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Preface

The Prof. S. K. Ramachandra Rao Memorial
Trust was established about a year after the death
of Prof. Rao. The first activity of the trust was to
convert the lectures delivered by Prof. S. K.
Ramachandra Rao into CDs and make them
available to those interested. We thought that the
next thing we should do is to reprint his old articles
and smaller books. We chose a series of three
articles that he had written for the Deccan Herald in
1966 on the three Acharyas Sankaracharya,
Ramanujacharya and Madhvacharya. We selected
this because this was a topic close to his heart. But
as we read through the articles, we found that the
articles, especially on Sankaracharya portrayed a
picture about Sankara that was contrary to what he
himself had written much later. For instance, in
1966 what he wrote about Sankara was faithful to
the common opinion of people. That Sankara was a
Saivite, that he founded many mathas all over the
country, that he tried to supplant Buddhism with
advaita Vedanta, etc. But later he changed his views
after much study. He was a great admirer of
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Sankara. There was not a day when he did not study
the works of Sankara, mainly his commentaries on
Brahma sutras. He also studied with a critical eye
the language in which Sankara wrote and the ideas
that he tried to project. He was also influenced by
the writings of Satchidanandendra Saraswati of the
Adhyatma Prakasa Karyalaya, another great scholar
on Sankara. The result of all this study was that he
arrived at conclusions that were very different from
the popular opinion of people. We felt that to
reprint his old articles as they were would be doing
an injustice to his memory. We have therefore
added some excerpts from his latest work on
Sankara namely Sankara and Adhyasa Bhasya
published by Abhijiiana in 2002. This book is his
original contribution to Vedantic studies, and he has
supported his views with copious textual references.
The excerpts from this book are in italics,
and those interested may refer to this book for

further information.

The article on Ramanujacharya is being
reprinted as it was. In the article on Madhvacharya,
there are some areas where Prof. S. K.
Ramachandra Rao differed from other people. He
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had published in 1968 a well researched book on
Madhvacharya, named Poorna-Prajna Prashasti, in
Kannada. We have added some material from this
book also. This book is also being reprinted soon.
Some matter has also been taken from the paper
that he presented at a seminar on ‘‘Relevance of
Dvaita Vedanta in the contemporary world” in
1986 organised by the Dvaita Vedanta Studies and

Research Foundation.

The attractive cover was designed by
Sri J. A. Maitreya, the grandson of Prof. S. K.
Ramachandra Rao who is ever willing to help us in
every way. We thank him sincerely. We also extend
our thanks to Sri Raghu of Vagartha Printers who
has printed the books so neatly.
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Saflkarﬁchﬁrya
A Giant Among Thinkers
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Of the thinkers and religious leaders of our

country, Sankaracharya is undoubtedly the most
eminent, and also the most remarkable. For
over a thousand years his name has been firm in
our memory.
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Hundreds of brilliant minds have since strode
across the field of Indian thought, but none so
impressive, or so disconcerting as Sankara. He is
casily the best mind India has produced in two
thousand years.

Although strong sectarian prejudices, both in
favour of him and against him, have rather dimmed
and distorted his significance to an extent, he still
stands out as an unchallenged celebrity. Those who
worship him as a god and those who abhor him as
a demon, are alike unable to shake him off. Those
who follow him as well as those who attack him
recognise that it was his versatile mind that

provided the stimulus as well as the challenge.

In fact, there is in all Europe or Asia hardly a
philosopher who could be mentioned with Sankara
in the same breath. He glitters without a
peer in the galaxy of the most eminent thinkers of
the world.

However, Sarikara is one of the most
misunderstood thinkers of India. Later writers
claiming to be his followers have misrepresented

him, and his critics have damned him relying
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almost entirely on these later writers. Padmapada’s
Pafchapadika (and the glosses over it),
Vimuktatman's [Ishtasiddhi and te an extent
Vachaspati’s Bhamati have been responsible for
the presentation of Sankara’s thought which was
attacked by Ramanuja and Madhva. Had these
acharyas confined their attention to Sarikara’s own
writings, much of the controversy would certainly
have been avorded, and sectarian differences
would greatly have been minimized.

It is remarkable that despite frequent
suggestions over centuries that Sankara might have
been misrepresented, inquiry into what may have
been his original thought has not seriously been
made. During my study of the classical Advaita
texts in the traditional manner which commenced
m my teens and went on for nearly two decades, it
became amply evident to me that there were
almost irreconcilable differcnces among the later
exponents of Sarikara, principally Vachaspati-misra
(author of Bhamati), Padmapada (author of
Panchapadika, the source material for the Vivarana
school) and Suresvara (author of Naishkarmya-
siddhi and the Varttikas). There are thoughts
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in  works like Vedanta-siddhanta-mukravali,
Ishtasiddhi, Chitsukhi and Paiichadasi, which are
blatantly contrary to the ideas that could be found
in Sanikara’s own works (his Bhashyas).

WHO WAS SANKARA ?

The date of Sankara has for long been a
subject for academic discussion.

The details concerning important events in the
master’s life (like parents, nativity, education,
monastic ordination, travel, writings, disputations
and death) are so hopelessly various and
contlicting that we cannot take them seriously.

The only ‘details that we can reasonably
assume as reflecting a persistent tradition is that he
hailed from Kerala in the South, that he became
proficient in all the philosophical disciplines in
vogue at that time at an early age, that he traveled
all over the country as a wandering ascetic
(sannyasin), that he wrote works purporting to
explain the true import of the Vedantic lore, and
that he passed away at an early age.
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His own works, as also the works of his direct
disciples, are altogether silent about his life. They
do not even mention the name of his teacher,
which the legendary accounts give as Govinda. The
identification of this Govinda is also vague: he s
varfously described as a Vedantin, a tantrik, a
siddha, a yogi, an alchemist and a hermit. He is
mentioned in the legendary accounts as a disciple
of Gaudapada, whose identification again has been
uncertain and conflicting.

SANKARA'’S DATE

The probable date of Sankara has been the
subject of considerable controversy. [gnoring the
attempts to push his date back to the centuries
before Christ (e.g. 44-12 B.C. according to the
Sriigeri pontifical reckoning), we may reasonably
settle down to five or six centuries after Christ till
the eighth century as the probable period. Scholars
have adduced various evidences for various datings
of Sarnkara, but they are not conclusive.

Difficulties arise because internal evidences
are all too meagre. Sarikara mentions the names of

some kings quite casually, and in a manner that jt
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is doubttul if they were names of kings that
actually existed. The names are common ones, and
no further information is forthcoming. And he has
not made reference to any historical event,
or any dynasty or amy city that may suggest an
important clue. Nor does the style of his writing
suggest any date.

But there are some references to carlier
thinkers which may be valuable to ascertain the
probable period in which he lived. He quotes a
half-verse (Karika) from Alambana-pariksa, a work
of the celebrated Buddhist logician  from
Kaiichipuram, viz. Dinnaga (VSB, 2,2, 28). Vedanta
sitra bhasya. Thus he is in any case later than
Dinnaga. And Dinindga’s date has been more or
less definitely fixed: about 480 A.D. He also cites
another Buddhist philosopher, Dharmakirti, also
from South India, the author of Pramana-Varttika.
His direct disciple Sure$vara also  quotes
Dharmakirti, by name (BUV,  4,37,53).
Brhadaranyaka Upanisad-Vartika.

