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Preface

I never had any idea that the subject matter of this book would
become so complicated when I finally made up my mind in response
to the constant pressurisation from Sri B. Narayana Bhat of Hospet,
Bellary District, that I should write such a book. Also I never expec-
ted that the book would grow this big. But, through God’s grace many
people volunteered to give me data with support of evidences; and
many volunteered to look into what has been written. Fruition of
their interest has made this book to come out.

The name of Sanikaracarya has been spread throughout the civil-
ized world. His contribution not only to India, but also to the world at
large, is enormous. He has strived to bring home the everlasting Truth
that the world we see is ultimately the supreme Truth, Parabrahman;
all the jivas here are truely manifestations of that Truth - through his
Prasthanatraya Bhasyas — Bhasyas on the Upanisads, Bhagavadgita
and the Brahma Sutras. I was exhilarated in the beginning that in
addition to translate these Bhasyas into Kannada to the best of my
abillity, opportunity has come my way to remember his history also.
But when I set myself to write this history, this excitement was gone -
because, unfortunately, not even a single book is available to this date
which would truly decipher the history of the Jagadgururu. Also there
is no hope that we would get one in the future.

After collecting material for the history of the Acarya, what was
understood clearly is: some works of poetry called SankaraVijayas,
fictitious works involving various heresays and stories concocted by
people about him and the source material prepared on the basis of

these by the people of the Mathas purported to be established by the
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Acarya; and what some of the recent writers of historical interest have
written — except these, no other evidences or references we could pro-
cure. Even the historians, being devotees of one Matha or the other,
have made their analyses so that it would support their Mathas of af-
filiation; even the small number of impartial ones had to put together
whatever they could collect as they have helplessly suffered lack of
sufficient material for their study.

Although I have made use of the abovementioned types of books
to write this one, I have to point out a speciality of this book in the be-
ginning itself. Whatever matter that appeared to me as going against
the opinion available in the Prasthanatraya Bhasyas, which have been
agreed by one and all to be the works of Acarya,  have not evaluated it
without contrasting it with the touch stone of that opinion. When the
opinions are not going against, I have ventured to compare and con-
trast with the various available works and give my opinion of what is
essential and what is not.

Fearlessly giving my opinions thus, some people have felt hurt; but
many who wished to know the truth, have felt happy. However, I have
the satisfaction that throughout I have kept up my solemn resolve that
I should not agree with anything in the Bhagavatpada’s history which
would be a stigma to the worthiness of the great Acarya without any
reason to justify.

To such of those who read this book, with all humility I submit that
the Bhasyas alone are history of the Acarya; one will have to evaluate
him on the basis of his stances therein; and the only way to worship
that Jagadguru is through study, comprehension and assimilation of

the Bhasyas. There is no better way to show our devotion to him.
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Itisnecessary to acknowledge the names of those who have helped
me while writing this Sarikara Bhagavatpada Vrttanta Sara Sarvasva.
First and foremost, Sri B. Narayana Bhat of Hospet has encouraged
me by way of providing several books for this purpose. Secondly, Sri
Narayana Ramacandra Kulkarni, M.A., LL.B., Principal, Janata Law
College, Dharwad, has helped by lending the famous Hindi book ‘#t
g (Sri Sankaracarya) of Sahityacarya Sri Baladeva Upadhyaya.
Thirdly, Sri Sri Paramahamsa Abhinava Padmanabhatirtha (earlier,
Sri Yogiswara Dattamurti Dixit, Bankapura) has lent the Marathi book
“Sri Sarkaracarya va tyanca Sampraday” of Sri Mahadeva Rajarama
Bodas. Most importantly I gratefully acknowledge Sri K. R. Venkatara-
man, Director of Education (Rtd.), Pudukottai, who has written the
history of Sringeri Jagadguru Pitha entitled The Throne of Trancend-
ental Wisdom. Not only he has provided me his book, but also his
timely notes about the historical issues of Sringeri Pitha, whenever
controversy arose regarding the various Mathas. Finally, and most
importantly, the help rendered by Adhyatmavidya Pravina Sri H. S.
Lakshminarasimhamurti Sastry, a scholar of the Adhyatma Prakasha
Karyalaya has been very laudable. When I gave the manuscripts of
the Appendices, he has compared with the original works; he has pre-
pared the manuscript of the book for the press, proofread them; and

saw that the work was completed.
May the desires of all these people be fulfilled! is my fervent pray-

ers to Bhagavan Sriman Narayana.

Adhyatma Prakasha Karyalaya,
Holenarasipura Author
24-5-1963
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- Calcutta, 1881).
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Si.Ra.
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Venkataraman, A.D. 1959).
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raramayya, A.D. 1958).
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Sri Sankaracarya (by Baladeva Upadhyaya, M.A., Bala. Sam.
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Jagadguru Sri SankaraBhagavatPadacarya Caritra-  Sre. Sam.
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13. Havyaka Samaja mattu Sri Gurumathada Samksi- Ha.Gu.L
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Tirthahalli,1958).
14. Dwaraka Jagadguru Samsthanada Samksipta Iti-
hasa (Kannada, A.D. 1940).
15. Saradapitha Dwaraka Samsthanada Guruparam-
pare (Kannada) (A.D. 1957).
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2. Gitabhagya (Acaryabhagavatpadakrta) Gi.bha.
3.  Taittiriyopanisadbhasya (Acaryabhagavatpadakrta) Tai.bha.
4.  Brhadaranyakopanisadbhasya (Acaryabhagavat-  Brbha.
padakrta)
5.  Chandogyopanisadbhasya (Acaryabhagavatpada- Cha.bha.
krta)
6. Mundakopanisadbhasya (Acaryabhagavatpadakrta) Mu.bha.
7.  Kathakopanisadbhasya (Acaryabhagavatpadakrta) Ka.bha.
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Name of the Book Symbol
10. Srimadbhagavata Bhaga.
1.  Naiskarmyasiddhi (Suresvaracaryakrta) Nai.si.
12.  Brhadaranyakavartika (Suresvaracaryakrta) Br.va.
13.  Upadesasahasri (Gadya) Upa.
14.  Slokavartika Slo.va.
15.  Tantravartika Tan.va.
16. Pramanavartikabhasya (Dharmakirtikrta) Pra.va.bha.
17.  Ramatirthavyakhya (For Dakshinamirtistotra) Ra.ti.
18.  Brahmasiddhi (Mandanamisraviracita) Brasi.
19. Nirnayasindhu Ni.sin.
20. Jaiminlyasutra Jai.su.
21.  Taittiriyabrahmana Tai.bra.
22. Pamcapadika (Vivaranavyakhyasahita) (Ed. Pola-  Po. Pan. Pa
gam Sri Ramaswami Sastri)
23. Kalpataruvyakhana-parimalavyakhyana Ka.ta.pa.
24. Vivaranavyakhyana (Puta) Vi.pu.
Other Books
Name of the Book Symbol
1 Manimamjarl
2. Manimamjaribhedini Mani.Bhe.
3. Prabhata (Weekly, Mangalore)
4.  Gowdeswar Jianottama Shivacarya (by G. Srini-  GGS
vasa lyer)
5.  The Kumbhakonam Matha Claims (R. Krisnaswa- KMC

mi Iyer, 1959)

(The sources cited in the text of this book are indicated by symbols)
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Publisher’s Note

Sri Satchidanandendra Saraswati Swamiji (1880-1975) was the
celebrated authority on Sankara Vedanta during the twentieth cen-
tury. Throughout his life he researched and worked with profound
dedication and a missionary zeal for bringing out and present to
the seeker the pristine pure Advaita Vedanta in the tradition of
Gaudapada, Sankara and Sure$wara.

After translating the prasthana traya bhasya of Sankara into Kan-
nada and writing most of his major books in Kannada, English and
Sanskrit, Sri Swamiji wrote another significant book in Kannada, in
the year 1963. This book, Sri Sankara Bhagavatpada Vrttanta Sara Sar-
vasva, is a comprehensive and critical summary of all the events in the
life of Sri Sankaracarya. It takes in to account most of books of poetry,
commonly called by the name Sankara Vijaya, and the writings of re-
cent authors having affiliation to various Sankara mathas and books
of independent authors. Sri Swamiji has compared and contrasted
the opinions contained in these books regarding the various events
in the life of Sri Sankaracarya. We believe that this book is very pre-
cious and rare and a book of this kind may not be available in other
languages.

The Adhyatma Prakasha Karyalaya thought that an English trans-
lation of this book would help the readers and researchers not know-
ing Kannada but knowing English, to see the ‘biography’ of the leading
light of Advaita Vedanta in a new light and enable them to form their
own opinion regarding the various marvellous incidents and miracles
that are believed to have happened in his life. We believe that the Eng-

lish translation of Sri Swamiji’'s book will be enthusiastically received
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by the vedantic world, particulary the researchers and scholars in this
country and abroad.

The Karyalaya pays tribute to the translator of this work Sri Dr H.
Ramacandra Swamy, who, after submitting his draft translation for
publication, did not live to see the book in print. We greatly appreci-
ate the tremendous efforts he had put in to translate and prepare the
draft copy of the book and his spirit of service for a very worthy cause.
May his soul rest in peace. We append here a brief note about him.
We pray for the blessings of Sri Swamiji on the members of his family.

(Karyalaya to write here acknowledgements)
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The Translator

Dr H. Ramacandra Swamy, popularly known in Karnataka by his
‘Mahabharatha Katha Sangraha’, ‘Sankshipta Valmiki Ramayana) and
‘Loka Dharmagalu’ (published by Sri RamaKrsna Ashrama), is basic-
ally a chemistry professor. He completed his Ph.D. under the gui-
dance of Bharata Ratna Professor C.N.R.Rao at the Indian Institute
of Science, but preferred to remain teaching in a small town Sringeri.
He completed many ecology projects funded by the State and Central
Governments. He identified twenty three new plants which had not
been reported to exist in and around Sringeri. The British Ecological
Society recognized his findings and awarded their honorary fellow-
ship to Dr Swamy.

After his retirement in the year 2000, Dr Swamy concentrated his
efforts in the fields of spirituality and philosophy. Sri RamaKrsna
Ashrama, Mysore, supported his endeavors and published his trans-
lations and other books. He has translated all the short stories of
R.K.Narayana into Kannada and published them in two volumes,
‘Malgudi Dinagalu’ and ‘Alada Marada Kelage’ He has written many
Science Fiction Stories, popular science books and translated books
of George Gamow and others. Four of his books are still awaiting
publication.

Dr Ramacandra Swamy was a prolific writer. Before succumbing
to throat cancer in the year 2010, the number of pages of his published
works stood at 6694/, a fact which reveals the interest and enthusiasm
he showed to reach people through his writings. He had experienced
a state of joy in doing translations and did all his writings on the com-

puter with great speed!
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The present work is a translation of a critical biography of Sri
Sankaracarya written in Kannada by Sri Satchidnandendra Swamiji,

whose works he adored.
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Translation Editor’s Note

Sankara Bhagavatpada Vrttanta Sara Sarvasva is a unique book
on the life of Sri Sankaracarya, written in Kannada by Sri Swami
Satchidanandendra Saraswathi. There are several books by a com-
mon name Sankaravijaya. These are books of poetry having the
common aim of describing the events of the Acarya’s life including
the date and place of his birth, his parents and childhood, his studies
and writings, the miracles or marvellous incidents that are believed
to have happened in his life, his social reform, establishment of
six sects and other accomplishments. However, these are fictitious
works involving various hearsays and stories concocted by people
about him. There are no direct historical evidences available about

the life of the Acarya.
Apart from the books of poetry, there are some source materials

prepared by the people of the mathas purported to have been establi-
shed by the Acarya and some books of recent writers who had his-
torical interest. These latter kind of authors, some of whom may be
impartial, also have suffered because of the lack of historical evidence

for supporting their claims.
Sri Satchidanandendra Saraswati Swamiji laments in the book- “It

is a pity that the job of writing the history of such a world famous lu-
minary fell to the lot of a few poets only; hence it is very difficult to
decide what really is true about the Acarya’s life.” Sri Swamiiji is well
aware that the poets do exaggerate, may be because they are over-
come by their devotion to the Acarya or because of their bias and af-
filiation to a certain matha or to a Vedanta prakriya. Whatever the

reason, the Swamiji, who set out to write a comprehensive and critical
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summary of all the events in the life of the Acarya, had a fundamental
principle for evaluating the source material that was available to him,
and that in his own words is: “Although I have made use of these types
of books to write this one, I have to point out one speciality of this
book in the beginning itself. Whatever matter that appeared to me
as going against the opinion available in the prasthanatraya bhasyas,
which have been agreed by one and all to be the works of the Acarya,
I have not evaluated them without contrasting it with the touchstone
of that opinion. When the opinions are not going against, I have ven-
tured to compare and contrast with the various available works and
give my opinion of what is essential and what is not.” The readers are
urged specifically to note that it is this fundamental principle that Sri
Swamiji made use of for evaluating the matter concerning the events

in the life the Acarya that makes his book a unique one.
The Kannada knowing readers were blessed with this book as

far back as 1963 itself, when Sri Swamiji was 83 years and by which
time he had written most of his books- Kannada translations of the
prasthanatraya bhasyas, and his other celebrated works in Kannada,
English and Sanskrit. However the non Kannada knowing English
readers had to wait for the present English translation until now for
reading a refreshingly new kind of book on Acarya’s life and derive

the benefit.
During 2008-09, when the translator of the book, Sri Dr H.

Ramacandra Swamy, approached the Adhyatma Prakasha Karyalaya
for publishing the translation, the Karyalaya sent the draft translation
to me for determining the suitability of the book for publication, and

also to suggest and make the required modification. Dr Ramacandra
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Swamy had put in enormous efforts to translate the Kannada book.
But he was a very humble and unpretentious person as was evident
when he wrote me a letter stating that he was willing to make all
corrections and modifications that I might suggest, the sole aim
being the offering of his service to the Karyalaya and for a cause
that was very dear to the heart of Sri Swamiji. Having a similar aim
myself, I accepted to offer my services. I considered it as not only a
privilege but a blessing of Sri Swamiji that the Karyalaya wanted me
to associate with this project. I express my gratitude to the Karyalaya

for this opportunity.
Translation of a book from one language to another needs not only

the vocabulary, but also familiarity with other nuances of the lan-
guages like literature style, idioms etc. The translator and the transla-
tion editor must have familiarity with the subject matter of the book
and the technical words in the original language. In the present case,
Sri Swamiji's Kannada belongs to that of a previous generation. The
subject matter not only concerns life and events, but also the Ad-
vaita Vedanta as he has profusely quoted from the Bhasyas. There are
chapters that deal with the Advaita Vedanta of the Acarya as well as
summary of the vartika and vyakhyana prasthanas. There are transla-
tions of Sanskrit verses of several puranas. To translate such a book to
English, a language which is not native to this country, is, to express

the least, a great challenge.
With the task of editing such a book on hand, I was challenged

further as I missed the advantage of utilising the services of the
translator himself to refine the book further! Due to failing health Sri

Ramacandra Swamy left the body and passed on to another world
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even before the editing could commence, and we permanently lost
his services in refining the book. However the hard base work he had
done was good enough for me to continue and bring it to the present
state. I did not have the opportunity either to see him or even to
talk over telephone as he was having a throat problem at that time.
Publishing this book is all the tribute that we can pay to his noble

soul now.
It is my earnest hope that the translation has captured what Sri

Swamiji essentially wanted to convey in the original. If the reader is
familiar with English books having themes that are typically Indian
and ancient, that will be an advantage. Readers with some familiarity
with Sanskrit language and the Devanagari script and a background
of Vedanta will surely derive full benefit. Only those Sanskrit passages
and verses for which Sri Swamiji himself has provided Kannada trans-
lations are rendered in to English in the book. Almost all the names
of persons, places, books etc are transliterated with standard diacritic
marks to convey pronunciation. Most of the Sanskrit passages and
verses are printed in the Devanagari font only. However, it is hoped
that this will not hinder an easy reading of the book. I have provided
a small glossary of words at the end, which many readers may find
helpful. The readers’ suggestions are solicited for improvement in the

future editions.
I end this note remembering the lotus feet of Sri Sankaracarya and

Sri Swamiji. It is their compassion and blessings that have shown me

the purpose of this life and a direction for achieving it.

In the service of Sri Swamiji,
Dr K. S. Ramanatha Sharma
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Retired Professor, Principal and Administrator,
kramanatha@yahoo.com
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Sri Sankara Bhagavatpada Vrttanta

Sarasarvasva

I ST e T

Salutations to the Preceptors!
AT TH TR0, FHT STEH 0, T9: T

Salutations to Narayana, salutations to Badarayana, salutations to

Sankara

1. Source material for the
Biography of Acarya
Purpose of writing this book

L. It is regrettably true that those who want to know the truth regard-
ing Sankara’s life, the good of the world that has been rendered by
him, his works and his message, will have to somehow come out of
the fortress of the varied imaginations of the biographers of Sankara
and those of modern critics of the archaeology and be satisfied with
whatever valid conclusions that they can make. Nevertheless, in what
situation do the conflicting studies of those that are involved in this

hard to be accomplished task stand today? Is there a possibility of a
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better critique that could lead to more satisfactory conclusions in this
subject matter? We have attempted this work in order to quench the
curiosity of such questioners.

There are two types of books published on Sankara - those his-
tories and ciritiques written to suit the traditions of the respective
Pithas (Seats of authority established by Sarikara) are one group and
the works of those who have used these, but given conclusions by ima-
gining the truth from historical perspective, regardless of adherence
to the traditions are the other group. No doubt the latter type of books
are more useful to those who want to know the truth impartially. But
it appears to us that it is not fair to come to conclusions based on ma-
jority opinions of writers, just as the judiciary comes to conclusions
based on the available witnesses. We feel that it would be more sat-
isfactory to consider not only the SarikaraVijayas that are written as
biographies of the Acarya and other historic material on a comparat-
ive basis, but also to take into account the works that are undubitably
established to be of Sankara, and to accept all other material that are
not conflict with the latter. It is obvious that those who want to know
the history of Vedantic studies ought to examine not only the works of
Sankara but also those of his successive disciples. But while attempt-
ing a depiction of the life or the teachings of the Acarya, it is necessary
to accord utmost importance to his original works and the opinions
therein. Therefore with this view alone, we have tried to determine
the truth from the biographies of the Acarya. We beseech the readers
to bear this in mind while comparing this work with the other works

about Sankara and evaluating our opinions.



3 1. Source material for the Biography of Acarya

Source materials, SankaraVijayas

2. The primary source material for the history are the poetry books
named SarikaraVijaya. Baladeva Upadhyaya has cited twenty two
books of this name in his work. But many of them are not published.
What we have actually seen are these: Vyasacaliya Sankaravijaya,
Madhaviya Samksepasankaravijaya, Cidvilasiya Sankaravijayavilasa,
Anantanandagiriya Sankaravijaya, Sadanandavyasa’s Sankaradig-
vijayasara (manuscript, incomplete), Gururatnamala-Susamasabhita,
Sankaramandarasaurabha (by nilakantha), Sankarakathasudhanidhi
(by Ramasarma, Manuscript), Sankaracaritram ($ankaravijaya-
ctirnika, by Gurunatha), Sridankarabhyudaya (by nilakantha $astri),
Bhagavatpadabhyudaya (by laksmanasiiri), Sankaradigvijayasara (by
Srinivasa kedalaya, recent). Thus, although the SarikaraVijayas are
many, since none of them belong to the times of the Acarya, the
material depicted in them are not of much historical significance.
Yet, since we have nothing else as source material, we are constrained
to choose unanimously agreed portions from them and place our

confidence to the extent they deserve.
Madhaviya Samksepa-Sankaravijaya (qrvea garaergfes)

3. It is really difficult to establish the age of such works known as
SarikaraVijayas. We shall go on mentioning our opinion regarding
about how far the historic aspects depicted in them could be believed.
If the readers remember the general details of these that we are going
to give now, it would be helpful to them later to evaluate our opinions.

The author of the book that has come to be known as Madhaviya-

Sarikaravijaya has referred to his work as Samksepa-Sarnkaravijaya
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at the end of every chapter. Many people believe that the author
of this work is Madhavacarya who later became the famous monk
Vidyaranya. But there is no support to this belief except the re-
membrance of Vidyatirtha in the colophons and the mention of 7t
Sri Madhaviye'(3fa =t mraef) at the end of every chapter. We shall
presently give here some of the reasons to indicate that this work
probably is not of Sri Vidyaranya:

(1) Guruvamsakavya, purported to be written by Kasi Laksmana
Sastri as per order of the pontiff of Sringeri Sarada Pitham, Sri
Satchidananda Bharati, has Sankara's life-history differing in details
from that found in Madhaviya-Sankaravijaya. Guruvamsakavya has
been printed in Srirangam Vanivilas press, based upon the copy
made available from the library of Sringeri Matha. It is impossible to
believe that Sringeri Matha people got it written contradictory to the
details depicted in Vidyaranya’s work. It appears reasonable to hold
that Madhaviya-Sanikaravijaya might not have been available when
Guruvamsakavya was written.

(2) The author has praised himself as the modern Kalidasa in two
verses [‘Praudho’yam Nava-Kalidasa-Kavita-Samtana-Samtanakaly
(Ma. Sam. 1-9); ‘Vagesa Nava-Kalidasa-Vidusah’ (Ma. Sam. 1-10)]
[TEIsT TR faaeareaH®::’ (Ma. Sam. 1-9); ‘GHST Tahifa-
TEfEgT’ (Ma. Sam. 1-10)]. There is no evidence for Madhavacarya

>

having this title; this title was held by Madhava who wrote Bhaga-

vatacampi' .

1. Although the author of Bhagavatacampu has not mentioned his name as Mad-
hava, some researchers have concluded that his name is that. He has mentioned
his title as Nava-Kalidasa [‘Abhinavapadaptirvah kalidasah’ (1-7); ‘navakalidasa-
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(3) The author of the work by name Sankarabhyudaya is Rajacada-
manidiksita who was a poet of honour in the court of Nayakaraja. N.
K. Venkatesha Pantulu (NKVS, Appendix 11) holds that the poet Mad-
hava has taken 24 $lokas of the fourth chapter of this work into the be-
ginning of 12th chapter of his book without any change. Six chapters
of this Sankarabhyudaya are published; so one can guess who has
stolen from whom. Rajacidamani belongs to 17th century; so Mad-
hava who has taken slokas from him must be of a later period; whereas
Vidyaranya belongs to the 14th century.

