes that are also possessed by brahman.8 Still, that the
two share these attributes does not mean that the jîva and brahman are
also identical as they are in the Advaita school. Instead, Madhvâcârya
understands this intersection to mean that the jîva is merely a reflection
of brahman. This is called Madhvâcârya’s bimba-pratibimba-vâda,
theory of reflection. The jîva is related to Viùõu 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 jîva and brahman are identical and that the object and its
reflection are one and the same.9 Instead, this relationship merely
illustrates the dependence of the jîva upon brahman, rather than their
identity.

The relationship between the jîva and the brahman is eternal and
cannot end. To distinguish between the eternal and the temporary ones,
Madhvâcârya holds that there are two types of reflections: sopâdhika,
having an upâdhi, limiting adjunct, and anupâdhika, not having one.
In a sopâdhika 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 jîva
and the brahman is not sopâdhika, 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 anupâdhika, without a limiting adjunct, do not require anything
extrinsic. Madhvâcârya offers the example of the reflection of the sun
through a rainbow as anupâdhika, an unconditioned reflection.10 The
seven colors of the rainbow are of the rainwater. The rainwater itself is
considered to be the upâdhi. This dependent and permanent relationship
is intrinsic to the jîva and does not require an upâdhi or any other kind of
mediator.11 As will become clear below, an awareness of the dependence
upon brahman is essential for obtaining mokùa.
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8 jñânândâdibrahmaguõâ evâsya yataþ sâraþ ... .| BSB 2.3.29.
9 ... pratibimbatvâc ca na sâmyam | BSB 2.3.50.
10 sopâdhir anuupâdhiú ca pratibimbo dvidheyate | jîvaþ parasyânupâdhirindracâpo

yathâ raveþ ... . | BSB 2.3.50 (from Govindâcârya’s edition).
11 This is a matter of some debate among Mâdhvas who hold that the jîvas itself is an

upâdhi. I am reliant on Professor Varakhedi for information about this controversy.

92



Kartçtva, agency, svarûpatraividhya, predestination, and karma

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

To prove why, he first appeals to the validity and utility of âgama-
pramâõa, scriptural authority, arguing that some agency is indicated by
the very fact that there is úruti, whose sole purpose is to teach sentients
about dharma, law and doctrine. If the status of the jîva were not
changed by jñâna, deriving from úruti, then úruti and other âgama
would be purposeless and irrelevant. Since all of the schools of Vedânta
presuppose the unquestionable relevance of úruti, such an outcome
would and could not be the case. Doubting the efficacy and relevance of
the âgama is impossible for the schools of Vedânta. Besides, jîvas learn
about dharma from these texts and are seen to change their behavior
and beliefs thereby proving the efficacy and relevance of them.12 Jîvas,
moreover, are also known to seek ways that are conducive to being
granted mokùa.13 Madhvâcârya holds that, given this awareness, it would
appear that the jîva has agency, albeit limited. The jîva can and does act.

According to Madhvâcârya, although the jîva seems to possess some
agency, the agency is partial and not absolute. The jîva acts but does
not have the freedom to act. Just as jîvas, 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?
Madhvâcârya’s answer is that the jîva’s power is limited, while Viùõu’s
is not.14

Viùõu, moreover, grants the power of the jîva. Madhvâcârya likens
the jîva to a stone that is utterly dependent and cannot act on its own.15

Citing from the Mahâbhârata, Madhvâcârya draws another parallel
between the jîva and a marionette operated by a puppeteer, where
the puppeteer is, of course, Viùõu. Draupadi, the epic heroine explains:
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12 jîvasya kartçtvâbhave úâtrasyâprayojakatvaprâpter jîvo ‘pi kartâ | BSB 2.3.33.
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2.1.24. This passage is from the Mahâbhârata, âraõyakaparvan 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.’16 The jîva, then,
is not an independent agent at all.

Madhvâcârya also compares the relationship between Viùõu and the
individual jîva 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 jîva. And that power to act [held by the jîva
derives] only from the Highest [One, that is, Viùõu] ... .’17 Viùõu does
not arbitrarily assign ‘work’ to jîvas. Though Lord Viùõu governs the
actions of the individual jîva, He does so only according to the yogyatâ,
innate capabilities of each. Viùõu 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. Viùõu is
aware of the limitations of the capacities and gifts of the individual jîvas
and propels the jîva in accordance to its effort and previous deeds.18

The jîva can act, but, like a junior carpenter, can only perform prescribed
activities.

Madhvâcârya’s citation from the Bhaviùyat Parvan is a concise
summary of his position on kartçtva, agency:

Lord [Viùõu] makes [the jîva] 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 Viùõu] and there
[remains without any complexity] the perfect power of Hari [that
is, Viùõu] due to the beginninglessness of the [innate capacity in the
jîvas].19

Madhvâcârya thus posits that the jîva acts in a predetermined way.
Summing up, Madhvâcârya offers a strict determinism. The jîva is

predestined and unable to alter her or his svarûpa, natural capacities, and
depends entirely on Viùõu to act at all.
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16 yathâ dârûmayîü yoùâü naraþ stirasamâhitaþ | iïgatyaïgamaïgâni tathâ
râjannimâþ prajâþ iti bhârate | BSB 2.1.24.

17 yathâ takùõaþ kârayitçniyatatvaü kartçtvaü ca vidyate evaü jîvasyâpi | BSB
2.3.40.

18 tato ‘prayojakatvaü úâstrasya nâpadyate | kçtaprayatnâpekùatvâttatprerakatvasya
| BSB 2.3.42.

19 pûrvakarma prayatnaü ca saüskâraü câpy apekùya tu | îúvaraþ kârayetsarva§

tacceúvarakçtaü svayam | anâditvâdadoùaú ca pûrõaúaktitvato hareþ iti
bhaviùyatparvaõi | BSB 2.3.42.
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Adhikâra, eligibility

According to Madhvâcârya, everyone does not possess adhikâra,
eligibility for acquiring knowledge of brahman and obtaining mokùa.20

Each and every jîva does not have full access to Mâdhva doctrine,
the source of the knowledge that is efficacious for learning about the
nature of brahman, for obtaining mokùa, release, and for learning
the intricacies of Mâdhva dialectics.21 Eligibility, like so much in the
Mâdhva universe, is stratified. Some jîvas are more eligible than others.
Some have access to knowledge that speeds their attainment of mokùa,
while others are privy only to partial or incomplete knowledge. Who
has adhikâra, eligibility, to learn about brahman and prepare herself or
himself for mokùa? Who has partial knowledge?22

Madhvâcârya directly addresses eligibility requirements in his gloss
of the first pada, complete word, of the first sûtra, decree, of the Brahma
Sûtras of Bâdarâyaõa: ‘Then, therefore, the inquiry into brahman.’23

Taking Madhvâcârya’s commentary into consideration, the expanded
passage reads, ‘Therefore, after having met the requirements for
eligibility, the inquiry into brahman is to be undertaken.’24 Madhvâcârya
examines these issues in his BSB and thereby establishes rules and
regulations as to who can and cannot study the nature of brahman.

Madhvâcârya’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 varõa, 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, kùatriyas, warriors, and vaiùyas, merchants, and a select group
of women are eligible to access texts and doctrines.25 The sacred
initiation rite is, arguably, the most important eligibility prerequisite for
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20 na sarveúâm adhikâraþ | BSB 3.4.10.
21 See Sarma’s Epistemologies and the Limitations of Philosophical Inquiry:

Doctrine in Mâdhva Vedânta (forthcoming) for more on the extent to which
Madhvâcârya posited an insider epistemology.

22 For detailed analyses of these categories and issues see Sarma, Exclusivist
Strategies in Mâdhva Vedânta, Sarma, ‘Regulating Religious Reading: Access to Texts
in Mâdhva Vedânta’ and Sarma’s Epistemologies.

23 athâto brahmajijñâsâ | BS 1.1.1.
24 athaúabdo maïgalârtho ‘dhikârânantaryârthaú ca | ataþsabdo hetvarthaþ | BSB

1.1.1.
25 traivarõikânâü vedokte samyag bhatimatâü harau | âhur apy uttamastrîõâm

adhikâraü tu vaidike | BSB 1.1.1. See Klostermaier, Introduction to Hinduism, and
Dumont, Homo Hierarchicus, for more on varõa and jâti.
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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 mokùa.

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

For women, úûdras 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 [úruti] text.26

What are the tantras? According to Jayatîrtha the term tantra refers to
the Pañcarâtrâgamas and other texts.27 These contain different kinds
of information about the nature of brahman than the restricted úruti
texts. The members of this group thus require âpta-gurus, authoritative
teachers, for only limited instruction of sections of the Mâdhva canon.

Are these limitations eternal? If one cannot gain liberating
knowledge in this lifetime, can one gain it in subsequent ones?
Madhvâcârya holds that these limitations may not exist for a jîva in
subsequent births. Some jîvas may take more time to gain accessibility
to brahma-jñâna than others and this depends upon their svarûpas,
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 varõas. A
úûdra-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-jñâna, 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 úûdra!28

Still, the mobility described here is a matter of debate among
contemporary Mâdhva scholars who argue that the jîva itself has a
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26 strîúûdrabrahmabandhûnâü tantrajñâne ‘dhikâritâ | ekadeúe parokte tu na tu
granthapurassare | BSB 1.1.1.

27 tantraü pañcarâtrâdi | TP 1.1.1.
28 See Sarma, ‘When is a brahmin a brahmabandhu, Wicked Brahmin?’ for more

on this unusual and liminal status. See also Ananthamurthy’s Saüskâra for a fictional
account of the consternation and crisis the death of a brahmabandhu incites in a Mâdhva
community.
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gender. Some argue that a male cannot have a female jîva while a female
can have a male jîva. The example given above of a female úûdra will
only be possible if her jîva is male.29

If one is an adhikâri and can eventually be granted mokùa, 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!30 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 mokùa? Can one be granted this highest
goal simply through performing the right rituals or by possessing the
right knowledge?

The path to mokùa, liberation

Mokùa, liberation, is the highest among all human goals.31

Though it certainly seems obvious among the followers of Vedânta that
mokùa is the most desirable aim, all sentient beings may not realize that
it is. Why must mokùa be the goal of sentients? How does mokùa rank in
comparison to other goals? According to the Mânava-dharma-úâstra,
Manu’s Treatises on Law, there are three puruùârthas, human goals,
namely dharma, duty, artha, material things, and kâma, pleasure.32

Although Madhvâcârya acknowledges them, he believes that they are
impermanent and mixed with sorrow, while mokùa is not and results
in eternal happiness. Any intelligent man according to Madhvâcârya
would choose to pursue mokùa above the other two.33

The schools of Vedânta offer three methods by which one can be
granted mokùa: karma-yoga, the path to mokùa via action and ritual,
jñâna-yoga, the path via knowledge, and bhakti-yoga, the path via
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29 I 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 mokùa.

30 See Pensées and other writings by Blaise Pascal.
31 mokùo hi sarvapuruùârthottamaþ | VTV.
32 See Mânava-dharma-úâstra 2.13.
33 dharmârthakâmâþ sarve ‘pi na nityâ mokùa eva hi | nityas tasmât tadarthâya

yateta matimânnaraþ iti bhâllaveyaúruti | anityatvât saduþkhatvânna dharmadyâþ

paraü sukham | mokùa eva parânandaþ saüsâre parivartatâm iti ca bhârate | VTV.
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devotion. Each school of Vedânta holds that some combination of the
three is more efficacious than others. Which path does Madhvâcârya
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 mokùa via ritual action prescribed in the Vedas and other âgamas.
These activities include yajñas, 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
varõa and âúrama, stage in life. The four âúramas are brahmacârya,
celibate studentship, gçhastha, householder, vânaprastha, forest
dweller, and saünyâsa, ascetic.34 The Mîmâüsâ school of thought, the
precursor to the schools of Vedânta, held that the way to svarga, heaven,
was only via karma-yoga. Their sentiment was put forth in the Mîmâüsâ
Sûtras: ‘He who desires svarga, heaven, must sacrifice.’35 Their theory
was changed significantly by all of the schools of Vedânta.36 For
example, in his commentary on the Bhagavad Gîtâ, Madhvâcârya
agrees with his predecessors that varõâúrama-dharma, obligatory duty
according to class and stage, must be performed.37 Lists of daily
rituals that ought to be performed are also found in Madhvâcârya’s
Sadâcârasmçti.

Despite its importance, karma-yoga is still only the first step in the
path to mokùa because in some sense, acting in any way at all solidifies
one’s existence in saüsâra and in the cycle of birth and rebirth. Recall
that although jîvas are predestined, their future births are determined by
the puõya and pâpa karma that they accumulate. All action, whether it
is puõya or pâpa, is fuel for the cycle of rebirth within which all are
trapped. Madhvâcârya cites from a úruti explaining that jîvas are reborn
precisely because of action: ‘Then, [born] in the world with the residue
[accumulated from previous actions], he performs actions and returns
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34 For more on the âsrama system see Klostermaier, Olivelle’s Âúrama System, and
the Mânava-dharma-úâstra.

35 svargakâmo yajeta | Jaimini’s Mîmâüsâ Sûtras 6.1.1 and following. Although
svarga, heaven, is not identical to mokùa, both are the objectives of the respective
systems.

36 Madhvâcârya’s arguments against the Mîmâüsâ view can be found in his Karma
Nirõaya.

37 ato niyataü varõaúramocitaü karma kuru | BGB 3.8.
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again and again.’38 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.’ Madhvâcârya thus concludes that karma creates karma, rather
than dissipates it and that karma alone is not the means by which one is
granted mokùa.39

It would seem to follow that if one were able to find a way to avoid
accumulating both puõya and pâpa 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 âgama are filled with rituals
and other injunctions that must be performed. Besides, knowingly
ignoring injunctions creates pâpa, demerit! This quandary is solved in
the Bhagavad Gîtâ, a text in the Mâdhva canon. In a conversation with
the epic hero Arjuna, the god Kçùõa states that niùkâma-karma, acting
without desire for the fruits of one’s actions, is the way to act in the
world without accumulating any karma. Madhvâcârya 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].’40 He also cites from
Mânava-dharma-úâstra: ‘[Actions performed] without desire for the
fruits [they give] are called “complete-[actions].” Practicing complete
[actions leads to] the eternality of brahman [that is, mokùa].’41 Karma-
yoga must be performed with a foundation of proper jñâna for it to be
efficacious for obtaining mokùa. 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 mokùa.
Karma-yoga is subservient to jñâna-yoga and is not, by itself, an
independent means to mokùa. To prove this point, Madhvâcârya cites
from Chândogya Upaniùad 1.1.10: ‘Whatever one does with knowledge
[and] with faith, that is more efficacious.’42

Besides knowing that actions should be performed niùkâma, without
desire for their fruits, what else comprises jñâna-yoga? If karma-yoga is
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38 tato úeùeõemaü lokamâyâti punaþ karma kuuate punar gacchati puna râgachatîti
úruteþ | BSB 3.1.8.

39 ... âcaturdaúamâdvarùâtkarmaõi ... karotyeyam | ataþ karmakùayânmuktiþ kuta
eva bhaviùyatîtyâdismçteú ca | BSB 3.1.8.