There are two references to a ruler Parpa-
varma by Sankara (VSB, 2, 1, 8 and 4, 2, 5); and
Hiuen-tsang, the Chinese traveller who visited
Magadha (637-638 A.D.) speaks of Pirnavarma,

who was not alive then.
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The Chinese pilgrim I-tsing who visited India
during 671-695 A.D. mentions Dharmakirti, who
was not mentioned by Hiuen-tsang who had come
here around 630 A.D. Thus Dharmakirti’s date
may be around 650 A.D. Thus Sankara and
Suresvara must have [lived some time after
Dharmakirti, if indeed they were not his junior

contemporaries.

It may thus be reasonably assumed that he
lived some time between 650 and 840 A.D.

It 1s likely that he was nearer Dharmakirti than
Vachaspati. Dharmakirti, who was the pupil of
Dharmapala at Nalanda, was a nephew of the
famous  Mimamasaka writer Kumarila-bhatta,
according to the Tibetan sources. And the Indian
tradition makes Sankara a junior contemporary of
Kumarila. The date suggested by T.R. Chintamani,
viz. 632-664 A.D. appears to be nearest to the
most probable period of Sanikara’s life.

But we have to reckon with another baffling
factor.  Vidyananda-Patrakesarin (around 800
A.D.), the logician of the Digambara persuasion,

who in his Ashta-sahasri mentions several eminent
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thinkers like Dinnaga, Uddyotakara, Dharmakirti,
Kumarila and Prabhakara, does not mention
Sarikara; simifar is the case with Prabhichandra
(around 825 A.D.) who in his Prameya-kamala-
martanda, mentions besides those mentioned by
Vidyananda, others like Bhagavan Upavarsa {(whom
Sarikara also cites) but not Sarikara.

The important point to bear in mind Is that
due fo some upcertain circumstance, Sankara’s
own works did not for several centuries enjoy the
popularity they merited. He does not seem to have
been a celebrity until his teachings were criticized
and attacked. The Chinese traveler I-tsing resided
in Nalanda for ten years (675-685 A.D.); but he
had not heard of Saikara, who must have died
about a decade earlier. The Rastrakuta monarchs,
who rose to great political power in South India
around 730 A.D. and did much to revive Hinduism
for a period of more than two centuries, have left
behind numerous inscriptions and monuments; but
we have no evidence that they were acquainted
with Sankara, his work, or his monastic institutions
(if indeed he had established them).
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It is thus likely that Sarkara, far from being
the great celebrity that he is now, was almost
unknown during his days and for a couple of
centuries later. He must have been a quiet scholar,
shunning publicity, and engaged in study and
writing  throughour  his  brief  life.  His
reinterpretation of the Vedantic tradition was
doubtless of great import: but it had to wait to be
discovered long after he passed away. But once
discovered, it immediately caught the imagination
of the people; and Saikara was hailed as an
dcharya, pushing into oblivion all the earlier
thinkers of eminence.

A cult must have subsequently grown up
around the image of the acharya as the one
responsible for the intellectual resuscitation of the
correct Vedantic tradition.

DID SANKARA ESTABLISH ANY MATHAS ?
While it is doubtful it he ever founded any

monastic organization, it Is certain that none of the
monastic institutions that bear his name goes back
beyond the twelfth or thirteenth century, Le. at
least five or six centuries after the master’s days.
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The few institutions that have been rather loud in
their claim have managed to spread a feeling
among the populace that they are the real
representatives of the greal master and authentic
exponents of his teaching.

Monastic institutions owing allegiance to him
probably were founded several centuries later, in
order to propagate his teachings. It Is instructive to
note that in the Srageri pontifical list, Suresvara,
the immediate disciple-successor of Sarnkara in this
pontificate (as  also claimed by Dvaraka and
Karichi-Kamakoti pontificates), is made to live and
comtinue on the pontifical seat for about 8§00
years ! This would probably mcan that the actual
founding of the pontificate was 800 years later.

HIS MISSION

The mission in Sainkara’s life appears to have
been to combat the unhealthy influences of the
decadent but wide-spread Mahayana Buddhism on
the one hand and of the Mimamsaka materialism
on the other. The latter was the more formidable
challenge; for Buddhism by then was already a
spent force in the Indian mainland.
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Sankara’s senior contemporary, Kumarila-
bhatta, himself a Mimamsaka, confessed in his
Sloka-varttika that Mimamsakas generally had
made Mimamsa a materialistic creed (mimamsa
loke lokayatikrta), and that he was trying to give it
a spiritual bias. It is obvious that Kumarila's efforts
met with little success: his suicide is a significant
clue. Sankara undertook to complete his work, and
in so doing found it necessary or convenient to

relegate Mimamsa to an inferior position.

The spirit of the times called for the revival of
the ancient Upanishadic religion with its emphasis
on the saving knowledge rather than on rituals and
sacrifice, on the spirit within rather than on the
gods above, and on withdrawal from active life
rather than on involvement in it.

Sankara does not claim to be an original
thinker. As a commentator (bhashya-kara), the
task that he undertook to accomplish was only to
restore the correct imterpretation of the Vedantic
tradition, as contained in the Vedama-sitra (which
in its turn had attempted to define the philosophy
of the Upanishads). Nevertheless, the significance
of his commentary on the Vedanta-sitra (Brahma-
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satra-bhashya) is not exhausted in mere inter-
pretation or reinterpretation of a traditional text. It
marked the beginning of a new line of thought.

His Brahma-satra-bhashya is in this sense a
truly original contribution to Indian thought. Many
an idea that was already in vogue during his days
(like Brahman, maya, avidya, adhyasa, jiana, and
even mukti) acquired in this work a deeper
significance, a wider context and a greater
relevance. He made the philosophy of the
Upanishads more meaningful, more rational and
more practical. He rendered the Vedantic tradition
acceptable to diverse temperaments by providing
an mclusive and profound base for it. The purpose
of the Vedamta-sitras, according to him, was to
string together (sitra) the Upanishadic passages
that enlighten us on the unitary nature of the Self
(the embodied and the supreme), so that the
irritating  worldly involvement may cease. He
makes 1t clear that Badardayana’s text is in fact an
authoritative philosophy of the Upanishads. He
identifies himself with the ‘votaries of the
Upanishads’  (aupanishada). He isolates the
Upanishadic portion of the Vedic lore from the rest

;
{
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of that lore, and narrows down scriptural authority
to these ten or twelve Upanishadic texts. {on which
commentaries ascribed to him are extant). He does
not, as Ramanuja does, extend the scope of
authoritative scripture to include the ritualistic
portions of the Veda, much less to include, as
Madhva does, other auxiliary literature like the
Smrtis, Puranas and epics. He relies exclusively on
the authority of the authentic Upanishads.

To accomplish this task, Sankara adopted
interesting methods, which time proved effective.
He began by furnishing the old traditional texts
such as the Upanishads and the Brahma-sutra with
a new synthetic interpretation; he projected a point
of view acceptable alike to diverse creeds, both
orthodox and heterodox.

It is not sufficiently recognised that Advaita, the
system of thought that is exclusively linked up with
his name, is not only a point of view but a method
of interpretation. We see this method forcefully
employed and clearly illustrated in his works.

Not that he had no forerunners in the Advaita

point of view. In fact, we know of several of them,
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such as Bhaskara, Brahmanandin, Upavarsa and
Bhartrihari, not to mention Gaudapada, with whom
Sankara was connected in the line of succession.
But they all lacked Sankara’s comprehensive
approach and expositional skill.