(4) The author (of Madhaviya-Sankaravijaya) has described San-
karacarya as having argued with Bana, Dandi, Mayiira (established
by historians as earlier than Sar'lkara) and also with Sriharsa, Bhatta-
bhaskara, Udayana (established by historians as later than Sarikara).
It is difficult to believe that Vidyaranya held it in this way.

(5) The author Madhava has written in his invocation that [‘pra-
namya paramatmanam S$rividyatirtharapinam | pracinasankarajaye
sarah samgrhyate sphutam’ (Ma. Sam. 1-1)] [“wor= qaTeT Sfiferamedr-
=i | TEAARTg STy O TErd e’ (Ma. Sam. 1-1)] ‘Saluting the Lord
in the form of ‘Vidyatirtha' I am collecting the essence in the ‘Pracina-
Sankarajaya. He has urged the reader to see ‘Samkaravakyasara’ in
his work [laghusamgrahe’sminnudviksyatam $ankaravakyasaral’
(1-2)] [T sTergaeadt wisarsar:’ (1-2)]. Sri K. R. Venkataraman
(KRTTW, p. 29) holds that Vidyatirtha is none other than Vidya-

Sankara who was the Guru of both Bharatitirtha and Vidyaranya

vidusa§campiiprabandhamrte’ (1-152)][‘=f¥mamege: wifaerE: (1-7); Tashiaard-
fagueaua=uma’ (1-152)]. His style resembles the style of the author of SankaraVijaya
in yamaka, anuprasa etc.
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in the line of Sringeri pontiffs. This remembrance of Vidyatirtha is
the only evidence to say that the author of SankaraVijaya is Vidya-
ranya. But Venkataraman argues that Vidyaranya is not the same as
Madhavacarya (KRTTW, p. 33). If this be true, Vidyaranya cannot
be held as author of SankaraVijaya; but even if it is held that Sayana
and Madhava both are disciples of Vidyathirtha, we have to bear in
mind the fact that nobody has enlisted this SankaraVijaya among
the books authored by Madhava. The statement [‘Srividyatirtho
Bhagavan Bhasyakaraly'] [fifaemdret s wrr@r:’]' of Dhanapati
Suri who has written ‘Dindimavyakhyana’ (a commentary by name
Dindima) to Madhaviya-Sankaravijaya need not be considered here

since it does not fit in to any tradition.

Vyasacaliya (samam=eiig)

4. What is this ‘Pracina-Sarikarajaya’ referred in the above cited slo-
kas? Atmabodhendra, a follower of the traditions of Kanci Pitha, has
quoted some parts from a book called ‘Pracinasankaravijaya’ in his

work ‘Susama’ at several places. Although the book from which he

has quoted describes clearly the time of Sankara’s birth, Madhava has

L. In the commentary on the Gururatnamalika called ‘Susama’ written by Atma-
bodha, it is argued that Madhavdcarya is none other than Vidyaranya: [‘sray-
ate ca ayameva $r1 $ankaranandendramunina dattavidyaranyanama sahaivastab-
hih sabrahmacaribhih saccidanandadibhiraciklrpadastau mathanatmanascaika-
madhitumgabhadram anuvirapaksesvaram ativelapravrddhamadhvakadadhvadi-
vimatapracararodhina iti’ (su. 76).] [T o AT A TFAT<-gHAT TAGEROT-
AT FEATE: FEETeii: HigaM-ale e TeE] HSMTTaRHI TS STfaedarg
fgTgsA TR s mar=afeT 3 (F. we).] This means that Sarnkarananda
has given the name Vidyaranya to Madhava; Vidyaranya, with his eight brah-
macaris, established eight Mathas as well as one Matha for himself near Virupak-
sheswara, thereby stopped the wicked paths of Madhwa and the like.




7 1. Source material for the Biography of Acarya

not given it; also there are contradictions in some of the details given
by the two books. We shall point out these further at many places as
we go on. Hence, the ‘Pracinasankarajaya’ mentioned by Madhava is
not that' .

There is another book called ‘Vyasacaliya-Sarkaravijaya’ which
has been referred to in the Madhaviya SarkaraVijaya. The following
$loka may be pondered over:

neta yatrollasati bhagavatpadasamjiio mahesah

santiryatra prakatati rasah Sesavanujjvaladyaih |
yatravidyaksatirapi phalam tasya kavyasya karta dhanyo
vyasacalakavivarastatkrtijiasca dhanyah I
AT TATGATT AT H ST HeH:
SMf=arda Tehefd T8: VeSS |
ATty Hel TET HIeaeT hal g=i0

SATATH A h [ ceh 34 4= I (Ma.Sham. 1-16)

‘The work for which Maheswara by name Bhagavatpada is the
Lord, in which along with the minor Rasas like the Sririgara, the Santi
Rasa is the main, the result of (reading) which is the destruction of
nescience, the writer of that work, poet Vyasacala, is indeed blessed;
and those who know his work are also blessed!

For the term ‘Vyasacalakavily' the ‘Dindima-Vyakhyanakara’ (Dha-
napati Surt) has given the meaning (‘vyasa iva acalah sthirascasau

kavisresthasca iti vyasacalakavivaro madhavo dhanyaly) (‘=am@ z9
o feRgrEr wfausg i samEasRfaad Araar g=a7) (blessed is
1. N. Venkataraman (NVSSK, p. 73) has held that this ‘Pracinasarkaravijaya’ was

written by the eighteenth pontiff by name ‘Mitka-Sarikara’ of Kanci Pitha. But it is
not mentioned there as to why the name Pracina’ has been given to that.
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Madhava, the poet-laurate who is unshakable like Vyasa). Although
one can guess Madhava, who has called himself modern Kalidasa,
also might have adored himself as Vyasacala, exhibiting one’s com-
menting skill thus where the work with the title ‘Vyasacaliya’ was
existing implies that the commentator (Dhanapati Siiri) was unaware
of the reality as in the case of the term Vidyatirtha’. The comment-
ator (Dindimakara) seems to be the son of Pandit Raimakumarji of
Varanasi, a saraswat brahmin (Bala. Sam. p 13). Hence he might
have commented thus without knowing the reality. Of late, the
work ‘Vyasacaliya’ has been printed by Madras Government Oriental
Manuscript Library; and we have a manuscript obtained from there.
It has come to be known that about 520 slokas are common to ‘Vyasa-
caltya’ and ‘Madhaviya'. It appears that the publishers of ‘Vyasacaliya’
have cited a $loka commencing with ‘Vyasacala-Pramukhapandital’
from the first chapter of ‘Madhaviya’ showing that ‘Vyasdacaliya’ is
earlier of the two. But this $loka is not to be found in the ‘Madhaviya’
of Telugu and Devanagari prints. Criticising the same point, Bellave
Somanathaiah (So. Sam. p 1) has cited what are said to be second
and third slokas of the first chapter (of the ‘Madhaviya’):
atyunnatasya kavyadrorvyasadrimukhajanmanah |
samagranyarthapuspani grhitumahamaksamah 12 1
hrasvadhisrnina yavadayattavadadadadat |

samksepasankarajayasrajam samdarbhayamyaham 1 3 1|

AT qo|oq;|oqimg.i{qq1_,_l_“ |
FEITOA SO TEGHETETH: 12 |
FEI G OHT ATeermaeareed |

HETAGIHTES HEHATEH 113
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'l am unable to procure all the meaning-flowers from the high
poetry-tree born at the Vyasa-summit. With what little can be
procured using my short intellect-polehook, I shall string the garland
called ‘Samksepa-Sarikarajaya’ - is the meaning of these slokas. These
have disappeared from the printed books available now. Similarly,
why the $loka commencing with ‘Vyasacala-Pramukhapanditaly
might not have been omitted? Therefore, it proves to be certain that
Madhava acknowledged the poet Vyasacala.

It is still doubtful that the ‘Vyasacaliya’ that we have now is the
source for ‘Madhaviya'. Because, the story-detail of it in some places
is contradicting the story-detail of the ‘Madhaviya’. We shall go on
pointing them out as we proceed writing Sankara’s life-history. The
‘Vyasacaltya’ which Madhava has praised might be different from
what ‘Vyasacaltya’ we have now. It is enough to give one probable
reason here for this. Opinions differ about who had performed
Sankara’s ‘upanayana’ (initiation to Vedic studies); we shall give the
details when we deal with this subject. Madhava has written a sloka
implying that Sankara’s father could not perform the ‘upanayana’
since he passed away when Sarikara was only three years old:

$ivaguruh sa jaramstrisame $isavamrta karmavasah sutamoditah |

upaninisitasinurapi svayam na hi yamo’sya krtakrtamiksate I’
(Ma. Sam. 4 -11)

freTe: 9 siferaH fRremema g garied: |

FffagRfy Tt 7 f 7o Fardariad 1 (Ma. Sam. 4 -11)

Atmabodha, while commenting on the 18th $loka of ‘Gururatna-

malika’ has cited this $loka as taken from ‘Vyasdacaliya’; but in the

‘Vyasacaliya’ that we have now, a different $loka ‘& T=oHTse ITq
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T | TS TScaHT gfashAsTe TN’ (Vya., Sam. 4-32) with the same
meaning implied. Hence this is not the source for ‘Madhaviya’ The
published ‘Vyasacaliya’ is incomplete; in the manuscript that is with
us, someone has inserted the $lokas (from 112 to 135) - although they
are from ‘Mdadhaviya’ - in a place that is not at all necessary. And
among them the $loka given above is also there! Hence it is certain
that this copy is a manipulated one. Even then, since words like ‘told
by ‘Wyasacala’ (3,4,6,10), ‘Vyasasaila’ (2), ‘Vyasadri’ (5-9), ‘Vyasagiri’
(12)" do occur at the end of the chapters, there is no doubt that it
may at least be an abridged version of the original ‘Vyasacaliya’. Pub-
lishers of ‘Vyasacaliya’ have stated that its author has been referred
to in Govindanatha’s ‘Sankaracaryacarita’ (Keraliya-Sankaravijaya);
therefore ‘Vyasacaliya’ must be earlier to that author. It is learnt
that four $lokas, said to be from Wasacaliya, cited by Atmabodha
are not found in the current printed Vyasdcaliya. Although there is
some ground for people like Sundararamayya (KSSS, p 21,27) holding
Atmabodha to be partial to Kumbhakona Matha, it cannot be said
that the §loka ‘& ws=mTsg 3Uq w1’ (Vya. Sam. 4-32) cited by us is
of a biased person; since Atmabodha has quoted the sloka ‘RreTe: |
ST from Vyasacaliya’ with full agreement that it is contrary to his
position, he is not to be blamed. All these lead to the conclusion that
Madhava certainly has referred to a work by name ‘Vyasacaliya’. N.
Venkataraman has written (NVSSK, p 98) that the pontiff of Kanci
Pitha by name Mahadeva (IV) was Kuppanna, in his previous stage
of life, son of Kameswara and Kamalamba of Kafici, and that since
he was living at Vyasacala he was referred to by that name; and that

it was he who is the author of ‘Vyasacaliya’. It is necessary that the
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truth of this be explored.
Cidvilasiya Sankara-Vijaya-Vilasa (Rifgamdia srgtfasmfaema)

5. The Telugu book that is with us was published in 1875 by Vavilla
Ramasastrt of Madras. This is written as if a Guru by name Cidvilasa is
narrating to a disciple by name Vijiianakanda. The details of the story
in this differ from those in the Madhaviya. One cannot say which of
these is earlier. Twenty-fifth pontiff of the Kanci Pitha was of the same
name as the author of this (NVSSK, p 77). But one cannot say whether
it was he who has written this or someone else. The author gives more
details of observances of rites than others regarding Sankara. We shall

go on citing from this later.
Anantanandagiriya (F=ar-sfr{)

6. What people customarily call Anandagiriya is truly authored
by a person by name Anantanandagiri. We have a copy of this in
Telugu print (Printed by Ne. Venkatasubba Sastri, 10th Dec. 1867).
N. Venkataraman (NVSSK, Appendix) has written that this work
‘is an obvious forgery and quite useless’. It appears that this book
deserves such a harsh comment. Because the author, who has
collected quite a lot of recent material, has claimed in the beginning
that ‘F=aH==MTE A9fdearsed draq: ;T RRaaRysH auiErfe
(A. Sam. p 1) (I, Anantanandagiri, being the disciple of that Lord of

invincible command, shall describe the purpose of the incarnation of

my Guru) and that ‘S/Iq Fehereiter: Fe7mME! & (A, Sam. p 256) (May
victorious be my Guru who is to be honoured by the whole world), at
the end.

Even then, this work cannot be ruled out as baseless. Because,
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a commentator of SarikaraVijaya, one by name Achyutaraya Modak,
has in his commentary by name Advaitarajyalaksmih (FsaasaaeHT:)
referred to an entirely different Anandagiriya. Commenting on the
word Sarnkaravakyasarah (FTFTETFIER: ) in the $loka 1-2 of Madhaviya
SarikaraVijaya

AEHCH! Teal fame faarerrdsed fore guursfy |
TEHEd T ES e S e Ieddl JTeh T an: |
(Just as the expanse of elephant heads or of pots is reflected in

a small mirror, in this short summary of mine the very essence of

Sankara’s statements can be found) he says “UgTeT WTEAT YTHHREAT
I, ARG | 707 afcrafersrer arerar:’ (Sankara (IT3T) means
the endeared disciple Anandagiri of the Lord the Commentator;
the essence of his statement). Here, since Madhava has called his
work ‘Laghusangraha’ (¥75@<¥%), short summary, one can guess that
the original Pracinasarikaravijaya could have been more elaborate;
also the example of the small mirror would then be appropriate.
But the Anandagiriya that we have presently being what little it is,
we cannot say that the essence of this is Madhaviya SankaraVijaya.

Another word could be added here. The same Achyutaraya has

commented elsewhere in his work as ‘TacshaSITe Jecagifasd ta
AT RfaRferd geed 3fd fa%’ (commentary on Ma. Sam.
16-103). Considering this comment ‘It is pointed out that all this story
has to be seen in Brhat SarikaraVijaya written by Anandagiri also
named as Anandajiiana’, it becomes evident that the Anandagiriya-
SarikaraVijaya was more elaborate than Madhaviya SarikaraVijaya.
Even if this be so, since it (Anantanandagiriya) was written

after Anandagiriya-SarkaraVijaya became unavailable, people have



13 1. Source material for the Biography of Acarya

confused the presently available Anantanandagiriya as the ori-
ginal Anandagiriya. Besides the name Anandagiri, there is one more
reason for such confusion. And that is this. Many summarization sen-
tences of Dhanapati Suri in his Dindima-Vyakhyana (fefversarear)
of Madhaviya SarikaraVijaya are found with minor changes in this
Anantanandagiriya. For example, for the expression ‘3% frsqaay’
(then, along with excellent disciples) (Ma. Sam. 15-1) Dhanapati
Suri comments ‘HA={ THUTE-BEAHAH- GO Ffgemd-fasme—=-
wed: frragq:. The same sequence of the disciples of Sankara is
found in the Anantanandagiriya: “T<T9Te-gEdHeTR-FiFATO-IgATE-
(fer) e fersopa- (72 ) hrfd- smrrdtfar-srooreda-afsafs-

oo

fafifsarre-srgmmar==ffoma: frsaay: damm: (A. Sam. 4, p 18). Simil-

>

arly, Dhanapati Siri’s commentary on the second sloka of the same
Chapter commencing from ‘@1 f& Srergramt nears( a1 fRrenfagaesra-
o oo | wearsraEgETs faenfefi: gfSradrens | ke ysea
fsaroat 9T wewIE and ending with ‘TsTsaTET 99 is identical

with what is found in Anantanandagiriya. In the same manner, in

the commentary on the fourth, sixth slokas of the same Chapter,
the sentences are what are found in Anantanandagiriya. Since
Dhanapati Sari has said ‘35 SIS LS 9T dd: ] FH 4l
farfSrfty: weord |q wfd wqesr sf - sar&a99’ (As per the ancient version,

one has to comment including what is left over from here), people

might have imagined that Anantanandagirtya must be earlier to
this commentary, and that that itself is the Pracinasankarajaya
which is the source for the Madhaviya SarkaraVijaya. 1f one thinks

a little clearly, one finds that the Pracinasankaravijaya which is
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bigger than the Madhaviya SarikaraVijaya, can never be the same
as the little Anantanandagiriya that we have with us today. Not
only this; Dhanapati Suri has cited 581 slokas in his commentary
on the second $loka of the same Chapter; none of these are to be
found in the presently available Anantanandagiriya. Similarly, he
has cited one $loka for the first sloka, and 402 $lokas for the fourth
$loka; and after the 28th $loka, he has cited 351 $lokas as introduction
for the 29th $loka. The commentator has not cited any sloka of
Pracinasarikaravijaya mentioned by Atmabodha; and the details of
the story found in the Madhaviya are in contradiction to those in
that vijaya. Because of this, and because of the aforesaid reasons, one
can imagine that an Anandagiriya-SarkaraVijaya that was entirely
different from the Anantanandagiriya could have been available.
One could also imagine that Dhanapati Suri, with the idea that
the author of Madhaviya has summarized that work, could have
cited these Slokas. N. Venkataraman opines (NVSSK, Appendix)
that a manuscript of that Anandagiriya-SarikaraVijaya is available at
Kumbhakonam, and that Dhanapati Siri has cited these $lokas from
that. If this be true, we can say that Anantanandagiriya is a fabricated
one, and that its author has used Dhanapati Siri’s sentences to make
up his work. Since Dhanapati Siri too has mentioned a disciple
by name Anantanandagiri, that name must have been present in
the original Pracinasarikaravijaya; and it could be decided that this
author Anantanandagiri must have tried to show up that it is his
name. Also because this author highlights that name again and again
in his little work. Certainly, neither Anantanandagiri nor any other

Anandagiri could be a contemporary of Sankara. We shall refer to
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this point again and again at proper places in due course.

Another conjecture is possible here. The Pracinasankaravijaya
that has been cited by Atmabodha could actually have been written
by somebody, a fan of Kafici tradition, later than Madhaviya Sarikara-
Vijaya; and since at that time Anandagiriya-SarkaraVijaya was not
available, this fan could have tried to show that its name itself is
Pracinasanikaravijaya. Because, it is not likely that anyone could give

the title ‘9=’ (ancient) to his own work.
Chronology of the Sankara Vijayas

7. The series of names of the disciples mentioned in the Ananta-
nandagiriya and in the Dindima-Vyakhyana of Dhanapati Stiri, which
we have cited above, leads to another corollary. One should note
that there are two names Cidvilasa and Anandakanda in this series
of disciples; and that these are the names of the preceptor and dis-
ciple in Cidvilasiya Sarkaravijayavilasa. Anantanandagiri might have
written his work later than Cidvilasiya; and the author Anandagiri of
Pracinasankaravijaya too might have written his work later than Cid-
vilasiya. 1f this be true, we can say that the names of preceptor and
disciple coined by Cidvilasa for his work might have caused a confu-
sion later that these names are those of Sankara’s disciples. Hence, we
can say that the chronology of Sarikara Vijayas could be Anandagiriya-
SarikaraVijaya, Cidvilasiya, Pracinasarikaravijaya of Atmabodha, Vya-
sacaliya, Madhaviya, and finally Anantanandagiriya.

Since Madhava has described his work to be only a short summary
(‘s7e785U%’), one could imagine that a bigger and detailed Sankara

2

Vijaya ought to have been there earlier. Could someone with this
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imagination written a Brhat Sankaravijaya and ascribed it to Cit-
sukhdcarya ? 1f that not be the case, who would deliberately entitle
his own work as ‘Brhat Sarikaravijaya? Whatever that be, the Brhat
Sankaravijaya ascribed to Citsukhacarya must be an earlier work
or a later work than Cidvilastya; because there are close similarities
between these two works. We shall indicate this again with proof

later.
Works of Kanci Pitha Tradition

8. According to the Kanci Pitha Tradition, there is no authority to
the Madhaviya SarikaraVijaya. They consider as authoritative only
three works, viz., Punyaslokamarnijari (qoazeisassit) of Sarvajiia
Sadasivabodha, Gururatnamalika of Sadasiva Brahmendra, and
Susama of Atmabodha. Among these three, a book in which the
original version of a work entitled Susamasahita Gururatnamalika
(geHTHEied TEIeTHTeTRT) is written, is with us. In this we find only
some parts of Susamavyakhyana. Although Atmabodha is of a later
period than Madhava, he has cited from several ancient works in
his Susamavyakhyana. Although his attachment to the Kanci Pitha
is natural, it should already have become evident to the reader that
when we try to evaluate the various Sankara Vijayas hitherto cited
by us, his work would be very helpful for comparative criticism. He
has cited $lokas from many works not available to us, like Pracina-
$anikaravijaya, Brhat Sarikaravijaya, KeraliyaSarnkaraVijaya; we shall
use not only his work, but many other smaller works in the discussion
about the Mathas. And we shall mention then and there as to what

historical value could be ascribed to them.
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Puranas

9. Not only in the Sankara Vijayas stated above, Sankaracarya has
been referred to also in some Puranic statements. We have been
able to obtain such references on Sankara in parts of Lingapurana,
Karmapurana, Vayupurana, Bhavisyottara, Markandeyasamhita, and
more important than these, in Sivarahasya. We have given these in
Appendix L.

While writing the Puranas, it has been customary to mention some
gods or rsis stating that in Kaliyuga such and such things would hap-
pen. Readers with a modern critical outlook will not see any trust
worthiness in such books. Their line of argument would be like this:
the adherents of each school of thought have the opportunity to add
$lokas in appreciation of their Acaryas and state that these are told
by rsis or gods; because it is difficult either to establish how extensive
the Puranas' are or to decide that such and such part is interpolated.
Not only this, the histories of Sankara, Madhwa etc. have been added
into the Puranas with praises or abuses. We have given some such ex-
amples in AppendixII; these include $lokas from Padmapurana where
Siva appears to say that he incarnates with the intention of spoiling
the world by way of bringing up Mayavada which is an Asat-Sastra,
non-vedic and false, the same Siva who has declared in Puranas that
he incarnates as Sarnikaracarya for the good of the world elsewhere
stating thus! What good can be expected to be arrived at from the

authority of such Puranas?

1. see Astadasapuranadarpana (written in Hindi) by Pandit Jwalaprasada Misra,
p. 51 wherein he has given the number of slokas added into the puranas according
to different schools of thought.
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Works of those of other schools of thought

10. Just as there are many from other schools of thought who have
written admiring Sankaracarya, none the less are there who have den-
igrated him. At any rate, there are people who have authored books
like Manimarijari, and Madhvavijaya aimed at showing the superior-
ity of Madhvacarya and the inferiority of Sartkardacarya. These being
written at a time when hatred and abusing other schools of thought
were done with pride, it is to be expected that they naturally called
for books to answer these. Books like Manimaiijaribhedini are of that
category.