40 abandhakatvaü tvakâmenaiva bhavati | BGB 3.4.
41 niùkâmaü jñânapûrvaü tu nivçttaü iti cocyate | nivçttaü sevamânastu

brahmâbhyeti sanâtanam | BGB 3.4. This passage is taken from Mânava-dharma-
úâstra, 12.89.

42 yadeva vidyayâ karoti úraddhayopaniùadâ tadeva vîryavattaraü bhavati ti
úeùatvaúruteþ | BSB 3.4.4.
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insufficient, can jñâna alone lead to the destruction of the fetters of
rebirth, to mokùa?

Jñâna-yoga, the path via knowledge

Having heard, reflected and meditated, annihilating ignorance and
misunderstanding and banishing doubt, one obtains the vision of
brahman.43

The path to aparokùa-jñâna, unmediated knowledge of brahman, and
then to mokùa, requires that the jîva study the âgamas to learn about
brahman. These âgamas were transmitted orally, which is why
Madhvâcârya and other scholars of Vedânta refer to studying them as
‘hearing’ rather than ‘reading.’44 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 jñâna besides class and
gender requirements. For example, Madhvâcârya holds that brahma-
jñâna, knowledge of brahman, must be accompanied with the condition
of tranquility and the restraint of the senses.45 When one has satisfied
these requirements one must seek a guru, teacher, since the âgamas
cannot be studied without one. Madhvâcârya 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.’46 This is a portion of the passage as it appears in
Muõóaka Upaniùad 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 [mokùa, liberation] is not obtained by [ritual] action, for the
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43 úrutvâ matvâ tathâ dhyâtvâ tadajñânaviparayayau | saüúayaü ca parâõudyâ
labhate brahmadarúanam | BSB 3.3.43.

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

45 yady api jñânenaiva mokùo niyatastathâpi jñânî úamadamâdyupetaþ syât | BSB
3.4.27.

46 tadvijñânârthaü sa gurum evâbhigacchet samitpâõiþ úrotriyaü brahmaniùñþam |
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.47

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 mokùa.48 These activities, moreover, must be
repeated and do not suddenly lead to mokùa after being performed only
once.49

The content of a student’s reflection must be brahman and its guõas.
According to Madhvâcârya, among Viùõu’s guõas, perfection is the
most important since all others follow from it.50 Aspirants can meditate
on Viùõu according to their individual abilities. Târatamya, gradation,
again prevails. He is to be meditated on by men as ‘the âtman [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 Brahmâ as the one who
possesses all of the attributes. Jñâna-yoga is also graded since Viùõu is
to be known by all sentient beings to the best of their abilities. The
differences in knowledge of Viùõu are in accordance with târatamya, the
gradation of jîvas.51

Thus, a proper understanding of His attributes can be obtained from
the âgamas and must be conveyed by an âpta-guru, authoritative
teacher. It is also learned via debate with scholars of rival schools. Such
jñâna, knowledge, would also include Madhvâcârya’s commentaries
on the âgamas, as well as his basic epistemology and ontology of
Mâdhva Vedânta, in addition to the úruti and smçti texts upon which
Madhvâcârya’s position is supposed to be based. Though jñâna is
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47 parîkùya lokân karmacitân brâhmaõo nirvedam âyân nâsty akçtaþ kçtena |
tadvijñânârthaü sa gurum evâbhigacchet samitpâõiþ úrotriyaü brahmaniùñþam |
Muõóaka Upaniùad, 1.2.12.

48 nityaúaþ úravaõaü caiva mananaü dhyânam eva ca | kartavyam eva puruùair
brahmadarúanamicchubhiþ iti bçhattantre | BSB 4.1.2. Madhvâcârya quotes this
passage from the Bçhat Tantra which, according to contemporary Mâdhva scholars, has
been lost.

49 âtma vâ are draùñavyaþ úrotavyo mantavyo nididhyâsitavyaþ ityâdînâü

nâgniùñomâdivadekavâreõaiva phalaprâptiþ | BSB 4.1.1. Part of this passage is taken
from Bçhadâraõyaka Upaniùad, 4.4.5.

50 nârâyaõatantre ca | âdhivyâdhinimittena vikùiptamanaso ‘pi tu | guõânâü

smaraõâúaktau viùõor brahmatvam eva tu | smartavyaü satataü tattu na
kadâcitparityajet | atra sarvaguõanaü ca matontarbhâva iùyate | BSB 4.1.6. This
passage is cited from the Nârâyaõa Tantra, another lost text.

51 saccidânanda âtmeti mânuùais tu sureúvaraiþ | yathâkramaü bahuguõair
brahmaõâ tvakhilair guõaiþ | AB 3.4. ... jñeyo viùõur viúeùas tu jñâne syâd uttarottaram
| AB 3.5.
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necessary, is it sufficient for obtaining aparokùa-jñâna, unmediated
knowledge, of brahman and mokùa? Is jñâna-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.
Mokùa [is achieved] by this [bhakti] and in no other manner.52

Madhvâcârya holds that bhakti-yoga, that path via devotion, is the only
way to achieve aparokùa-jñâna, unmediated knowledge of brahman,
and, subsequently, mokùa. Madhvâcârya’s emphasis on bhakti as the
only method for obtaining mokùa distinguishes his position from ones in
which knowledge alone is sufficient.53 Bhakti is the central component
in Madhvâcârya’s soteriology. Not only is bhakti-yoga, the path via
devotion, the sole method for obtaining mokùa, but it also most
accurately characterizes the experience of mokùa. Fostering bhakti and
becoming a bhakta is both the means and the ends of Mâdhva Vedânta.

Given the importance of bhakti, all other activities serve to enhance
it. For example, Madhvâcârya 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.54 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 jñâna, 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 Viùõu?

Karma-yoga requires jñâna-yoga to be complete. As already
mentioned, jñâna alone is also insufficient. In fact, jñâna without bhakti
is as useless as bhakti without jñâna. Knowing the intricacies of the
Mâdhva system without having devotion to Lord Viùõu does not result
in puõya and certainly does not lead to aparokùa-jñâna and mokùa.
Similarly, devotion to Lord Viùõu without an awareness of His place
in the hierarchy of the Mâdhva ontology is also empty and ineffective.
Madhvâcârya states: ‘Hari [that is, Viùõu] is the master of all for [all]
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52 mâhâtmyajñânapûrvastu suddçþassavato ‘hidkaþ | sneho bhaktir iti proktastayâ
muktir na cânyathâ | MBhTN 1.85.

53 Some argue that the Advaita school holds that knowledge alone is sufficient.
54 dânatîrthatapoyajñâpûrvâþ sarve ‘pi sarvadâ | aõgâni harisevâyâü bhaktistvekâ

vimuktaye | bhaviùyatparvacanamityetadakhilaü param | MBhTN 1.98–100.
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eternity. [All] are under the control [of the] Highest [One]. This
târatamya and the supremacy of Hari are to be known.’55 Though bhakti
is still more important than jñâna, proper bhakti has its roots in proper
jñâna and vice versa. Bhakti must be accompanied by jñâna.56 Devotees
must possess the correct emotional state, namely an enlightened
devotion, in order to be granted mokùa.

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

It is easy to recognize the bhakti of those who have adhikâra,
eligibility. Not only will they be performing the daily rituals as
prescribed by Madhvâcârya in his Sadâcârasmçti and in the âgamas, but
they will also act and speak in ways that indicate their awareness of their
paratantratva, dependence, on Viùõu and His supremacy. In contrast,
determining the level of bhakti for those who are not adhikâris, such
as women, is not so easy. Madhvâcârya 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.57 Still, natural beauty
is misleading and must be observed along with the thirty-two
characteristics for the bearer to be a true bhakta.58 Madhvâcârya warns
that there are women who have beauty but do not possess the thirty-two
characteristics. These may be asurîs, female demons, or even perfume
wearers, who can trick the unaware observer into thinking that they are
expressing bhakti for Lord Viùõu!59
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55 sarveùâü ca harirnityaü niyantâ tadvaúâþ pare | târatmyaü tato jñeyaü

sarvoccatvaü harestathâ | MBhTN 1.79.
56 jñânapûrvaþ paraþ sneho nityo bhaktir ... . | MBhTN 1.104. Bhakti is highest

[form of] love [offered] uninterrupted [and] accompanied by jñâna, knowledge.
57 yatra rûpaü tatra guõâþ bhaktyâdyâþ strîùu nityaùaþ | rûpaü hi stûladçñînâü

dçúyaü vyaktaü tato hi tat | MBhTN 2.36.
58 tac ca naisargika§ rûpaü dvâtriüúallakùaõairyutam | MBhTN 2.38. These are

the same ones described in Chapter 2 that were possessed by the âpta-guru, reliable
teacher.

59 nâlakùaõaü vapumâtraü guõahetuþ kathañcana | âsurîõâü varâdestu
vapumâtraü bhaviùyati | na lakùaõânyatastâsâü naiva bhaktiþ kathañcana | MBhTN
2.38–39.
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Is karma-yoga, along with jñâna-yoga and bhakti-yoga, what is
needed to obtain aparokùa-jñâna, the precursor to mokùa? Aren’t these
enough?

Prasâda, grace

It would seem these paths to mokùa 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 mokùa. This, of course,
could not be the case, given târatamya and the hierarchical nature of
the Mâdhva universe and the dependent nature of the jîva. In fact, the
bhakta requires the prasâda, grace, of both his guru, teacher, and Viùõu
in order to obtain mokùa. If neither is present, achieving mokùa is
impossible. Knowing one’s place in the hierarchy of the universe is both
the method and the objective of the Mâdhva system. Acknowledging
and understanding one’s position within the hierarchy of the universe
is at the center of Mâdhva ontology, epistemology and soteriology. It is
the only way to obtain prasâda, the intangible reward which is essential
to acquiring mokùa.

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

Guru-prasâda, grace of the teacher

The grace of the guru is powerful. No other is more powerful. Thus,
for the sake of obtaining mokùa, one must hear, [reflect on and
meditate on the teachings of the guru].60

Madhvâcârya’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 mokùa. Granting such importance to guru-prasâda
also prevents students who do not possess (or lose) the prescribed
disposition from obtaining mokùa. One simply cannot obtain mokùa by
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60 guruprasâdo balân na tasmâdbalavattaram | tathâ ‘pi úravaõadiúca kartavyo
mokùasiddhayeti | 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-prasâda, 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.61

Obtaining guru-prasâda is yet another place in Mâdhva Vedânta
where the bhakta is compelled to recognize hierarchy and the centrality
of târatamya. Such a recognition leads to a desired disposition and to
enlightened action, without which it is impossible for the bhakta to
proceed towards mokùa. But, guru-prasâda is not enough. Bhaktas must
obtain the assistance of Madhvâcârya himself before obtaining Viùõu-
prasâda. But how did Madhvâcârya become an âpta-guru and gain the
ability to gain the true understanding of the nature of brahman?

Madhvâcârya-Vâyu 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, Madhvâcârya boldly
informs his readers in colophons and elsewhere in his own texts that he
is the third avatâra of Vâyu, the wind God, the son of Viùõu and Úrî.62

His knowledge of the universe is not derived or learned. Rather, it is part
of his svarûpa, self-nature.

In fact, Vâyu incarnated himself two times before he appeared as
Madhvâcârya. Hanumân, the monkey deity of the Râmâyaõa epic and
Bhîma, one of the Paõóavas in the Mahâbhârata epic, are the first
and second incarnations. According to the stories found in these
two âgamas, both assist Râma and Kçùõa, two avatâras of Viùõu, in
defeating râkùasas, demons, and others who threaten the stability of
dharma.63 Many more passages extolling the glories of Madhvâcârya-
Vâyu can be found in Paõóitâcârya’s Madhvavijaya.

Mâdhva Soteriology 91

61 samyag lakùaõasampanno yaddadyât suprasannadhîþ | úiùyâya satyaü bhavti
tatsarvaü nâtra saüúayaþ | agamyatvât haristasminnâviùño muktido bhavet |
nâtiprasannahçdayo yaddadyât gururapyasau | na tatsatyaü bhavettasmâdarcanîyo
gurussadâ | MBhTN 1.123–125.

62 vâyuü hareþ sutaü ... . | Chândogya Upaniùad Bhâùya, 3.15.1.
63 tasmâd balapravçttasya râmakçõùõâtmano hareþ | antaraïgaü hanumâüú ca

bhîmastatkâryasâdhakau | MBhTN 2.34–35.
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According to Madhvâcârya, Vâyu has a dynamic position as a
mediator between devotees and Viùõu. In addition to guiding jîvas who
are about to achieve mokùa, he guides some to their next deha in
saüsâra.64 Indeed, all, mukti-yogya devotees must thus rely on Vâyu to
reach brahman.65

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

Vâyu, 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
Râma, whose second was as [Bhîma,] the destroyer [of the Kaurava
army] and whose third incarnation is Madhva by whom this
bhâùya, commentary, is made for the sake of [establishing the
supremacy of] Hari [that is, Viùõu].66

Vâyu, also known as Madhvâcârya, is the intermediary lying between
the jîva and brahman. Without his assistance, achieving mokùa is
completely impossible. Believing himself to be an avatâra,
Madhvâcârya places himself in the penultimate position in his hierarchy.
But even his assistance is insufficient. The bhakta still requires Viùõu-
prasâda in order to obtain mokùa.

Viùõu-prasâda, grace of Viùõu

Direct realization of the highest Lord [comes] only from grace and
not [from] the efforts of the jîva.67

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

Madhvâcârya believes that, just as there are different degrees of
bhakti, there is a corresponding difference in the type of prasâda.68 The
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64 yadâ ha vai puruùo ‘smâllokâtpraiti sa vâyumâgacchatîti vâyoþ | BSB 4.3.1. This
is a citation from the Bçhadâraõyaka Upaniùad, 7.10.1.

65 ... vâyumupagamya tenaiva brahma gacchati ... . | BSB 4.3.5.
66 yasya trîõyuditâni vedavacane rûpaõi divyânyalaü bañ taddçùatamittham eva

nihitaü devasya bhargo mahat | vâyo râmavaconayaü prathamakaü pçkùo dvitîyaü

vapurmadhvo yattu tçtîyakaü kçtamidaü bhâùyaü harau tena hi | BSB 4.4.23.
67 paramâtmâparokùyaü ca tatprasâdâd eva na jîvaúaktyeti ... | BSB 3.2.22.
68 tasya ca bhaktijñânâdervçddhihrâsabhâktvaü vidyet | BSB 3.2.20.
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third and lowest level is karma-yoga. The prasâda that is earned by this
bhakta is birth in svarga, heaven.69 The second and middling level is
jñâna-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 Viùõu-
prasâda, namely mokùa.70

Madhvâcârya holds that both the power of the guru and Viùõu are
integral parts of the path to mokùa. After all, according to Madhvâcârya,
the Lord is attainable to whom He chooses. It is only by His grace, that
He reveals His nature to bhaktas.71 What are the characteristics of this
moment of divine revelation? How does it differ from brahma-jñâna
obtained from âgamas?