Among the numerous works ascribed to him,
nearly two hundred including commentaries,
polemical works and hymnal pieces, only his
commentaries on ten Upanishads, on the Gita and
on the Brahma-sutra appear to be his own. In any
case, these are the works that have always been
regarded as his most important works. The three
are together known as Prasthana-traya or Three-
fold Foundation. And Sankara regarding them as
such provided the model for all subsequent
commentators.

He writes in chaste Sanskrit, often simple
although occasionally ornate and embellished; and
his style is clear and forceful. Prose writing in
classical Sanskrit may be said to have matured
with Saikara. Although the subject-matter is
philosophical, literary flourishes are not infrequent.
One can read him with pleasure.
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Formulation of the essential framework of the
philosophical system which the world knows as
Advaita was his principal aim in these writings. It
should, however, be recognised that he only
provided the framework: the details were worked
out, new directions were given (at times very
different from the direction indicated by Sankara),
and implications spelt out by his annotators like
Sure$vara, Padmapada, Vachaspati and Chitsukha.

As a matter of fact, Advaita is a loose
expression comprehending diverse, and sometimes
contradictory, viewpoints up-held by post-Sankara
writers who subscribed only generally to the
framework supplied by Sankara. As it happens in
any system, Sankara threw out numerous
suggestions for posterity to work out.

Many ideas (like mala-avidya, vivarta,
mahavakya, six-fold pramana, avidya-lesa) which
are now major details of Advaita cannot be tound
in Sarikara’s own writings. They belong to the
development of thought that is post-Sankara. There
is a need to examine whether these ideas were
necessary to explain some basic conceptions of
Sarnkara, or have served to camouflage and distort
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the original thought. Did Sankara really dismiss the
world as an illusion ? We do not tind evidence for
it in Vedanta-sitra-bhashya at any rate. However,
those who claimed to be his successors forgot the
significance of his thought, or found that his
mission was unpractical, and sought to reconcile
Vedanta with Mimamsa. They compromised the

liberating wisdom with the performance of rituals.

The sect that got formed at a later date with the
fmage of Sankara as the rallying force came to be
distinguished by the very ideology that Sarikara
strove to extinguish: the amalgamation of rituals
with wisdom (jiana-karma-samucchaya). It inclined
more in favour of the Mimamsa position with regard
to Scriptural authority and the value of ritvals than
with the ‘Vedanta’ as envisaged by Badarayana and
Sankara. There was thus an obvious disparity
between the Advaita theory that Sarikara expounded
and the actual religious practices of not only the
laymen but even the elite in the sect.

It was but natural that persistent efforts were
made to tone down the rigour of Sarikara'’s
standpoint by subsequent writers. The numerous
sub-commentaries and glosses that came to be
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written on Sarikara’s works reflect the spirit of
accommodation of a rtualistic attitude with the
monistic inclination of the master. The result was a
distortion of Sankara’s position, thus opening him
to unjust attacks by ‘rival’ schools of Vedanta. It is
an uncomfortable realization when we find that the
philosophical position of Sankara that Bhaskara,
Ramanuja and Madhva attacked is what was
foisted on Sarikara at a later date, and not what
can be substantiated by his own writings /

HIS WORKS

The disability under which the celebrated
authors in ancient India suffered was the spurious
ascription of works by later and lesser writers to
them. More than 250 works have been popular in the
country as compositions of Saikara: metaphysical
treatises in the nature of commentaries on scriptural
texts (bhashya), minor dissertations (prakaranas),
philosophical poems, hymns to divinities (stotras) and
advices to spiritual aspirants (upadesa). Many of
these works are of considerable literary excellence,
and merit the popularity they enjoy. The devotional
hymns especially are of undoubted charm, and would
bring credit to whoever was their author.
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But the contents betray the fact that all of
them cannot be the works of the same author. The
views expressed in the various works are not
only various but frequently inconsistent and
contradictory. Many of the ideas contained in them
are decidedly of a date much later than Sankara's.
It is obvious that these works are by different
authors, and were composed at different periods.

The widespread belief that they are all
Sarnkara’s was in part due to a series of 20 volumes
entitled ““The works of Sankara’ (Sankara-
granthavalih), published by the Vani-Vilas Press,
Srirarigam, during the carly years of the twentieth
century. The publisher’s venture had the seal of
approval by the then pontiff of Srigeri, Sri
Sacchidananda-Sivabhinava-Nrsimha-bharati Swami.
But we are not told what methods were employed
to ascertain the veracity of the claim that all these
works were Sarikara’s. The volumes were no doubt
excellent productions, and the publisher brought
them out as an act of devotion. There is no doubt
that the publisher was a pious, sincere and well-
meaning admirer of Sarnkara, but inadvertently an
untruth was set afoot by him. A false tradition of
Sankara’s authorship of disparate and obviously
spurious works has continued since then.
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The first twelve volumes contained the major
works of Sankara-the commentaries on the Brahma-
Satras, the Upanishads and the Gita (conventionally
called the Prasthana-traya). The next sixteen
volumes contained 35 minor dissertations
(Prakaranas) on mainly philosophical themes. This
was followed by two volumes containing a large
number of devotional hymns (stotras) addressed to
various divinities like Ganapati, Siva, Visnu, Devi
and Subrahmanya. Here was also included a
commentary (bhashya) on an earlier work (Lalita-
trisati). The last two volumes contained a Tantrik
work called Prapaicha-sara.

It is to be noted that Sankara has rejected in
so many words the Tantrik approach and the
worship of Gapapati, Devi and so on as tamasik
and therefore as unvedic. For instance, in his Gita-
bhashya, (9, 25 and 17, 4) we read W

I TGH IR AT Yd=r: | And YaTIE

The claim that all these were works of
Sarikara was not accepted even in the orthodox
circles of those days. There were scrious doubls

cast on Lalita-trisati-bhashya and Prapaicha-sara,
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which are, to say the least, antagonistic to the
spirit of Vedanta. And scholarly tradition has all
along ignored all these works, with the exception
of his commentaries on the Prasthana-traya.

Besides  these, there are other works
commonly ascribed to Sankara.Saundarya-lahari is
the most prominent among them. This is a Tantrik
work, but Sarkara has very little use for Tantrik
ideas in the major works (the bhashyas), ascribed
to him with greater justification. He does not
appear to be even sympathetic to the Tantrik
conceptions or practices. The attribution of Sri-
chakra worship to Sankara (in some of the
pontificates such as Srigeri and Kanchi- K. amakoti,
and in some temples like Mikambika at Kollir) is
likewise an error. A commentary on Visnu-
sahasra-nama, a popular hymnal sequence, is also
ascribed to his authorship. But the work is of a
different quality that it would be altogether unfair
to associate Sarikara’s name with it; and it is
decidedly a recent work.

SANKARA AND BUDDHISM

Sarikara, in popular imagination, was the hero
of Hinduism who drove Buddhism out of India.
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This  is  altogether  Inaccurate.  Historically,
Buddhism had lost its vigour a couple of centuries
before the emergence of Sarikara, and had already
moved Into the Himalayan neighbourhood. The
battle that Sankara was obliged to fight against
the Buddhist schools (like Madhyamika and
Vaibhashika) was purely metaphysical —and
doctrinal, and not religious. And Buddhism
(mahayana) itself had moved closer to the
Upanishads (which in fact was the source from
which Buddhism took shape), and the chasm that
yawned between Buddhism and Vedanta was
indeed narrow and negligible.

WAS SANKARA A SAIVITE ?