Even such books have a place historically; so we would consider
them often for criticism. The opinions of such people belonging to

other schools of thought are given in Appendix III (page. 440).
Utilization of the source materials

1. We shall go on commenting citing here and there the chief
Sankara Vijayas that have been hitherto mentioned. Madhaviya
SarikaraVijaya being the most popular and well-known among all
these, we shall depict the story following its chronology. We shall
go on mentioning here and there the disparities of other Vijayas and
criticize. We shall also mention the opinions of the present-day crit-
ics, adding our agreement or disagreement, with reasons. No adverse
opinion on the established conclusions of Sankara’s Vedanta being
acceptable, we shall invariably support any uncommon opinion
of ours quoting authoritative sentences from Sankara’s works. We
shall consider ourselves fulfilled if there be Acarya’s blessings for the
success of this endeavour even to a small extent, and if the readers

be pleased with it.



2. Sankara’s Time of
Manifestation

Is Sankaracarya an Incarnation?

12. On the basis of the Puranas (the excerpts of which are given in
the Appendix I), the authors of SanikaraVijayas, the followers of the
Matha traditions and in general the theists of our country believe
that Sankara is an incarnation of Siva. If we try to explore whether
this concept of incarnation is agreeable to Sarikara, we do not find
any mention of the word ‘*79a¥’ (incarnation) in his commentaries
of Prasthanatraya (the trio - Brahmasitras, Upanisads and Gita).
However, the Acarya has written in his commentary on the Brahma
sutras that ®Iq THAEA =TE@RTHEATS &9 Aras{yee9d (Bra.
Stu. Bha. 1.1.20) (even Parameswara, by His will, may assume forms
through Maya in order to bless the aspirants). It is stated in works
like Bhismastavaraja in Mahabharata that Mahavisnu took the forms
- Holy Fish and the like — and blessed the world; and the Acarya
in his Sutrabhasya has cited slokas from this Bhismastavardja. The
Bhagavata describes the incarnations of the Lord as ‘infinite’ (3raamr
TESEIT 88 Heaafss: - Bhaga. 1.3.26). Acarya also has written |
ATl ARAUTET farsupaey Sero STeroresrey T&7omef <deIl Sagdrey
Foor: fehet Haye (GI1. Bha. Ava.) (The original creator Visnu, by name

Narayana, took birth as Krsna from Vasudeva and Devaki in order to
protect the discipline of Brahmin, that is the Brahma of this earth).
Therefore, it is but natural that believers in Sanatana Dharma also

do believe in incarnations.
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It is not imperative that the omnipotent ISwara needs to incarn-
ate on this earth for the establishment of Dharma. There are people
objecting to the theory of incarnation of the omniscient I$wara, as
shortcomings are found even in those so-called incarnations. Some
people imagine that the great who have taken up great tasks will be
charged with Lord’s inspiration for the time being, and hence people
believe them to be incarnates. Sankara, following the Sruti ‘HASTEHET
gl fasiad’ (Tai. A. 3.13) and the statement of Gita ‘S Tsfa Hasz=TeAT

(GI. 4.6) has written in his commentary on the introduction to Gita &

= WIS A Raae TSI HaT Gra o cent Ssore €ot 71t gehfc

T ASISSHA YAFHIAN ST ea Hais it | TarmaT Teane

NG RN

ST 39 wirehrIe Fo @edd’ (The Lord is always endowed with know-
ledge, sovereignty, energy, power, valour, and splendour; although
unborn, unperishable, eternal, pure, illumined, liberated and Lord of
all beings by nature, incorporating the three qualities of primordial
nature called Maya, He appears by His Maya as though born, as hav-
ing taken up a body and blessing the world). We can say that this
sentence of the Acarya gives all reasons to the theory of incarnation.
Thus it will not be absurd at all for people having faith in Advaita
philosophy to believe in the theory of incarnation. It is clear that
those who raise the objection ‘why should the all-powerful incarn-
ate? also will not be able to find any solution to objections like ‘why
the ever-contented Parameswara create the world?’ ‘why he should
resolve that the devotees should obtain liberation only through know-
ledge, devotion, dispassion etc.?. It seems Sivarahasya emphasises
Acarya to be Amsavatara (partial incarnation). This is proper since

the Lord appears in a certain time and at a certain place. But even
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then, since the Acarya says ‘SATIT AT T HETIEAT  Ta: T AT WE T
gfaefaared:’ (Br. Bha. 1.4.6) (everyone is Paramatman only, in the
form that is devoid of attributes), we feel that it will not be wrong to
say that he is Paramatman only, as he realised and preached the unity

of Atman and Brahman.
The Time of Sankaracarya

13. May be because he is Parama-Siva, transcendent of time, it is ex-
tremely difficult to decide his time of appearence and the time of dis-
sapearence. Presently, each of the traditions of the Shaankara Pithas
gives its own time.

(1) According to the tradition of Kamakoti Pitha:

The $loka cited by Atmabodha from Pracinasarnkaravijaya (Gu. Sa.
3.86) is

fosa gaTeeRa a4t Fad feAHumgETea S |

TosfEreg Friaraer wEdar Rere: 99 g |

[After the onset of Kali Yuga, in the 2593rd year, called Nandana
Samvatsara, during Uttarayana, Vaishakha Shudda Paficami, under
the star Punarvasu in Karkatakalagna, he was born of Sivaguru
(Vidyadhipati by name). Sivaguru named him as Sarikara]. This
school of thought agrees that the Acarya was born in 509 B.C.

We hear (Sre. Sam. tr. 2.1) that in Vyasacaliya (Vya. Sam. 4.20-21)
the following $lokas are there:

Fog FHATAT IR AEagE] Ha=a fenongeneafy |

westersafafaerafadar s efefay e |

1. In Sre. Sam. we have ‘@Fe; and in the handwritten manuscript of Susama
we have ‘31&q@. Should this be ‘#Fe'? Astrologers should to decide.
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T I A A FAR ST da gRa yeifera = |

ST Heft TR STy g e Aogd I T T

The first sloka is not there in the book that we possess; the second
§loka only is in Madhaviya SarikaraVijaya (Ma. Sam. 2-71). The
total meaning of the §loka is that Aryamba begot his son during
Vaishakha Suddha Paficami, Sunday, under the star Punarvasu in
Abhijin Subhamuhirta, Karkatakalagna of Yudhisthira Saka 2631st
year called Nandana, wherein planets Ravi, Kuja, Guru and Shani in
high position in the centre, and Shukra in high galore, Budha having
joined Shani. Here too the details are those of Pracinasarnkaravijaya.
Only the details of Karkatakalagna are not found here; it is stated that
the birth took place during Vaishakha Suddha Pajicami, a Sunday.
This is also in accord of the tradition of Kanci Pitha.

The same work describes the Acarya’s Siddhi in the following sloka:

TN Tl IR TAATATE T THTTRATI T =a i 2T |

T8 9 STq Afd eadET: o gqesey difdsharcdqed |

[In Kaliyuga, during 2625th year called Raktakshi (477 B.C.) on the

day of Vaisakha Suddha Dvadasi, (the Acarya) wanted to give up his
physical body, having gone near Paradevata] (Sre. Sam. 2.22). This
$loka too is not to be found in our Vyasacaliya. Atmabodha says that
it has been said accordingly in the Pracinasankaravijaya.
Fegoc g INAUNETTA: HehTHhIea
1S e gt ufad gawas 7 |

>

o

HTHTEAT: G | S1q Mg heehee]
< T SATE <RI U Tue T

The time of birth is just the same in Brhat Sarikaravijaya written

by Sri Citsukhacarya. This has been given in Appendices IV and V.
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It is said that the time of Acarya’s Siddhi is given in Brhat Sarikara-

vijaya as follows:

T e ITETIATg A efg e g1serd fe et wvoft faryear |

g o e airsed: Siersy yrmiEe fredr woe |
(Sre. Sam. tr. 27)

The purport of the §loka is that Sankara, having dwelt on this
blessed earth for thirtytwo years, having been served by Rajasena
attained Sivatva during Yudhishthirasaka 2663rd year (477 B.C.).

(2) Citsukhdacarya himself has said that there is an inscription at
the Dwaraka Matha which states that Sankara was born during Yud-
hishthirasaka' 263lst year Vaisakha Suddha Pasicami and became
Brahmibhita during 2663rd year Kartika Full Moon day.

Thus far, we have given the version of those who hold that the
Acarya was born in the 5th century B.C.

(3) According to the tradition of Sringeri Pitha, it is stated that
the incarnation of the Acarya took place during Vikramasaka® 14th
year called I$wara Samvatsara, on Vaisakha Suddha Paricami under
star Ardra, in Mithunalagna; and Acarya’s Kailasagamana, journey
towards Kailasa, took place during Vikramasaka 46th year on Jyestha
Suddha Dvadasi. According to this tradition, Sanikara’s time would be
from 44 B.C. to 12 B.C. In a lecture delivered by the pontiff of Kudali

L. There are different opinions regarding commencement of Yudhishthirasaka
(Sre. Sam. tr. 2. p 28-32). Here we have considered that Acarya’s birth was in
the 2631st year from the commencement of Kaliyuga.

2. Lokamanya Tilak (?) is of the opinion that the Vikramasaka accepted by
Sringeri tradition is not the Malavasaka of the north, and we have to take Chalitkya
Vikrama. Since Vikrama the First ascended the throne during 670 A.D,, Sankara
would be purported to be born on 684 A.D. and dissapeared on 716 A.D. (Bala. Sam.
p. 39-40). Also see Sre. Sam. tr. p. 29.
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Samsthanam' is stated that in the traditional list of Kudali Matha.
Acarya’s incarnation in 75th year of Vikramasaka (18 A.D.) and his de-
mise in 107th year of Vikramasaka (50 A.D.) is indicated. This implies
Acarya’s time to be before Christ and the first century after Christ.
(4) Although majority opinion of Acarya's birth is Vaisakha Suddha
Paricami, there are people who say that it is Dasami; similarly, his
maha samadhi is said to have taken place on Full Moon day instead
of Dvadast. For example, Nilakantha Bhatta in his Sankara-Mandara-

Saurabha (IFTH=TTHN) says:

HT AR AT ATH R & AT &R AT S e GITH |
FHaeet farsrate g3 qgd ae fia RemEnifeh semm 1
On Vaisakha Suddha Dasami day of Vibhava samvatsara, in Kaliy-

uga, 111 less than 4000, meaning 3889th year, Sivaguru’s wife gave
birth to Sarikara - is the implied meaning. According to this, there are
people in North Karnataka even now who celebrate Sankara’s birth-
day on the Dasami.

Madhaviya SarkaraVijaya does not give the time of Sanikara. The
$loka of Vyasdcaliya which has already been mentioned is found here
also:

T T I G AR Freda gRaeT aeifard = |

ST Tt PRI ST E T g Fo Aaqd 9 T Fg

(Ma. Sam. 2.71). Hence, it is certain that one of the two - Madhava
or Vyasacala - must have taken the sloka from the other.

It is stated in the 5th Sarga of Cidvilastya that

fead gryadt @ Tged TeusHh |

HeATe =M ASAHEd =S 1l 3¢ 1

1. at Balekuduru Matha (Ku. Sam. p 9).
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AT HTIH-d HelsTdd |

g ATt fisre T2 13 |

Acarya’s name has not been stated here. Readers should observe
that the time of birth that we have told earlier to be in Brhat Sarnkara-
vijaya has been mentioned here more or less in the same words. Atm-
abodhendra considers Brhat Sarikaravijaya to be authoritative; since
the same $lokas are found here, we have given those slokas in Ap-
pendix V, so that it would be useful for those who wish to decide on
the time of this work.

It is said that in KeraliyaSankaraVijaya (2.53) the following men-
tion is there (Sre. Sam. tr. p 20):

TS O AT T=ad Ta+ YN | ST AT oot YeFaaal T4 | mean-
ing that ‘Aryamba gave birth to a son on the Vaisakha Suddha Pasicami
of Nandana Samvatsara under the star Punarvasu’. There is no men-
tion of saka here.

We hear that in a book called ‘Keralotpatti’ (F¥aTeaft) Sankara’s
time has been mentioned to be Kali 3501 (400 A.D.) and that he lived
for 38 years (Indian Antiquary VII p 282 - from Bala. p 31). See Ap-
pendix IV for a story from this book.

Conclusion of Traditional Date of Sankara

14. It has become certain that it is not possible to reconcile the opin-
ions of the Matha traditons and those of the Sankara Vijayas. They
have given Sanikara’s date right from 5th century. B.C. to 1st century.
A.D. according to their own feeling. None of these belong to the times
of Sankara; although some of them have given the year, month, day,

star and lagnam etc., the basis for those dates are not clear; and it is
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also not clear as to what Saka those dates belong. Even where Saka
is mentioned, there is scope for doubt. The dates theorized by mod-
ern historians on the basis of several external evidences are also nu-
merous and do not agree with each other; and where is the end for
speculation? These opinions on the subject of date are indicated in
Appendix IV. Majority opinion is that Sarikara was born on Vaisakha
Suddha Paficami; only very few opine on Dasami. But even the stand
that it is Paricami has no believable evidence. The position numbers
of letters in the name ‘Sankara’ from the left - the namaksharas (5,1,2)
could have been counted in the reverse order and could have been de-
cided that it is Vaisakha Suddha Pasicami. We can only say that only

Sankara the Timeless knows the truth of this.
Comparison of Brihadaranyaka and Sutra bhasyas

15. Obviously, in order to determine the time of Sankara, it is very
important to examine the inner part of his writings. But, it is most
unfortunate that it is difficult even to decide with certainty what
really are his works. Most people agree that the commentaries on
Prasthanatraya are without any doubt works of the Acarya. The
discussion on this is to be taken up when we deal with the works
of Sankara; but yet, one complication regarding even this is to be
mentioned here. Top ranking is accorded to Siutrabhasya by one
and all. Although Sureswaracarya, the author of Naiskarmyasiddhih
has verbally declared that he has written his book after serving
the Lotus Feet of Sri Sankara (Sfesgi-uer=rge ¥&=7, Nai. Si.
4.74), he has not cited any sentence from Sutrabhasya; similarly,

in the book Brhadaranyaka Vartika, although the Guru is admired
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as Sankarabhanu (g (787 wg¥wHd, Br. Va. 6.25), there is no
citation from Sutrabhasya. Hence, there is no way of convincing
modern researchers who depend only on concrete evidence, that
these two books are authored by one and the same Sankaracarya.
Things become more difficult since it is not in the nature of Sankara
to cite by name one of his works in another. Added to this, at some
places the style of Satrabhasya seems to be different from that of
Brhadaranyakabhasya.

Not only this. One can come across instances where some top-
ics in one Bhasya contradicted in another' . For example, what
has been said (in Brhadaranyaka bhasya) ‘although pranas are by
nature infinite and all pervading, on acquiring another body ac-
cording to karma, jiiana and vasanas the prana vrtti contracts and
expands’ (HTETGIATETHIET: HTATHTHAATHTT SO SHHI T TEAE 0TS
SR ATT, WOMHT off<: @g=ia fasrafa = Br. Bha. 4.4.3, p 912),

has been contradicted in Sutrabhdasya as ‘This being the manner of

acquiring a new body according to Sruti, all other theories imagined
by the human intellect, as for instance, when the karanas and Jiva
acquire a new body as a result of past karma, they start functioning

there .... are to be rejected; because they are against the Sruti (7df

Fc<h SRT-AXAT T TTehTE Hid IT: TETHITTHET: SheHT: STUAT hTOTHTeHT 2
BTl HHAAE JraarwEdd ¥afd..,  ScgHTEn: §al TaHeder: |
gidferremd 1 St Bha. 3.1.1). What has been contradicted here is again

upheld in Brhadaranyaka Bhasya as ‘the prana’s equality is in the

sense it occupies fully the bodies of beings like white ant etc. just

L. See in detail the same discussed in the introduction to Brhadaranyaka Bhasya
by the same author.
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as cowhood (occupies fully in the cow); not in the sense that he
has the measure of the body volume; because the prana is formless,
all-pervading... the Sruti that says “all these... are equal, all are
infinite” is the authority for this; (and hence) although all-pervading,
it is not contradictory to say prana starts functioning within the
limits of the body’ (IfrerTfeeitivy Trcarfesd swee= qREm™ 3fa Frcd
YO | F O WRRANHATAE | SHdcacdeiTdedry L. ‘T Td 99 T g
9 I (. 2.4.23) 30 I | HEmae g R SRRt 1
fe®erd 1 Br. Bha. 1.3.22 p 141). In the Sutrabhasya, raising doubt on
the basis of the Sruti @H: TTfSom THT Toreh=T THT A1 99 Tfaferficiis:
FHI 3T A0 (T ?.3.21) which holds prana to be omnipresent, it is

written ‘this omnipresence that is told is not from the point of view
of any individual body, but from that of the universal and individual
forms of the divine prana in Hiranyagarbha; not only that, the Sruti
TH: Ty ... (‘equal to the white ant ...) mentions the division of
the prana into the bodies of beings, and therefore there is no flaw
here’ (wAferefady wnfgsafewtor gvvamsfor gromeAa wafgyed AT
e | AT = wH: o senfenr e gfawroratdar gy
= Td ¥evdd | aEEar™: | Si. Bha. 2.4.13). Here if we recall what
has been said in Brhadaranyaka Bhasya, i.e., ‘although all-pervading,
it is not contradictory to say prana starts functioning within the
limits of the body’, there is reason to speculate that an attempt at
clarification is made in response to somebody’s objection that it is
against Sruti or that it goes against reason.

Thus, the critics have to agree that although the two sides are in
accordance with both Sruti and reason, but from different points of

view, there could have been difference of opinion among Vedantins
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right from the beginning as to what has to be accepted; and that one is
accepted by Brhadaranyaka Bhasya and the other by Sutrabhasya, as
indicated by the statements ‘na virudhyate’ (7 fs&#7d) (Br. Bha.) and
‘adosaly (37€:) (St Bha.). If this be so, there is opportunity to those
who argue that the authors of the two Bhdsyas could be different.
The two may be contemporaries, or they may be of different times;
In the Chronological Table of the pontiffs of Kamakoti Pitha written
by N. Venkataraman, there are names of five Sankaras - AdyaSankara,
KrpaSankara, UjjwalaSankara, MiikaSankara and AbhinavaSankara.
If this table be trustworthy, it remains to be established who among
these five is the author of Sutrabhasya. There is no complication re-
garding the authorship of Brhadaranyaka Bhasya, as Sureshvaracarya
himself has mentioned that the author is his Guru. Leaving the prob-
lem of substance and truth of all these to archaeological critics, we
shall try to dwell on the date of the author of Sutrabhasya presently.
Date of Suatrabhasya

16. Mention of places like Srughna, Mathura and Pataliputra are
found in Sitrabhdsya (Su. Bha. 2.1.8, 4.2.5); hence we have to guess
that they existed at the time of the Acarya. But we know from history
that Pataliputra was completely flooded in the river in 756 A.D.
Hence Acarya should have been there before that time. Similarly,
a king by name Parnavarma is also mentioned in Satrabhasya (Su.
Bha. 2.118). Although there happens to be a Pirnavarma in Java
Copper inscriptions, it has no relationship with the Acarya. There
is another Purnavarma who had been the king of west Magadha.
When Sankara wrote the Bhasyas at Varanasi, this Pirnavarma must

have been crowned. The Acarya must have been famous because
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of the Bhasyas when he was ruling. Chinese traveller Huyantsang
has referred to but not seen this Pirnavarma of Magadha in 637-638
A.D. By that time his ruling must have come to an end. Hence we can
say that the king must have lived during the later part of 6th century
A.D. The Acarya too must have been there during that period. Thus
concludes Bombay High Court Justice by name Kasinath Tryambaka
Telanga (Bhagavatacarnika Parnapithika )( smrerafotent gquidife=hr).
Here several questions arise. Did the Acarya actually see the
cities Srughna and Pataliputra which he has cited (St.Bha. 2.118,
4.2.5), or did he write as was customary at that time to write in
Samskrt? Brhadaranyakopanisad says that Brahmins had come from
Kuru Pancala kingdom (S&arsameri smaton HAfwgaar:’ Br. 3.1.1). The
commentator says -Is it not in those kingdoms, that the learned
are purported to be large in number? (dY fe fagwi sEed 9iEsn).
Could we say only on this basis that Acarya had actually seen the
learned of those kingdoms? From the sentence ‘The Lord of the
entire earth is called the king of Ayodhya’ (7o wreqagememfay fe
T ‘FEreAmiay’ sfd squfesad St Bha. 1.2.7) could we imagine that
the Acarya lived during the times of a particular king of Ayodhya?
Is there any historical evidence for the Acarya to have gone to the
Magadha kingdom during the time of Purnavarma? Was there no
other king by name Parnavarma? From the sentence ‘If the time
limit is fixed saying that the son of a barren woman was the king
before crowning of Purnavarma, it cannot mean that the son of a

barren woman was actually the king’ (7 f& a=earq=1 7= 9@ WrerquiaHT:

HANYRTG AT R AATERIOA HEATE] g=earqs: TS 999, wdfd,
wfersafe sfa ar farsra St Bha. 2.1.18) if it could mean that the Acarya
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was there during the crowning ceremony of Parnavarma, from the
sentence 'Purnavarma’s service begets only the fruit of food and
clothing, (whereas) Rajavarma’s service begets the fruit equivalent
to a kingdom’ (Cha. Bha. 2.23.1) could it mean that the Acarya has
praised Rajavarma seeing his greatness? Such questions remain to be
answered. Since the Acarya has cited Jayasimha, Krshnagupta etc.,
(= Tafdr SeraH, Tq1 SAfdE, 99 I Sa. Bha. 4.3.5) are these
people contemporaries of the Acarya? - such question can also be

raised.
Reference to Dharmakirti in the Bhasya

17. In his Vartika on Brhadaranyaka Bhdsya Suresvaracarya has said
Brsarer caferurenfafa argwehIfaT |

FeAST Afad ERaray T E99: 0 (9. 9. 4.30.43)

‘The assertion of Dharmakirti “since non-exclusiveness is there

only in the three” (cause is of three types) is to be left out. (See

Dharmakirti’s Nyayabindu sentences ‘Gre&aifor sfrode fergif | srqaafsy:
TYTE: =),

The sentence ‘AT & Fgearen faoaifaaes: | TERmTESHE -
deaTe @&Fd ¢ meaning ‘to those with misconception, the truly
non-dual vijiidna appears as if it is with the difference grahya-
grahaka-samvitti’ has been cited in the Brhadaranyaka Vartika (Br.
Va. 4.3.476) as well as in UpadesaSahasri (Upa. 18.139). Although
this sloka of Dharmakirti (Pra. Va. 3.354) is enough to say that it was

known to the commentator of Brhadaranyaka, people who have seen

1. From Pramana Vartika of Dharmakirti where it is printed as ‘SfIumNs, In
“Upadesa Sahasri “it is ‘=TT only.
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the disparity among the two Bhasyas that we have presented already,
could ask if there is any reference to Dharmakirti in the Satrabhasya.
Fortunately for us, we have in Sitrabhasya itself: ‘= =1 Geraeres =0T
Frvel fossaRTdra’ (Not only that, since both object and its vijfiana
are, as a rule, known together, there is non-difference between the
two) (St. Bha. 2.2.28). The Acarya has cited this to counter the
argument of the Vijiianavadins that an object cannot be different
from its Vijiiana. It is said that this is present in Dharmakirti’s
PramanaVini$caya' in the form FerarsfmEsRr faafsar:’ (The
blue and the knowledge of blueness, appearing as a rule together, are
one and the same); along with this, the followers of the Vedas often
cite ‘g wiataTgzad-araars’ (For the knowledge of the deluded,
just as the one moon is seen differently, difference between these
might appear) (Pra. Va. 3.389). Since Dharmakirti’s time has been
decided to be from 635 A.D. to 650 A.D., the Sutra commentator

Acarya could not have been earlier to this.
Reference to Dinnaga

18. Not only this, under the same Siitra of the Sutrabhdasya, the follow-
ing sentences are there to deny the arguments of the Vijiianavadins:
I ITATST A RIS TATG AR -qoT: It | 7 {2 Higgaaisada

TAE: FHeod T 3AIATd | ITATCI TS TAFHG SR |9 lchen]

ITAY=T | G TIHT G AR ITAYT THATTAN AT STRndig
SATeETd “Te=da e deateaeaqrad” 3fd | ds% Feierehaiast afetearsreammHi

Hfae gfqay T gareadsmg aemd ‘afeaq’ 3fd S Fed |
s fe wergafedfefd g:2 1 7 f2 fasufis arengrEegyEa sfa

1. This work is available only in Tibetian language.
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FfFETaefd | TETIA TS Tea T eo g : S ETaaTad sfd ZhH T
7 g afesdeaw¥d 3fd I’ (Because it is perceived so, one has to accept
that there is something different from perception; no one will call
perception itself as pillar, wall etc. Rather, all people cognize a pillar,
wall etc. as objects of perception. So, all people understand those
others (Vijianavadins) as assuming an external thing even while
saying “that which is the content of internal awareness appears as if
it is outside”. Even they, in order to reject what everyone perceives
as external appearance, use the expression “as if it is outside”. If that
not be so, why they would say “as if”? No one would say Visnumitra
appears as if he were the son of a barren woman. Therefore, those
who agree that the truth is just as per the perception of it, should
accept it “appears outside” rather than “appears as if it is outside”.
(Sii. Bha. 2.2.28).