Aparokùa-jñâna, unmediated knowledge, of Viùõu

Madhvâcârya believes that one must be granted aparokùa-jñâna,
unmediated knowledge, of Viùõu, in order to obtain mokùa. With this
new knowledge, the level of bhakti is enhanced in ways otherwise
impossible and it leads directly to mokùa.

It is impossible to skip this penultimate stage in the Mâdhva
soteriology. Aparokùa-jñâna is to be contrasted with parokùa-jñâna,
mediated knowledge. The latter derives from the deep study of the
âgamas, reflection and mediation, all practiced with the assistance and
prasâda of an âpta-guru. Though this knowledge is necessary for
fostering and maintaining proper bhakti, it is still different, incomplete
and diluted. Brahma-jñâna obtained from the âgamas, though essential,
is merely a means by which one is awarded His grace and then
aparokùa-jñâna. Just as the bliss of brahman is different from that of the
jîva, He is different from the image that occurs amidst deep meditation.72

The image in meditation is merely a reflection of the Lord. The
practitioner of meditation falsely thinks that the image is the bimba form
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69 Although it is the final goal for the Mîmâüsâ school, svarga is believed by
Madhvâcârya to be a place of temporary residence, albeit a pleasant one, en route to
mokùa.

70 karmaõâ tvadhamaþ proktaþ prasâdaþ úravaõâdibhiþ | madhyamo
jñânasampattyâ prasâdastûtatamo mataþ | prasâdâttvadhamâdviùõoþ svargalokaþ

prakîrtitaþ | madhyamâjjanalokâdiruttamastveva muktidaþ | BSB 1.1.1.
71 yam evaiùa vçõute tena [labhyas tasyaiùâtmâ vivçõute tanûü svâm] | BSB 1.1.1.

Cited from the Katha Upaniùad, 2.23.
72 yathâ jîvânadâderanyadbrahma tathopâsâkçtâd api | BSB 3.2.37.
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of Viùõu.73 After being graced with aparokùa-jñâna, 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 jîva is a pratibimba, reflection, of Viùõu,
the bimba, reflected. This is Madhvâcârya’s bimba-pratibimba-vâda.
The deserving jîva will see Viùõu as He is, rather than as an
imperfect reflection. Upon getting darúan, vision, of Viùõu, the pâpa,
demeritorious, karma will be eliminated and those created by future
activities will not be accumulated. The mechanism of karma and
subsequent birth in saüsâra will be impeded and the jîva is guaranteed
to be granted mokùa.74 In the meanwhile, the prârabdha, latent, karma
of the jîva will evolve and eventually dissipate.

According to Madhvâcârya, this vision is the climax of intellectual
life of all bhaktas in saüsâra, worldly experience. Mokùa, of course, is
the most desired experience but it is outside of saüsâra. It is the last
stage for the devotee who has shown near-complete knowledge of the
Mâdhva hierarchy and a total submission to the supremacy of Viùõu.
How does Madhvâcârya characterize mokùa? Do all adherents enjoy the
same experience of mokùa? How do jîvas in mokùa behave?

Mokùa, 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 saüsâra other than Viùõu] 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.75
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73 paúyanti paraü brahma citte yatpratibimbatam | brahmaiva pratibimbe
yadatasteùâü phalapradam | tadupâsanaü ca bhavati pratimopâsanaü yathâ | dçùyate
tvaparokùyeõa jñânenaiva paraü padam | upâsanâ tvâparokùyaü gamayettatprasâdataþ

iti ca brahmatarke | BSB 3.2.37.
74 yadâ muktiprasâdânâya svayogyaü paúyati dhruvam | rûpaü harestadâ tasya

sarvapâpâni bhasmasât | yânti pûrvâõyuttarâõi na úleùaü yânti kânicit | mokùaú ca
niyatâstasmât svayogyaharidarúane | MBhTN 1.128–131.

75 yathâ sankalpabhogâú ca cidânanda úarîriõaþ | jagatsçùñyâdiviùaye
mâhâsâmarthyam apy çte | yatheùña úaktimantaú ca vinâ svâbhâvikottamân |
ananyavaúagâú caiva vçddhihrâsavivarjitâþ duþkhâdirahitâ nityaü modante ‘virataü

sukhaü | AB 4.6–7.
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Mokùa is an experience overflowing with ânanda, bliss, that inspires
bhakti and is also filled with bhakti. Once the jîva has achieved mokùa,
the pain and suffering which is an intrinsic part of life in saüsâra is a
thing of the past. Like all else in the Mâdhva universe, the experience
of mokùa differs for each bhakta and is dependent upon the amount
and degree of jñâna and bhakti. There is târatamya in mokùa because
of the gradation in the devotion towards Him.76 This is known
as Madhvâcârya’s ânanda-târatamya-vâda, theory of a gradation in
ânanda, bliss.77

Madhvâcârya holds that the gradation in mokùa 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 Viùõu while those
who have less are further away. Some who meditate on Viùõu attain
release and remain in the lower levels of mokùa. Others experience
mokùa in Anatrikùa-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
Kùîrasagare, 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 Viùõu.78

Just as there is a hierarchy with each varõa in Hinduism, namely by
jâti, caste, there is a gradation within each one of these regions in mokùa.
In Kùîrasagare, the Ocean of Milk, there are four grades of devotees;
sâlokya, those simply in the region, sarûpa, those similar to Viùõu,
sâmîpya, those close to Him, and yoga, those joined with Him.79 Though
each of these bhaktas are in mokùa, their experience of bliss differs in
light of their level of bhakti and jñâna. These jîvas are made up of every
kind of sentient creature including people, gods such as Brahmâ and
Rudra and still others.80

Though diverse, they can be arranged in a hierarchy with the one
ahead possessing bhakti and bliss one hundred times the previous. In
mokùa, the hierarchy itself is worshipped and is the object of bhakti.
Those lower on the scale worship those higher up and all worship the
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76 ... târatamyaü vimuktigam | AB 3.3.
77 yathâ yathâ ‘dhikâro viúiùyate evaü muktâvânando viúiùyate | BSB 3.3.33.
78 âtmety eva paraü devamûpâsya harimavyayam | kecidatraiva mucyante

notkrâmânti kadâcana | atrauva ca sthitisteùâmantarikùe tu kecana | kecitsvarge
maharloke jane tapasi câpare | kecitsatye mahâjñânâ gacchanti kùîrasâgaram | tatrâpi
kramayogena jñânâdhikyâtsamîpagâþ | BSB 4.4.19.

79 sâlokyaü ca sarûpatvaü sâmîpyaü yogam eva ca | BSB 4.4.19.
80 See BSB 4.4.19 for a list of these denizens.
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four-faced god Brahmâ.81 All are lower than Viùõu, towards which all
are devoted. One may wonder if these gradations lead to jealousy and
envy but Madhvâcârya believes that they do not because jîvas would not
have come to know brahman and attained mokùa if they were affected
by such mundane defects.82

What do jîvas do in mokùa? Madhvâcârya believes that jîvas wander
around, eat, play and ride chariots as well as frolic with women and
liberated or newly liberated jîvas such as themselves. Some may also
sing chants from the èg Veda, the Gâyatri and other âgamas.83 None
of these activities are obligations since they are mokùa, liberated.
Instead, they are activities that are followed by those who have obtained
Viùõu-prasâda, aparokùa-jñâna and mokùa and who wish to increase
their ânanda, bliss. Activity is thus a matter of choice and not duty. Jîvas
are not bound to anything in mokùa or do they incur any pâpa when they
choose not to act.84

Having been granted mokùa, the jîvas are able to bask in the glory and
supremacy of Viùõu, fully aware of their location in the hierarchical
universe.
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81 ... . caivottamottamâþ | nityânande ca bhoge ca jñanaiúvaryaguõeùu ca | sarve
úataguõodriktâþ pûrvasmâduttarottaram | pûjyante câvaraiste tu sarvapûjyaúcaturmukhaþ |
BSB 4.4.19.

82 na câsamatvena virodho bhavati | brahmadhîtvâddoùâbhâvasâmyâduttamebhyo
‘nyeùâü bhâvâc ca | BSB 3.3.34.

83 sa tatra paryeti jakùan krîóan ramamâõaþ strîbhirvâ yânairvâ jñâtibhirvâ
ajñâtibhirvâ | VTV. etat sâmagâyannâste | çcâü tvaþ poùamâste pupuùvân | gâyatraü

tvo gayati úakvarîùu | VTV.
84 svecchyaivetyaõgîkartavyam | muktasya tîrõatvât | BSB 3.3.28 svecchyâ kurvanti

na vâ | bandhapratyavâyayorabhâvât | BSB 3.3.29.
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CHAPTER FIVE

Saüvâda, discussion and debate

Mâdhvas 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 Mâdhva world, preparing for
Viùõu-prasâda and eventually being graced with mokùa. In his AV,
Madhvâcârya describes the activities of the ideal devotee: ‘Therefore,
devotees who cherish the Lord, whose understanding [is] pure, [and]
who understand the âgamas, they would always [strive to] destroy the
darkness [of ignorance].’1

Madhvâcârya, of course, was not the first to propose that discussion
and debate was so important. Such an instruction is found in the Brahma
Sûtras in the section known as Samayavirodha, The Contradictions [In
Other] Doctrines. It contains arguments against the Nyâya, Vaiúeùika,
Sâükhya, Yoga, Cârvâka, Buddhist, Jaina, Úaiva and the Úâkta schools.
But why did Vyâsa include such materials in his BS anyway?
Madhvâcârya explains: ‘Then, [Vyâsa, who is] the Lord of knowledge,
composed refutations of [rival] doctrines for [his] own devotees in order
to sharpen their intellect.’2 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 Mâdhva 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, Mâdhva 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 sabhâpati, judge (lit. ‘Lord of the meeting’),
who would objectively determine the validity or success of arguments.
Madhvâcârya characterizes these prâúnikas, arbitrators of the dispute,
as wise, all-knowing and with neither hate nor anger.3 The prâúnika’s
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1 tathâpi úuddhabuddhînâm îúânugrahayoginâm | suyuktayas tamo hanyur
âgamânugatâþ sadâ | AV 2.2.8. tamaþ ajñânam | Jayatîrtha, Nyâya Sudhâ, 2.2.8.

2 iti vidyâpatiþ samyaksamayânâü nirâkçtim | cakâra nijabhaktânâü

buddhiúâõatvasiddhaye | AV 2.2.9.
3 râgadveùavihînâstu sarvavidyâviúâradâþ | prâúnikâ iti ... | KL 5.
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knowledge would include the âgamas and tarka-doùas 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 prâúnika.
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 mañha and eventually
with other experts. Mañhas of each of the schools of Vedânta are still
places where debating is encouraged and formal and informal debates
take place. Viúveùa Tîrtha, the svâmiji of the Pejâvara mañha, 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.

Mâdhva Vedânta and its rivals

As already mentioned, Madhvâcârya accounts for the existence of
mohaúâstras, confusing texts, by attributing them to Viùõu. Madhvâcârya
explains that, at Viùõu’s request, Rudra created them to ‘guide the
asuras, demons, to Hell.’4 Madhvâcârya 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, Viùõu] and for the
knowledge of the real [nature of things].5

He next locates the upholders of these rival doctrines in his jîva-
traividhya, three-fold classification of jîvas: ‘The doctrines are
maintained as a result of the endless vâsanâs, karmic impressions, of
many asuras due to their being caught [in the cycle of] foolishness.’6
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4 asurâõâü tamogataþ | yasmât kçtâni tânîha viùõunoktyaþ úivâdibhiþ | eùâü yan na
virodhi syât tatroktaü tan na vâryate | MBhTN 1.34.

5 daurlabhyâc cchuddhabudhînâm bâhulyâd alpavedinâm | AV 2.2.5. tâmasatvâc
ca lokasya mithyâjñânaprasaktitaþ | vidveùâtprame tattve tattvavediùu câniúam | AV
2.2.6.

6 anâdivâsanâyogâdasurâõâü bahutvataþ | durâgrahagçhîtatvâd vartante samayâþ

sadâ | AV 2.2.7.
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The doctrines are kept alive by those who are predestined to keep them
alive and whose vâsanâs, 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
Mâdhva universe.

Texts

Madhvâcârya’s corpus is filled with polemics against rival schools.
Before plunging directly into the arguments, I first examine
Madhvâcârya’s Kathâlakùaõa, 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 Madhvâcârya in his dasaprakaraõa; the Upâdhikhaõóana,
The Refutation of the Upâdhi Position, the Mâyâvâdakhaõóana, The
Refutation of the Mâyâ Position, and the Viùõutattva(vi)nirõaya, The
Complete Ascertainment of the Nature of Viùõu.

Kathâlakùaõa, The Characterization of Dispute

The Kathâlakùaõa, also known as the Vâdalakùaõa, is a brief text
of thirty-five anuùñubhs in which Madhvâcârya defines the types of
debates and the context within which they take place.7 Such manuals
on rhetoric were not uncommon among the schools of South Asian
philosophy and Mâdhva Vedânta 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.

Madhvâcârya holds that there are three kinds of debate vâda, jalpa
and vitaõóâ. Vâda 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, vitaõóâ, 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
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issues. Instead, debate is rooted entirely in the âgamas 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 maïgala-úloka
at the beginning and end. Not only are Madhvâcârya’s texts about the
âgamas, but they are all in service of Viùõu.

1 After bowing to Nçsiüha, 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: vâda, jalpa and
vitaõóâ. Vâda, 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
jalpa, wrangling, is also a discussion with good people [who seek] fame
and the like or [desire] competition.

4 Vitaõóâ, 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 vâda one should decide the truth on
one’s own or by means of a prâùnika, arbitrator.

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

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

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

8 In the beginning [of any debate], when questioned [by an opponent,]
the [relevant passage from the] âgama is to be cited in order to establish
what is to be proven. [This position is found in] the úruti [Kañha
Upaniùad 2.9]: ‘This knowledge can neither be obtained nor destroyed
through tarka, argument.’ [In response], the opponent should offer
another interpretation of that âgama.
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9 The èg, Yajur, Sâma and Atharva Vedas, the [Mahâ]bhâratam, the
Pañcarâtras and the Mûlarâmâyaõa are declared to be correct âgamas.

10 Texts that agree [with the correct âgamas] are [also] said to be
correct âgamas. Other [texts which conflict with the correct âgamas] are
bad âgamas. [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] âgamas. 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 âgamas].

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

13 When the meaning of the âgama of the proponent is determined
then the [meaning of the âgama 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 pratyakùa,
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 sâkùî].
One should not state an anumâna, 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
âgama. Satisfaction for the opponent is the goal of that [debate].

16 Thus, in the vâda 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 vâda, 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 vâda] 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 vitaõóâ, 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 vitaõóâ 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 vâdins, 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
vitaõóâ 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 vâda, jalpa and vitaõóâ.

24 In accordance with the Brahma Tarka, the Kathâlakùaõa, The
Characterization of Disputation, by Ânandatîrtha is said to please Him,
who is the possessor of the Úârïga [that is, Viùõu’s bow].