The present-day followers of Sarikara in South
India have Saivite leanings, and they worship Siva
in the form of linga in common with another sect,
the Virasaivas, whose relation to Vedic tradition is
uncertain, it not decidedly rebellious. Sarnkara’s
present-day followers, therefore, seek to aftiliate
Sankara with Siva. The inspiration for this has
been given by the passages in Saivite puranas and
in the legendary accounts of Sankara’s lite, all of
which date later than the twelfth century.
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But Sankara’s own writings (viz. the Bhashyas)
do not give any evidence of his Saivite leanings.
On the other hand, there are clear indications that
he was a votary of Vismu, as were his direct
disciples, Suresvara and Padmapada.

Besides the inspiration that he provided for
philosophers in this country, he appears to have
attempted to usher in several new institutions in
society. Asceticism was not unknown, nor was a
renunciant’s way of life. Jainism had made the
former popular, while Buddhism had made the
later come to stay. Sankara saw the merits in both.
But the traditional Mimamsakas insisted that a
houscholder’s life was the only worthwhile and
approved mode (aikasramya), and came down
heavily on both ascetics and renunciants.

Sankara himself had become an ascetic and a
renunciant, and must have suffered considerably
on this account. The extant Sankara-Vijayas do
contain clues to this. But after Sankara, samnyasa
became an accepted, nay honoured, mode of life.
That it involved a total rejection of caste and
rituals did not seriously upset the orthodox folk !
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Samnyasa thus became a new and purposcful
institution within the pale of traditional society,
with its own roles and responsibilities. Sankara
held that it was possible for an individual to attain
liberation while he still lived (jivanmukti), and a
samnyasin prepared himself for this great event.
Mukti or emancipation is not necessarily a
posthumous state; it can be a reality even in the
work-a-day world while the individual retained his
belongingness to the society. This was doubtless a
powerful idea, and a bold one at that. The folk
addiction to heaven received a scvere jolt, for the
first time in India’s history.

Here then was a brilliant thinker who was also
dynamic and versatile. He felt committed to
tradition and fought to revive; but he had the
wisdom to perceive the changing needs and the
boldness to innovate and reform. He found our
religion in shambles, our philosophy in a quandary,
and our society in distress; and he left all three
clear and secure, energetic and onward-moving,
chastened and keyed to higher values. Thanks to
him, we could hold our ground and push ahead.

etk



Ramanuja
The Teacher and Reformer

In South Indian temples of the Vaisnava
persuasion there is a daily function, known as
Sattumurai, during which those assembled, both
priests and laymen, shout with fervour— “‘May the
magnificent command of Ramanuja grow, and
grow for ever !”
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This command, given nearly nine hundred
years ago, has indeed grown to great proportions.
Not only is Ramanuja the accredited master of
large masses of devotees in the South, he has also
inspired the religious movement in the north during
the eleventh and twelfth centuries.

The impact of his personality and the benefits of
his teachings have been widespread in the country.

Ramanuja  (1017-1137) was born in
Sriperumbudur near Kanchipuram, and was trained
by his maternal uncle, Tirumalai-Nambi, in the
spiritual lore. Later Ramanuja (known during his
early years as Laksmana Suri) studied the Vedantic
texts under Yadavaprakasa, who was a protagonist
of the severely monistic viewpoint. He fell out
with his teacher and lived for a while as an
independent scholar.

The Vaispava community in Srirangam was at
this time in a quandary. Yamuna, who was the
mentor of Ramanuja’s uncle, Tirumalai-Nambi,
and who guided this community for long years, had

now grown old and was looking for a successor.
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He pinned his hope on Ramanuja who was

residing at this time in Kanchipuram, and sent his

student Periya-Nambi to fetch Ramanuja to
Srirangam. But before Ramanuja could reach
Srirangam, Yamuna breathed his last and the
disappointed Ramanuja returned to Kanchipuram.
Periya-Nambi, too, went with him and taught him
the details of the VisSista-dvaita metaphysics.

Ramanuja, in the meantime, entered the
monastic order, and a couple of months later he
was invited again to lead the Srivaisnava
community in Srirangam. Ramanuja agreed and
went to the holy city, where he remained for sixty
years guiding a hundred thousand householders,
seven hundred religious teachers (jiyars) seventy-
four leaders of the community (acharyapurushas),
and a large group of priests (ekangis). Placed in
charge of the great Srirangam temple, he instituted
several reforms in the administration and organised

the temple rituals.

About 1074, Raja Raja Kulottunga Chola, the
fanatical Saiva emperor of Tamilnad, launched a
terrible persecution of the Vaisnava leaders and
ordered the arrest of Ramanuja. Implored by his
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followers, Ramanuja fled the country in disguise
and entered Mysore. He passed through
Saligrama and Tondanur before he arrived in
Yadugiri (or Melukote).

Here he is said to have converted the Hoysala
King Bittideva, a Jain, to the Vaisnava fold, and
obtained royal patronage for his followers. He is
supposed to have lived on the Melukote hills for
twelve years.

When the Chola emperor died. Ramanuja

returned to Tamilnad.

On his way back to Srirangam he visited the
Tirumalai Hills and, with the help of the King of
that area, Ghattiga-Yadavaraya, he brought about
administrative changes in the temple there. It was
Ramanuja that introduced the Vaisnava sectarian
bias in the worship of Venkateswara and the
township of Tirupati was founded by him.

Returning to Srirangam he spent the rest of his
life there quietly, writing and preaching, organising
and guiding the community. It was due to him that

Srirangam became the Rome for Srivaisnavas.
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In the temple there his works are recited
even as the Dharma-sitras, Vedanta-sttras and
Mimamsa-sutras are recited. He is held in the
highest esteem in the pantheon of Acharyas
and Alwars.

He was in fact the successor to a great
tradition that dates back in its origin to the early
centuries of the present era. The worship of Visnu
and the cult of devotion which form the foundation
of the Bhagavata school were popularised by a
succession over several centuries of twelve
eminent mystic poet-singers, known as Azhwars or
those who were drowned in divine ecstacy, who
hailed from different parts of the Tamil country.

They had composed religious hymns of high
poetic quality in praise of Visnu, and the collection
of these hymns styled Prabandhas (compositions)
includes four thousand pieces. This collection has
been accorded the status of Vedic literature, and is
described as the Dravidian Veda.

The custom of reciting these Tamil hymns in
the temples during worship was an old one.
Nathamuni, who was born in 823 A.D., was
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inspired to set these hymns to music when he
heard in Kumbakonam the hymns (Pasurams) of
Nammazhwar.

One of his disciples, Manakkal-Nambi, had
Yamuna (or Alavandar) as his disciple; and
Yamuna (917-1042) was a great scholar, poet,
missionary and reformer. It was he who
systematized the ViSistadvaita philosophy and
rendered Srirangam as the headquarters of the

Srivaisnava community.

Another great personality who contributed to
the glory of this holy city, Azhwar-Tiruvarangap-
Perumal-Araiyar, was Yamuna’s son.

The teacher who initiated Ramanuja into the
mysteries of the Visishtadvaita point of view,
Periya-Nambi, was Yamuna's disciple. Ramanuja’s
uncle, Tirumalai-Nambi, was another disciple of
Yamuna. Ramanuja is said to have learnt the
esoteric meaning of Ramayana from this Tirumalai-
Nambi on the Tirumalai Hills.