Dinndga’s Karika (“ae-a3aed qeafedeasmad’ ) is cited here in or-

der to refute the Vijianavadin’s view that the objects of perception
such as pillar and wall do not exist separately from perception. This
Karika is the sixth sloka of an eight-§loka Prakarana called Alambana-
pariksa. This was printed in Adyar Bulletin, Madras in the year 1942.
Dinnaga is a disciple of Vasubandhu; hence he belongs to 5th century
A.D. Therefore, it proves that the time of Sitrabhasya could not be

earlier than this.
Reference to Gunamati

19. In Suatrabhasya there is a citation of a sentence ‘FfSsTed AT
Hed &foreh = [except the three - i.e., “pratisamkhyanirodha, aprati-

1. This is from the version printed as “Tg=a3a&d 7.



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 34

samkhyanirodha and akasa, all the rest are effects (samskrta) and
transient (ksanika)] (St. Bha. 2.2.22). This is said to be in a work
called Abhidharma-Kosa-Vyakhyana (#f3rerienrersaredr) of an author
by name Gunamati. Baladeva Upadhyaya opines that since Gunam-
ati’s time is 7th century A.D., (630-640 A.D.) the time of Sitrabhasya
cannot be earlier than this (Bala. Sam. p 34).

Evidence of the author of Bhamati

20. The most ancient and complete exposition of the Acarya’s Sitrab-
hasya that we have today is Bhamati of Vacaspati Misra (An earlier
exposition Paricapadika which is only partly available will be taken up
for discussion later). There is a $loka in Nyayastici-nibandha written
by him: “rmag=ifra=rameTit fagwi 9 | rarereafafryo seagagecal 1.
According to this, the work was written in the 898th Samvatsara.

The same Vacaspati Misra has written Vartika-Nyaya-Tatparya-Tika

(anfas=amaarerieishT) on which Udayanacarya has written an expos-
ition Parisuddhi. Udayanacarya has stated that he has written a
work called Laksanavali in the year $aka 906 (‘TshiraRrgafHdsadiay
IehT=d: | aUYeaTgsh qarar @weumaed I).  Following this if we ac-
cept what is told in Nyayasiuci-nibandha to be sakavarsha, there
will be only a eight-year difference between the original and the
commentary. But historians have come to a conclusion that these
two authors are not contemporaries. Therefore, Vacaspati Misra
must have told Vikramavarsa only. If we consider thus, the time of
Nibandha (841 A.D.) would be the middle part of 9th century A.D.
Hence Acarya’s Sutrabhdasya must have been earlier to this - is the

opinion of Baladeva Upadhyaya (Bala. Sam. p 29). We feel that this is
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appropriate. Because, we find Vacaspati Misra to have answered the
objections raised by Bhaskaracarya on the Sitrabhasya of Sankara in
his Bhamati' . Hence, it becomes amply evident that Acarya Sankara,
who was earlier to Bhaskaracarya, must have written his Satrabhasya

at the end of 7th century A.D. or in the beginning of 8th century A.D.

AT A,

1. Vacaspati Misra has expressed at the end of his Bhamati that he has written
the book ‘in the time of the king Nrga, who was so famed as no other kings could
be able to imitate him’ (‘T FgRaTERTes= &g 7 9 TRafa | AT Fe-feehrar
s 7aT e 1), Also it is necessary here to decide who is this Nrga. Siry-
anarayana Rao and Kuhnan Raja have thought that he was the king of Mithila, ruling
around 962 A.D., before Nanyadeva. See their Bhamati alongwith english transla-
tion, the introduction part. This is published from Adyar, Chennai.



3. Acarya’s Birth and His

Parents

21. It is a good fortune that there is not as much difference of opin-
ion regarding the birthplace of Acarya as is there regarding his time
of manifestation. All the Sankara Vijayas agree on Kerala being the
birthplace of the Acarya, as per what is mentioned in Sivarahasya.
Sivarahasya says ‘A pious brahmin by name Sankara will be born from
apart of mine from the womb of a brahmin housewife in Sasalagrama
in Kerala’ (Shi. Ra. 16.5). Kerala is the region encompassing today’s
Thiruvankir, Cocin and Malabar. Since the Sankara Vijayas mention
Kalati as the name of the birthplace, one has to guess that this itself

was called earlier as Sasalagrama in the local legendary.
The Occasion of the Birth

22. In the Madhaviya SarkaraVijaya it is mentioned thus regarding
the birth of the Acarya: ‘When the Gods went to Kailasa and prayed
Siva “Because of the proliferation of the Buddha-followers in the
earth, people have given up duties according to their varna and
Asrama and have resorted to wrong practices. Some have given up
Karma and, following Saiva and Vaisnava Agamas, are going astray.
We pray that you re-establish Dharma and thereby save all’, I$vara
ordained Skanda - you take birth on earth and save Karmakanda. 1
have ordained Visnu and Adisesa to save Upasana kanda. Brahma
will take birth as Mandana and will assist you. I myself will be born
as Sankara the king of monks and by way of writing Advaita-oriented

commentary on the Brahmasiitras, will dispell illusions of the people’
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(Ma. Sam. 1.40-56). Accordingly, Indra and other Gods took birth
in various forms. In the Cidvilasiya it is mentioned that Brahma
went along with Narada and prayed; in the Anandagiriya also it is
mentioned that Brahma went and prayed Siva.

The Gods praying Siva and later incarnating in parts is merely an
echo of the description that can be found at various places in the
Puranas and Itihasas. Moreover, it is written in Pracinasankaravijaya
cited by Atmabodha thus:

HTRTS Yo FF=e: HHAYSS TIT HUS:

T BEAHER] T TIAISATHIGE 3 157 |
HromereraTd & fRreg@esia: wedr A |
T qeAtyE(T) i aHreara s fager
Y IR ASHISTAT TeAATITET T |
T e g ggR-

f\ o

JEAT: GEATI AT |USIHUS A4 |

(Narayana became Sanandana; Brahma became Mandana; Vayu
became Hastamalaka, Agni became Udarnka, Brhaspati became
Anandagiri, Guha became Bhatta, Varuna became Citsukha, Mrtyu
became Prthvidhava(dhara) and Yama became Visvarupa. Likewise,
the Moon, Sun, Indra, Sesa and other Gods incarnated separately as
diffferent people and rejuvenated the path of the Vedas by way of
expounding and refutation).

Likewise, in Madhaviya (3. 1-9) we find the description of Gods
partly incarnating as Padmapada and others. Since all people who ac-
complish great things would be treasured with godly qualities, it is not

new to our country to regard them as part-incarnations of Gods. As
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the names mentioned in the slokas from Pracinasarkaravijaya cited
above will be taken up further for discussion later, we have not said

anything about them here.
Mother, Father and Grandfather of the Acarya

23. In the second chapter of Madhaviya it is described that Lord Ma-
heswara incarnated on the bank of Pirna river, on the mountain Vrs-
abhadri; that the king Rajasekhara of the country, inspired by Lord
Parameswara in his dream, constructed a temple, that in the nearby
Agrahara (brahmin colony) called Kaladi there was a pundit by name
Vidyadhirdja; that he had a son by name Sivaguru; and that he was a
Siva in knowledge and a Guru in word and hence the name was aptly
suited (Ma. Sam. 2. 1-5).

Was there a king by name Rajasekhara in Kerala at that time, or
is this name just an adjective that is used to highlight his greatness?
Sankara’s grandfather’s name is Vidyadhiraja; This also could have
been an adjective aimed at highlighting his scholarship. There is a
$loka in Pracinasankaravijaya which reads as follows:

ST Ycare g e au e qiUshiTeraqe sy |

ferenferaeraeeT e Rrareremiad foraeaef=: AR 1 (3-85)

o g e (p 19)

(Like a snake-charmer to the pundits who are like serpants

extremely egotistic and arrogant, born in the lineage of the name
Vidyadhipati served by thousands of people, a son was born, of
Aryapati, Siva by name, with a lustre equivalent of a thousand suns).
Vidyadhipati could mean the name of the family lineage also. And

Sankara’s father has the name Sivaguru; this could mean Siva’s father
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too. If it only means that Siva was born of him, it will not become
his name. But even then, from the earlier usages like Sivakhyat,
Siva-Sarmanah (ferareard, forawmor:) etc. (Gu. Ra. 16) we can safely
believe that the name Sivaguru is not just Madhava’s imagination.
Now, regarding mother’s name: in the already cited sloka

T T IS YT AR Frarerda gRat wadiferd = |

ST et RIS ey g4 %ot g 9 T 9 s |

we have the expression ‘ST @Y jaya sati (Ma. Sam. 2.71). In
Dindimavyakhyana we clearly have ‘Sivagurorbharya sati’ ‘framr«at
wdr. In the Sadanandiya (G=H=<) which closely follows Madhaviya
we have ‘sa sati susuve’ ‘@1 ¥l g9’ (Sham. Vi. Sa. 2.33). We have
already mentioned that in Vyasacaliya also we have jaya sati Sman
T (Vya. Sam. 4.21). But, may be after seeing that in the above
cited Pracinasankaravijaya, it is mentioned as Sivakhyadaryapateh
‘RrareareriTd:, some people might have created an alternate version
saying arya sati ‘=1 @, In the sloka of Madhaviya (Ma. Sam. 2.32)
which describes that she is daughter of a pundit by name magha
‘g7, there is no mention of her name. Comparing Vyasacaliya, it
seems that both authors agree that her name is ‘satt’ &dt. In Vya-
sacaliya it is mentioned ‘Vidyadhiraja-makhapandita-namadheyau’
feenfeRTsEafsd e since tamilians pronounce ka, kha %, &
also as ga, gha 7, &, magha @' might have originated from makha
‘. The grandfather’s name has not been given in Cidvilasiya; but
since Sivaguru is called as makhi ‘F& (forameeat, Ci. Sam. 6.26) and
as yajva ‘I=ar (freesar, Ci. Sam. 7.1), he seems to be a diksita Zifar.
The Makhapandita #@afisd too might be a yajfiadiksita TF<Ifar.

Whatever that may be, we should not forget that the expressions
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arya ‘i and sat1 “&d” could also mean “venerable” and “pious”

respectively. Thus, it cannot be concluded whether the names ‘sati,

$ivaguru, vidyadhiraja‘adt, frare, fenferrsr” that are now in vogue of
the mother, father and grandfather respectively, are their real names

or whether the names given by the authors.
The story of Sankara’s birth and his Name

24. Tt is described in the Madhaviya thus: Following the indication
of Sati Devi, Sivaguru and his wife took to penance, meditating on
Siva for a son. Bathing in a river that was nearby his house, and
thriving on roots and tubers, while they were serving Siva thus, Siva
appeared in a dream in the form of a brahmin (fgStavuT yeaerat
fererT® 7 aitTeH, 2.51) and asked why he took to penance and what
he wanted. When Sivaguru said that he was doing this desiring a
son, Siva asked whether he wants one son who is all-knowing and
with all-excellence of qualities or, as opposed to this, whether he
wants several sons who are long-living and with moderate-qualities.
(SenserTewed d 5o fofs @ waqHai™ Haquayad | T3 ey 8]
foodiaerted qagTEad-oaes e I 2.52). The brahmin replied
let him be an all-knowing one. At this, Siva said ‘All right, your
penance is now over, go home with your wife. Upon waking up
from sleep, Sivaguru narrated his dream to his wife, and she was
happy to hear it. The two, thinking of the brahmin in their minds,
organized a ceremony to propitiate brahmins, gifted money to them
liberally, received their blessings and later partook the residual food
themselves. Siva’s splendour got into that food (¥t ufeEwyafcsma
Jqdst: I 2.56). Sati Devi became pregnant and gave birth to a son at
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an auspicious moment. By reason of making the onlookers happy,
or by reason of being born by the grace of Sankara after a long time
(2.83), the father named the child as “Sanikara (Ma. Sam. 2.46-83).
Similar details are there in the manuscript copy of Vyasacaliya.
The sloka pertaining to Sivaguru’s grief that there was no issue of a
child, and in response to it his wife suggesting that ‘we take refuge
in Siva; Upamanyu’s case is the proof for the fulfilment of all desires
from Him' (F5a9=Afea o2 yAom Ma. Sam. 2.48) has been incor-
porated with a little change after a long description of detail through
the second and third chapters (T8 ®HeFeA-TATHIAOMHTY = Vya.
Sam. 4.1). The name of the stream that was near Sivaguru’s house has

not been mentioned in Vyasacaliya; therefore, the writing that ‘there

was a stream near his house’ (F&Tu™ e @fafedrainT) appears
natural. But how Madhava’s writing the same ‘Wfafearaisr after
having said in the beginning of the chapter ‘and then Maheswara,
who is an ocean of compassion and who has burnt the God of desire,
although self-existent, incarnated in the form of a lingam in the
mountain Vrshadri and on the bank of the river Parpa’ (1 #21: fohet
FTsY AHGIG! FHEUTEHS: | JUIHEuTd CEaaF e gTed g e e I
Ma. Sam. 2.1) is justified? Has it been taken from Vyasacaliya into his
work without noticing the contradiction? This needs scrutiny.

The details in Cidvilasiya are the following: At the time of prom-
ising Brahma that he shall be saving the world, Siva says ’having
carried out sacrifices like Poundarika and Vajapeya, having acquired
mastery in all the Sastras, having seen the meaning of the Upanisads,
having understood that Brahman, known as Siva, is the same as

everyone’s Atman, Sivaguru has taken refuge in Me. Visualizing
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the abode of Siva and Gowri day and night, accompanied by his
wife Arya, forgetting everything else and remembering Me only,
he is carrying out hard penance; is worshiping Me who is living in
Vrsacala. This I am told by Saraswati. I shall grant his desire and
take birth by name Sankara as his son and move around on earth’
(Ci. Sam. 4.37-49). Having said this, Siva in order to avert the schools
of thought that were contrary to Sruti and Smrti, to grant a son to
Sivaguru who had taken to penance, to save the people who were
deluded by the concept of differences, sanctified the scholarship
of the Kerala people, and came to Vrsacala which is famous as the
Kailasa of the South, to show his 111a; there flows the river Cizrni which
is remover of sins like the Ganga ... there is the imposing town Kalati
just as the famous Alakanagari... The Lord of Vrsbhacala appeared
before the couple in their dreams in the form of a brahmin and
said ‘ask for a boon, and I shall grant it. Out of their devotion they
realized that he was the Lord of Vrsacala, and with folded hands, they
narrated their story. Then He asked ‘shall I grant you a son of short
life but an adept in all Sastras, or several foolish sons who live long?”
(qaEcTrETE S HARMESaEs 1| % || e qoreh o foaveady |
AYST GEISHM 98] A dfaw 1 22 ). The wife replied, ‘what

is the use of several foolish sons? Though short-lived, one son who
is an adept in Vedas, Vedarngas and the Tattva will save our lineage!
‘All right’ said Siva and went away. Thus both of them looked at each
other. Having got up in the morning, they came to the conclusion
that the Lord Girjjapati, the Lord of Vrsacala, who has granted a
son already will make this only son also live long just as he granted

long life to Markandeya, (495 e ge=ersharaa: | s sicaq
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qerugiiee areh 1l). Thinking that the dream has fulfilled their desire,
they concluded praying Siva, went home, organised a feast to the
brahmins, received their blessings, and ate the remnants of the food.
In that food entered the Light of Siva. “Aryamba became pregnant,
and during the tenth month of pregnancy, gave birth to a son during
an auspicious moment (Ci. Sam. 5.1-13, 37).

This detail also is similar to what we find in Madhaviya. The
speciality is that both of them looked at each other there. And
both of them narrated their story before Siva. While pondering on
what answer to give when Siva queried, the wife herself said that
a son who is an adept in Vedas, Vedangas and the Tattva is enough
(TRTEHAHASHITEICET T9Td: ). Her name is Arya, not Sati. The name
of the river here is Carni, not Piarna. (Ioff Srafeat @ TameeEm=
Ci. Sam. 5-6). It is necessary to add one more thing here regarding
this Sankara Vijaya. Already it is stated that the time of Sankara
is the same in both Cidvilasiya and Brhacchankaravijaya (page 17).
Fortunately for us, the chapter on the manifestation of Sankara
of Brhacchankaravijaya, famous as authored by Citsukhacarya, is
available in its entirety. If we compare this with a parallel chapter of
Cidvilastya, we realize that both are very nearly related to each other.
Also this indicates that the Cidvilasiya might have taken up alot from
Brhacchankaravijaya. For the benefit of the curious and inventive
readers, we shall give that chapter in Appendix V. With the help of

this, the readers themselves should come to a conclusion.
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Anantanandagiriya Sankara Vijaya

25. The aforesaid details of Sarikara Vijayas match to a large extent.
All agree that the Acarya was born in Kaladi of Kerala. But, the
Sankara Vijaya of Anantanandagiri differs in the place of birth,
parents’ names, and in the way in which Sankara’s birth took place.
This is how it is:

’And then, Siva, the soul of all, was famous in Cidambarapuram
by name Akasaliniga. A brahmin by name Sarvajfia and his wife
Kamaksi, got a daughter by name Visista as a result of praying Siva for
long. She was married at the age of eight to a bridegroom by name
Viswajit. Though she was serving on him, he left her and went to the
forest for penance (ATEHTY Fecaerear 7t fagfSegyaq | 304 TUE FHedl
HAI#Fdi 7T 1). From then onwards, she was praying on Cidambara
Maheswara only. Though that Lord was omnipresent, He appeared to
enter the face of that lady; seeing this people who had gathered there
were wonderstruck. Having illumined thus, Visista became radiant
just like Parvati; honoured by parents and all others, she became
pregnant, and the womb grew day by day. The brahmins, considering
Cidambara Himself as the sacrificer, conducted purifictory rites as
prescribed by Vedas, from the third month of pregnancy. In the tenth
month, Mahadeva Himself was born by name Sankaracarya from the
womb of Visista (A.Gi.Sam. 2.8-9). The original slokas are given in
Appendix V.

Anantanandagiri has called himself a direct disciple of Sankara.
Even then, he says that Sankara’s mother is Visista, father is Viswajit

and that maternal grandfather is Sarvajiia. If this be true, the first
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objection that could be raised is how the other writers, leaving these
names, could muster enough courage to call Sanikara’s mother as
Aryamba or Sati, father as Sivaguru, and maternal grandfather as
Magha (or Makha). Not only this, he has invented the most unnatural
episode that the light of Siva having entered the face of Visista to
be cause of fertilization; and has concocted that the onlookers were
wonderstruck having seen this phenomenon, probably with an in-
tention of supporting the consequence of her parents honouring her
later instead of doubting her character. But how, just by hearing the
onlookers, her parents and others believed the story and honoured
her? Is it not natural for some to believe and honour her and of some
to disbelieve and excommunicate her? Later, this could have caused
a blackmark on Sankara’s greatness too. Since it has not happened
thus, this story is not fit enough to be believed - opines Somanatha
Iyer (So. Sam. 32). It appears reasonable. While all others say that
the birthplace of the Acarya is Kaladi, why this author only says
that it is Cidambaram? While Madhava and others say that Siva
manifested Himself in the form of lingam in Vrsadri, he says that it
was in Cidambaram in the form of Akasaliriga. This proves that he
might have had a special affilliation to Cidambaram and nothing else.
Later he says that Sankaracarya at the time of leaving his body, sent
Moksalingam through Sureévaracarya to Cidambaram (A.Gi.Sam. 73,
pl1255). This also is an exibhition of his affiliation to Cidambaram.
Since he has given totally different names to Sankara’s parents and
birthplace, one has to say that the people of his times and place had
a lack of sufficient knowledge of any of these details.