25 Narasiüha, 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 Mâyâvâdakhaõóana: The Refutation of the Mâyâ Position

The MVK is part of Madhvâcârya’s Khaõóanatraya, A Trio of
Refutations, which includes the Upâdhikhaõóana, The Refutation of the
Upâdhi Position, and the Prapañcamithyâtvânumânakhaõóana, 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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Úrîharùa’s Khaõóanakhaõóakhâdya. Given the scope of the present
work, it is not necessary to present a summary of Úrîharùa’s arguments.8

Not surprisingly, the arguments in the MVK cannot be removed
from the fundamental component of the schools of Vedânta, namely
the úâstra.9 Not only do arguments in Vedânta center around the
interpretation of the âgamas 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 Vedânta hold that úâstra 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 Vedânta does not
uphold the importance of the úâstra, then it is no longer a commentarial
tradition! For each school, then, it follows that:

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

2 viùaya: there must be a defined subject matter of úâstra. Does úâstra
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 úâstra. It cannot
stand apart from the practical concern of being granted mokùa.

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

In his MVK, Madhvâcârya 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 jîva, using it as the starting point. Madhvâcârya’s contentions
are in service of a proper understanding of the úâstras and do not
stand independently of that goal. For this reason, the MVK is a superb
example of Mâdhva polemics.

1 Narasiüha, 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.
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2 That dubious [úâstra] 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
úâstra] assented to [by the Advaita school that proclaims the identity of
the brahman and the jîva imparts false knowledge and should not be
studied].

3 [According to the Advaita school,] the aikyam, identity [between]
brahman [and the jîva] 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 úâstra to be known. Therefore,
the úâstras would be superfluous].

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

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 úâstra, which is known to destroy ignorance,
would have no viùaya and would be superfluous].

7 It is known [that the Advaita school and the Bhâñña School of
Mîmâüsâ hold that] pramâõa, 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, úâstra would not be a pramâõa
since brahman would already be known.]

8 Given that [brahman and jîva are identical and that brahman has
no ignorance] it is impossible [that the jîva is] ignorant and it follows
that the entirety of their [that is, the Advaita School’s] theories are
malicious.
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9 If the aikyam, identity, [between brahman and the jîva] is false, then
the âgamas [that is, the úâstras 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 jîva is false, then] the difference [between the two] is true.

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

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 [anirvacanîya, indescribability].

13 Since there is neither a viùaya [for úâstra] nor a prayojana, there is
[also] no adhikâri, one eligible for studying the úâstra. In light of these
absences, there is also no saübandha, [between the viùaya, prayojana
and the adhikâri].

14 [Consider these passages from the Bhagavad Gîtâ 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
úâstra 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 Kañha Upaniùad 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 puruùa, Person. Higher
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than the puruùa, Person, there is nothing at all. That is the goal, that is
the highest state.’10

16 [Brahma Sûtra 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 úâstra].

17 The superiority of Viùõu is declared by all of the úruti and by the
Lord and [that] alone is the purpose of the úâstra.

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

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

Madhvâcârya’s Upâdhikhaõóanam, 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, Madhvâcârya shows that there are problems with the
concept of upâdhi, limiting adjunct. The upâdhi 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 upâdhi of brahman. The Advaita school contends
that bheda, difference, that is perceived is not real, that it is an upâdhi
of brahman and that the only real entity is brahman. Madhvâcârya
questions the ontology of the upâdhi and then the locus of ajñâna,
ignorance.11 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 adhikâri, viùaya, prayojana
and with saübandha. He again shows that one can neither uphold úâstra
nor read it properly if one follows the Advaita position.

1 May [Lord] Nârâyaõa [Viùõu], whose form alone is permanent [and
filled with] countless qualities, who is free from all faults, [and] who is
the abode of Kamalâ [that is, Lakùmî], be pleased. [If the Advaita
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School is correct and brahman is identical with the jîva and the jîva 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
upâdhi] 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 upâdhi 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 U1 will be caused by ignorance, which I will call I1.
This ignorance, I1, would itself require another upâdhi, namely U2,
which requires I2 and so forth.] Or [there is the fallacy of] reciprocal
dependence [as U1 requires I1 and vice versa]. Or [there is the] calamity
of circularity [as U1, I1, requires U2, I2, and these require U3, I3, and
this last set requires U1, I2]. And, [moreover,] how can difference [be
caused by] the limiting adjunct?

4 In all 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 upâdhi ad infinitum]. [If it were the second], with the whole,
then there is no difference [that is created, and the upâdhi is useless].

6 And if one [âtman] 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 âgama 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] âtman. And [the position that they are all identical] is
entirely inconsistent with perception and other [pramâõas]. 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 âtman. From this, [one concludes
that] the individual âtman are different [from one’s own âtman]. This is
perceived by all.

12 [The qualities of the individual âtman 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 nirguõa].

13 Viùõu’s qualities such as omniscience etc. are established in úruti
[like èg Veda 8.3.4: ‘He, with his might enhanced by çùis 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 âtman
and] the identity theory [were held to be true], then there would be
no ignorance that arises and, [consequently] no [need for] adhikâra [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 jîvas and brahman is
not ignorant, then the jîvas must also not be ignorant]. And [if this were
the case, then] there is no viùaya to be explained [by the Vedas] nor
prayojana. From there being no emergence of ignorance, who [would
get the] fruit [of Vedic study]? The saübandha [between the viùaya to
be explained, the prayojana and the adhikâra of the student would be
sadâbhâva, 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 Âtman, [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 âtman are different] is
illustrated in úruti passages [such as èg 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 âtman by úruti passages [such as
Muõóaka Upaniùad 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] úruti
passages [such as Muõóaka Upaniùad 3.1.3:] ‘When [the seer sees that
puruùa, 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 âtman] to the Âtman [that is, brahman] always [indicates]
difference.

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

19. I bow to that Lord of Indirâ [that is, of Lakùmî], 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].

Viùõutattva(vi)nirõaya, The Complete Ascertainment of the Nature of
Viùõu: ekajîvavâda, the view that there is only one [jîva]

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 âgamas while the second is centered on the proper
interpretation of select passages from the âgamas. The third section is
a reaction against the Advaita position that brahman is nirguõa and
demonstrates that brahman is saguõa.

The passages below are from the first section of the VTV and are
refutations of ekajîvavâda, the Advaita position that all of reality is
the product of one jîva, namely brahman. Madhvâcârya correlates
ekajîvavâda 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 Vedânta, namely to obtain mokùa.

1 Ekajîvavâda, the view that there is only one jîva [namely brahman]
is incoherent.

2 When the imagination is [produced] from only one [jîva’s] ajñâna,
ignorance, then [that jîva,] 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 But in dream[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 It is also impossible that reality is to be conceived of as imaginary by
each [individual jîva]. 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 pramâõa, means for valid knowledge,
[showing] that it [that is, reality] is to be conceived [of as imagination by
each and every jîva].

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 mokùa. When one learns the texts,
then one [becomes a teacher and] suffers [becoming the product] of the
student’s imagination!

12 If one jîva was a bhedavâdin, one who follows the view [that
there is a] difference [between the jîva 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 mokùa.

13 By this [reasoning], whatever is imagined [by this one jîva], that is
[reality]. When those following ekajîvavâda, the view that there is only
one [jîva], 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 jîva.

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 Viùõudâsâcarya’s Vâdaratnâvalî, Betty’s
translation of Vâdirâja’s Nyâyaratnâvalî and Sarma’s translation of
portions of Vyâsatîrtha’s Tâtparyacandrikâ.
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APPENDIX A

Pramâõas, tattva and anitya – tables
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Anu-pramâõas: anumâna, defectless inference
The structure of the inference according to the Nyâya School
Madhvâcârya’s analysis of defectless inference
Tarka-doùas, logical errors
Anu-pramâõas: âgama, defectless sentences and/or texts
Apauruùeya-âgama, sentences and texts not having human

authorship
Pauruùeya-âgama, sentences and texts having human authorship
Mohaúâstra, the confusing texts

Pratyakùa vs. âgama vs. anumâna
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Khyâti-vâdas, theories of false cognition
Anirvâcanîya-khyâti, the theory that the ontological status of the

object of a false cognition is indescribable
Anyathâ-khyâti, the theory that false cognition is knowing

[something] as otherwise
Madhvâcârya’s abhinava-anyathâ-khyâti, the new theory that false

cognition is knowing [something] as otherwise
Mâdhva realism

Chapter Three: Mâdhva ontology

Asvatantram, dependent entities
Abhâva, non-existent entities
Bhâva, existent entities
Cetanas, sentient beings
Acentanas, non-sentient entities

Svatantra, the only independent entity: Viùõu
Sadâgamaikavijñeyaü, one who can be known only via the true

âgamas
Viùõu is brahman, divinity
Viùõu is saguõa, having attributes
Viùõu’s vyûhas, emanations, and avatâras, incarnations
Madhvâcârya’s mitigated monotheism

Subject and attribute
Viúeùas, distinguishing properties

Bhedasâdhanam, establishing difference

Chapter Four: Mâdhva soteriology

The jîva, enduring self
Bandha, bondage
Bimba-pratimba-vâda, theory of reflection
Kartçtva, agency, svarûpatraividhya, predestination, and karma

Adhikâra, eligibility
The path to mokùa, liberation

Karma-yoga, the path via action and ritual
Jñâna-yoga, the path via knowledge
Bhakti-yoga, the path via devotion

Prasâda, grace
Guru-prasâda, grace of the teacher
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Madhvâcârya-Vâyu as guru
Viùõu-prasâda, grace of Viùõu

Aparokùa-jñâna, unmediated knowledge, of Viùõu
Mokùa, liberation

Chapter Five: Saüvâda, discussion and debate

Mâdhva Vedânta and its rivals
Texts

Kathâlakùaõa, The Characterization of Dispute
The Mâyâvâdakhaõóana: The Refutation of the Mâyâ Position
Madhvâcârya’s Upâdhikhaõóanam, The Refutation of the [Concept

of] the Limiting Adjunct
Viùõutattva(vi)nirõaya, The Complete Ascertainment of the Nature of

Viùõu: ekajîvavâda, the view that there is only one [jîva]
Other debates
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APPENDIX C

Glossary

abhâva: non-existent entities, there are three types: prâg, pradhvaüsa
and sadâ

abhavya: those jîvas, according to the Jains, lacking the capability to
achieve nirvâõa

abheda: non-different, identical
abhinava-anyathâ-khyâti-vâda: Madhvâcârya’s new theory that false

cognition is knowing [something] as otherwise
âcârya: teacher
acetana: non-sentient entities, there are three types: nitya, anitya and

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

activities
adhika: superfluity, a reason for defeat in a debate
adhikâra: eligibility
adhikâri: one who is eligible, a qualified aspirant
Advaita Vedânta: non-dualism, the name of a school of Vedânta founded

by Úaükarâcârya
âgama: scriptural authority and verbal testimony
agni: fire, one of the pañca-bhûtas
Agni: the god of fire
ahaükâra: ‘I’-ness, egotism, the organ that produces self-consciousness
ajñâna: ignorance
âkâúa: ether, one of the pañca-bhûtas
alaukika: super-normal sense relation intrinsic to Nyâya khyâti-vâda
aüúas: divisions
ânanda: bliss
ânanda-târatamya-vâda: Madhvâcârya’s view that there are degrees of

bliss in mokùa
Anatrikùa-loka: the Intermediate Region, a place in mokùa
anavasthâ: an infinite regress, a tarka-doùa
Andhatâmisro: [Place of] Complete Darkness, one of the Hells
aõgula: a measure that is the breadth of one finger
Aniruddha: son of Pradyumna and grandson of Kçùõa, one of the vyûhas
anirvâcanîya: indescribable, a component of Advaita khyâti-vâda
anirvâcanya-khyâti-vâda: 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: saüsçùña and
asaüsçùña

anumâna: reasoning
anupâdhika: not having a limiting adjunct, part of Madhvâcarya’s

pratibimba-vâda
anu-pramâõa: indirect knowledge, there are three: pratyakùa, anumâna,

âgama
anuùñubh: a class of meter with four segments of eight syllables each,

totaling thirty-two syllables
anyâtha-khyâti-vâda: the Nyâya theory that false cognition is knowing

[something] as otherwise
aparokùa-jñâna: unmediated knowledge, of brahman
apauruùeya: sentences and/or texts not having human authorship, úruti,

the Vedas
a posteriori: reasoning proceeding from the effects to the causes
a priori: reasoning proceeding from causes to the effects
âpta: authoritative, reliable
âptaguru: authoritative teacher
âptatva: authority, the state of being authoritative
âptavâkya: authoritative statements
Arjuna: name of the hero of the Mahâbhârata/Bhagavad Gîtâ, one of

the Paõóava brothers
artha: material things, one of the puruùârthas
arthâpatti: presumption, under the scope of anumâna
asaügati: incongruity or irrelevance, a reason for defeat in a debate
asaüsçùña: not combined entities: mahat, ahaükâra, buddhi, manas,

indriyas, pañca-tanmâtras and the pañca-bhûtas
asat: unreal, a component of Madhvâcârya’s khyâti-vâda
âúrama: stage in life, there are four: brahmacârya, gçhastha,

vânaprastha and saünyâsa
aùñamañhas: the institution of the eight monasteries founded by

Madhvâcârya
âstika: philosophical traditions based on the Vedas
asura: a type of demon
asurîs: female demons
asvatantram: dependent things, all things other than Viùõu
âtman: the enduring self
Âtman: the Self, another name for brahman
âtmânyonyâúraya: mutual dependence, a tarka-doùa
atyantâbhava: permanently non-existent, sometimes called sadâbhâva,

for example, the son of a barren women
avatâra: incarnation, Viùõu has ten, including Kçùõa
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avidyâ: ignorance, a component of Advaita khyâti-vâda
ayogi-jñâna: one of the four types of kevala-pramâõa
Balarâma: Kçùõa’s older brother, another name for Saükarùaõa
bandha: bondage
Bhagavad Gîtâ: lit. ‘The Song of the Lord,’ a section of the

Mahâbhârata containing a dialogue between Kçùõa and Arjuna
Bhîma: name of the hero of the Mahâbhârata/Bhagavad Gîtâ, one of the

Paõóava brothers, avatâra of Vâyu/Madhvâcârya
bhakta: devotee
bhakti: devotion
bhakti-yoga: the path to mokùa via bhakti
bhâùya: commentary
bhâva: existent entities, there are two: cetana and acetana
bhavyatva: the capability to achieve nirvâõa held by some jîvas

according to the Jains
bheda: different
bhedâbheda: different and non-different
bhedasâdhanam: establishing difference
bhûta: apparitions
bhûtârâdhana: worship of apparitions
bimba: object of reflection
bimba-pratibimba-vâda: Madhvâcârya’s theory of reflection
Brahmâ: a God in the Vedic and Vaiùõava pantheon
brahmâõóa: Brahmâ’s egg, the locus for the evolution of the universe, a

saüsçùña entity
brahmabandhu: a wicked and non-practicing brahmin
brahmacari: a celibate student
brahmacârya: the first stage in the âúrama system, the life of a celibate

student
brahma-jñâna: knowledge of brahman
brahman: the divine principle, in Mâdhva Vedânta, brahman is Viùõu
Brahma Sûtras: by Vyâsa/Viùõu, the central texts to all schools of