The philosophical viewpoint, celebrated today
as Visistadvaita, is the work of Nathamuni,
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Yamuna and Ramanuja. Nathamuni, who wrote
Nyayatattva and Yogarahasya, was greatly
influenced by the devotional attitude of the
Azhwars. Yamuna, the author of Siddhitraya, was
also known for his religious fervour. The high tone
of this devotional ecstasy entered into the making

of Ramanuja and coloured his metaphysics.

RAMANUJA’S WORKS

Ramanuja was a great writer, with a flair for
argument and mastery over diction. He was not
only erudite, but was an original thinker. His
commentary on the Brahmasutra, celebrated as
Sribhashya, is a monument of learning and
dialectical skill. His Vedantasara, Vedantadipa and
Vedartha-samgraha are fine specimens of
philosophical writing.

His three prose pieces (Gadyatraya) in praise
of Sriranganatha, ecstatic surrender, and Vaikuntha
are charming and tender, forceful and serene.
Besides these, he commented on the Bhagavad-
Gita and prepared a manual for worship (Nitya).

He was known to his contemporaries as
‘Master’ (Udaiyavar) and had several eminent
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disciples, of whom Kurattazhwar was the foremost.
However, he predeccased Ramanuja, and his son
Parasara-Bhatta  assumed leadership of the
Srivaispava  community in  Srirangam  after
Ramanuja passed away.

This Parasara was a great scholar, and did
much to spread the new cult. Ramanuja had also
appointed seventy-two pontiffs (Simhasanadhipatis)
with powers to receive people into the Srivaisnava
fold and initiate them into the esoteric aspects of
religion. The organization of the community was
due to them.

LIBERAL OUTLOOK

More than metaphysical brilliance, sympathy
for the downtrodden masses characterised the
mission of Ramanuja. Devotion to Godhead knows
no caste barriers, and a truly religious person is
free from prejudices of caste, creed and status.

Among the great Azhwars Tiruppan was an
outcaste, Tirumangal was a hunter, Nammalvar a
Vellala, Tirumalisai’s caste was unknown; and they
are all revered as saints and their songs are sung
by the most orthodox among the Srivaisnavas
during the serenest moments of daily worship.
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Ramanuja inherited this attitude and for him
caste distinctions were more man-made than
natural. He admitted to his presence who ever was
a devotee and an aspirant and gave initiation to
him regardless of the caste to which he belonged.
He arranged to admit occasionally the outcastes
and low-castes into the holy precincts of the
celebrated shrines. He raised the caste status of
numerous groups, and preached that all alike were
entitled to surrender to God-head and get
emancipated.

It is significant that he designated the outcastes
‘blessed castes’ (Tirukkulattar), anticipating the
more recent title of ‘Harijans’.

Thanks to his sympathetic understanding,
numerous castes of inferior social status got access
to the religious lore and shared the social
privileges of the Srivaishpavas. Ramanuja was
pre-eminent as a social reformer, as a friend of the
down-trodden.
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Madhvacharya

The Giant of The Coast
/"A 4‘\ )

Stone Image of Madhwacharya
Ananteshwara Temple, Udupi

The heroic Parasurama is said to have
reclaimed from sea the coastal strip, bounded by
the Western Ghat’s, and styled as the ‘“‘Seven
Konkans™ including the Tulu country and Kerala.

In this land of Paraurama from time
immemorial has persisted a culture that is at once
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unique and intriguingly original. This culture, even
today, is predominantly religious; and the religion

here is occult and esoteric.

It is a quaint concoction of animism and
witchcraft, magic rites and dance rituals, suggesting
primitive survival but with an unmistakable streak

of intellectual excellence.

The religion there today is by no means
barbaric, beliefs are tempered by rationalistic
devotion and the cult of aryan gods has taken deep
roots. Among the influences that prevented this
culture from sinking into savagery was the
personality of Madhva who in the thirteenth

century, performed almost a miracle in this land.

Madhva (1238-1318) was born in the
neighbourhood of the present-day Udipi in South
Kanara and spent the major portion of his life in
that coastal region, although he undertook
two tours in North India and went up to Badari in
the Himalayas.

He was exceptionally gifted with dialectical
skil, and his wuncommon intelligence was




The Three Achiryis : Saitkara-Ramanuja-Madhva 35

recognised all over the country, early in his life.
He wrote in all 37 works, some of which are
monuments of erudition and created a stir in the
scholarly world of the day. His commentarial tracts
were sharply directed against the non-dualistic

idealism of Samkara.

The historical or sociological explanation of
Madhva’s antagonism to Samkara, which was not
merely intellectual but emotional as well, is not
forth-coming. But the creed and the sect that were
instituted by Madhva were severely contrary to
those for which Samkara was directly or
indirectly responsible.

REALIST

Madhva was an uncompromising realist: the
world for him was no illusion, the individual self
was in no sense identical with the absolute
Godhead, and Visnu was the highest in the
hierarchy of realities. Emerging out of this
philosophical position, the sect that he founded,
which now has spread all over South India, had a
definite Vaisnava bias: the religion became

intensely devotional and practical.
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Sankara had emphasised wisdom, and
Ramanuja devotion. It remained for the third
Acharya to synthesise the two approaches. Madhva
explained the relative significance of each and their
interrelatedness.

He eschewed ritualistic pre-occupations, and
deprecated at the same time intellectual brow-
beating. The heart and the head weighed equally
with him. The practical religion that stemmed out
of his teachings reflects this judicious combination.

His youth and middle age glowed with an
evangelic fervour; he moved about the whole
country, argued with the learned, vanquished the
opponents, converted them to his own creed, and

organised a sect that was all his own.

Beyond doubt his personality was forceful and
left an indelible impression on his followers. The
Vaisnava sect was not only inspired by him,
but it is sustained by an unceasing glorification of
his personality.

Later in life, however, his fervour for
proselytization waned, and he settled down in his
home-town to transform the religion and social life
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of his own Tulu brethren from a state of
superstitious backwardness to a new era of reason,
critical evaluation and syncretic reorganisation.

This was indeed a remarkable achievement: he
was almost solely responsible for the refinement
and progress of the Tulu folk. His unfinished work
was completed later by Vadiraja, another great son
of the soil. In the cultural history of the two
Kanaras, the names of Madhva and Vadiraja stand
unrivalled as benefactors.

Madhva's influence extended even to Goa,
which he visited more than once, and to the
northern parts of Kerala. In due course, his
teachings made an impact on the Gaudiya sect in
Bengal. His followers are today to be found in
large numbers in Karnataka, Maharashtra, Andhra
Pradesh and Tamilnadu.

The philosophical literature in India is heavily
indebted to Madhva and his early protagonists;
they created an intellectual revolution and
contributed to a religious revival in South India.

MADHVACHARYA AND UDIPI

The name of Madhva is associated with the
famous Krsna shrine in Udipi, which he is said to
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have installed about 1277. However, this tradition
is not supported by inscriptions, and the earliest
extant account of Madhva’s life (Anumadhva-
charita by Hrisike$a Tirtha) is silent on this issue.

The Madhva Vijaya recounts that after
returning from his travels in north India for the
first  time, Madhavacharya founded the Krsna
temple in Udipi (madhva-vijaya. 9, 41-42). What
we understand after reading this account is that
Madhvacharya brought out the idol of Sri Krsna
from the lake and consecrated this in a temple. It
is not apparent from where arose the popular
belief that the idol of Krsna was found in a piece
of gopi-chandana by Madhvachiarya. The Vayu-
stuti of Trivikrama-panditacharya does not mention
anywhere that Madhvacharya consecrated the
Krsna idol in the temple in Udupi. But there is no
mention of there being a Krsna temple in Udupi
prior to the time of Madavacharya.