N. Venkataraman (NVSK, ppl8, 82-85) says that the detail that
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Anantanandagiri gives suits the thirty-sixth pontift of Kanci Pitha
tradition, known by names DhiraSarkara, Abhinava Sarikara, and
that the pontiff’s biography was written by Vakpati, the court-poet of
Jayapida, king of Kaémir in his work Sankarendravilasa. * Abhinava-
Sarikardcarya happens to be the son of a Viswajit. When the father
died, his young wife too tried to burn herself on the pyre, but since
relatives observed the signs of her being pregnant, prevented her
from doing so. After nine months of pregnancy, she did not give birth
to a child; and when even after one more year she did not deliver,
people started doubting that she must have been suffering from some
sort of disease. But she gave birth to a child after three years of the
demise of her husband; and fearing public criticism, she left the child
in a forest. There a tigress, the wife of a rsi by name Vyaghrapada,
nourished the child and brought him up. At five, the boy was initiated
by the rsi himself into the life of brahmacarya and the study of the
Vedas. When Vidyaghana was in Cidambaram, Siva conveyed the
greatness of Sankara to him; that is why Vidyaghana crowned him as
the pontiff of the Pitha Venkataraman writes (NVSK p 82) that these
details regarding the names of Sankara’s parents, how he was born
etc. are taken from Vakpatibhatta's Sarikarendravijayavilasa (second
chapter). It is said that in the same Sankarendravijayavilasa it is
there that Visistadevi gave birth to this boy during 10th day of month
Vrsabha of Kali-Samvatsara 3889th Vibhavasamvatsara (788 A.D.).

BAASY farva oHTH ererae] SeHifeaHed |

Srafefgafeaaay fass Taearse fafrer |

Venkataraman says this on the evidence of the commentary of

Atmabodha’s Gururatnamalika which contains the following sloka’s:
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FrSTaTard: o TeRTer T BreRfad=a e |

TR TedaraRrs Mo farafsra: g fodmma 1 e o
qRaTE T fage T samsrarefaee g |
TAAGIATCHTY Y€ T9 ATEAa4a Aeaed | &2 |
AP AFTeTaTe e s |
ATYRITSTTIRS Y Aresafera e a9rq o faers: 13 |

(In the first sloka, it is said that the son of Viswajit, as if to complete
the ‘balance’ of womblife, spent a three-year elephant pregnancy.
In the second sloka, the upbringing by tigresses and the education
given by Vyaghrapada is mentioned. In the third $loka, it is told that
in accordance with the celestial voice of Siva he was crowned on
the Vidyaghana Pitha of Kafici. Atmabodha has implied that he was
greater than the three - i.e., greater than Sri Sarikara-Bhagavatpada,
Srimad UjjwalaSankara and MiikaSankara). It is very necessary
that researchers have to decide as to what extent this story is to be
believed. According to our opinion, there is no need to say that this
is against the time established by the examination of Sutrabhasya,
i.e,, the first century (B.C. or A.D).

Uptill now, we have examined with the belief that what is printed
in Telugu script (A.Gi.Sam. p8-9) is authored by Anandagiri. In an
english article that is included as Appendix in a Sanskrit book Sri
Sankara-Pitha Tattvadaréana (Sfrerg¥fiaarasy), K. Kuppaswamaiah,
a retired Deputy Collector of Madras, has expressed that this part is
not in the ancient manuscript of Anandagiri, and that in those ma-
nuscripts the Acarya is described as having had a natural birth. He
says that there are some who are of the opinion that the version avail-

able now in print must have been the handiwork of the opponents



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 48

of Advaita or of non-conformers of Kamakoti Pitha. We have given
that ’ancient version’ in Appendix VL. If that be true, Sankara’s place
of birth would be Kaladi unanimously; but, unfortunately even that

is not free from doubt.
Kasmanda Sankara Vijaya

26. There is a perverted book called Kasmdnda-gaﬂkaramjaya.

Bellave Somanathaiah has quoted a part of it in his work Sarika-

racaritrakalavicara (rgwaieraTeta=r) (p 211) as Appendix L. The
essence of it is: Three rivers by names “Ila, Marudvrdha and Curna”
are flowing in a country called Kerala. On the bank of the river Citrna
there is the Padmanabha (!) temple. There is a pilgrimage spot called
Kalati. Once I$wara came in the form of a Bhikshu, and gave an
ash-gourd seed to a devout widow saying: ‘sow this in the hole near
the bottom of the pillar; when the creeper grows and bears the fruit,
it will detach itself; do you not pluck it’ and disappeared. As was said,
the creeper grew, and the fruit fell by itself from the pillar. There was
a child in it. The widow narrated what happened to the people who
scolded her and went away. The child was brought up by her, and
Brhaspati taught the child all Vedas and Sastras. The boy, Sankara,
renounced all Karmas and went away to his Guru. After establishing
six religious orders, he went to Vrsadrisa (1), spent his time in prayer,
and left for Sivaloka.

Needless to say this is a concocted story. Somanathiah says that
Slokas were added to this again and again and there are several ver-
sions. We have not seen the book; but yet for the ammusement of

curious readers, we have given what slokas could be procured in Ap-
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pendix VIL. The author, with an intention to make his work more fant-
astic than that of Anantanandagiri, has made Sarikara incarnate in an
ash-gourd to present him as an Ayonija (not born of woman). His geo-
graphical knowledge creates river Cizrna (Ptirna?) and on its bank the
temple of Padmandabha! Whatever that may be, even he had heard

that Sankara was born in Kalati.
Legend of Kerala and the Books like Madhwavijaya

27. There is a legend in Kerala. When a widow had gone to a Siva
temple alongwith several girls in Kaladi, some of them prayed for a
male child. Along with them this young widow too having prayed,
she became pregnant and gave birth to Sankara (NKS, p 14). Whether
this story and the Kismanda-SarikaraVijaya were there before and on
their basis the story of Anantanandagiriya-SarikaraVijaya was born,
or whether that itself was ancient and these story-writers gave spice
to the story, no one can say.

On this pretext, the son Narayana Pandita of a disciple of Madhwa-
carya by name Trivikrama Pandita, in his two works Madhwavijaya
and Manimarijari has deliberately attempted malicious propaganda
of Sankaracarya. Some of his sentences are given in Appendix III. For
the present, we bring a sloka that he has written in Madhwavijaya to
the notice of the reader:

AT IR A0 Ja: TR ST 9 TRaisa: |

H A UEATS SRy ST T¢I WeATgRerg =T |

(The demon Manimantha who died previously in the hands
of Bhima, desirous of becoming an orator, pleased I$wara and to

vie with, born in Kaladi by name Sankara. The other demons too
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were born here). The name Sankara, being deliberately written as
Sankara, only to highlight that he was widow-born, is amply clear in
Manimarijari (6. 6-7) also:

Tod T ST AN | AR HedT STevai STHd: | |

IoTF: g UoTd FahHaashd: | Seh: TISHIdT Hg farslerd oA I

(At the same time Manimantha was born of a brahmin woman by
a wicked paramour. Since the relatives called him exterminated from
all the karmas because of his mixed caste, the mother named him as
Sankara).

The reason that the author gives for mother naming her child as
Sankara is surprising. Can any mother name her son so that the name
reminds her every moment that she had been a harlot? - evidently
the author did not think this way! Be that as it may, this also hap-
pens to be a proof for Acarya’s name is Sanikara; and his place of birth
is Kaladi (31gferde). Baladeva Upadhyaya mentions that all Kerala
people agree that Sankara’s mother hailed from a Nambidiri brahmin
family by name pajura pannai illam, and that some people of that lin-
eage are found living near Trichur even today (Bala. Sam. p 40). K. R.
Venkataraman has written that Sivaguru was a Nambiudiri brahmin
of family kaipilli illam, and that Aryamba belonged to Velapalur or
to Palupanai Illam (KRVTTW p 9). But neither gives any evidence in
support of their opinion. These families being definitely from Kerala,
even from the heresay of Kerala, it becomes established that Sankara

hails from Kerala.
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The Evidence of Badari

28. There is one more reason to believe that the Acarya was from
Kerala. The chief priests of Badarinath (or Pasupatinath) temples are
from very long past Nambuidiri brahmins. It is said that the temples
were established by Sankara himself. If this be true, it is but natural
to believe that with an intention of having the worship done as per
scriptural injunctions, Sarikara might have brought the priests from
his own native. We shall discuss this once again when we take up the

Mathas established by Sarikara.
Queer practices of the Keralites

29. The original inhabitants of Kerala were all brahmins. Although
they were among the ParicaDravidas, some of their practices, com-
pared to those of the Dravidas from elsewhere, are very peculiar. They
do not marry during early age. The women have practice of covering
themselves fully (Ghosa); neither they eat what other Dravida brah-
mins have cooked. They are puritans, very much devoted to their
husbands. They do not wear gold or silver ornament except on their
necks. Men leave a tuft of hair just above their foreheads. Mostly
all of them are well-versed in the Vedas, celebrated traditionalists in
practices, faithfully carrying out karmas as enjoined by the scriptures.
Only the eldest son of the family will marry; the others go with Nair
women. These people live in their respective gardens in houses called
illam; each illam will have its own temple. Previously they were cut-
ting dead bodies into pieces before burning; now they touch a sword
here and there on the body before taking it to the cremation ground.

A vast area behind the illam would be their cremation ground.
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This description is collected from Somanathiah’s book (So. Sam.p
35-36). For the readers’ curiosity, we give here the copy of an article
in a collection of two lettes written by Sri Sivaprakagananda Swamiji
written for Adhyatmaprakasa Patrika of Jaya Samvatsara (23rd
Volume), Vaishaka issue. The Swami has written with an intention
of conveying one of the strange beliefs and queer practices of which
there is so much of heresay.

Attangal

[l am on the way to Kaladi after having darsan at Kanyakumari
and Trivendrum (Tiruvanantapuram) Anantapadmanabha. We do
not know much regarding the brahmin sanyasis of this Malayalam
area. It is believed that the sanyasis are ativarnashramis (of self-
willed behaviour). Among sanyasis the non-brahmin Malayalis are
more in number. They possess lots of medicines, yantras and Man-
tras. Because of this, people are afraid of the ochre robe. Here there
is no influence of either Sringeri or Kamakoti Pithas. Only some old
timers know the existence of those Mathas. Adya Sankaracarya, the
Loka Guru, is known to still fewer. Kaladi is 160 miles (150 miles by
short-cut) from Trivendrum. It is really surprising that Sankaracarya,
hailing from here, is not famous even among brahmins of this area.
Some Nadars and Nairs, accusing Acarya with parakayapravesam

and ‘bhagandara roga’, ask what reason could be there that such a

disease can befall on a person of Hd @feas 3&, ‘FHIaaveIEaeqAaTy:’
calibre! Not even a single brahmin sannyasi has come this way. The
reason is that the region is hilly and food is difficult to procure. That
the Sringeri Jagadguru had come to Trivendrum is known only to the

retired officials of the palace. It appears that only monks who are
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free come here and experience the place.
Kaladi

Kaladi is 240 miles from Kanyakumari via Varkale' and Quilon.
Kanyakumari upto Quilon, the 113 miles are westcoast area. Varkale
and Quilon are on the seashore. From here there is 140 miles of
coastal highway upto Ernakulam (Cochin harbour). On the way
there are mountains, christian and mapillai population. Lakes (?)
and backwaters prevent easy travel and one has to take a boat to
proceed. So we came some 20 miles towards east and travelled 107
miles north to Kaladi by road.

Kaladi is 16 miles away from the northern border of Travancore
State. From Karnataka people can come via Jalarpet, Erode, Shoranur;
and from Shoranur to Kaladi road (Angamali) by rail. From there 5
miles towards south is Kaladi. From your place, one can come by bus
via Chamarajanagar and Coimbatore also.

Kaladi is in Kunnattanad Taluk in Kottayam Division of Travan-
core-Cocin State (before the two were joined, in Kottayam District,
Kunnattanad Taluk). River Pirna flows towards west here. Sri Sri
Satchidananda Sivabhinava Nrsimha Bharati Swamiji, who adorned
Sringeri Sarada Pitham, from 1866 to 1912 constructed an excellent
flight of stone steps, some 30-35 feet down towards this river. And

on the bank, he established Sarada and Sarikara temples as well as

1. There is a temple for Janardana swami here. Land of high prosperity - blessed
earth. Sea lashing against the hill - beautiful place. About 30 feet above, there is a
gorgeous temple similar to that in Rangoon, having a peepal tree spread large and
beautiful on the foreground centre. The beauty of the place is beyond poets’ ima-
gination.
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Vrindavana for Sankaracarya’s mother.

'Before all this construction work and raising temples, this was
forest area. Researchers who came in search of Sankara’s birthplace
found amidst the undergrowth a three-feet wide, six-feet tall shrine in
which a tiny lamp was burning. Upon enquiry they were told by the
watchman and the priest that Sankara’s house was in that very place,
and within the compound the Acarya’s mother was cremated; since
their forefathers helped during cremation, they were given some 50-
60 acres of land, and were told to settle there and worship. We were
told that the Government was moved to acquire that area, the watch-
man was given compensation and land elsewhere, and that two bun-
galows and 14 modern houses were constructed in that area’ .

‘People say that the Acarya cut the body of his dead mother
into several pieces and placed them onto the funeral pyre, which
was constructed using Areca and coconut rinds and plantain strips.
These were provided by people of Seeda caste. Even today, Nam-
budiri (Malayali) brahmins have no separate cremation ground.
They cremate the bodies either in the backyard or in the foreground
of their houses, after dropping some plantain strips for the sake
of tradition. They will have to wait until Seeda volunteers provide
the plantain strips. Those very people become the purohitas in the
rites and provide ti, darbha, aksata etc. The funeral rites cannot be
performed without them. This caste has also the names "elayadi” and

"nambiyadi’. Even now these brahmins touch a sword to the dead

1. There is a place called Ponnar Thodata some 6 miles west of Kaladi. There is
the house where Emblica (Amalaka) fruit was given when the Acarya went there for
alms. It is said that the Acarya sang Kanakadhara Stotram here. Two rich families
are there even now - the houses are called "swarnattillam”.
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body at several places before burning; the traditionalists actually cut;
then cover the pieces with plantain strips and drop them into the
fire.

‘The Nambudiris have no Mantras. Simple show of signs by hand;
touching eyes, ears, and other organs of their body; although they do
acamana thrice, they do not recite Kesava, Narayana etc. They are of
two categories: Brhaccarana and Vadama; the Vadamas are less re-
spected of the two. The eldest Nambudiri of the family will always -
even while taking darsan at a temple and prostrating - hold a hand-
made palm umbrella. These people have a Guru Matha at Trichur.
The pontiffs of the Matha - sanydasis - do not accept anything from
these people; do not allow them even to touch their clothes. Tamili-
ans are there to serve the pontiff. It is said that in Trichur Matha itself
Sankaracarya had his first education.

‘Sankara was an yajurvedi by tradition. The name of his house was
kaipalli illam (illam means house). There are two houses here by
name kapalli illam and taleyattam palli illam. It is said that at the
time of the passing away of Sanikara’s mother, since one was stand-
ing near her head and another near her feet, these names have come
down to their families.

'The Nambudiris profess that they are antagonistic to the Acarya,
on the basis of their belief in the heresay that have come down to
them: (1) the Acarya was born after passage of nine months from
Sivaguru’s demise; (2) although forbidden in Kaliyuga, he became a
sannyast; (3) not only he gave up all the karmas, but also he came
down heavily on karmakanda; (4) he had been to distant lands; who

knows what he ate and from whom! (5) a paramahamsa does not
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belong to any caste or creed; he has neither injunctions nor prohib-
itions; he is out of karma; (6) Sanikara ruled that only the eldest son
should have the right to property of the family; and the others should
come out of the house to become sanyasis; and (7) he cut the body of
his mother himself and performed the cremation.

‘Although none of these heresays has any documented evidence,
these people continue to believe in them! It is necessary that an in-
carnation should arrive to dispell all such beliefs from their heads,
and to fill up there Sankara’s valued philosophy. Here only an adept
in Malayalam is required. We have to see what great soul would carry
out this task. Although I did not know the language, I felt that the
words of Sri Sri Satchidananda Saraswati Swami “heart will respond
to heart” are true. With the help of english, a little musalmani (urdu)
and with an interpreter who knew Telugu, I was able to understand
all these’].

SGAICATS, -



4. Childhood, Learning and
Renunciation in a Hurry

Precocious child

30. We know only a little regarding Sankara’s Childhood. In the
Madhaviya SarkaraVijaya it is stated thus: in the first year he learnt
his mother-tongue and completed the practice of lettering; in the
second year he read the written letters. Then he learnt the meaning
of the Puranas and the Poetry without an exposition from others.
Teaching him was not at all difficult for the teachers; They were
teaching lessons to his fellow students as well. At the age when other
children were playing in the mud and dust, he learnt all the scripts
(Ma. Sam. 4, 1-4). In Vyasacaltya too the same is summarily stated
(Vya. Sam. 4-31). In Cidvilastya also it is stated that he learnt “Kosha,
stotra, kavya, chandas, alankara, Gita, vaditra, nritta etc. within five
years of age (Ci. Sam. 6, 36-37). Also in Anantanandagiriya (page
1) it is mentioned that he became proficient in prakrta, Magadha,
girvana languages. Hence, all have mentioned that his intellect was

very sharp even in his childhood.
Upanayana

31. All biographers agree that his Caula, tonsure ceremony took
place in the third year and that upanayana was held in the fifth year.
But, as already mentioned (p 6), in Vyasdacaliya and Madhaviya it
is stated that Sivaguru died before the upanayana ceremony took
place, and that his wife carried out the ceremony with the help
of brahmins (Ma. Sam. 4-11,15; Vya. Sam. 4-32). Atmabodha has
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written (Gu. Ra. $loka 18) that a Sloka in Keraliya Sankara Vijaya

reads “T=eATSS TS TATITAAT 551 | Toaca THCEE: el 8 guawmA: I
But, his exposition (Gu. Ra. sloka 18) is that this is not correct, and
that Sivaguru died after performing the upanayana as mentioned
in Gururatnamalika. To show that this opinion of his does not
contradict S[varahasya, Atmabodha has written that the expression
‘TUATTETAT AT can be interpreted as ‘FreEEra=E Y. AET TEH
wifod seareier ga=cary.(Shi.Ra. 16-15), mother sent him to Gurukula.
In Cidvilasiya it is stated that, following the sutra that the boy be-
comes radiant with Brahma-lustre if the upanayana is performed
in the age of five, desiring to enhance the natural charm of the boy

with Brahma-lustre, he performed the ‘upanayana in the presence

of relatives. ‘“TsuHTsEIagcsEla= T =ald | 3fq T wHTersa fAsTdsT:
SR || ST TSTHT FAIaT gaied | AaErd=id § Saeda=gid: I

Ci. Sam. 7-3,9). Since Cidvilasiya happens to be a recent work

compared to Madhaviya, Somanathiah (So. Sam. p. 40) imagines
that Sivaguru must have been no more, before upanayana took place.
Regarding this, Gururatnamalika mentions that ‘To=r fesTd Ferdrd
('since father passed away after carrying out the upanayana’ Gu.
Ra. $loka 18). In order to uphold this, Atmabodha cites a statement
from Pracinasarnkaravijaya saying <e sH FH A9 a1 o greerd
and a statement from Brhat Sarikaravijaya saying ‘raeea-fr wrgt
freesReregsiay. Therefore, because of Cidvilasiya description,
one need not have doubt in this matter; it purports to indicate the ex-

istence of two schools of thought, that is all. But descriptive sentences

of Cidvilastya saying ‘Fefd weer sasr=maEHaq| 4 Rrafderag
Fea=yfiRfaa: | Ararcaarursia ¢ (Ci. Sam.6-25,26) with regard to
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the caula ceremony, ‘FTfe=RITT (Ci. Sam. 7-5) with regard to
the upanayana, and later, ‘o HresAtEacte®mn | FOEEREEAT (Ci.
Sam. 8-9) with regard to the funeral ceremony of Sivaguru, indicate
that the rites were held as per the Dravida traditions. Somanathiah
(So. Sam. 41) thinks that this indication must have been aimed at
dispelling any doubt that the rites were not performed properly since
the Acarya was a keralite or with the cherished idea that Acarya was
a pure Dravida - we too feel that this stands to reason. Cidvilasa
seems to be fond of the Sastras and the more recent customs, and
that is why he cites from the smythis and sitras often and attempts
to link Acarya with recent customs; we shall highlight this point as
and when occasions arise.

In the Telugu print of the Anandagiriya it is mentioned qatr
Y e, ToaH a¥ Aresiery faegfra: Faf-a faurEr’ (the brahmins
performed the caula during the third year and the mauifijibandha
Hrssfra= during the fifth year - A. Gi. Sam. p 10). In the ancient
version that has been brought out recently, it is stated that ‘Ts==aver
SuiferEoHTT #iFq: | Iofifarscas FAR Afed: foar (Sham. pi. ta. da.
p. 15). But in Appendix VI we have shown that even this ancient

work is doubtful. Not only that, in Susama of Atmabodha we come

across the sentence =EfeST = qd ELERCIGE I ECE R IS o
faegfraagiauET:’ as cited from Acaryavijaya; even if this work itself

is the Anandagiriya, what was supposed to be ancient would become

recent. In the print of Anandagiriya, while describing the body of
the Acarya it is mentioned ‘F&=gadre:, YOG ... HIATHEFaT 9
ferrsm™:. The author Anantanandagiri seems to be of the opinion

that the Acarya was born in Cidambaram; if this is correct, the
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‘ancient’ version that is published now could be doubted as the
work of someone recent. Hence, it appears reasonable to say that the

upanayana was performed by brahmins in the opinion of Anandagiri.
Educational progress

32. After upanayana, the celibate Sankara studied Vedas and Vedanta
methodically. His colleagues could not progress in their studies so fast
as Sankara. The preceptor too thought how to impart instructions so
fast. Madhava, not content with describing that Sarikara rose to the
level of his preceptor within two or three months (Ma. Sam 4-16,18),
wanders freely in the imaginary worlds of poetry:

IS TETHHCAGH Ao TR TTHEdch 2T

Aot fea TeaHEdch g au |

AT TSI TS TgeASTHIgaTesh=-¢ o

SATEE | GiaaTa Tar arfifaaraga: 1ge |

HAffarerafard=r affelardgen st i @

et arersSTary: TRty fafed wrgergreaTem |

BRI KL B R EEU RIECIE DI CIES Y

Y A1 | AT oAty foad g amasEteny o

‘(Sankara is) equal to Brahma in Vedas, and in Vedangas (he is)

Gargya himself. In the interpretation of the meaning of the Vedas he
is equal to Brhaspati; and in explaining the Karmas therein (he is)
Jaimini himself; In the matter of the knowledge of truth in the Vedic
statements, he is equal to Vyasa himself. His eloquence was as if he
were Vyasa himself born again. He was an adept in logic, unparalleled
in the Tantras, gained (the knowledge of) Samkhya of Kapila, drank

the sea of Pataiijali’s works, came to know the expositions of Bhatta
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(forgetting that he is going to describe the meeting with Bhatta later,
the poet here has made Bhatta earlier to Sankara!). The happiness
of learning all those Sastras was merged in the pure bliss of Advaita;
would not the gain whatever of the well-water be merged in the plen-
tiful waters of a tirtha? And showering alliterations and figures of
speech, he goes on describing the Acarya.