Vedânta
brahmin: the priestly class, one of the four varõas
Buddha: the awakened one, founder of the tradition of Buddhism, an

avatâra of Viùõu
buddhi: the intellect, one of the twenty-four emanations of prakçti
buddhi-indriyas: the sense organs: ghrâõa, rasana, cakùus, úrotra,

tvak
cakra: discuss, a symbol and weapon of Kçùõa
cakrakâ: circularity, a tarka-doùa
cakùus: eye, a buddhi-indriya
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cetanas: sentient entities
daityas: demons, one of the tamo-yogyas
darúan: vision
daúaprakaraõas: Madhvâcârya’s ten short treatises on specific topics
dayivagaëu: worship of apparitions (in Tuëu)
deha: body
Devî: the Goddess
dharma: law, order, duty, religion, etc.
dharma-úâstra: a treatise on dharma
dodumma: a Tuëu and Kannaóa word for a grandmother, aunt, or any

older female relative
doùas: fallacy, defect
Draupadi: the epic heroine of the Mahâbhârata and wife of the Paõóava

brothers
duþkha-saüsthas: jîvas whose state of being is suffering
duþkhaspçùña: cetanas who are connected with suffering
Durgâ: a goddess
dvâpara-yuga: the third age
dvijas: twice born, in reference to a second birth following the

upanayana initiation rite. Limited only to the first three varõas.
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 pañca-tanmatra
ghrâõa: the olfactory organ, one of the six indriyas
granthas: unmetered thirty-two syllable verses
gçhastha: the second stage in the âúrama system, the life of a married

householder
guõas: attributes
guru: teacher
guru-prasâda: the grace of the guru, required for aparokùa-jñâna
hagiography: biography of a religious figure
Hanumân: name of the monkey God of the Râmayaõa, an avatâra of

Vâyu/Madhvâcârya
Hari: a name of Viùõu and his avatâras
hetu: the reason, one of the components of anumâna
indriyas: six physical sense organs; manas, ghrâõa, rasana, cakùus,

úrotra and tvak
Îúa-jñâna: one of the four types of kevala-pramâõa
itihâsa: narrative history, lit. ‘so it has been’
jaóa: non-sentient material entities
jala: water, a pañca-bhûta
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jalpa: wrangling, a debate whose purpose is to bring fame and glory to
the competitive victor

janaloka: a place of temporary residence for jîvas between lives
Jana-loka: the Region of Creatures, a place in mokùa
Janardhana: a name for Viùõu
jâti: caste, a subdivision of varõa
jîva: the enduring self, also known as the âtman
jîva-traividhya: three-fold classification of jîvas
jñâna: knowledge
jñâna-yoga: the path to mokùa via jñâna
kâla: time, a nityânitya entity
kali-yuga: the fourth age
Kalki: an avatâra of Viùõu appearing at the end of kali-yuga
kalpa: one day in the life of the god Brahmâ
kalpanâgaurava: complexity (Ockham’s Razor), a tarka-doùa
kâma: pleasure, one of the puruùârthas
karma: actions and rituals having an impact on this life and future lives,

puõya and pâpa
karma-indriyas: the organs of action: vâc, pâõi, pâda, pâyu and upastha
karma-yoga: the path to mokùa via action and ritual
kartçtva: agency
kevala-pramâõa: direct knowledge of an object as it is: Îúa, Lakùmî, yogi

and ayogi-jñâna
khyâti-vada: theory of false cognition
Kçùõa: an avatâra of Viùõu, the god-hero of the Mahâbhârata/Bhagavad

Gîtâ
kçta-yuga: the first age
kùatriya: the warrior class, one of the four varõas
Kùîrasagare, the Ocean of Milk, a place in mokùa
Kumbipâka: the Pottery [Kiln], one of the Hells
Kûrma: the tortoise, an avatâra of Viùõu
Lakùmî: a goddess, known as Úrî and Ramâ, Viùõu’s consort
Lakùmî-jñâna: one of the four types of kevala-pramâõa
lîlâ: playful sport, usually in reference to the activities of the divine
liïga: an aniconic form of the god Úiva
Mâdhva: pertaining to Madhvâcârya and his school of Vedânta, a

follower of Madhvâcârya
madhya: middling jîvas, a classification of svarûpatraividhya
Mahâbhârata: the Hindu epic of the war between the Paõóavas and

Kauravas, held to be an âgama by Madhvâcârya, composed by Vyâsa
Mahâraurava: [Place of] Great Terror, one of the Hells
Mahar-loka, the Great Region, a place in mokùa
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mahat: the great principle, one of the twenty-four emanations of prakçti
Mahâ Tamas: the Great Hell, one of the two deepest Hells
manas: the mind, an indriya
maõgala-úlokas: adulations found in texts
manovçtti-jñâna: experiential knowledge, a vçtti, of the manas
Manu: the ancestor of all humans
manvantara: an age of a Manu, one cycle of the yugas and pralaya
martyâdhamas: vilest of the mortal jîvas, one of the tamo-yogyas
mañha: monastery
mâtras: objects, see pañca-tanmâtras
Matsya: the fish, an avatâra of Viùõu
mâyâ: the means to illusion, a central component of Advaita

epistemology
mohaúâstras: confusing teachings created intentionally by Viùõu
mokùa: liberation from the cycle of birth and rebirth
mukti-yogyas: jîvas qualified for release who can be liberated from

suffering
mukty-ayogyas: jîvas who cannot be liberated from suffering
munitrayam: the three major thinkers in Mâdhva Vedânta: Madhvâcârya,

Jayatîrtha and Vyâsatîrtha
nâgas: snakes
naras: the highest among men, one of the vimuktas
Narasiüha, the man-lion, an avatâra of Viùõu
Nârâyaõa: a name of Viùõu
nâstika: philosophical traditions not based on the Vedas
nîcâ: lowest jîvas, a classification of svarûpatraividhya
nirguõa: without attributes
nirvâõa: the Buddhist and Jain term for liberation from the cycle of birth

and rebirth
niùkâma-karma: acting without desire for the fruits of one’s actions, a

concept found in the Bhagavad Gîtâ
nitya: eternal, infinite, one of the three acetanas
nityabaddhas: those held by the Pâñcarâtrikas to be eternally bound to

the cycle of birth and rebirth, part of the Pâñcarâtrika doctrine of
predestination

nityâduþkha: eternally without suffering, Úrî
nityânitya: both eternal and non-eternal, one of the three acetanas
nitya-saüsârin: jîvas who are eternally caught in the cycle of birth and

rebirth
nityasûris: jîvas who, according to Râmânuja, are never subject to birth

and rebirth
nyâya: logic
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Nyâya: a school of South Asian philosophy
nyûna: 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
pâda: going, a karma-indriya
pakka-guruji: fully developed and esteemed teacher
pakùa: the minor term, the subject, the probandum, a component of the

anumâna
pañca-bhûtas: the five elements: âkâúa, vâyû, agni, jala and pçthivî
pañcabheda: five-fold difference; between jîva and Viùõu, Viùõu and

jaóa, individual jîvas, jîvas and jaóas, and individual jaóas
Pañcakaùña: the [Place] of Five Miseries, one of the two deepest Hells
Pañcarâtrâgamas: a body of texts that are held to be agamas by

Madhvâcârya
pañca-tanmatras: five subtle elements deriving from the ahaükâra, the

mâtras of the indriyas; úabda, sparúa, rûpa, rasa and gandha.
Paõóavas: five brothers and epic heroes of the Mahâbhârata: Yudhiùñira,

Bhîma, Arjuna, Nakula and Sahadeva
pâõi: grasping, a karma-indriya
pâpa: demeritorious karma
paraüpara: lineage
Paraúurâma: Râma with the axe, an avatâra of Viùõu
paratantra: entities that are dependent on another
paratantratva: dependence, the state of being paratantra
parokùa-jñâna: mediated knowledge of brahman
pauruùeya: sentences and/or texts having human authorship, úruti
pâyu: excreting, a karma-indriyas
piúacas: ghastly lurkers, one of the tamo-yogyas
pitçs: ancestors, one of the vimuktas
[Place of the] Vaitaraõi [river]: one of the Hells
pradhvaüsâbhâva: posterior non-existence, the non-existence of a

substance after it is destroyed, one of the three abhâvas
Pradyumna: father of Aniruddha, and son of Kçùõa, one of the vyûhas
prâgabhâva: prior non-existence, the non-existence of a substance

before it comes into being, one of the three abhâvas
prakaraõa: minor philosophical tract
prakçti: material cause, a nityânitya entity
pralaya: the destruction of the universe
pramâõa: the means of valid knowledge, there are two types: anu and

kevala-pramâõa
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prâptâdhatamasas: tamo-yogyas who suffer in complete darkness
prârabdha karma: latent karma accumulated over time
prasâda: grace
prâúnika: questioner, arbitrator of the dispute
prasthânatraya: three-fold systems. The Bhagavad Gîtâ, Brahma

Sûtras and ten Upaniùads
pratibimba: reflection
pratijñâ: proposition, a component of anumâna
pratyakùa: perception, one of the three anu-pramânas
pçthvî: earth, a pañca-bhûta
puõya: meritorious karma
purâõaprasthâna: system of Purâõic texts
puruùârthas: the human goals; dharma, artha, kâma and mokùa
râkùasas: orcs, one of the tamo-yogyas
Ramâ: a name of Lakùmî, Úrî, Viùõu’s consort
Râma: the epic Hero of the Râmâyaõa, an avatâra of Viùõu
Râmânujâcârya: (1017–1137 ce) the founder of the Viúiùñâdvaita School

of Vedânta
Râmâyana: the Hindu epic about the Râma, an avatâra of Viùõu, held to

be an âgama by Madhvâcârya
rasa: taste, a pañca-tanmâtra
rasana; the gustatory organ, a buddhi-indriyas
Raurava: [Place of] Terror, one of the Hells
çùis: seers, one of the vimuktas
Rudra: a name of Úiva, assists Viùõu by producing mohaúâstras
rûpa: color, a pañca-tanmâtra
úabda: sound, a pañca-tanmâtra
sadâbhâva: always non-existent, for example, the horn of a hare, one of

the three abhâvas, see also atyântâbhava
sâdhya: thing to be proven, the major term, a component of the

anumâna
saguõa: with attributes
Úaivite: a pertaining to Úiva, a devotee of the god Úiva
sâkùî: the internal witness, it is sva-prakâúa and is a pratyakùa
úakti: female power
sâlokya: jîvas residing simply in Kùîrasagare, a place in mokùa
sâmîpya: jîvas residing close to Viùõu in Kùîrasagare, a place in mokùa
Úaükarâcârya: (788–820 ce) the founder of the Advaita School of

Vedânta
Saükarùaõa: a name of Balarâma, Kçùõa’s older brother, one of the

vyûhas
Sâükhya: a school of South Asian philosophy
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saünyâsa: the last stage in the âúrama system, renunciation
saünyâsi: an ascetic, one who has renounced
saüpradâya: community and institutions
saüsâra: worldly existence in the cycle of birth and rebirth
saüúaya: doubt
saüsçùña: a combined entity, brahmâõóa
saüvâda: accepting a disputed fact, a reason for defeat in a debate, also

refers to the debate itself
úaïkha: conch, a symbol of Kçùõa
sapakùa: a similar instance confirming the vyâpti, a component of the

anumâna
sarûpa: jîvas similar to Viùõu residing in Kùîrasagare
úaúaúçïga: the horn of a hare, a sadâbhâva entity
úâstra: teachings, the âgamas
sat: real, a component of Madhvâcârya’s khyâti-vâda
Satya-loka: the Region of Truth, a place in mokùa
Úiva: name of a Hindu god
smçti: traditional human-authored texts
sopâdhika: having a limiting adjunct, part of Madhvâcârya’s

pratibimba-vâda
soteriology: theories about salvation
spçùta-duþkhas: jîvas who are completely connected with suffering
sparúa: feeling, a pañca-tanmâtra
Úrî: a name of Lakùmî, Ramâ, Viùõu’s consort, an honorific
úrotra: the organ of hearing, one of the buddhi-indriyas
sçtisaüsthitâs: tamo-yogyas whose way to darkness is through saüsâra
úruti: the revealed texts of the Vedic canon
úûdra: the service class, serfs, one of the four varõas
sûtra: a short aphorism or collection of aphorisms
svâüúa: essential parts of the greater whole
svâmi: religious leader, usually a celibate ascetic
svâmiji: esteemed religious leader, the suffix ‘-ji’ is an honorific
sva-nirvâhaka: possessing self-sufficiency, not requiring another
sva-prakâúa: self-luminous, not requiring another to be illuminated
svarga: heaven, the goal of the Mîmâüsâ school, in Mâdhva Vedânta it

is the prasâda of bhakti-yoga and a place of temporary residence
Svarga: Heaven, a place in mokùa
svarûpa: essence, natural capacities, innate abilities
svarûpa-jñâna: knowledge that is inherent to, or part of, the very nature

of the cognizer
svarûpatraividhya: three-fold classification of jîvas: ucca, madhya and

nîcâ
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svataþ-prâmâõa: self-valid, when validity cannot be derived from an
outside authority

svatantram: independent entity, only Viùõu is svatantram
svâtantrya: independence
tadaspçùta: cetanas who are not connected with suffering
Tâmisra: [Place of] Darkness, one of the Hells
tamo-yogyas: jîvas who are fit only for darkness and will not attain

mokùa: daityas, râkùasas, piúacas and martyâdhamas
tantras: the Pañcarâtrâgamas, a body of texts held to be âgama
tantric: a type of non-Vedic worship and ritual
Tapo-loka: the Region of Austerities, a place in mokùa
taptamudhra: the ceremonial branding of Mâdhvas with images of the

úaïkha, conch, and cakra, discus, both of which are possessed by
Kçùõa

târatamya: gradation
tarka-doùa: an error in logic
tatpuruùa: a determinative compound in Sanskrit
theodicy: theory about the existence of evil as it relates to the divine
ñîkâcârya: author of commentaries, an honorific, a title of Jayatîrtha
tretâ-yuga: the second age
tûùõîbhâva: silence, a reason for defeat in a debate
tvak: touch, one of the buddhi-indriyas
ucca: highest jîvas, a classification of svarûpatraividhya
udâharaõa: example, a component of the anumâna
upâdhi: limiting adjunct, a concept in Advaita epistemology
upajîvaka: dependent source, used in reference to hierarchy in

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

epistemology
upamâ: analogy, under the rubric of anumâna
upanaya: application, a component of the anumâna
upanayana: initiation ceremony for males of the highest three varõas
upastha: procreation, a karma-indriya
Vâc: speaking, a karma-indriya
vâda: view, theory, discussion; also a debate whose purpose is the

pursuit of truth
Vahni: [Place of] Fire, one of the Hells
Vaiùõava: pertaining to Viùõu, a devotee of the god Viùõu
vaiùya: the merchant class, one of the four varõas
Vâmana: the dwarf, Vâmana, an avatâra of Viùõu
vânaprastha: the first stage in the âúrama system, forest dweller
vandhyâputra, son of a barren woman, a sadâbhâva entity
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Varâha: the boar, an avatâra of Viùõu
varõa, class system; brahmins, kùatriyas, vaiùyas, úûdras, can also refer

to a phoneme
varõâúrama-dharma: duty according to varõa and âúrama
vâsanâ: an impression in the mind resulting from previous karma
Vâsudeva: ‘The Descendent of Viùõu,’ a name of Madhvâcâya
vâyu: air, one of the pañca-bhûtas
Vâyu: the god of wind, Madhvâcârya, the son of Viùõu, Bhîma
vedânta: a tatpuruùa comprised of veda and anta, meaning ‘the

culminating sections of the Vedas,’ a tradition of South Asian
philosophy

vidhi: obligatory duties pertaining to varõâúrama-dharma
vimuktas: jîvas who are already liberated from suffering
Vîraúaivism: a nâstika tradition of Hinduism
virodha: contradiction, a reason for defeat in a debate
viúeùa: distinguishing property
Viùõu: name of a Hindu god, the god central to Mâdhva Vedânta
Viùõu-prasâda: the grace of Viùõu
vitanda: captious objection, reductio ad absurdum
vçtti: modifications, see manovçtti-jñâna
vyâpti: universal concomitance between the hetu and the sâdhya, a

component of the anumâna
Vyâsa: author of the Brahma Sûtras and the Mahâbhârata, an

incarnation of Viùõu
vyâvahârika: everyday experience, a component of Advaita epistemology
vyûhas: emanations of Viùõu; Vâsudeva, Saükarùaõa, Pradyumna,

Aniruddha and Nârâyaõa
yajñas: sacrifices, particularly those enjoined in Vedic texts
Yama: the ruler of Hell
Yami: the wife of Yama
yathârtha: pramâõa, that which reveals an object of knowledge as it is
yoga: jîvas joined with Viùõu in Kùîrasagare
yogi-jñâna: one of the four types of kevala-pramâõa: çjuyogins,

tattvika-yogins and ayogins/atattvika-yogins
yogyatâ: innate capabilities
yugas: ages of the universe; kçta, tretâ, dvâpara and kali
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APPENDIX D

Text index

This index is for advanced scholars wishing to locate my citations of
Mâdhva materials. Scholars of Mâdhva Vedânta 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
Govindâcârya’s edition of the Sarvamûla (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.