From the view of iconography, there seems to
be a great deal of resemblance between the Krsna
idol in the Udupi temple and Krsna idols found
elsewhere in the same area. The Krsna idols found
in this area are umique, and very different trom

Y
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Krsna idols found elsewhere in India, and arc not
as prescribed in the Silpa texts. Surprisingly the
idol of Kuvalanatha (or Kuvalesvara) found in a
Jain basti in Goa (Ancient Shrines of Goa, a
pictorial survey, published by Govt. of Goa, 1965
picture 58) bears a striking resemblance to the
Krsna image in Udupi. From the historical
standpoint, it is not unlikely that even as the
Anantesvara temple in Udupi was once the Jain
basti of Anantanatha tirthankara, the Krsna temple

may also have been a Jain basti.

It may also be likely that as Krsna was the
cousin of the 22th Jain Tirthankara Neminatha
(Aristanemi), the Jains might have installed the idol
of Sri Krsna in their basti and worshipped him.

The architectural examination of this temple as
well as the Anante$vara temple (with which
Madhva throughout his life was intimately
connected) suggest that they were originally Jaina
sanctuarics converted as Saiva shrines probably in
the wake of Sankara’s visit to Kollar and other
places in the Tulu country. Devil-worship and
spiritism had continued through these changes.
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To this composite culture of aboriginal beliefs,
Jainism, Saivism, mother-goddess cult and fertility
ritcs Madhva added the Bhagavata outlook; and the
Krsna shrine in Udipi stands as a monument to this
crowning reformation undertaken by Madhva. It
was the centre from which the new culture got

diffused all over the coastal strip and beyond.

Madhva’s organization skill was considerable.
He had brought many changes in social and
religious life of the Tulu people.

THE PARYAYA TRADITION

It is commonly believed that the custom of
paryaya being done alternately by efjght mathas was
tounded by Madhviacharya himself. However
neither the Madhva Vijaya nor the Sampradaya
paddhati written by Madhviacharya's own disciple
Hrisikesa-titha  mention  anything  about  the
paryaya tradition or about the eight mathas. The
Madhva vijaya only praises the scholarship, etc of
the eght monks. The entire notion that
Madhvacharya founded ecight mathas, and that he
organized the periodical worship by the acharyas
of the eight mathas Is not emtirely substantiated
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historically. The prevailing belief is that it was
Vadirajacharya who was responsible for reorgani-
zing the parydya to be conducted every two ycars
successively by the eight mathas. However it Is not
unlikely that it was Vadirijacharya who tounded
the entire tradition of the paryaya.

Madhvacharya also made an arrangement by
which means the pontificate became
interdependent: he thus minimised tensions and
bickerings among these religious institutions which

were also in charge of secular matters.

The role of these monastic institutions in
stabilising the Tulu society by redintegrative
processes and educational activities has been
unmistakably great. Even in this task, Madhva had

his brilliant successor in Vadiraja.

Besides these coastal pontificates. Madhva was
responsible for three other pontificates on the
plains, known as Uttaradi Mutt, Raghavendra
Swami Mutt and Vyasaraya Mutt. These Mutts
have done much to propagate Madhva’s teachings
by disputations and publications.
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The immediate disciples of Madhva,
Padmanabha Tirtha and Narahari Tirtha were
scholars from the Telugu country on the banks of
Godavari, and wielded enormous influence: the
latter was a Minister of State in the Kalinga
Kingdom even after he became a monk. Thanks to
them, the Madhva sect obtained a firm foothold on
this side of the Western Ghats.

The Madhva sect is celebrated for its
devotional approach to Godhead. It is no accident
that the Dasa cult (led by Vyasa Tirtha.
Purandaradasa, Kanakadasa and Vijayadasa)
developed only within this sect.

REFORMER

The Haridasas of Karnataka popularised the
main tenets of the Madhva sect as travelling
minstrels and God-intoxicated saints: they brought
into being in Kannada a rich body of philosophical
writings for the benefit of the laity.

It is thus that Karnataka for over five hundred
years has been the headquarters of Madhvaism in
the country; and Kannada has remained the official
language of the Madhvas wherever they be.
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As a brilliant writer of philosophical tracts, as
a skilful dialectician, as a zealous reformer, and as
an organiser with vision and tact Madhva has
claims on our admiration. His followers regard him
as an incarnation of Hanuman and of Bhima.
Like them, he too was an instrument of
divine will and, like them again, his achievements

were remarkable.

Judged from his achievements, his personality
must have been robust and domineering; and
courage must have been the outstanding trait of his

character.

Unflinching devotion, utter sincerity, intellec-
tual alertness, and indefatigable fortitude marked
the man who moved a whole people to better
states of civilization.
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Madhvacharya’s Philosophy

The system of Vedanta now known as Dvaita
was described by Madhva himself as “‘Tattva-
vada’’. Tattva means reality, characterized by
existence in its own right (satta), activity (pravrtti)
and knowledge (pramiti), and Madhva recognizes
only two orders of reality: the source or
independent (svatantra) and the derived or
dependent (paratantra). That Madhva's concern
was to examine the nature and dimension of reality
is evident from the titles of many of his works
(Tattva-sankhyana, Tattvodyota, Tattva-viveka)
and the works of his commentators (like
Trivikrama’'s  Tattva-pradipa and  Jayatirtha's
Tattva-prakasika). Vada means a  formal
investigation with a view to ascertain the
correctness of a position. The expression ‘Tattva-
vada’ thus signifies an effort to ascertain the real
(tattva-nirnaya). What resulted from this exercise
was the conviction that Godhead (called Visnu)
alone was real in the full and right sense of the
word; the world’s reality was bracketed in it.
Hence the name of one of the most valuable works

of Madhva, Visnu-tattva-vinirnaya.
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Madhva pointed out that the effort to ascertain
reality must necessarily be free from prejudices
and passions (raga-dvesa-rahita) and must be
resorted to in the spirit of an austerity (tapas). He
elevates the critical and intent study of scriptural
texts (Sastravamar$ana) to the level of upasana (-cf
Tantra-sara-sangraha, 135). The conventional
sequence of ‘“‘Sravana-manana-nididhyasana’ has
been reinterpreted by him as involving the clear
and correct ascertainment of reality (samyang-
niscita-tattva) followed by focused attention with
devotion upon it (upasana or nididhyasana). In
‘Anuvyakhyana’, he argues that intuitive vision
dawns  consequent upon the indubitable
ascertainment of reality.

AT e (0T grereziag |

Ascertainment by rational procedures (Vada)
is distinguished by him (in his work, Katha-
lakshana) from arguments meant only to gain a
point at all costs (jalpa) and attempts to defeat the
opponent by means fair or foul (vitanda). This is a
significant distinction in as much as he decries
arguments for argument’s sake, or discussions on
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trivial matters. The only issue of any significance
for Madhva was the absolute, supreme and
pervasive reality of Brahman (as Visnu); and he
directed all his energy and expended all his
brilliance towards convincing all intelligent

people about this.