At this stage, Anantanandagiri, after describing the Acarya to be a
Kalpavriksha, the tree that grants all desires [‘TgaHa:, 3farareamT;,
T, TSFage:, AT, H=T2Telg:, FIeFahel:, Horgiheae el AT

LR-NERNY

(A.Sam. p 10)], has retained the same sloka mentioned above; but in
the last line, after =319, he has changed into ‘Fe= FeT&E! Hrergaa:
fardr. If Anandagiri is of an earlier period, we have to say Madhava
has taken this sloka from him; if not, both of them might have taken
it from elsewhere. This $loka is not found in Vyasacaliya. Hoping that
those who are keen in examining might get some idea, we shall cite
another sloka from Anantanandagiri:

HEATOE QUG AT HaTTTe s HTEhT

fergenifeanfiarg e gsfimemTed |

ERICECEIS EESIERPIGIFEED

T e TR g @ 9o (A. Sam. p 10-11)

Here, it appears that some word containing &’ or ‘s’ has been re-
placed by “erg¥ in the expression Hforg @ w.

In Vyasacaliya, after stating that Aryamba had carried out the fu-
neral rites of her husband, it is only mentioned that

e aIATE T S HaaH g Jaio aagshH |

TS T (T:?) wfSdatadqasiy Satedgerd e SHagi-d T5:HHrEd 1 (Vya.
Sam. 4-39).
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The author is of the opinion that Sankara, observing celebacy,
studied the four Vedas methodically starting with Yajurveda and
therefore he belongs to Yajurveda Sakha.

In Cidvilastya, it is stated that the father himself taught the Vedas
after performing upanayana; that he taught the Sitras of Jaimini and
Vyasa as well as the Upanisads (Ci. Sam. 7-24,25); that the intellect
became purified after knowing the inner meaning of Vedanta ( ibid.,
7-27); that the boy, as if by a long and laborious study, understood the
other Sastras quickly (ibid., 7-28). Before he had to study Kamakala
Sastra, science of love, - because Siva and Manmatha are opposed to
each other - he concluded that Brahman alone is the truth, everything
else is transient; he acquired detachment from all, equanimity to-
wards every living being and got his mind established in Paramatman
(ibid., 8-32). According to this author, it seems Sankara had already

got an all-knowing proficiency in Vedantic knowledge!

Sankara acquiring Excellence in Knowledge at an Early

Age

33. For those who doubt whether such a proficiency is possible at
such a young age, Somanathiah (So. Sam. p 43-45) has given the
examples of several such cases including those of an english boy
Kauli, who wrote poems at fifteen, of Turgo, the french royal minister
who was a scholar at a very early age, of Thomas Brown of Scotland
who outspoke the controversies of Bible stories at the age of four,
of the English poet Coleridge who was an adept in spiritualism at
the age of sixteen, of Mr. Pitt who became a minister at twenty two,

of John Stuart Mill who learnt Greek and other languages at the
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age of three, of the boy Heiniker of Lubbeck who could remember
and speak everything that was told by others, and of William James
Sidis who could lecture on mathematics at the age of eleven. Also
there are several such examples in our country. Newspaper Hitabadi
(207, Mandapur, Varanasi) in its Vaisakha Ekadasi issue of Bengali
year 1315, had reported the extra-ordinary memory of a boy. He had
read books in Hindi, Bengali, English, Sanskrit and Panini’s grammer
within the age of five. We have noted in our diary that he was
studying Samaveda after upanayana at eight, his younger brother
was an adept in mathematics at five and that the father of these
boys is a Bengali brahmin by name Srimadvaméadhara Saraswati.
Probably we have taken this from the biography Sarikara the Sublime
written by Dhirendra Nath in 1912 and published by the Eastern
Publishing Company, Calcutta; because we have made a note of this
in our diary. Whatever be the truth of these examples, there is no rule
that everyone must have the same intellectual power as every other.
This being so, why we should doubt that Sarnkara became aware
of dharma, jiidana and dispassion at an early age? Everything said
and done, the SarikaraVijayas are poetic, written in a fit of devotion
towards Saikara. So it is natural that they contain exaggerations.
But, even looking from the standpoint of our examination of the
bhasyas of Sankara, we have to accept that Sankara was endowed
with an extraordinary and prodigious power of knowledge. This
being so, the tamas, dullness, elicited by the author of Manimarnjari
(Appendix. 3) must have been of a different 'Sankara, and not of
Sanikara who is well known in the world; to think of such tamas in

Sankara would be tamas in itself.
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Marvels exhibited by Acarya during childhood

34. There are several marvels ascribed to the Acarya. Although they
appear to be marvellous to us, one cannot say that they are impossible
to an adept in Yoga. However, did such happenings really take place?
Or, they are just imagined by those with limitless devotion to Acarya?
This has to be decided upon by archaeological investigators; we shall
give some of them here:

(1) Once, brahmacari Sanikara went to a poor brahmin’s house for
begging food along with his friends. The housewife, cursing her fate
that she had nothing to give to such a brahmacari, gave one amalaka
(emblica fruit). Sankara, having heard her woeful soliloquy, compas-
sionately prayed to Goddess Laksmi to dispel her poverty. Goddess
Laksmi, pleased with his prayer, exclaimed ‘this lady has no righteous
deeds of the previous lives that would merit the riches; what shall I
give her? Sankara asked her, ‘Mother, now that she has given this
amalaka to me; give her the merit of this!" Pleased once again, Laksmi
showered lots of golden amalakas all over her household (Ma. Sam.
4,21-31).

This story is not to be found in earlier SanikaraVijayas like Vyasa-
caltya. The author must have concocted this, having in mind the fam-
ous Kanakadharastava ascribed to Sankara. We have given the same
in Appendix VIII for the benifit of the readers.

(2) Sankara returned home to serve his mother, after completing
his residence in the house of his preceptor, in his seventh year itself.
His old mother Aryamba once swooned in the hot sun when she had

been to the river. Sankara, with the help of people, brought her home
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and nursed her.

Then he prayed the river goddess with pleasing poems; pleased
with him, the river goddess blessed him saying ‘tomorrow morning
your heart’s desire would be fulfilled. Next day itself the river flow
had come upto the Krsna Mandir (Ma. Sam. 5, 5-9). This story is to
be found in Vyasacaliya also:

HET hLBSHT: FHERT

Hrafrest agster faredrergssm |

FEETI e T I

R IR BRI E RIS Rl (Vya. Sam. 4-41).

Itis said that people of Kerala call this river as Ambanadi (Mother’s
river). That the sloka ‘zFane afezt far afeft gsrafafem, swaratofiaT
HEASENY @1 @ is to be found in Cidvilasiya, and that there is an
adoration called ‘Mahapagastava’ composed by Sankara, a footnote
is mentioned in Bhagavatpadabhyudaya (p. 29) on the basis of
Samksepa-Sankara-Digvijaya. In the Cidvilasiya that we have there is
no mention of changing the course of the river; instead of that, there
is a story stating that 'the Acarya blessed Sivaguru with realization
at the time of his demise; seeing Siva everywhere, and concentrating
his mind on the Atman, Sivaguru passed away’ (Ci. Sam. 8. 3,4).

(3) The king of Kerala sent word through his minister, his wish to
see this boy of superhuman deeds. The Acarya refused to go and meet
the king, giving up his ASrama Dharma. Wondering at this, the king
himself came to him, and prostrated before him with an offering of
ten thousand golden coins. He showed the three dramas written by
him and got his appreciation; and expressed his wish to have a worthy

son. The Acarya told him, ‘please give this money in charity to the
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householders; your desire shall be fulfilled. Many learned in Vedas
and Sastras came to the Acarya to learn the great darsanas (Ma. Sam.
5.10-32). This is not found in the other SankaraVijayas.
In Pracinasankaravijaya, there is a sloka
SATEEF forgsa S-HTaTEATSE: T
TTH: IS AT Sq=ad-3 fhAeg=eTdT |
AT T ST e TS g
o 1 gsshes wesTTdisafsrarfifer: 1 (Sushama of Gu. Ra. 11)
‘After the age of eight, leaving the preceptor’s place (he) came to

where his mother was, and, desirous of Sannyasa, adopted a plan and
made the Curni river to flow near his mother’s house. What shall be
difficult to the Lord who is the creator of the universe?’

So, the story of changing the course of the river is there from the
beginning. Even now we see rivers changing their courses with time.
May be that the river had changed its course at the time of Sankara’s

return to his home.
Agastya revealing Sankara’s lifespan

35. The Acarya did not spend much time living with his mother. He
expressed his desire to get into Sannydasasrama as early as possible.
This is described by both Vyasacala (Vya. Sam. 4-42) and Madhava
(Ma. Sam. 5-34) in one $loka:

HT AT IO E & AT el e e Eca T Eel: |

T A Hesid aATERTSI e Td: feafiyassid gsyesm |

'She is the refuge for Sarikara, and he is the refuge to the mother;

they could not live separated from each other. But the superhuman

being that he was, he did not desire to marry. Will he who has got
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to the top of the mountain Meru desire to come down to the low
levels? Along with this, Madhava has added another assumption.
The mother was indicating that she wanted to get her son married
to a girl of a good lineage. Once “Upamanyu, Dadhici, Gautama,
Tritala, Agastya and other rsis came to see Lord Siva Incarnate of
this Kaliyuga. Sankara, along with his mother, welcomed, seated and
hosted them properly. As they were talking to him about spiritual
matters, the mother asked them ‘if it be permissible, please let
me know about this boy of extraordinary greatness. They told her
about Sivaguru getting the boon from Siva of an all-knowing son,
but of a short lifespan. Agastya told her, ‘It is your fortune Lord Siva
Himself has taken birth as your son, and where can you find another
all-knowing one?” When she asked ‘How long shall he live? What is
his lifespan?, Agastya replied, ‘eight, and another eight; and by some
other reason, he will live for another sixteen years!” Then the rsis
departed. Hearing this, when she started wailing, Sankara tried to
console her with the words: ‘Mother, why you are distressed without
reason? Is this body everlasting? How many such children have
you experienced till now? Where are they now? Where are you and
where am I? Just as travellers join at a place and depart after some
time, people join at one place in samsara. Therefore, I shall venture
to get rid of this binding of samsara by way of accepting the fourth
stage of life. Hearing these words which were harsh to hear, her
distress increased. She started bawling ‘my dear, please give up this
thinking. First become a householder and perform the sacrifices;
then you can become a monk. You are my only son; how can I live

without you? If you too go away, who is there to carry out my funeral
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rites? How is that your heart has no compassion? Please be kind to
me’. Seeing this, Sankara started thinking within himself ‘Mother’s
permission is necessary for taking Sannyasa. What shall I do now?’
(Ma. Sam. 5. 36-59).

This detail is not to be found either in Vyasdcaliya or in Cidvilastya.
The points to be considered for discussion here are the following:

(1) That Sanikara’s mother thought of getting her son married at an
early age was against the practice in Kerala. Child marriage was not
in vogue in that part of the country. The author describes that ‘at the
time of completion of his studies, when Sivaguru, the son of Vidyad-
hiraja, was told by his preceptor “go get married and fulfill the desire
of your parents”, Sivaguru exhibits eagerness of taking Sannyasa (Ma.
Sam. 2. 8-14). And when Sivaguru returns home, several people com-
pete with each other to give their daughter in marriage to him (Ma.
Sam. 2. 27-32). This detail is there in Vydsacaltya also. We cannot
understand why these two authors have not taken into consideration
the practice that was there in Kerala. Cidvilasiya even goes to the ex-
tent to describe that Sivaguru himself had thought of the marriage of
his son, and that the Acarya thought within himself’Alas! he does not
understand the principle thought that is there in me; he does not even
know that my lifespan is short; what shall I do? (Ci. Sam. 7. 35-46).
And Sankara was only five-year old at that time!

(2) Madhava writes that the mother asked the rsis ‘what would be
the life-span of this boy?’ when they arrived. But both Madhava and
Vyasdcala write that ‘when the child was born, Sivaguru did not pose
this question to the astrologers who wrote the jataka; they also did

not volunteer to tell; the wise do not mention bad things although
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they come to know of them’ (AMIf=e Sfaaw== = &= =i war faeafa 1
TFAYH AT 1| Ma. Sam. 2. 80; Vya. Sam. 4. 26). Madhava, fond of
fantasies, who writes here that the mother asked Agastya about the
life-span of the child, does not mention why the astrologers were not

asked about the same earlier.
The occasion of renouncing in a hurry

36. Once, when Sankara had been to the river for taking bath, a cro-
codile caught his foot. The boy started loudly crying ‘mother, a cro-
codile is pulling my foot!” The mother, who was at her home, hearing
this cry of pain, came running. Having known what has happened,
thought ‘alas! even this son, my last refuge, is dying. What shall I do?’
Sankara said, ‘mother, if you permit me to take Sannydsa, this animal
might give up its attempt. If you permit, I shall resolve to take the
vow of Sannyasa!” Then, thinking that ‘anyhow he is dying; in case if
he lives thus, at least I might have his darsan in future’, she gave her
consent for his Sannyasa (Ma. Sam. 5. 61-67; Vya. Sam. 4. 44-48).
The story runs in the same way in Cidvilasiya but with an addi-
tional description. Immediately after Acarya taking the vow of Sann-
yasa, the crocodile left him and changed to the form of a Gandharva.
Saluting the Acarya, he went away saying, ‘1 am a Gandharva by name
Pusparatha. Since I did not obey the orders of Brahma, I was cursed
by him to become a crocodile. When I apologized and prayed for ex-
cuse, he said “Siva is going to be born as Sankaracarya; your curse will
be nullified when you touch the dust on his feet”. Accordingly, I am
liberated through your grace; if you permit, I shall proceed to heaven.

Aryamba, having seen all this from the shore, was wonderstruck and
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overjoyed; and she could not talk at all (Ci. Sam. 8. 22-32). This
is not an imagination of Cidvilasa; earlier author of Pracinasankara-

vijaya also has said the same (in the sloka cited on page *66). He has

said there ‘FaHaT=®a sA=F fehAeassTar - desirous of Sannyasa, he

adopted a plan; he describes it in a further sloka as follows:

TS TSR TTEURTd T A
FHifsafeaTeed HY{ detarsaIdi ad: |

N TRT e | STTE GET=adl o
HiseaHd (?) FoTdfeeRid drarsmed il o

Having gone there as if for taking bath in the river and showing
that he was distressed by the crocodile bite, thereby having obtained
mother’s permission delicately, and using the favourable occasion,
chanted the Praisa and took the vow of Sannyasa. The crocodile too,
having touched the foot of Sarkara, got rid of its form due to the curse
- is the meaning of the sloka.

It is true that there are crocodiles in the river Pirna (or Carni).
At the time when the Jagadguru of Sringeri, Sri Satchidananda
Sivabhinava NrisimhaBharati established a Sankara temple at Kalad,
the author of the present book also had gone there. Although it
was summer, boats were rowing to and from on the Piarna river.
There was a commotion among people, caused by a news that a
crocodile caught the planquin-bearer of the Swami of Sivaganga
Matha. Hence, crocodile catching the foot of Sankara is not to be
regarded as improbable. That it happened when Sankara was eight
years old is agreed upon in all the SankaraVijayas. The Acarya, in
several of his Bhasyas, has cited the authority of Jabalasruti for those

with detachment are permitted to take to Sannyasa directly from
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the stage of celibacy. Great as he was, it is not a wonder that he had
detachment at such an early celibate age. But, it is true that all and

sundry would not have such detachment.
Doubts and Reconciliations on the subject of Sannyasa

37. Do Sastras permit Sannydsa? Even if they permit, is it not true
that some Smyrtis mention that it is prohibited in Kali Yuga? Even if
it can somehow be proved that it is permitted by Sastras, considering
present situation, is it social justice to encourage beggary, fearing the
world and giving up one’s duties, instead of working for the good of
the world? Ifin the name of Sadhus and Sannyasis the number of lazy
and lethargic people goes on increasing, would it not be detrimental
to social development? How can one agree to the practice of taking
Sannaysa at an age when one’s wisdom is not yet ripe? It is natural
that such doubts rise in the minds of the readers. Although it would
not be within the scope of the persent book, we consider it necessary
to give an outline of our opinion and hence we shall briefly discuss
the same here.

Is Sannyasa enjoined by the scriptures? Is it not forbidden in Kali
Yuga? We shall discuss this question in the chapter dealing with the
dialogue between Sankara and Mandana Misra. We only mention
here that it is according to the Sastras in our opinion. Is it proper to
hide oneself under Sannyasa fearing the worldly duties? Our answer
to this question is that those who have realized the futility of what is
believed to be worldly life, would prefer a better way of life, if such
be available, and surely give up worldly life. Whether their action is

agreed upon by others or not, it is clear that those who have detach-
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ment to worldly life, would never disregard their chosen ideal of life.

All thinking people should agree that compared to those who,
without minding about the good of the world, are engaged only in
planning the upkeep of their families, opportunities of working for
the good of the world would be plenty for the detached, who regard
that the whole world is their family as per the dictum g8 Fgra=m.
Beggary is not to be promoted instead of striving to earn money
- this objection is not at all applicable to those that are genuinely
detached from family life. If one is working for the good of the world
without caring for the self, and is living only on alms, it becomes
the bounden duty of the society to provide him at least that much.
Such people would not have taken to that life considering that it is
effortless. Whether food is available or not, whether it be tasty or
not, if one be contented with what one gets, always thinking one’s
chosen high ideal and attempting to bring people on to the right
way of life, it is not reasonable to suppose that such people promote
beggary. Even if one is not useful to others in any way from worldly
point of view, living alone and dedicating one’s life for the liberation
of oneself, even such people are not to be blamed as promoters of
beggary since their peace-bearing exemplifies to the whole world.
That society would be at stake is beyond question if people increase
in number who imitate the garb and the outward activities of Sadhus
and Sannyasis devoted to spiritual life without understanding their
psychological level. There is no need to mention that refraining from
respecting such mock Sadhu hypocrites should be the duty of society
at large. When they come to know that the society disregards them,
they are bound to give up their hypocrisy and change their garb.
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If the government organises avenues for the people of the country
by according job to one and all that suits each one physically and
psychologically, the number of such fake Sadhus decreases. The
Smyrtis prescribe that if unqualified people take Sannyasa, the king
should penalize them and adopt to free manual labour. Hence,
forgetting that the responsibility of not allowing the number of lazy
and lethargic to rise lies with themselves, disparaging the Sadhus
with genuine detachment and failing to facilitate their work would
be sinful on the part of both the government and society at large.
Now let us consider Sannyasa “at very young age”. Since Sannyasa
is a special action connected with genuine detachment, when it

should be undertaken cannot be prescribed externally by others.

Teeld fotsiq deetd worsid’ (when one feels detached, then one must
move out from one’s home) says the Sruti. Hence, young celebates
with detachment becoming mendicant monks is not against the
scriptures. But, it appears to us that, just because the boys are
celebate, forcefully making them Sannyasis is against the scriptures.
This has to be carefully considered and decided by the adepts who
can analyse what is proper and what is not.

It need not be emphasised that this brief discussion that we have
made is only to convince the modern critics of the matters concern-
ing Sastras, and not with an intention of examining the Sannydsa of
superhumans like the Acarya. The whole world knows the great good
that has been effected by the Acarya, and it it clear that, obviously, we

are in no way qualified to pass a word of judgement on that matter.

LA A,



5. Vedanta Study at the Feet of
Govinda Bhagavatpada

Sankara’s Assurance to His Mother

38. Thus, after renouncing the world mentally, the Acarya came to the
shore and, with great devotion to his mother, addressed her ‘Mother,
please tell me what I have to do now. As a monk, I shall certainly do
whatever is permissible; I shall not hesitate. These relatives who are
going to take charge of my ancestral property will certainly provide
you food, clothing and shelter; likewise, they will look after you if you
fall sick. Since they have taken my father’s earnings, and because of
the fear as to what people may think of, they will definitely carry out
your funeral rites also. Therefore, you do not have to fear for anything’.
Hearing this, the mother said, ‘My child, in the anxiety of saving you
from the jaws of the crocodile, I agreed to your Sannyasa; you ought
to come to carry out my funeral rites when I die. Otherwise, what is
the use of my giving birth to you, tell me?” Sankara replied, ‘Mother,
whether it be day or night, when you by your own accord or by being
tormented by diseases think of me, then at that time I shall give up
everything and come to you; and I shall carry out your funeral rites
too. Please do not think ‘that this boy has left me uncared for and
took to Sannyasa’ and consoled her. Then, he told the relatives ‘I am
going to distant country to lead a Sannyasin’s life; I am handing over
the care of my mother to you’ and wiped the tears of his mother (Ma.
Sam. 5. 67-74). In Vyasacaliya too it is the same (Vya. Sam. 4. 48-
55); but it is mentioned there that ‘the mother, after permitting her
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son’s Sannydsa, swooned as a reslult of intense feeling of sorrow; the
Acarya came and nursed her appropriatly’ (Vya. Sam. 4. 48). This is
the one speciality there.