Madhvâcârya’s texts have been grouped according to the category
system of the Sarvamûla:

Brahma Sûtra Bhâùya
Aõubhâùya
Anuvyâkhyâna

Chândogya Upaniùad Bhâùya

Bhagavad Gîtâ Bhâùya
Gîtâtâtparyam
Mahâbhâratatâtparyanirõaya

Pramâõalakùaõa
Tattvasaükhyâna
Tattvaviveka
Viùõutattva(vi)nirõaya

Jayatîrtha’s texts:

Nyâya Sudhâ
Pramâõapaddhati
Tâttvaprakâúika
Viùõutattva(vi)nirõaya-ñika
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Madhvâcârya’s Texts:

Brahma Sûtra Bhâùya BG VP

0 nârâyaõaü 1 1
0 dvâpare sarvatra 1 1
0 tadarthanirõayâya 1–2 2
0 nârâyaõâdviniùpannaü 2 2
0 evaüvidhâni 2 4
1.1.1 athâto brahmajijñâsâ 2 4
1.1.1 athaúabdo 2 4
1.1.1 tadvijñânârthaü (missing) 6
1.1.1 strîúûdrabrahmabandhûnâü 5 6–7
1.1.1 traivarõikânaü 5 7
1.1.1 na ca jñânaü 5 7
1.1.1 yam evaiùa 5 8
1.1.1 karmaõâ 6 8
1.1.1 brahmaúabdaú ca 6 8
1.1.1 eùa mohaü 7 10
1.1.3 nâvedadinmanute 9 11
1.1.3 na ca anumânasya 9 12
1.1.3 sâükhyaü 10 12–13
1.1.18 kâmâc ca 18 22
1.1.18 yathâkâmaü 18 22
1.4.27 prakçtâvanupraviúya 51 77
2.1.15 svatantrabahusâdhanâ 65 87
2.1.24 cetanatve 66 91
2.2.24 yathâ dârûmayîü 66 91–92
2.2 Samayavirodha 71–88 100–111
2.3.29 jñânândâdibrahmaguõâ 101 (2.3.28) 128
2.3.29 atastasya so 102 128
2.3.33 kartâ 103 (2.3.32) 130
2.3.33 jîvasya 103 (2.3.32) 131
2.3.35 úâdhanâdyupâdânapratîteú ca 103 (2.3.34) 131
2.3.37 yathâ jñâne 103 (2.3.36) 132
2.3.38 alpaúaktitvâj jîvasya 103 (2.3.37) 132
2.3.40 yathâ takùõaþ 103 (2.3.39) 132
2.3.42 tato 104 (2.3.41) 132
2.3.42 pûrvakarma 104 (2.3.41) 133
2.3.47 svâmúaúrâtho 105 (2.3.46) 135–36
2.3.48 vâsudevaþ 106 (2.3.47) 136
2.3.48 aham matsyaþ 106 (2.3.47) 136
2.3.50 pratibimbatvâc 107 (2.3.49) 138
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2.3.50 sopâdhir 107 (2.3.49) 138–39
3.1.8 tato úeùeõemaü 118 158
3.1.8 âcaturdaúamâdvarùâtkaramâõi 118 158
3.1.14 úañþâ mûrkhâ 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 paramâtmâparokùyaü 138 181
3.2.37 yathâ 143 186
3.2.37 paúyanti 143 186–87
3.3.28 svecchyaityaõgîkartavyam 158 199
3.3.29 svecchyâ 158 200
3.3.33 yathâ yathâ 159 201
3.3.34 na câsamatvena 159 201
3.3.43 úrutvâ 161 205
3.3.45 guruprasâdo 161 206
3.3.46–47 na ca pûrvaprâpta 161 207
3.4.4 yad eva 171 221
3.4.10 na sarveúâm 172 223
3.4.27 yady api 177 228
4.1.1 âtmâ vâ 193 241
4.1.2 nityaúaþ 193 241
4.1.6 nârâyaõatantre ca 196 243–44
4.3.1 yadâ ha 215 261
4.3.5 vâyumupagamy 216 262–63
4.4.19 âtmety eva 226 274
4.4.19 caivottamottamâþ 227 274–75
4.4.23 yasya trîõyuditâni 229 278

Aõubhâùya BG VP

1.1 nârâyaõaü 230 (in footnote) 279
1.2 viùõur eva 230 279
1.4 sarvago 230 279
1.7 mukhyataþ 230 280
1.8 avântaraü 230 280
3.3 târatamyaü vimuktigam 231 282
3.4 saccidânand 231 282
3.5 jñeyo 231 282
4.1 viùõur brahma 232 283
4.6–7 yathâ saõkalpabhogâú 232 284
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Anuvyâkhyâna BG VP

1.1.5 vaktçúrotçprasaktînâm 2 285
1.1.252 eko nârâyaõo 23–24 (1.1.248) 322
1.4.59 avikâraþ 54 (1.4.56) 339
1.4.98 sâkùisiddhasya 56 (1.4.94) 343
1.4.99 kâlo hi 56 (1.4.95) 343
2.1.19 pratyakùam 60 (2.1.20) 349
2.1.24 prâmâõyaü 60 (2.1.23) 350
2.1.58 pûrvânubhûte 62 359
2.2.5 daurlabhyâc 72 367
2.2.6 tâmasatvâc 72 367
2.2.7 anâdivâsanâyogâdasurâõâü 72 368
2.2.8 tathâpi 72 368
2.2.9 iti vidyâpatiþ 72 368
3.2.55 sâkùîpratyakùato 130 (3.2.53) 427
3.2.56 sâkùinaþ 130 (3.2.53) 427
3.2.83 ataþ 131 (3.2.78) 430

Chândogya Upaniùad Bhâùya BG VP

3 vâyuü hareþ sutaü 401 404
7 alpâpi hy amçta 454 496

Bhagavad Gîtâ Bhâùya BG VP

3.4 abandhakatvaü 39 61
3.4 niùkâmaü 39 62
3.8 ato niyataü 40 64
4.7–8 yadâ yadâ hi 50 82
4.8 na janmanaiva 51 83
4.8 tathâ ‘pi lîlayâ 51 83

Gîtâtâtparyam BG VP

11.9 viúeùo ‘pi 104 370

Mahâbhâratatâtparyanirõaya BG VP

1.6 itthaü 1 2
1.7 saükarùaõaú ca 1 2
1.8 sthityai puna 1 2
1.8 sthitvâ 1 2
1.30 çgâdyaú ca 3 6
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1.30–31 smçtam 3 6
1.32 vaiùõavâni 4 6
1.34 mohârthâny 4 6
1.48–50 eùa mohaü 5 8
1.50–51 amohâya guõâ 5 8
1.79 sarveùâü ca 7 12
1.85 mâhâtmyajñânapûrvastu 8 14
1.98–100 dânatîrthatapoyajñapûrvâþ 9 (1.99) 18
1.104 jñânapûrvaþ 9 (1.105) 20
1.120 ùaõõavatyaïgulo 11 (1.121) 23
1.121 tasmâd brahmâ 11 (1.122) 24
1.122 kramâllakùaõahînâú 11 (1.123) 25
1.123–125 samyag 11 (1.124–125) 26
1.126 ity etat 11 27
1.128–131 yadâ 11 (1.127–129) 27–28
2.3–6 kvacid 13 31
2.34–35 tasmâdbalapravçttasya 15 (2.33–34) 37
2.36 yatra rûpaü 15 (2.35) 37
2.38 tac ca 16 (2.37) 37
2.38–39 nâlakùaõaü 16 (2.37–38) 37
2.107–108 pañcarâtrasya 22 (2.101) 46

Pramâõalakùaõa BG VP

yathârthaü pramâõam 65 1
tad dvividham 65 1
yathârthajñânaü 65 1
kevalaü 65 1
svâtantryapâratantryâbhyâü 65 2
dvitîyam iúo 65 2
spaùñþatve 65 2
yogijñânam 65 2
anupramâõaü 65 3
nirdoùopapattir anumânam 65 4
nirdoùaþ úabda âgamaþ 65 4–5
arthâpattyupame 65 5
âtmâny ... 65 5
vyâptir upapattimûlam 66 5
pratyakùaü 66 7
mânasapratyakùajâ 66 7
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Tattvasaükhyâna 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

Viùõutattva(vi)nirõaya BG VP

sadâgamaikavijñeya 11 65
nârâyaõaü 11 65
na ca kevalatarkeõa 11 68
na ca pauruùeyaõa 12 70
apauruùeyatvaü ca 12 71–72
uktaü ca 12 72
prâmâõyaü ca 13 72
na coccâraõakâla 13 72
tatprâmâõyaü 13 73
úrutirvâva 14 76
vijñeyaü paraü 14 76
nityâ vedâþ 14 76–77
tadutpattivacaú caiva 15 77
purâõâni 15 77
purâõânâm apy 15 78
pratyakùaü trividaü 18 87
akùâõi ca 18 87
devâsurâõi 18 87
mokùo hi 19 90
dharmârthakâmâþ 19 90
bandhako 20 92
bhedastu 20 94
yadi na 20–21 94–95
asad eva 21 96
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asataþ 21 96
vailakùaõyaü 27 106
etat sâmagâyannâste 31 114
sa tatra 31 115
ahamiti eva 32 116
jîveúvarabhidâ 35 122
mataü hi 35 122

Jayatîrtha:

I used the Uttarâdimañha edition of the Nyâya Sudhâ

Nyâya Sudhâ NS

1.1.1 ekadeúâpavâdena kalpyamâne 630
1.1.1 kiüca rajatasyâ 630
2.2.8 tamaþ ajñânam 3162

I used Paõóurangi’s edition of Jayatîrtha’s Pramâõapaddhati (hereafter
KTP).

Pramâõapaddhati section KTP

18 tad dvividham yogijñânaprabhedâþ 4
18 tadvyatiriktâ yogijñânaprabhedâþ 4
19 ayoginaþ api trividhâ ayogijñânaprabhedâþ 5
19 tatra muktiyogyânâü ayogijñânaprabhedâþ 5
23 teùam doùâþ anupramâõaprabhedâh 6
25 prâkçtam ùaóviddham prâkçtendriyâþ 6
25 eteùâü pañcânâü prâkçtendriyâþ 6
25 tasya doùâþ prâkçtendriyâþ 6
27 caturvidhaü pratyakùam pratyakùaprabhedâ 7
28 bâhyendriyaü trividham bâhendriyatraividhyam 7

I used Panchamukhi’s (hereafter RSP) and Paõóurangi’s edition of the
BSB for Jayatîrtha’s Tâttvaprakâúika

Tâttvaprakâúika RSP edition KTP

1.1.1 tantraü pañcarâtrâdi 29 117
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I used the Daúaprakaraõâni (DP) edited by Úriman Mâdhvarâddhanta-
saüvardhanîsabhâ.

Viùõutattva(vi)nirõaya-ñika DP

yaþ sa duþkh 698
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APPENDIX E

Sanskrit texts

These texts are all taken from Madhvâcârya’s Sarvamûlagranthâþ

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 Madhvâcârya.