Like his Katha-lakshana, his Pramana-lakshana
also illustrates the most proper and effective
methodology to be adopted for ascertaining the
supreme reality of Brahman WHGHUIHE HE-
Fafrgd | He acknowledges that he follows the
model of Brahmatarka in this, a work, which
unfortunately has now been lost. Madhva, and his
early commentators (like Trivikrama, Padmanabha-
tirtha and Narahari-tirtha (1324 A.D) confined
their attention strictly to the employment of this
methodology. The second phase in the
development of the Dvaita system began with
Jayatirtha (1365-1388) whose great commentaries
set aside as it were the earlier commentaries and
initiated a new trend in argumentative methodology
(especially in his Vadavali and Pramana-paddhati).
Polemical discussions became profuse during the
subsequent  phase. (Sripada-raja  1420-1486,
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Vyasa-raja 1478-1539, the author of Nyayamrta,
Vadiraja, (1480-1600) author of Tarka-tandava,
Vijayindra 1514-1595, Tarangini Ramacharya
1575-1640).

A study of Madhva’s views concerning
conventional rituals prescribed in the Mimamsa
texts and of his preference for contemplation upon
Visnu as the bimmba within oneself would be
extremely interesting for those who are interested
in sadhana. The former can be principally found in
his Karma-nirpaya (with Raghavendra-tirtha’s gloss
Bhava-dipa and Satyanantha-yeti’s notes Praka$a)
and the latter in his Tantra-sara-sangraha. Madhva
interestingly reinterprets the idea of ‘karma’ (‘duty’
enjoined by scriptural texts) as action done without
desires worldly or other-worldly, but only because
of their character of being prescribed as ‘duty’,
regardless of the benefits mentioned severally for
such action. When done thus, he avers, the ‘duty’
helps purify the mind and make it eligible to
receive the grace of God. He is further disinclined
to treat the deities like Agni, Varuna, Asvins and
Indra as independent benefactors, for whom the

various ‘karmas’ of Purva-mimamsa are meant.
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For him, Visnu is the only Godhead, and the
numerous deities mentioned in the Vedic lore are
only limited and projected expressions thereof.
This position has been reinforced in his
commentary on the Rigvedic hymns (Rgbhashya,
with Raghavendra-tirtha’s gloss Rg-artha-manjari),
where he insists that the hundreds of deities
mentioned in the Vedic texts are really so many
names of one Godhead, viz. Visnu.

Incidentally, Madhva is the only one among
the three Acharyas who attempted a formal
interpretation of the Vedic Hymns. His Rgbhashya
contains his comments upon 489 hymns belonging
to the first three chapters of the first ashtaka of
Rgveda. He formulates here the view that each
hymn admits of being interpreted at three levels:
(a) the deities severally mentioned (“‘devata-
paratvena’’), (b) Visnu as the inner essence and
controller of all the several deities (*‘tadantaryami-
visnu paratvena’’) and (c) psychological symbolism
(‘*adhyatma-paratvena’’) relevant for the sadhaka.
This three-tier interpretation appealed to Sri
Aurobindo, and he has utilized this in his study of
the Vedic gods. Madhva’s contribution in this
particular regard merits careful study.
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The third level of interpretation has also been
discussed in his Tantra-sara-sangraha. He provides
here the ideological background for the
comtemplation upon Visnu as bimba. This is a
remarkable text, which reveals his proficiency in
yoga and tantra. Unfortunately, it has not received
the attention that it merits. The approach of the
haridasas may be said to have been derived
almost exclusively from this work, which reads
like a manual entirely devoted to Upasana.
Many kannada ‘suladis’ of Vijayadasa and
Jagannathadasa’s monumental work in Kannada,
Harikathamrtasara have crystallized this approach,
which is the outstanding and unique contribution of
the Dvaita system to Indian thought.

TANTRA-SARA-SANGRAHA

In some of the South Indian temples dedicated
to Visnu or Siva, especially in the coastal regions
of Karnataka (South Kanara), worship is conducted
according to Tantrasaragama, which claims to
belong to the Paicaratra division. The principal
work of this Agama that is available now is Tantra-

sara-sarigraha, a short work of 400 verses in four
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sections by Ananda-tirtha (Madhvacarya). The
Vedantic system that he expounded and the sect
that he founded emphasize Visnu as the supreme
Deity, and prescribe worship of Vispu as the major
method of obtaining emancipation. Ananda-tirtha
affiliated himself to the Vedic tradition, but

counted among the authoritative texts Pancaratra :

FANATIAN: T T AR |
YOHECT Fegd o T |
(Mahabharata-tatparya-nirnaya)

2o AT TR |

OISl 9T W SeErs e |

Foorarfy qEOTT HieganT WEfT |

gadET A TEE |

AT JHAFAT TAHFHIGH: |

UqeE T HeSTE A g dd: T |l
(Anu-vyakhyana, 3,3,1)

While the general trend of Tantra-saragama
appears to accord with the Paiicaratra ideology
there are many significant departures. Laksmi-
tantra (24,11) holds that Brahman is actually

Laksmi-narayana (‘Jyotis tat paramam brahma

b
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laksminarayanah-vayam’), but Tantra-sara-
sangraha (4,106) insists that devotion to Visnu
(Brahman) should be supreme, and that worship of
Laksmi should come later’. The four forms of the
Deity (Vasudeva, Sarnkarsana, Pradyumna and
Aniruddha) are recognised (1,22-23) in Tantra-
saragama and come frequently for worship but the
vytha ideology is entirely absent.

The role of initiation (diksa) is mentioned only
casually (as for instance in 2,10-11, ‘pratimam
sisyam eva ca’, ‘pratimayam sannidhi-krccisye
mahatmaya-krd bhavet’), and no definition,
explanation or classification is attempted. Even the
worship rituals prescribed here are simple, and no
distinction is made between worship at home and
worship in the temple, although there are details
about the construction and conscration of temples
and making of icons. The text declares rather
remarkably that even if the actions prescribed in
the Agama are not performed, one would derive all
the benefits and even more successfully by
devoting himself to Visnu with no motivations
whatever (4,122)
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AFATT AT R T W BT |

CEEEECIMITIERE g i E AT

Tantra-sara-sangraha (1,67) mentions four
methods of worship as leading to the obtainment
of all the objectives of human existence (the
purusarthas: virtuous life, wealth, worldly pleasures
and salvation): (i) recitation and repetition of the
mantras (japa), (ii) contemplation (dhyana), (iii)
fire-rituals (huta) and (iv) iconic worship (arca).

ATAFEAIS q: Fod GaT |
ITHTHATROT W &g oF 2 )

And the text recognizes five ‘seats’ of the
Deity where worship may be conducted
() mandalas, (ii) iconic representations, (iii) one’s
own heart, (iv) sacred water-pot, or (v) mere
platform or altar (1,46):

TFT WA THRIAHATLS |
T 1 ga¥ AT T A1 Faoeds |

It is common knowledge that, in the
contemporary world, rituals of the religious brand
have become almost obsolete, not only in the
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world at large but even in India. In this situation,
to project the Vedic lore as replete with ritualistic
prescriptions in a polytheistic context would not
appeal to the modern mind. And the techniques of
spiritual ~ practice  have undergone  almost
revolutionary changes during the last hundred
years. The hold of tradition has weakened now,
largely because tradition has been identified with
superstitions, rituals and gross idolatry. It would
certainly be heartwarming and refreshing to be told
that Madhva looks upon rituals as symbolic, and
suggests  that  truc  worship is  internal
(bimbopasana) and not external. Madhva
approvingly quotes in Brhadbhashya (3,5) a
statement from Brahmanda to the effect that all
scriptures are meant merely to inform about the
Godhead which is the absolute and supreme reality
(ﬁmﬁ: AT g T 1) and elsewhere (in
Atharvana-bhashya, 4,1,1) another statement that
the chief abode of Godhead (Visnu) is verily
the Vital Force of every individual (FdT9 978 faeoieq
T o ghifdd: 1)

The concept of individual self (jiva) in this
ideology involves the view, that the self (the nature
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of which is extremely subtle) is pervaded and
inspired only by Visnu (Narayana) and his energy
Laksmi (Rama). Laksmi enters into the self and
inspires it because she is subtler than the self and
Visnu is subtler still and enters into and Inspires
Laksmi. Visnu abides in every soul as its deity or
principal factor (bimba-ripa) and governs all its
activities through Vayu (who however cannot enter
into or pervade the soul but can function in the
soul’s extension into the body, mind and sense-
organs, as the rays of light from a lamp).