Reinstalling the Krsna Idol and the Acarya leaving Home

39. Sankaracarya had earlier changed the course of the river towards
his home; now the river had come near to the Krsna Temple. Lord
Krisna, through a celestial voice, asked Sankara thus: ‘My child, you
brought the river near for the sake of your mother; now its waves
have caused crumbling of the walls of my temple and are touching
me. Now you too are going; what is your consolation to me?’ Sankara
carried that Krsna Idol on his shoulders and re-installed it at a place
where there is no danger from water. Thus, after taking permission
from both Krsna and mother, Sankara proceeded to take up Sannyasa
in the manner prescribed in the scriptures (Ma. Sam. 5. 75-80; Vya.
Sam. 4. 58-61).

There isno mention of the Krsna Idol in Cidvilastya. Here it is men-
tioned very briefly thus: immediately after coming to the shore of the
Carni river, Sankara sought permission of his mother for his depar-
ture. ‘Stay at home and always pray to the Lord. Know that I shall
come to you whenever you think of me’ - telling thus and prostrating
before her, he left for methodical Sannyasa (Ci. Sam. 8. 34-37).

Meeting Govinda Bhagavatpada and Sankara’s adoration

of him

40. Madhava has described that the Acarya, by this time, had all the
qualifications for spiritual sadhana (Ma. Sam. 5. 82-86). The Acarya,

looking at the forest, rivers, towns, mountains, villages, people and
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animals on the way, was thinking that ‘just as a magician showing his
magic, Brahman shows all this in this way! (Ma. Sam. 5. 87). Trav-
elling ‘with a single staff, and wearing ochre robes found out by the
signs of the Adrama, located the place where Govinda Bhagavatpada
lived' . Seeing a narrow opening of the cave, and hearing people say
that this is the cave of Govinda Desika, Sankara prostrated before the
door itself praising thus (Ma. Sam. 5. 88-93):

T AT T T -gehdl: TaTgacaH el THAT |

T qIET gaaToaTarayH: AT foaaeeme T I I . 2% |

Isalute Thee, the personification of Sesa, who is bearing this earth
consisting of the seas and mountains, verily the bed of the Garuda-

bannered One, or the anklet of Parame$wara.

qual 1 e s i -dad—d sfq amaerd vr=a: |
TehRT i TEcaerds s =eidia] @ T qassiiereead | 4. 24 |

Are you not Pataiijali, who, in ancient times, when your disciples

were terrified seeing your thousand-headed form, gave up that form,
assumed a peaceful single-headed form and blessed them?
ITTafaRETE Hied AraTceaama-aa e I |
FehfeaR=aTdc | AT STTETehaY0 TeaUTTH | 4. %& |
ARl SATE e FRrsaTe T aeaTe e arerHey: |
AT STETEETHE Tolf TYAHTEHT TIHR T HeFeaT 1| 4., 219 ||

I have come to thee with an intention of learning the way to

become established in Brahman, full of all good qualities, who has

known the Ultimate Goal from Maharsi Gaudapada, the disciple

1. Sri Krisnaswami Iyer (Sre. Sam. p 9) says that Acyuta appeared in Sankara’s
dream and directed him to take methodical Sannyasa from Govinda Bhagavat-
pada. We do not know what evidence he has for this! He says that chanting Acy-
utashtakam, the Acarya started from Kaladi.
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of Suka, and who has entered the netherland and learnt from Sesa
Himself in order to bring to light Yogasastra and Vyakaranabhasya
for the good of the world !

The readers should note that in the above slokas Govinda Bhaga-
vatpada has been described as the incarnation of Adisesa, as Pataiijali
who wrote Yogasastra and Vyakaranasastra, and as the disciple of Sri
Gaudapada who was the disciple of Suka. In Vyasdcaliya too it is the

same:

AT T fehe TRt SmesrsiTa

TG YSTH A e |
earrUIRH e w5
RBIECEIER CEIERERIRE Il (Vya. Sam. 4. 64)
It is mentioned here that (Sankara) learnt all the Sastras sitting
near that Govinda, who is bearing this whole earth on his head, and
who with oath had learnt all the philological disciplines in the neth-
erland. There is no mention of Yoga.
In Pracinasankaravijaya, in the sloka
Mfa=eHTI TSR e He TR o Y& e=4T: |
(FTATHSI TS aTed et AT e = 2hom e 5 1)
it is mentioned that Govinda Bhagavatpada who was residing on
the shore of river Narmada was the incarnation of Adi$esa. (we have
not translated the part in parentheses into Kannada here, but are go-
ing to mention the same shortly).

In Gururatnamalik3, it is mentioned that

d «qe \ S &Iﬂ'l > &Iﬂ']

o o

d4d|§q{dHldW'Tl ST -G F =g ATHT I
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Victory unto ‘Jayagovindamuni’ who was living in an Aérama on
the shore of the river Reva, and who had the forms such as the bed of
Visnu, the anklet of Siva, the bearer of Earth, Lakshmana, Balarama,
Patafijali! The same opinion is implied in the 94th $loka that we have
cited from Ma. Sam. above. The original source of this opinion could

be Patanijalicarita or some other work.
Govinda Bhagavatpada’s name as Candra

41. It is mentioned in Gururatnamalika that Govinda Bhagavatpada
is also called as Candra. N. Venkataraman (NVSN, p 24) writes that
there is a story in Patarijalicarita of Ramabhadradiksita depicting the
relation between Gaudapada and this Candra. The summary of that
story is as follows:

Once Pataiijali was teaching Mahabhasya to his disciples, sitting
behind a screen. The disciples, with an intention of finding out the
secret of teaching so many simultaneously, lifted the screen and saw
the thousand-headed and two-thousand-tongued Adi$esa Himself.
For violating his word and for exhibiting unnecessary curiosity, he
angrily looked at them, and by that poisonous fire, all those disciples
were burnt down to ashes. One who had been elsewhere at that time
(this one was Gaudapada) came and begged pardon. For the mistake
of having been elsewhere while the lesson was being taught, he was
cursed to become a Brahmaraksasa. The Guru also told that the curse
will be functional till such time that he gets a suitable candidate

to learn Vyakarana (see Ma. Sam. 5. 95)' . Pataiijali then left this

1. Opinions within parentheses are ours. We have modified some of them as per
the commentary on Gururatnamalika sloka 10.



79 5. Vedanta Study at the Feet of Govinda Bhagavatpada

world. That disciple who survived became Brahmaraksasa, and the
great teacher of Mahabhasya. He was eating away those disciples
who, when asked ‘what is the form when the root pac 79 is suffixed
with nistha f121?’ gave the answer pacitam =f=rdq. At last one disciple
answered with pakvam 7%aH; and he was taken as fit enough to learn
Mahabhasya.

That disciple was a brahmin from Ujjayini, by name Candra. The
disciple of Patafijali taught the entire Mahabhasya to him. Candra
used to write his notes on the leaves of the banian tree on which the
Brahmaraksasa lived. Finally bundling all of them in a cloth, he came
to Ujjayini. Later he married four wives belonging to the four castes.
He begot four children from those wives, by names Vararuci, Vikrama,
Bhatti and Bhartrhari respectively. Among these children, Bhartrhari
became a highly proficient scholar; having learnt the entire Mahab-
hasya from Candra, he was famed as a great grammarian. But because
of his excessive ego, his book extending to a lakh and a quarter slokas
was destroyed [it seems he is the same Hari who has been mentioned
in the half-sloka of Pracinasarikaravijaya (kept in parentheses) start-
ing as TATeHSIA cited above].

The disciple of Pataiijali thus being rid of the curse, approached
Suka, the son of Vyasa, took Sannydsa from him and remained in
the Himalayas. He liberated an eminent Buddhist by name Ayarcya
from that religion, who was being served by the Sakya king Prakrti of
Taksasila and others, and also by Aparantya yogis by name Apaliinya,
Damisa and the like. And then he gave Sannyasa to Candra who
approached him, and gave him the name Govinda. He was teaching

Advaita to all of them (Ma. Sam. 96-97 - in these slokas, this meaning
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might have been considered).

From the above mentioned story, we will have to say that a myth
that Govind Bhagavatpada was an incarnation of Sesa, and that he is
the same grammarian by name Candra was somehow in vogue even
in earlier times, and that Madhava too has followed the same in his
work. This story is not to be found in Vyasacaltya. Atmabodha writes
(Gu. Ra. $loka 10 - =Rfisf, TevmergmE, qassta sy e )
that this detail could be found in Harimisriya, Gaudapadollasa, Pa-

tafijalivijaya etc.
Govinda Bhagavatpada’s name as Jayagovinda

42. In the sloka from Gururatnamalika that we have cited above, there
is the adjective ‘S/Emfe=eqf. It is said that in Pracinasarkaravijaya
the following mention is there about this:

Hefd e T8 A8 St SAfd giehHen™ |

Ay (2l fo)are s qeged |

It means that he is called as Jayagovinda, since he was always mut-

tering 'Jaya Govinda Jaya! and used to keep silent during argument.
(What is the fate of the story that the name Govinda was given by
Gaudapada?) In the next $loka of Gururatnamalika (sloka 12) it is
mentioned that the disciple of Govinda is ‘Hari. And Atmabodha’s
commentary says ‘T=5H0 TF HaT WefashAvizae=d: 3fa I31:. With

this, it is also mentioned that ‘: ¥quds=: | IrEFEAIEEIE FETIa=GfATdT

3fd arerq 1. We will have to think that Bhartrprapafica is written in-
stead of Bhartrhari; otherwise, we will have to say that Atmabodha

was not aware of the existence of a Vedantin by name Bhartrpraparica

of Bhedabheda school of thought.
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Mythical stories about Govinda Bhagavatpada

43. In the stories hitherto mentioned, Pataiijali the pioneer of
Yogasastra, Patafijali the commentator of Vyakarana and Govinda
Bhagavatpada considered as one and the same, be only an act of
courtesy and there is no evidence to consider them as the names
of the same individual, or as the names of contemporaries. Since
Patarijali the commentator has described Panini’'s grammer in great
detail, someone must have admired him as Adiéesa Himself; and
later it seems the story must have grown in imagination.

Not only this, as per the proverb ‘stories do not possess legs) de-
scribing Vyasa and Suka who belong to Dvapara Yuga to be Advaitins
earlier to Gaudapada also belongs to imaginative kingdom - it may
not mean Gaudapada to be a direct disciple of Suka. Since he was
dispassionate and always in close introspection of Brahman like the
famous Suka, someone must have earlier described him as Suka’s dis-
ciple, and that must have later led to the belief that he was actually a
direct disciple of Suka. If it not be so, we will have to imagine, quite
improbably, that the Gaudapada of Suka’s time had been living till
the time of Govinda Bhagavatpada. May be to indicate that this is not
improbable, Madhava has used the adjective Maharshi (“ever=rey:’
Ma. Sam. 5. 97).

Another aspect has to be considered here. There is no historical
evidence to say that Govinda Bhagavatpada and the grammarian Can-
drasarma are one and the same, and to imagine Vararuci, Vikrama,
Bhatti and Bhartrhari are contemporaries. It is mentioned (NVSK,

p. 27) in Rajatarangini (1. 176) that Candra brought the Vyakarana
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Mahabhasya to Kasmir in the time of Abhimanyu. This might have
led somebody to imagine that he too is Patafijali. Somanathiah writes
(So. Sam. p. 60) “It is evident from the coins of that time that this Ab-
himanyu must have lived around the year 3141 from the commence-
ment of Kali Yuga. If this be true, Bhatti and Bhartrhari are separated
by at least 300 years. And none of these two seems to have been at Uj-
jayini or under patronage of Vikramaditya”. Not only that, Bhatti the
author of Bhattikavya has clearly mentioned that he has composed
that kavya while Sridharasena was ruling at Valabhi! (sreafae fafed
AT Fere A HreraTagarferdd’ - Bhatti. 22-34).

Somanathiah seems to support the possibility of Govinda Bhikshu
who wrote Rasahrdayatantra (¥&<Za=1) could be the same as
Govinda Bhagavatpada. That while explaining Rasesvaradarsana
Ta9Ye? in his Sarvadaréana-sangraha (¥9e29gUe), Madhavacarya
has used respectful adjectives like ‘“Tfa=asrracaTam=rRY, qgwHTa:’
etc; and that in his work Rase$warasiddhanta (WH#if&gr=d) he
has considered Govinda Bhagavatpadacarya among the line of
Rasa-siddhas are resonant with that imagination:

AT SHIO-HEATET: ST ShTeA

HAT ST T4 FHYS: |

RIEE A IHIRIRIIEESIDEE

=Ive: SHiuel SATfes: shTTfer: FHeaed: |

It seems the Rasasiddha Govinda Bhikshu was rewarded by
Madana Nrpati, the king of Kirata region, born in the Haihaya
lineage. That Madana Deva too, it seems, was an adept in Rasa
Vada. It might be that Kdmadeva of Haihaya lineage himself is this

king Madana; and as per the statement in Siva-Sakti-Sangamatantra
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(FRraefragaa—=) saying ‘THTS THRT THEAA=AL 919 | feraraeen fasmn
fo=emerafasd too, the Kiratadesa is an area near the Vindhya moun-
tain range. The Malava country and in that Ujjayini are located north
of this Vindhya mountain range, and to the south, there flows the
river Narmada. So, if we regard Govinda Bhikshu to be the same as
Govinda Bhagavatpada, it means that he must have lived in Malava
country, and that after taking Sannyasa he must have been in pen-
ance at the shore of Narmada which is nearby. This is, in summary,
the argument of Somanathiah (So. Sam. p. 63).

There is no doubt that all this is just imaginary. Just because
there is the name Govinda Bhagavatpadacarya in the lineage of
Rasa siddhas, there is no evidence to say that he is the same as the
present Govinda Bhagavatpada. How advaitins are included among
the Rasa siddhas? Is there any evidence that those siddhas, verily,
were the disciples of Gaudapada? Since the siddha lineage men-
tioned includes Govinda Nayaka too (Govindabhagavatpadacaryo

Govindanayakah) (Mfa=esrracarer=mar Mfa-=mae:), it could be that

the name Govinda is taken by several Rasa siddhas. Madhava
writing in his sarvadar§anasangraha, ‘govindabhagavatpadairapi’

FeevagdE, ‘Mg wracaed™ might as well indicate the meth-

odolgy of rasatantra THa- traditionalists. We see the same way of
referring to the earlier teachers of the respective darsanas in Sar-
vadardanasangraha Seesmagyz. Just because of that, what evidence
is there to conclude that Madhavacarya on his own accord has

used those respectful adjectives? Not only that, in the expression

‘Govindabhagavatpadacaryo Govindanayakaly —“Tfa=asrracarar=mam
TMfe=eArareh:, instead of thinking that Madhavacarya has accorded the
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singular honour of naming Govinda Bhikshu as ‘bhagavatpadacarya’
‘SITFITET=T, is it not more reasonable to think that there could have
been a Rasa Siddha by name Govinda Bhagavatpadacarya? Such
series of objections could be raised.

Similarly, we feel that the reason for Madhava to think that
Govinda Bhagavatpada was practising yoga in a very narrow cave
with a narrower entrance (Ma. Sam. 5. 92) is just the adjective to his
name ‘Govindayogindram’ Tife=<ar{=#’ in the praise of the lineage
of teachers that runs as Narayanam Padmabhuvam =i g=744....

In Cidvilasiya, it is just written that Sankara, after consoling his
mother, with an intention of taking Sannydsa methodically, went in
search of an apt Guru, and finally came to Badari, where Lord Visnu
was engaged in penance (Ci. Sam. 8. 36-38). No other author has
referred to Badari. It seems that Cidvilasa, keeping in view the legend
that Gaudapada and Badarayana were in Badari, might have trans-
ferred Govinda Bhagavatpada there.

Hence, no one seems to know the history of Govinda Bhaga-
vatpada just as that of Gaudapada. It appears that all are just
exercising in wild imaginations. Summarily, there seems to be no
dispute regarding the Acarya becoming the disciple of Govinda
Bhagavatpada.

The Dialogue between Govinda Bhagavatpada and
Sankara

44. Now let us listen to the story further. Having approached
Govinda Bhagavatpada, Sankara praised him, and when he awoke

from Samadhi and asked ‘who are you?, Sanikara replies:
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TS T qfe = STet 1 asi
EESREIERUEEREEURIC
Ardfif=samoafy q fafs adsatrer
7: Fegeirsiea w: @ frdseatar i (Ma. Sam. 5. 99)
1 am not the earth, water, fire, air, or space; neither their
qualities; nor the sense organs. Please know that the Supreme
Siva that remains after excluding all of them is what I am’. It ap-
pears that Madhavacarya might have written this sloka, keeping
in mind the $loka in Nirvana-Dasakastotram (faioreweredsm) of
Sankara that states T 9f& 1% 7 I T I @ AT 97 T I A

FARTdehca e e sh A GEdaehSe: f2ra: shaeised I. We do not know

how it is appropiate for a person having come in search of a Guru
as an inquirer of Vedanta for taking methodical Sannyasa to have
mentioned the conclusion of Vedanta thus.

In Cidvilasiya, it is stated thus: Sankara went to Badari and saw the
lustrously shining Govinda Bhagavatpada who was performing pen-
ance. Wondering just as a digger desirous of the magic unguent and
searching for the valuable herb but found a great treasure of gold, soli-
loquizing ‘could this be Vasistha, Suka or Kagyapa who has incarnated
just to initiate me? Or, they say that Vyasa lives here, and this could
be just Vyasa himself. Whoever he may be, lustrous like the Sun as
he is, let me take Sannydsa methodically from him’ (Chi. Sam. 8. 47-
52). Then Govinda Bhagavatpada, finding Sankara prostrating before
him after circumambulation, enquired him, ‘who are you? where-
from have you come? where do you belong? what is your name?
which country you come from? since how many days have you been

here? why have you come here?” Sankara replied in a normal and
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natural manner, I belong to Kerala, born as the son of Sivaguru at
Kaladi. Since my father passed away during my childhood, my mother
brought me up. I have studied the scriptures to some extent. Since a
crocodile caught my foot in the river, I decided to take Sannyasa at
that moment. Searching for a Guru who would initiate me method-
ically into Sannydsa, I have come to you. Pray you initiate me into
Sannyasa and fulfil my desire’ (Ci. Sam. 9. 10-13).

That the purpose of “Madhavacarya was to convey that although
Sankara was the incarnation of Siva and had already known Vedanta,
just to keep tradition in vogue he undertook to live with the Guru

in order to set an example for others, is clear. Because, he has writ-

ten in the next $loka that ‘@ 9Te, I3, ¥ I U GrafSATdEcdHcAgHd
gaTfergse=r (I am aware, beholding in samadhi, that you are verily
Lord Sankara).

Acarya accepts Sannyasa

45. Govinda Bhagavatpada stretched his feet out from the small open-
ing of that cave; and Sankara, to exemplify right conduct, worshipped
those feet; pleasing the Guru by service etc., following the tradition,
he prayed for instructions regarding Brahmatattva. Pleased by the ser-
vice offered by Sankara, that great ascetic Govinda, instructed him
“You yourself are Brahman” using mahavakyas chosen from the four
Vedas (qf¥desra-ga=ifi:). Sensitive as he was, Sankaracarya learnt
all the secrets of Sastras from the compassionate Guru. In Madha-
viya SarikaraVijaya it is written that Vyasa the son of Parasara and
Satyavati, his son the Sukamuni, his disciple Gaudapada, and his dis-
ciple Govinda Bhagavatpada - this is the lineage of the gurus; and
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Sankara heard (the secrets of Sastras) from Govinda Bhagavatpada of
thislineage. (Ma. Sam. 5. 101-106). The last two slokas here of Madha-

- A . .. . . . %)
viya SankaraVijaya commencing with ‘Samd: TeRyd:’ and ‘T T

fyse’ are also found in Vyasdcaliya also (Vya. Sam. 4. 63,64), but no
more details. In the half-§loka saying HrergtisEaagqsia o< | 9 5Ex

TRATSTHAHATT (Vya. Sam. 9. 65), it is mentioned that Sarkara was

only twelve years old at that time.

The description in Cidvilasiya is thus: observing that this boy
is possessing qualities like ST (giving up the fruitions
of this world and the other world), featfreafase: (discrimination
to know what is transitory and what is everlasting), wHTfeTUEEaRT
(having qualities of self-control and the like), 98] (having desire
for liberation), 3Ter& (not having laziness), <eTf%HMT4Te (not having
attachment to body), T¥um=feed (not having the three mundane
desires), and deciding that he is fit for Sannydsa, (the Guru Govinda
Bhagavatpada) called him near, and after he prostrated, affection-
ately embraced him, took him on the lap and instructed him into
lofty upanishadic expressions like awaHf®, into the secrects of daily
meditation followed by those desiring liberation, into the practices
mentioned in Visvesa Smyti for the Sannyasins, taught the essence of
the scriptures and methodically initiated him to Sannydsa. And he
gave commandments like “realizing the truth of ‘I am Paramatman),
see oneness everywhere. Do not talk about the other mundane as-
pects; do not look at women; consider son, friend, garments, treasure
of money and grains, gems, mud, stone, firewood to be equal; give
up violence, overeating or starvation, falsehood, acceptance of gifts,

jealousy, honour or dishonor; be liberated while living and treat the
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body like a burnt garment; be in possession of a loin cloth, a string
round the waist, a staff and a waterpot. Be wearing ochre robe or
fibre cloth; never be in one city, and never accept alms in only one
house. The monk who gives up what is good for him and just lives on
alms and starts collecting money will be censured. Be always aware
that you are Brahman that is without qualities, stains or features and
move around happily” (Ci. Sam. 9. 14-28). When Sankara enquired
with interest the lineages of gurus, he said ‘Siva the Lord of all
learning taught Visnu; then by Visnu to Brahma; Brahma to Vasistha,
Vasistha to Sakti; Sakti to Parasara, Parasara to Vyasa; Vyasa to Suka,
and Suka to Gaudapada this has been taught; and Gaudapada is my
Guru’. Thus Gaudapada has been lauded upon (Ci. Sam. 9. 36-48).