Kathâlakùaõa

nçsiühakhilâjñânatimirâúiúiradyutim |
sampraõamya pravakùâmi kathâlakùaõam añjasâ | KL1
vâdo jalpo vitaõóeti trividhâ viduùâü kathâ |
tattvanirõayam uddiùya kevalaü guruúiùyayoþ | KL 2
kathâ ‘nyeùâm api satâü vâdo vâ samiteþ úubhâ |
khyâtyâdyarthaü spardhayâ vâ satâü jalpa itîryate | KL 3
vitaõóâ tu satâm anyais tattvam eùu nigûhitam |
svayaü vâ prâúnikair vâde cintayet tattvanirõayam | KL 4
râgadveùavihînâstu sarvavidyâviúâradâþ |
prâúnikâ iti samproktâ viùamâ eka eva vâ | KL 5
aúeùasaüúayacchettâ niþsaüúâya udâradhîþ |
ekaúcet prâúniko jñeyaþ sarvadoùavivarjitaþ | KL 6
eko vâ bahavo vâ syur viùõubhaktiparâsadâ |
viùõubhaktir hi sarveùâü sadguõânâü svalakùaõam | KL 7
pçùñenâgama evâdau vaktavyaþ sâdhyasiddhaye |
naiùâ tarkeõâpaneyâ matir [proktânyenaiva sujñânâya preùña ...] ity âha
hi úrutiþ |
anyârtha evâgamasya vaktavyaþ prativâdinâ | KL 8
çgyajuþsâmârthavaú ca bhârataü pañcarâtrakam |
mûlarâmâyaõaü caiva samprocyante sadâgamâþ | KL 9
anukûlâ ya eteùâü te ca proktâs sadâgamâþ |
anye durâgamâ nâma tair na sâdhyaü hi sâdhyate | KL 10
svapakùa âgamaú caiva vaktavyaþ prativâdinâ |
tasyâpy anyârthatâ sâdhyâ vâdinâ svârthasiddhaye | KL 11
anyârthatâ nirâkâryâ svâgamasya viniúcayât |
upapattyavakâúo ‘tra hy âgamârthavinirõaye | KL12
vâdyâgamârthe nirõîta âgamârthaþ parasya tu |
nirõeyaþ sahitaiþ paúcât tato niúúeùanirõayaþ | KL 13
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pratyakùasiddeùv artheùu praúne mâm akùajaü vadet |
jñânaü vâ jñânasiddheùu nânumâü prathamaü vadet | KL 14
paratuùñikaraü vâkyaü vadetâü yadi vâdinau |
sa evâtrâgamo jñeyaþ paratuùñir hi tatphalam | KL 15
evaü nirõayaparyantaü vâde subahavo ‘pi hi |
ghañeyuú cirakâlaü ca jalpo yâvatparo jitaþ | KL 16
tattvanirõayavailomyaü vâde sâkùât parâjayaþ |
saüvâde úlâghyataiva syâd gurutvamitarasya ca | KL 17
tattvanirõayavailomye nindyo daõóyo ‘tha vâ bhavet |
virodhâsaõgatinyûnatûùõîübhâvadhikaitjitaþ | KL 18
bhavej jalpe vitaõóâyâü nyâyo jalpavadîritaþ |
saüvâde daõóyatâ na syât vitaõóâjalpayor api | KL 19
parâjitatvamâtraü syân nindyoþ daõóyo ‘api vâ ‘nyyathâ |
anuvâdâdirâhityaü naiva jalpe ‘pi dûùaõam | KL 20
vidyâhînatvaliïge ‘pi vâdinoþ syân parâjayaþ |
tadabhâvân naiva ùañkâd anyo nigraha iùyate | KL 21
antarbhâvâd ihânyeùâü nigrahâõâm iti sma ha |
vidyâparîkùâpûrvaiva vçttirjalpavitaõóayoþ | KL 22
skhalitatvâdimâtreõa na tatrâpi parâjayaþ |
vâdajalpavitaõóanâm iti úuddhaü svalakùaõam | KL 23
ânandatîrthamuninâ brahmatarkânusârataþ |
kathâlakùaõam ity uktaü prîtyarthaü úârïgadhanvanaþ | KL 24
sadoditâmitajñânapûravâritahçttamâþ |
narasiühaþ priyatamaþ prîyatâü puruùottamaþ | KL 25

Mâyâvâdakhaõóanam

narasiüho ‘khilajñânamatadhvântadivâkaraþ |
jayatyamitasajjñânasukhasâktipayonidhiþ | MVK 1
vimatam anârambaõîyam anyathâpratipâdakatvât yaditthaü tattathâ
yathâ sampratipannam | MVK 2
na hi brahmâtmaikyasya yâthârthyaü tatpakùe | advaitahâneþ

svarûpâtireke | anatireke svaprakâúatvâd âtmanaþ siddhsâdhnatâ |
MVK 3–4
nirviúeùatvâd âtmano nânadhigato viúeùaþ | MVK 5
siddhatvât svarûpasya viúeùâbhâvâc ca nâjñânaü kasyacid âvarakam |
MVK 6
anadhigatârthagantç pramâõam iti ca tanmatam | MVK 7
ajñânâsambhavâd eva tanmatam akhilam apâkçtam | MVK 8
mithyâtve caikyasyâtattvâvedakatvan âgamasya syât | satyatâ ca
bhedasya | MVK 9–10
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evam eva prayojanam api nirastam | svarûpatvân mokùasya pûrvam eva
siddhatvât | MVK 11
ajñânâsambhavena caturthaprakârâbhâvât pañcamaprakâratâ ‘pi
nirastâ | MVK12
viùayaprayojanâbhâvâd evâdhikârî ca | tadabhâvâd eva sambando ‘pi |
MVK 13
dvâvimau puruùau loke kùaraúcâkùara eva ca | kùaraþ sarvâõi bhûtâni
kûñastho ‘kùara ucyate | uttamaþ puruùastvanyaþ paramâtmety
udâhçtaþ | yo lokatrayam âviúya bibharty avyaya îúvaraþ | yasmât
kùaram atîto ‘ham akùarâd api cottamaþ | ato ‘smi loke vede ca
prathitaþ puruùottamaþ | yo mâm evam asammûóho jânâti
puruùottamam | sa sarvavid bhajati mâü sarvabhâvena bhârata | iti
guhyatamaü úâstram idam uktaü mayâ ‘nagha | etad buddhvâ
buddhimân syât kçtakçtyaú ca bhârata | MVK 14 (BG 15.16–20)
indriyebhyaþ parâ hy arthâ arthebhyaú ca paraü manaþ | manasastu
parâ buddhir buddher âtmâ mahânparaþ | mahataþ paramvyaktam
avyaktât puruùaþ paraþ | puruùân na paraü kiücit sâ kâùñâ sâ parâ
gatiþ | MVK 15 (Kañha Upaniùad 3.10–11)
bhûmraþ kratuvajjyâyastvaü tathâ ca darúayati | MVK 16
iti viùõoþ puruùottamatvam eva sarvaúâstrârthatvena bhagavatâ úrutyâ
câbhihitam | MVK 17
iti sarvamuninâ mâyâvâdatamo ‘khilam | nirastaü tattvavâdena satâü

saüúayanuttaye | MVK 18
nâsti nârâyaõasamaü na bhûtaü na bhaviùyati |
etena satyavâkyena sarvârthân sâdhayâmy aham | MVK 19

Upâdhikhaõóana

nârâyaõo ‘gaõyaguõanityaikanilayâkçtiþ |
aúeùadoùarahitaþ prîyatâü kamalâlayaþ | UK 1
ajñâtâ ‘khilasaüvettur ghañate na kutaúcana |
upâdhibhedâd ghañata iti cet sa svabhâvataþ |
ajñânato vâ dvaitasya satyatâ svata eva cet | UK 2
anavasthitir ajñânahetau vâ ‘nyonyasiddhitâ |
cakrakâpattir athavâ bhedaúcopâdhitaþ kutaþ | UK 3
vidyamânasya bhedasya jñâpako naiva kârakaþ |
upâdhir dçùñapûrvo hi khe ‘pi deúântarasya saþ |
jñâpako vidyamânasya muóhabuddhivyapekùayâ | UK 4
na ced upâdhisambandha ekadeúo ‘tha sarvagaþ |
ekadeúo ‘navasthâ syât sarvagaú cen na bhedakaþ | UK 5
sukhaduþkhâdibhogaú ca svarupaikye na bhedataþ |
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dçùyo hy upâdhibhede ‘pi hastapâdâdigo yathâ | UK 6
nânâ dehagabhogânusandhânaü yogino yathâ |
na ced bhogânusandhânaü tadiccha yoginaþ kutaþ | UK 7
anusandhânarahitadehabâhulyaman yathâ |
siddham eva hi tatpakùe viúeùo yoginaþ kutaþ | UK 8
siddhau hi karmabhedasya syâd upâdhivibhinnatâ |
tatsiddhau caiva tatsiddhir ity anyonyavyapâúrayaþ | UK 9
âtmasvabhâvabhedasya vidoùatvena câkhilaþ |
pratyakùâdivirodhâc ca duùñaþ pakùo ‘yamañjasâ | UK 10
ceùñâliõgena sâtmatve paradehasya sâdhite |
anyatvaü svâtmanas tasmât sarvair evânubhûyate | UK 11
ajñatâ câlpaüúaktitvaü duþkhitvaü svalpakartçtâ |
sarvajñâtâdîúaguõaviruddhâ hy anubhûtigâþ | UK 12
sarvajñâdiguõâ viùõoþ úrutiùu pratipâditâþ |
[ayaü sahasramçùibhiþ sahaskçtaþ samudra iva paprathe |
satyaþ so asya mahima gçõe úavo yajñeùu viprarâjye èV 8.3.4]
satyaþ so asya mahime ‘ty âdi vâkyânmçùâ na ca | UK 13
na ca vedoktamithyâtve mânaü tanmânatâ ‘pi na |
ato ‘jñâsambhavâd eva nâdhikâryaikyavâdinâm | UK 14
ato nâjñâtam iti ca viùayo viùayântare |
ajñâbhâvât phalaü kasya yogaþ úaúançúçõgayoþ | UK 15
durghañatvaü bhûùaõaü cet syâd avidyâtvam âtmanaþ |
andhantamo ‘py alaõkâro nityaduþkhaü úiromaõiþ | UK 16
ataþ paro mâtraye ‘ti pûrvaúrutinidarúitaþ |
[paro mâtrayâ tanvâ vçdhâna na te mahitvamanvaúnuvanti èV 7.99.1]
anyamîúam iti úrutyâ bhinnajîvadçùaü gataþ |
[samâne vçkùe puruùaþ nimagno ‘nîúayâ úocati mahyumânaþ |
juùñaü yadâ paúyaty anyam îúam asya mahimânam iti vîtaúokaþ | MU
3.1.3]
bhinnatvenâtmasâdçùyado yadeti úruteþ sadâ | UK 17
[yadâ paúyaþ paúyate rukmavarõaü karttâram îúaü puruùaü

brahmayonim | èg Veda 7.99.1:
tadâ vidvânpuõyapâpe vidhûya nirañjanaþ paramaü sâmyam upaitti |
MU 3.1.2]
mâyavâdatamovyâptam iti tattvadçùâ jagat |
bhâtaü sarvajñasûryeõa prîtaye úrîpateþ sadâ | UK 18
namo ‘mandanijânandasândrasundaramûrtaye |
indirâpataye nityânandabhojanadâyine | UK 19
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Viùõutattva(vi)nirõaya: ekajîvavâda (pp. 119–120 of

Prabhanjanacharya)

na tâvadekajîvavâdo yujyate | VTV 1
ekajñânaparikalpitatve ca saravasya sarvam idaü parikalpitam iti
jânataþ punaþ úiùyâdibodhanaü na yujyate | VTV 2
na hi svapno ‘yam iti niúcitya svâpnoaputradâyârthaü yatate | VTV 3
[next line skipped]
na ca bahûnâü dçúyamânatvâd asyâjñâparikalpitam idam iti niúcayo
yujyate | VTV 4
svapne tu prabodhânantaram ekasyâvaúiùñatvât niúcayaþ | na câtra
tathâsti | VTV 5–6
tasya tasya tatheti pratipattavyam ityaõgîkâre vastuni vikalpâsambhvât
akalpitam ity eva syât | VTV 7–8
na ca tathâ pratipattavyam ity atra pramâõam asti | VTV 9
úiùyâjñânaparikalpitam ity aõgîkâre tasyaivâcâryabhâve tasyam eva
kalpito bhavatîti samayag granthâdhigamasyânrthahetutvaü syât |
VTV 10
na ca kasyacidmuktiþ | granthâdhigame tasyaivasva úiùyâjñâna-
parikalpitatvaprâpteþ | VTV 11
sa caikajîvo yadi bhedavâdî bhavati tasya tatraiva daóharthanna
kadâcit bhedanivçttir iti na kasyâpi muktiþ syât | VTV 12
tena yathâ kalpitaü tathâiva bhavatîti tena ekajîvavâdinâü

nityanirayakalpane sa eva syât | VTV 13
na ca ekajîvâjñânaparikalpitaü samastam ity atra kiücinmânam asti |
VTV 14
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bandha 76–78
Bangalore 3
Berkeley 44
Betty, L. Stafford 111
Bhagavad Gîtâ 15, 69, 84, 85, 105
Bhagavad Gîtâ Bhâùya 69 n. 60,

69 n. 61, 69 n. 62, 84 n. 37,
85 n. 39, 85 n. 40, 85 n. 41
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bhakta 65–66, 88–95
bhakti 11, 19, 64, 88–95
bhakti-yoga 83, 88–90
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Bhat, G. M. 103 n. 9
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8 n. 27, 9 n. 28, 10 n. 33,
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12 n. 40, 12 n. 41, 13 n. 43,
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Bhîma 6, 91–92
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bhûtârâdhana 8, 12
bimba 78, 93–94
bimba-pratibimba-vâda 78–80, 94
Brahmâ 40, 60, 62, 95
brahmabandhu 82
brahmacârya 84
brahma-jñâna 82, 86, 93
brahman 19–20, 66–67
Brâhmaõas 34, 66
brahmâõóa 62
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Brahmasiddhi 45 n. 94
Brahma Sûtras 15, 20 n. 4, 38, 42,

81, 97, 106
Brahma Sûtra Bhâùya 5, 5 n. 8, 6,

6 n. 14, 6 n. 15, 17, 20,
38 n. 73, 38 n. 74, 41 n. 84,
42 n. 87, 42 n. 88, 43 n. 89,
57 n. 17, 58 n. 18, 58 n. 19, 60,
60 n. 27, 60 n. 28, 61 n. 31,
63 n. 37, 64 n. 38, 65 n. 41,
66 n. 44, 66 n. 45, 67 n. 50,
68 n. 57, 69 n. 59, 70 n. 63,
70 n. 64, 71 n. 68, 77 n. 6,
78 n. 8, 78 n. 9, 78 n. 10, 79,
79 n. 12, 79 n. 13, 79 n. 14,
79 n. 15, 80 n. 16, 80 n. 17,
80 n. 18, 80 n. 19, 81 n. 20,
81 n. 24, 81 n. 25, 82 n. 26,
85 n. 38, 85 n. 42, 86 n. 43,
86 n. 45, 86 n. 46, 87 n. 48,
87 n. 49, 87 n. 50, 90 n. 60,
92 n. 64, 92 n. 65, 92 n. 66,
92 n. 67, 92 n. 68, 93 n. 70,
93 n. 71, 93 n. 72, 94 n. 73,
95 n. 77, 95 n. 78, 95 n. 79,
95 n. 80, 96 n. 81, 96 n. 82,
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87 n. 49
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Buddha 69, 91
buddhi 61–62, 105
buddhi-indriyas 62
Buddhism 2, 6, 10, 20, 31, 97
Bush, George, jr. 48
Bush, George, sr. 48
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cakùus 24, 48, 62
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cetanas 54–59, 75
Chândogya Upaniùad 15, 85
Chândogya Upaniùad Bhâùya

6 n. 17, 55 n. 10, 91 n. 62, 133
Chekki, Danesh A. 10 n. 33
Chopra, P. N. 7 n. 23
Christianity 4, 58, 61, 70–71
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darúan 94
daúaprakaraõas 51, 99
Dasgupta, Surendranath 4 n. 5,

6 n. 13, 8 n. 26, 46 n. 95
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deha 76, 92
Descartes 19, 28, 30
Deutsch, Eliot 4 n. 5, 44 n. 92
devas 56, 84
Devî 12
devis 84
dharma 33, 43, 60, 65, 69, 79, 83,

91
dharma-úâstra 36
Diïnâga 31
Diwakar, R. R. 7 n. 23, 8 n. 27,

9 n. 30
dodumma xii
doùas 26, 28, 32, 35, 64, 100
Draupadi 79

Dravidian 12
duþkha-saüsthas 55
duþkhaspçùña 55
Dumont, Louis 81 n. 25
Durgâ 12
Dvâdaúa Stotra 17, 55, 67
Dvaita 52
dvâpara-yuga 60
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ekajîvavâda 110

gandha 25, 62
Gautama 31
Gâyatri 96
Gerow, Edwin xi, 111
ghrâõa 24, 62
Gîtâtâparyam 73 n. 71
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62 n. 33, 68 n. 55, 68 n. 56
Gough, A. E. 51 n. 2
Govindâcârya, Bananjee xi, 7 n. 21,