The method of exposition followed by Madhva
and some of the leaders of the Dvaita system in
subsequent years makes a fascinating study. For
instance, Madhva prepared four different
commentaries on Badarayana’s Brahma-sitra:
Bhashya (“‘the commentary”’), Anu-vyakhyana
(“‘follow-up annotation’), Anubhashya (“‘brief
commentary”’) and Nyaya-vivarana (‘‘logical
explanation™). In the introductory verse to the
second work, the author says that the work was
written in order to clarify the meanings of the

earlier work (¥99 $d1lY TETAT fahdd TqudTd: 1)

The method of clarification has been spelt out
by Jayatirtha: ‘‘in some places, what was left
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unsaid has been made explicit; in some places,
what was said very briefly has been elaborated; in
some places, what could not be understood owing
to an claborate treatment has been condensed; in
some places, what was scattered about in different
contexts has been brought together, in some
places, what was merely stated has been supported
and justified; and in some places wrong
interpretations have been rebutted and the correct
position is defended’” (Nyayasudha).

The third commentary is not only a summary
of the first book, but tries to show that what has
been said in the first book is also the brief
statement of the final import of all scriptural lore
HﬁﬂTﬁTﬂtﬂﬁ: The fourth commentary shows that
Badarayana's work is a purposeful progression of
logically connected themes; it also refers to the
prima facie views and offers to provide answers to
objections. Further, this commentary has been
prepared, according to the author himself, so as to
benefit laymen as well as scholars (Ffiy BEC AL

TIFT AHINHT 1),

In his great treatise Mahabharata-tatparya-
nirnaya (which seeks to ascertain the final import
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of Mahabharata) he claims to have written this
work only after studying well different systems of
thought TN F and also the Vedic texts,
besides consulting books of different kinds during
travel to different places (33T & @1 T79F Z%T EE]
79fF9H) Books were not written by Madhva in a
casual or light hearted manner, and expositions
were not made in a cavalier fashion. Nor did he
rely entirely on his own intuition. He took great
pains, and planned his books with great care and
circumspection. His purpose was to illuminate the
real import of the classical texts and present
tradition in as faithful a manner as possible.

He recognizes, for the first time in the history
of Indian thought, that the sources of tradition are
really numerous, varied and appealing to different
groups of people in the society. Tradition is not
derived wholly from the Veda, but also from epics
like Mahabharata and Maula Ramayana; from the
several Puranas which are popular among the folk;
and from Pafcharatra, the manual of worship and
conduct. And from all other writings which are not
contrary to all these. Madhva looked for
consistency in the multifaceted structure of
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tradition, and sought to demonstrate the differential
applicability of that tradition to individuals at
varied levels of development and with wvast
differences in temperament and ability. For,
tradition to be worthwhile must enter into every

one's character and course of life.

BIMBA CONCEPT

The concept of ‘bimba’ is peculiar to this
system of thought, The word means the deity, the
real substance, the original reality. It is
distinguished from ‘prati-birnba’, which signifies a
counterpart, a reflection, an image. The physical
body, which is inert and becomes enlivened and
active only when the soul takes hold of it and
assumes its form, is described as the pratibimba of
the soul, which is its bimba. The pervasion of the
soul in the physical body is like the rays of light
from a lamp illumining a room. The pratibirhba can
neither exist nor function in the absence of birhba,
even as there can be no reflection or image in the
absence of the substance. However, the soul itself
is only a pratibimba for the deity (Visnu) who fills
it and activates it and thus becomes the bimba for
it. The soul is like coal into which fire (the Deity)
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enters and makes it glow (‘angare vahnim iva
nivesya jivam’). The deity is immanent ‘in the soul,
assuming its nature and pervading its form. When
the deity abiding in the soul and assuming the form
of the soul moves, the soul moves, and when the
soul moves the physical body moves. This is

known as the doctrine of ‘birnbakriya’.

BHEDA AND TARATAMYA

The basic premises with which Madhva begins
is that phenomenal existence is a graded reality. It
is not only the physical universe that occurs at
different levels: life also illustrates hierarchy.
Living beings are not only horizontally grouped;
but are also vertically differentiated. Human
populations too are divided into infinite orders of
ability and eligibility. Madhva also recognizes that
each individual soul is unique and real, not only in
this phenomenal context, but even after liberation.
Facts of empirical reality do not get annulled when
metaphysically viewed. Existence and identity are
inseparable. Tradition which is functional has to
take this into cognizance. Hence the importance
attached to conceptual structures like ‘bheda’




The Three Acharyas : Sankara-Ramanuja-Madhva 59

(difference which is five fold) and ‘taratamya’
(gradation) in the Dvaita system of thought. They
are in the nature of philosophical constants. They
are not only primary facts of perceptual reality
which are implicit in all details of phenomenal
existence, but they are also available for

conceptualization.

But it is important to note that the idea of
graded reality applies only to what may be
described as contextual or phenomenological
(asvatantra). It does not apply to the absolute and
supreme reality (viz. Godhead), which as the
Indwelling Spirit is the very core of each detail of
the contextual reality (bimba), inspiring all thought
and action (preraka), regulating all things
(niyamaka), and unaffectedly being the witness of
all (sakshika). The absolute and supreme reality is
one and undifferentiated, although present in the
myraid particulars severally. Tradition is in the
nature of communication between the absolute and
supreme reality and the contextual reality. The
individual soul as a detail of contextual reality gets
to know about the absolute and supreme reality
through the instrumentality of tradition. Madhva
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undertakes it as a mission in his life to interpret
this tradition for the layman as well as for the
scholar. All the thirty seven works that he wrote,
and which constitute the comprehensive source
material (Sarva-maula) for the Dvaita system of
Vedanta are contributions towards this end.

Vedanta tradition is general, and Dvaita
Vedanta in particular counsels each one of us to
treat this life with all its advantages and troubles as
an excellent opportunity to work out one’s
salvation. The proper motivation for Vedanta is not
world-weariness but purposeful movement towards
one’s destiny. Nor is the goal merely an escape
from transmigration and dissolution into dark
insentience. Salvation has two aspects: release
from phenomenal fetters (anishta-nivrtti), and more
importantly recovery of one’'s own true nature
(ishta-prapti). The latter is positive and bright
happiness (ananda). Indeed, Dvaita Vedanta
emphasizes this aspect, and prescribes  that
worthwhile moksha for us is the realization of the
presence, power and glory of Godhead within ones
own  inmost  being (bimbaparoksha).  This
realization is not only a possibility but is easy and

1
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effective. Madhva decscribes this procedure,
expounded in Tantra-sara, as an easy path
with sure benefits (T TFT: FRGHTIEA ).
Obviously, the path is supremely relevant for us,
living in a world as complex as the contemporary
one, and being able to manage with nothing that is

not simple.
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