9 n. 29
Granoff, Phyllis 103 n. 8
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Grierson, G. A. 58
Griffiths, Paul J. xii, 40 n. 81
guõas 87
guru 40, 65, 86–87, 90–91
guru-prasâda 90–91

Hanumân 6, 91
Hari 41, 50, 64, 92; see also Viùõu
Hell 57
hetu 31–32
Hçùikeúa 14
Himâlayas 7
Hindu social system 10–13, 81–83
Hoysala 8

Indirâ see Úrî
indriyas 24, 28, 39, 61–62, 105
Ingalls, Daniel H. H. 106 n. 11
Îúa-jñâna 21
Îúâvâsya Upaniùad 15
Ishwaran, K. 10 n. 34
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jaóa 74
Jaimini 84 n. 35
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Jaini, P. S. 10 n. 33, 58 n. 22
Jainism 2, 6–11, 31, 58, 97
jala 62
jalpa 99–102
Jana-loka 95
Janârdana 14
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jâti 10, 13, 95
Jayasiüha 7
Jayatîrtha 17, 22, 25–26, 31, 33, 37,

47, 56 n. 13, 76, 82, 97 n. 1
Jesus of Nazareth 4
Jha, Ganganatha 33 n. 56
jîva 56, 58, 68–69, 73–83, 92, 103,

109
jîva-traividhya 58, 90
jñâna 79, 89, 95
jñâna-yoga 83, 86–88

kâla 29, 59–60, 70
Kali 40
Kâlî 12
kali-yuga 60, 70 n. 65
Kalki 60, 69
kalpa 60
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kâma 83
Kamalâ see Úrî
Kannaóa 10
Kâõûr mañha 14
karma 2, 57, 76–77, 79–80

and arguments against Advaita 108
niùkâma 85
pâpa 2, 77, 84–85, 94, 96
prârabdha 2, 57, 77, 94
puõya 2, 77, 84–85

karma-indriyas 62
Karma-Nirõaya 84 n. 36
karma-yoga 83–86, 88
Karõâñaka 1, 7, 10, 11, 64
kartçtva 79–80
Kathâlakùaõa 97 n. 3, 99–102
Katha Upaniùad 15, 93 n. 71, 100,

105
Kaurava army 92
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Khaõóanakhaõóakhâdya 16, 103
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khyâti-vâdas 44–49

Advaita 44–46
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32 n. 49

Klostermaier, Klaus 60 n. 26,
81 n. 25, 84 n. 34
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kçta-yuga 59
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lîlâ 69
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Mâdhava 9 n. 31
Madhusûdhana Sarasvatî 17
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and Advaita 4, 8, 20, 102–111
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biography 1–8
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list of works 15–17
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Madhvavijaya 1, 4 n. 6, 5 n. 9, 5 n. 9,
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Mahar-loka 95
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manas 22–30, 61–62, 105
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84 n. 34, 85, 85 n. 41
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Mâõóûkya Upaniùad 15
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martyâdhamas 57
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Matilal, Bimal K. 31 n. 46, 32 n. 49
mâtras 62
Matsya 69
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Mâyâvâdakhaõóana 15, 99, 102–106
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Meditations 28
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Mîmâüsâ Sûtras 84
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mohaúâstras 41–42
mokùa 2, 10, 13, 50, 54, 64, 68,

74–77, 83–96, 103, 110
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mukti-yogyas 23, 56, 58, 77, 82–83,
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Mûlarâmâyâõa 16, 101

Muõdaka Upaniùad 15, 86, 87 n. 47,
109
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nâgas 8
Nâgasampige, A. V. xi
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Nambiar, Sîtâ xii, 12 n. 42, 13 n. 45
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Narasiüha 69, 100, 103
Narasiüha III 11, 14
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Viùõu
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Nârâyaõa Paõóitâcârya 1, 3, 7
Nârâyaõa Tantra 87 n. 50
nâstika 8, 13
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nîcâ 58
nigamanâni 31
nirguõa 67, 108, 110
nirvâõa 2, 58
niùkâma-karma see karma
nitya 59
nityabaddhas 58
nityâduþkha 55
nityânitya 3, 59–60
nitya-saüsârin 23, 56
nityasûris 58
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Nyâya School 6, 30–31

Khyâti-vâda 44, 46–48
Nyâyâmçta 17
Nyâyaratnâvalî 111
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Olivelle, Patrick 84 n. 34, 106 n. 10
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Pâjakakùetra 1
pakka-guruji xii
pakùa 31
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Pañcakaùña 57–58
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37–38, 68, 101
Pañcarâtrikas 58
pañca-tanmatras 61–62
Paõóavas 6, 91
Paõóurangi, K. T. xi
pâõi 62
pâpa see karma
Parama Úruti 50, 76
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Paraúurâma 69
paratantra 59, 79
paratantratva 89
parokùa-jñâna 65, 93
paryaya 14
Pâúupata 37–38
Pascal 83
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pâyu 62
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piúacas 57
pitçs 56
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Potter, Karl 4 n. 5, 31 n. 46, 32 n. 49,

33
pradhvaüsâbhâva see abhâva
Pradyumna 68–69
prâgabhâva see abhâva
Prahlâdâcârya, D. xi, 103 n. 9
prakçti 53, 59–61, 64, 68, 70
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pramâõa 20–44, 65, 104, 108, 110
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prârabdha karma see karma
prasâda 77, 90–93
prâúnika 97–102
prasthânatraya 15
pratibimba 78, 94
pratijñâ 31
pratyakùa 24–30, 39, 42–44
prayojana 103, 106, 109
pçthvî 62
Pûgavana 4
puõya see karma
purâõaprasthâna 16
Purâõas 16, 37, 40, 42–43, 59,

64–65, 68, 71
Pûrõabodha 5
Pûrõaprajña 4–5
Pûrõaprajña Saüúodhana Mandiram

xi
Pûrõaprajña Vidyâpîtþam xi, 3
puruùa 105, 109
puruùârthas 83
Pûrva Mîmâüsâ 6, 18, 33, 35, 84,

93 n. 69, 104
Puthiadam, I. 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 mañha 14
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Râghavendratîrtha 27
râkùasas 57, 91
Ramâ 55
Râma 38, 69, 91, 92
Râmânujâcârya see Viúiùñâdvaita
Râmâyana 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
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çjyuyogins 22
çùis 56, 108
Rudra 41, 60, 98
rûpa 25
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sabhâpati 97
sadâbhâva see abhâva
Sadâcârasmçti 17, 84
Sâdhya 31–32
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Úaivite 11
sâkùî 24–30, 35, 43, 49, 62, 72
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úakti 8, 12
sâlokya 95
Sâma Veda 34, 101
Samayavirodha 6, 97
saübandha 103, 106, 109
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Saükarùaõa 68–69
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61–62, 97
Saükùepa Úârîraka 5 n. 9
saünyâsa 4, 84
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saüpradâya 13, 14
saüsâra 2, 57, 75, 84, 92, 94, 98
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saüskâra 48
saüsçùña 61
saüvâda 97
úaïkha xi
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sapakùa 31
Sarma, Deepak 39 n. 77, 59 n. 24,

72 n. 70, 81 n. 21, 81 n. 22,
82 n. 28, 111

Sarma, Nagaraja 15 n. 51
Sarvajñâtmamuni 5 n. 9
Sarvamûlagranthâþ 15

sarûpa 95
Sarvaúâstrârthasaügrahaþ see

Aõubhâùya
úaúaúçïga 53
úâstra 41, 43, 103–106
Sastri, Nilakantha 7 n. 23
sat 19, 27, 44–47
úatpraúna Upaniùad 15
Satya-loka 95
Schrader, F. Otto 58 n. 21, 68 n. 55
Sharma, B. N. K. 1 n. 1, 1 n. 2, 4 n. 3,

5 n. 9, 6 n. 18, 14 n. 48,
15 n. 51, 17 n. 54, 32 n. 51,
39 n. 75, 39 n. 76, 42 n. 86,
52 n. 4, 62 n. 33

Sheridan, Daniel 6 n. 16
Siauve, Suzanne 5 n. 7, 10 n. 32,

16 n. 52, 39 n. 75, 55 n. 10,
60 n. 29, 62 n. 33, 66 n. 46

Sirûr mañha 14
Úiva 11–12, 41
Úivaëëî 2
Skanda Purâõa 42, 60, 71
smçti 27–28, 36–44, 59, 87
Sôde mañha 12, 14
sopâdhika 78
sparúa 25, 62
spçùta-duþkhas 55
Úrâvaõa Belgoëa 11
Úrî 26, 55, 109

as Indirâ 109
as Kamalâ 106
as Lakùmi 26, 33, 55 n. 9, 106, 109
as mother of Vâyu 91

Úrî Ananteúvara Temple 11, 11 n. 38
Úrîharùa 16
Srinivasachari, P. N. 58 n. 22
Úrînivâsatîrtha 27
Úrîpâdarâya mañha 14
Úrî Vibhudeúa Tîrtha, xi
Úrî Viúveùa Tîrtha xi, 3, 98
Sçïgeri see Advaita
Sçïgeri mañha see Advaita
úrotra 24, 62
sçtisaüsthitâs 57
úruti 27, 33–36, 38, 42–44, 49, 79,

82, 84, 87, 106
úrutadçùçñakâ 33
úûdra 10, 82
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Summa Theologica 63
svâüúa 70
svâmi/svâmiji 3
sva-nirvâhaka 73
sva-prakâúa 28
svarga 83, 93
Svarga 95
svarûpa 73, 80, 82, 91
svarûpa-jñâna 22
svarûpatraividhya 58, 77, 79
svataþ-prâmâõa 35
svatantra 52, 59, 63–69
svâtantrya 64, 69

tadaspçùta 55
Taittiriya Upaniùad 15
tamas 57
Tâmisra 58
tamo-yogyas 23, 41, 56, 58, 82
tantras 82
Tantras 37, 59
Tantrasârasaügraha 17, 23 n. 16
tantric 72
Tapo-loka 95
taptamudhra ceremony ix
târatamya 13, 87–90
tarka 28, 100
tarka-doùa 32, 97
Tarka Tâõóava 18, 31–32
Tâtparyacandrikâ 17, 111
tatpuruùa 33
Tattvaprakaúika 18, 37, 37 n. 71,

82 n. 27, 136
tattvas 23 n. 16
Tattvasaükhyâna 51, 52 n. 3, 53 n. 5,

53 n. 6, 54 n. 7, 55 n. 8, 55 n. 11,
56 n. 12, 56 n. 13, 57 n. 14,
57 n. 15, 59 n. 25, 60 n. 30,
60 n. 32, 62 n. 34, 63 n. 35, 135

Tattvavâda 106
Tattvaviveka 51, 52 n. 3, 58 n. 20,

135
tattvika-yogins 22
Tattvodyota 5 n. 9
ñîkâcârya 17
Tîrthaprabhanda 12, 12 n. 41
tretâ-yuga 6
Trivikrama Paõóitâcârya 3; see also

Nârâyaõa Paõóitâcârya

Tuëunâóu 1, 7
tvak 24, 62

ucca 58
udâharaõa 31
Uóupi 13–14, 70
Uóupi mañhas see aùñamañhas
Uóupi Úrî Kçùõa temple 11, 70
United States 14
upâdhi 78, 106–107
Upâdhikhaõóana 15, 67 n. 50,

67 n. 52, 99, 102
upajîvaka 42–44
upajîvya 42–44
upamâ 32
upanaya 31
upanayana 81–82
Upaniùads 15, 34, 66, 85–86,

87 n. 47, 87 n. 49, 93 n. 71, 100,
105, 109

upastha 62
Upendra 14
Uttarâdi mañha 14
Uttara Mîmâüsâ 6

vâc 62
vâda 99–102
Vâdalakùaõa see Kathâlakùaõa
Vâdaratnâvalî 111
vâdins 102
Vâdirâja 12 n. 41, 111
Vahni 58
Vaiùeúika School 6, 51, 97
Vaiùõava 37, 50, 68
Vaiùõavacaran 17
vaiùya 11, 81
Vâmana 69
vânaprastha 84
vandhyâputra 53
Varâha 69
Vârâha Purâõa 41
Varakhedi xi, 11 n. 38, 28 n. 37,

70 n. 65, 78 n. 11, 83 n. 29
varõa 10–13, 81–82, 84–85
varõâúrama-dharma 84
vâsanâ 98, 99
Vâsudeva 68–69
vâyu 62
Vâyu 6, 91–92; see also Madhvâcârya
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Vedagarbha Padmanabhâcârya 51
Vedâraõyakas 38
Vedas 4, 7–8, 16–17, 20, 33–44, 59,

65–67, 79, 81–82, 84–87, 89,
93, 96–98, 100–101, 103–109,
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Veezhinathan 5 n. 9
vidhi 89
Vidyâúaükâra 5 n. 11
Vimuktas 55
Vimuktâtman 5
Vîraúaivism 7, 10–12
viùaya 103, 106, 109
viúeùa 60, 72–73
Viúiùñâdvaita 8–9, 37, 50–51

Melkôñe 9–10
Râmânujâcârya 9, 50, 58

Viùõu 6, 12, 50, 95
and Brahma Sûtras 60
and brahman 66–67
and creation 53, 60–62, 63–64,

69–71, 77
and dependent entities 52–53, 59,

76, 79–80, 92
and Madhvâcârya 6, 92
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and mohaúâstras 41–42, 98
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aparokùa-jñâna 65, 77, 86, 88,

93–94
as Hari 41, 50, 64, 92
as Kçùõa 14, 38, 68–70, 91
as Nârâyaõa 37–38, 58, 106
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avatâras 6, 12, 14, 16, 38, 60, 65,

68–70, 91
for consort see Úrî
His knowledge 21–23, 26
independence 50–52, 63–65
knowledge of Him 65–66, 81–90,

92
reflections 78–80, 93–94
Viùõu-prasâda 90–93, 97

vyûhas 68–70
Viùõudâsâcârya 111
Viùõu-prasâda see Viùõu
Viùõutattva(vi)nirõaya 15, 20,
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26 n. 30, 33 n. 57, 34 n. 58,
34 n. 59, 35 n. 62, 35 n. 63,
35 n. 64, 35 n. 64, 35 n. 65,
35 n. 66, 36 n. 67, 36 n. 68,
40 n. 82, 47 n. 97, 48 n. 98, 50,
50 n. 1, 65 n. 42, 65 n. 43,
67 n. 50, 73 n. 72, 73 n. 73,
74 n. 74, 76 n. 2, 76 n. 5,
77 n. 7, 83 n. 31, 83 n. 33,
96 n. 83, 99, 109–111

Viùõutattva(vi)nirõaya-ñika 76
Viùõutîrtha 14
Viùõuvardhana 9
vitaõóâ 99–102
vçtti 22
vyâpti 31–32
Vyâsa 6–7, 38, 97
Vyâsarâya mañha 14
Vyâsatîrtha 17–18, 31–32, 111
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