An Inquiry about Acarya’s Sannyasa

46. Now there are several things that are to be discussed by way of
comparison of the three SankaraVijayas:

First of all, the author Madhava who wrote that the Acarya, when
caught by the crocodile, mentally took Sannyasa (¥=a8= 54T sT4Tq

Ma. Sam. 5. 67), says that while approaching Govinda Bhagavatpada

he was wearing staff and ochre robe (SvsSTFadT YauTam=oT Ma.
Sam. 5. 90). When did this wearing the staff and the ochre robe
happen? Madhava has only said that the Guru initiated into the
four mahakavyas, (Ma. Sam. 5. 103) and has not said anything
about the rites performed. Does he imply that that initiation itself
is the methodical Sannyasa? In Cidvilasiya, it is stated that Sankara
went in search of a Guru for getting the Sannyasa in the established

manner. (FHG=TEO@sHT Ci. Sam. 8. 37); and that Govinda Bha-
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gavatpada gave methodical Sannyasa (T FHE=maq Ci. Sam. 9.
20) and then initiated him into Tattva. Since he has used the word
Kramasamnyasam SHd-3T4H again and again, we have to guess that
Cidvilasa who is fond of rites and ceremonies, did that intentionally.
Since he has said that the Guru instructed him to wear the loin cloth,

string around the waist, staff, water-pot and ochre robe (ST wfegs

T YEd SUSHAVSY | HIIF Tk a1y Ci. Sam. 6. 25), it appears that
the Acarya took to wearing those after the methodical Sannyasa. But
Sankara Bhagavatpada, while writing about the subject matter of
Sannyasa in Chandogyopanisad Bhdsya says ‘the expression SeTHEd
is befitting only to a paramahamsa who has renounced all karmas
and the apparatus therein, and who is beyond the four stages of
life. Because it is said in the Sruti that the result is chiefly liberation
and immortality. Thus, this only is true renunciation (parivrajya)

according to Vedas, and not the acceptance of the sacred thread, the

staff and the water-pot’ (‘FeTgEaTsal HaaaaHAqCHTITANGTS i
HATFHIO HEETE I 38 AfaqHefd | FEAmdcahergaud | 3Tq4 SaHd s
IERE MIETSAY | T aOedeerssavseareaie:’ Cham. Bha. 2. 23.
1). There he has cited a Smrti which implies that a monk should be

without the signs depicting the stage of life. There is no doubt that
the “Sannyasa” given by Govinda Bhagavatpada is Paramahamsa-

Parivrajya. As a rule, the expression ‘Paramahamsa parivrajakacarya’

HEEINETSTRTR’ appears at the end of every work of his. Was he
possessing insignia like the staff and the ochre robe? Recent writings
depict possession of staff is optional for the Paramahamsa Sannyasis.
Paramahamsas of the present age observe arite called ‘Dandatarpana’

(gu=adun); also some of them tie to the staff a cloth showing printed
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insignia. Is this as per Sruti or Smrti? In none of the Smytis we find a
mention regarding this! In the Visweswara Smrti cited by Cidvilasa it
is stated that the insignia are traditional' ; but there also we do not
find mention about ‘GUSddU. As stated in Sitrabhasya (3. 2. 20), if
renouncing the rites and the accessories, having control of the mind
and body, and concentrating on Brahman is to be a Paramahamsa,
how is that as a rule the danda and dandatarpana accrue to him?
If possession of staff etc. is optional, could it be taken as a sign of

Paramahamsa? Scholars should think over about this.
Discussion on the Mahavakyas

47. Secondly, it is mentioned in Madhaviya that Govinda Bhagavat-
pada initiated Sankaracarya into the four Mahavakyas (Fafirdaforas-
==Y:); in Cidvilasiya, it is mentioned that he gave divine expressions
like Tat Twam Asi (FeTaTenfy fesmfy aeamenfew==fa Ci. Sam. 9. 18).
What are these “Mahavakyas”? If they are sentences expressing the
identity of Jiva and Brahman, on what grounds they are stipulated to
be only four in number? Is there any rule in Srutis or Smytis that these
are to be initiated into at the time of taking Sannyasa? Visweswara
cited by Cidvilasa is not an author of a Smrti; hence his prescrip-
tion of initiation into the Mahavakyas etc. are to be tallied with

Smytis before and authenticated. From the Upanisadic expression

SeTgEAdTISHdcan T it is established that meditation of Omkara is of
prime importance to a Sannyasi. This being so, giving up this direct

instruction of Sruti that it (omkara) is to be meditated upon, to be in-

L. Since Visweswara Smrti is a recent composition, Cidvilasa too must be of recent
times. One can use this as a tool to decide his time.
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quired into as the means of liberation, how intiation into Mahavakyas
is to be regarded as appropriate? It is true that Sukarahasyopanisad
upholds this; but there is not much evidence that it is held by all
to be an authoritative scripture. On the basis of this Upanisad, it
is mentioned in Bhagavatpadabhyudaya of Laksmana Suri that the
Acarya was initiated into the four Mahavakyas with appropriate
Dhyana and Nyasa procedure.(‘sfd ¥9&d wire ¥=md 087 A |
HHOT ferereiehed HerTaTe=rqead | SuTeredi=rd e =arareyasq I’ Bha.
A. 3. 84-85). Sankara has not regarded this Upanisad anywhere in
his works as an authority. The Mahavakyas are considered as such
because they summarize the Brahman-Atman identity which the
respective Upanisads primarily teach, and not because they are holy
syllables (Mantras) for the purpose of repetition (Japa). The Acarya
vehemently reiterates in his commentaries that the moment the

meaning of the Vedantic sentence is comprehended, all things to be

done come to an end instantaneously (STeTHIFHEHTA TF T T ET
wefd | Mum. Bha. 11.6). Hence to initiate one into the Mahavakyas
using them as Mantras or to use them for Japa would be contradicting
the very Vedantic conclusion of Sankaracarya. Because, the Acarya
in his commentary on Samanvaydadhikarana (of Brahmasiitras) has
declared that these vakyas just teach the Brahman-Atman identity
and that is the end of it; they do not convey Brahman as a residue of a
vedic injunction. The expression Mahavakya itself is not to be found

anywhere in Sankara Bhasyas' . Hence, one has to examine whether

1.1t is observed that some people have changed the expression ‘aT=ameTH=T
qehuel  AresMEEE  (Aitareya Bhasya 1.3) into ‘SEFa@EETEAEAT  denvige
drs=HHET because of their attachment to the Mahavakyas. But that version is
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Govinda Bhagavatpada initiated the Acarya into the Mahavakyas.
Hitch in the preceptor-lineage of Govinda Bhagavatpada

48. Thirdly, while mentioning the preceptor-lineage in both Madha-
viya and Vyasacaliya, only four - Vyasa, Suka, Gaudapada and
Govinda Bhagavatpada - are mentioned (=am9: T¥RYd:... Ma.
Sam. 5.1.5). But in Cidvilastya Siva, Visnu, Brahma, Vasistha, Sakti,
Parasara are also added in the beginning. Those who follow the

Sringeri Matha tradition in this country recite “TRMv T afaE

wfth o TeqeR © | SATE Yeh MSUe Held Mg rianarey forsg,
keeping Narayana in the beginning. This very sentence is there
in Anantanandagiriya (A. Sam. Chapter 60, p 224)' . Why poet
Madhava has omitted the preceptors in the lineage upto Parasara?
Why he has not taken Siva etc. present in Cidvilasiya, in the $loka
that commences with Narayana? This is also to be examined here. In

the Sankarabhyudayakavya of Nilakantha Sastry also, it commences

from Narayana (FROTqaESIRAaIaqIIeaETR: FEdTe: | THAAHT
T et gedwarT |’ Sam. A, 2.50). Nowadays some of the
Sringeri Matha traditionalists have been reciting ‘“Terferasmmest

IFLEEHEAAN | FAEEFT o< TeIH L On the whole, the
question whether the Advaita tradition started from SadaSiva or

Narayana has become a hitch.

not acceptable by all.

1. Of late, Anantanandagiriya in Devanagari script has been found. In this, the
reference is Chapter 62, p 191. Hereafterwards the reference to this edition will be
indicated as ‘De..
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Did Sankaracarya learn Yoga from his Guru?

49. Fourthly, the matter to be considered here is whether Govinda
Bhagavatpada, famed as ‘Govinda Yogindra), taught Sankara Yoga or
not. We have already given the hitches in believing him to be a Rasa

Siddha (p *82). It is not clear anywhere with whom Sankara practised

Yoga. Although he has rejected Yoga daréana in JTocgercafersriordres,
he has written that to whatsoever extent Samkhya, Yoga etc. are

not contradictory to the Vedas, he is happy with them (I &%= 7

fore e TTEne STgegd e Hieaehercad Su. Bha. 2.1.3). Elsewhere he
writes that one cannot deny outrightly the Smrtis stating that Yoga
can beget Siddhis like Anima etc. (FFTATmHTEFA-FIHHAT THEATOT T
I FEGHEY TATEATqH Si. Bha. 1.3.34). And in Sankara Vijayas
the Acarya’s Yogic powers have been described. This being so, and
although Govinda Bhagavatpada has been described as an incarna-
tion of Patafijali the originator of Yoga, why it is not mentioned that
Sankara learnt Yoga from him? This too is to be examined.

That Sankara Bhagavatpada might have learnt Yoga from this
Guru is evident from an amazing incident depicted in Madhaviya.
When the Acarya was serving his Guru the rainy season was onset,
and once the rainfall continued five days with a downpour of the size
of an elephant trunk. Floodwater uprooted even trees; people were
afraid what would happen. As the Guru Govinda Bhagavatpada was
in Samadhi, Sankara could not communicate with him; he just put
his waterpot before the flood, when all the floodwaters disappeared
into it (Ma. Sam. 5. 135-159). The Guru, coming out of his Samadhi,
was happy that his disciple had become an adept in Yoga so quickly
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(FArfafsmferreamrer e [ Ma. Sam. 5. 139). Although it
is true that the story is so marvellous that the common man cannot
believe in it, this enables us say that Sankara learnt Yoga from his
Guru (in poet Madhava’s opinion). We have already described the
Madhaviya depiction of the strange story of causing a downpour of
golden amalakas ; the other SankaraVijayas seem not to lend support

to this story.

What is the Method of Vedanta taught by Govinda
Bhagavatpada

50. Lastly, we will have to consider an important aspect which has not
been discussed in any SankaraVijaya. What method of Vedanta that
Sankara was taught into by Govinda Bhagavatpada? Did he mention
the shortcomings of contemporary methods or those of earlier times?
This is quite important because, if this is determined, it helps to de-
cide upon the true form of the method of Vedanta that we have today
in Acarya’s commentaries. We see the concluding sentences indic-
ating Acarya’s name prefixed with “frfa==srracgszarefers’ in all his
commentaries on Prasthanatraya. Altough this is indicative of the
Acarya’s devotion to Govinda Bhagavatpada, it is difficult to decide
whether this is written by Acarya himself or by others. Fortunately,
there is a sloka at the end of his commentary on ATTgsATIchTIThT
acknowledging the benefaction of his Guru:

TSI Tsh HTHT FcTef i FararTe=aehR

HSSI-ASSTY S BTghgsHa-aid sHT H |

RRIHEIEEIEIN EREICER IRV RIES I

qeITal qTa=at Y wafaaal aawTa—med |
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Through the light of whose illumined intellect the darkness of
delusion in my heart was dispelled, in me who was immersed in
the fearful ocean of the birth-and-death cycle of samsara, taking
shelter at the feet of whom one would get unfailingly the knowledge
of Sruti, self-control and humility, to the holy feet of him that would
dispell the fear of samsara do I offer obeisence from the whole of my
being, is the meaning of this §loka. We may conclude on this basis
that Govinda Bhagavatpada was not only the Guru who initiated
into methodical Sannyasa, but also the one who initiated the Acarya
into Brahmavidya, the one who dispelled the fear of samsara due to
avidya, bestowing liberating knowledge, and the one who instilled
the qualities like self-control and humility that are characteristic of
those established in Brahman. This being so, since there is no other
evidence to indicate what extraordinary method of Vedanta Govinda
Bhagavatpada introduced the Acarya into, we will have to guess the

same only from the presently available bhasyas of Acarya.
Guru’s command to Sankara to write Bhasyas.

51. After the rainy season, it appears that the Guru beakoned his
prime disciple Sankaracarya near and said: ‘Great souls, after hav-
ing spent the rainy season being engaged in dharana, dhyana and
samadhi are now moving about and making the world blessed. So,
you too now travel upto Varanasi. Let me tell you a story Vyasa had
told me earlier. While Maharsi Atri was performing Satraydga in the
Himalayas, I appealed to Vyasa, “You have classified the Vedas into
four, composed Mahabharata and the Puranas, wrote yogabhasya,

and authored the Brahmasttra. But people comment variously upon
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these Siutras taking their meaning differently. Therefore you have to
write a commentary on them”. He said “a disciple who could contain
the floods of the river in a water-pot would come to you in future. He
will refute all the wrong theories”. Now you seem to me to be that
disciple; so, you go to Varanasi. Thus Sanikara who wanted to remain
there serving the Guru, was persuaded to go to Varanasi (Ma. Sam.
5. 151-163). This story is not to be found in Vyasdacaliya. There it is
just mentioned that Sankara, leaving Govinda Bhagavatpada, went
to Badari (‘rif Sfaqeem: & FameEeiy | w18t o 95 gfaggem v
Vya. Sam. 4. 66). Therefore, this must be an imagination of the poet
Madhava.

Madhava, in the same chapter, says that Govinda Bhagavatpada
had learnt by beholding in samadhi that Siva Himself has incarnated
as Sankara (Ma. Sam. 5. 100); the same person telling now that
he learnt Sankara’s greatness from Vyasa appears not proper to us.
People of our country commonly believe that Vyasa the author of
Mahabharata etc. himself composed the Brahmasutras. But, as
Sankara consistently addresses the author of the Sitras as Bada-
rayana, and since he has not said anywhere that he is the author
of Mahabharata etc., nowadays researchers are of the opinion that
Krsna Dvaipayana Vyasa and Badarayana Vyasa are different, and
not the same. And it is quaint and surprising that Madhava refers to
‘Brahmasitra’ in singular number. It is customary to refer to them
as ‘Vedanta Sitras’; the Acarya refers to them as Sariraka Mimamsa
and as Vedanta Mimamsa. Although it is true that there were several
Siitra commentators earlier to Sanikara, we are going to show later

that there were none that Madhava had in mind.
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Since it would elicit interest for the readers, we feel that it is apt
to point out from Cidvilastya, what Govinda Bhagavatpada had said
about Gaudapada on this occasion of Sarikara getting the command
of his Guru. After the Guru instructed him on the essence of philo-
sophy, Sankara asked him to ‘please tell about the lineage of Gurus’
(Ci. Sam. 9. 34). Then the Guru told him the lineage from Iswara
to Gaudapada. ‘That Bhagavan Gaudapada is my Guru. He is ver-
ily Brahma with two arms. A knower of the essence of Vedas and
Vedanta, he is the author of all the Smrtis; and he has studied the
Jaimini Sutras thrice with meaning. He knows the purport of the di-
vine Upanisads; also the essence and meaning of Parasariya Sitras.
Having got the nectar of Advaita by churning the sea of scriptures with
the churning rod of reasoning, he is roaming about as a Jivanmukta.
Why tell more and more? Verily he is Siva Himself, incarnated to pro-
tect people who are confused by bad schools of thought (‘TsiTsTf{ar
|"). Such great souls are moving around only to remove confusions
of the world. We do not know on what basis Cidvilasa has written
these several adjectives. It seems the author is of the opinion that
Gaudapada has an eternal life, and is still roaming about.

Now let us listen to what the Guru had told Sankara. ‘My dear
disciple, you are intelligent and have learnt all the darsanas. Not
knowing their meaning, people variously comment upon Parasariya
Sutras, the ten Upanisads, Gita, Sahasranama and Rudradhyaya.
You write commentary on them from Advaitic standpoint. Having
said this, he gave the idols of Candramouli$wara and Ratnagarbha

Ganapati which had come through the lineage from Siva Himself

(3T TGHIEATS TSt o | RrarekATeeTaTd 6 a6 ¥ 3fe: 0
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Ci. Sam. 9. 49-52).

Itis now clear that the Acarya had reached a stage from wherein on
the basis of his knowledge of Vedanta he could dispell the ignorance
of people. Madhava has written that the Guru instructed Sankara to
write commentary mainly on the Brahma Sitras; Cidvilasa says that
he instructed Sankara to write ‘Advaitic’ commentaries on the Sitras,
Gita and the like. Seeing this, one would get an impression that there
were no Advaitic commentaries upto that time; we are going to make
it clear that such an impression is uncalled for. Is the Acarya the au-
thor of commentaries on the Sahasranama and Rudradhyaya? We are

going to discuss on this also at a proper occasion later.
About Candramouliswara Linga

52. Another question poses itself at this juncture. The story that
‘Govinda Bhagavatpada gave Candramouli$wara linga and Rat-
nagarbha Ganapati which had come from Siva through lineage to
Sankaracarya’ is to be found only in Cidvilasiya, and not in Madha-
viya. People regard Madhaviya as conforming to the tradition of
Sringeri Matha; but why these matters are not found in it? And even
today Candramouliswara linga and Ratnagarbha Ganapati are being
worshipped at Sringeri Matha! This is one doubt.

There is another doubt too. In Sivarahasya we find the $loka
wherein it is stated that Siva Himself brought from Kailasa to

Sankaracarya five lingas:

IEd FATATAA I AT TAHE]-
e o ThieshHa ferggersd |
T GHETEa A= 98
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Fat fergramat swafd fe famgfe: 9@
and there is no scope there for the story that Govinda Bhagavatpa-
da got it through lineage. Also there is no mention there about Rat-
nagarbha Ganapati.

Another confusing matter is there. In essence, what Sri Kumara
Madhava P. S. Srikantha Séstry, who has carried out research on how
the Candramouli$wara linga came to Sringeri, writes is: Sri Satchidan-
anda Bharati Swamiji, who was the pontiff of Sringeri, got Guruvamsa
kavya written by Kasi Laksmana Sastry, a contemporary scholar at
Sriflgeri Matha. In the third chapter of that, there is a sloka in the
context when Sri Sankaracarya made Sureswaracarya the pontiff of

Sringeri Pitha and started to proceed to Kaici:

et R fergaed FgeT T AT o |

H fagear gierges evdl =relge=atd |

He gave Ratnagarbha Ganapati and Candramouli$wara got from
siddhas to Viswartipa, and instructed him to be worshipping them al-
ways. This is the meaning of the sloka. It is said that in a commentary
said to have been written by the same author there is an explanation
‘Revanasiddhamahayogidattam’ ¥aufasHerifead’ for that! And on
the basis of this, one by name Pandita Kasinatha Sastry is said to
have written in the introduction of the book with justification that
Renukacarya gave the lingam to Sankaracarya! Reviewing all this,
Srikantha Sastry has argued that Renukacarya and Sankaracarya

are not contemporaries, and that Guru vamsa kavya is not at all

an authoritative work (He=sHEsRfaEIRf=RT=R, p 19). With the

1. We shall discuss this controversial issue again when we write about the Mathas
later.
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consent of the Sringeri Matha, he has taken Sivarahasya as the
authority and has cited the same sloka cited by us above as evidence.
He has interpreted that all the five lingas given by Siva have the same
name Candramouliswara. If this be true, what about Ratnagarbha
Ganapati? Does he not accept that Govinda Bhagavatpada gave the
linga and Ganapati to Sankara? Even if Guruvamsa kavya which says
‘Susiddhadattam’ ‘gf&s<w®’ is not authoritative, the question how
that kind of heresay arose remains unanswered.

One historical aspect which the same Srikantha Sastri writes in the
same work (page. 16) may excite interest in the readers. During the
year Salivahana Saka 1594, the king of Keladi by name Somasekhara
Nayaka, because of some wrong committed by GurusanthaSwami of
Balehalli (Balehonnur) Matha, confiscated the Candramouli$wara
linga, right-spiralling conch, a cane (éka betta) etc. that were in
possession of him, and gave them to Sringeri Matha and kept the
Bhiicakra, umbrella etc. to himself; also he stopped the tribute in
cash and kind that were being collected by the Balehalli Matha from
300 villages around. This has been revealed by an inscription found
at Balehalli Matha itself (Report No. 58 0f 1927 from the Department
of Archives). What is the Candramouli$wara linga referred to in this?

At this time, the pontiff of grir‘lgeri Matha was the Sixth Nrisimha
Bharati (KRVTTW p 66-67). Were there Candramouliswara linga and
Ratnagarbha Ganapati at Sringeri Matha before this pontiff or not? It
is necessary that this has to be decided by historians on the basis of
inscriptions and other evidences.

The statement ‘GRsewH’ of Guruvamsa kavya can also be interpre-
ted as ‘given by Govinda Bhagavatpada who was a “Siddha ” (establi-
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shed in Yoga)’' because, as we have already mentioned, Govinda
Bhagavatpada was already known to be a Yogi and a Rasasiddha. But,
was Sankaracarya himself worshipping Candramouli$wara? This
itself is doubtful. No one agrees that Acarya established the Matha
immediately after taking methodical Sannydsa. For a Paramahamsa
who has renounced all rites, it is not mandatory to do any kind of
worship; nowhere in the commentaries of Sarikara it is accepted.
Just because they were given by his Guru, to imagine without any
evidence that he was getting them worshipped by someone else
would be too much. In the commentaries, while describing worship
of symbols, many times it is mentioned ‘just as salagrama for Visnu'’;
but not even once the worship of Siva linga. Why this is so? If he
himself was worshipping a linga, to say that he forgot to mention
would not be correct. It is well known that the Sannyasis of Sankara
tradition even today do “Rm@vEwH. This being so, whether the
Acarya really got Candramouli$wara linga from somebody would
remain doubtful. The question why the poet Madhava, who has cited
many strange things, did not discuss this aspect also has remained

unsolved.
The report found in Manimainjari

53. The readers are already aware that Narayana Pandita, the author
of Manimanrjari, has written that the Acarya was an incarnation of
Manimantha, and of mixed caste (page *49). To imply that Sankara’s
intellect was not sensitive and sharp enough, he has written that the
Acarya’s mother was giving him stale food; not only that, he has writ-

ten about Govinda Bhagavatpada too so that the readers get a bad
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opinion of him. According to his story, the names of Govinda Bha-
gavatpada’s sons (earlier to his Sannyasa) are different from what we
find in Patarijalicaritre; the story also is altered. The fictitious story
of this author aims to create an impression in the minds of the non-
informed readers that Gaudapada, the Guru of Govinda Bhagavat-
pada, is a Buddhist in disguise. We have given it in the Appendix
wherein we have collected the opinions of people of different schools
of thought. According to this story, a Buddhist by name BakkaSwami
somehow deluded Gaudapada into Sannyasa and initiated him into
the meditation on Brahman as Siinya. Further, Govinda Bhagavat-
pada and his disciple Sankaracarya taught that this was Vedic, diver-
ted the Sannyasins who were on the right path and forcefully conver-
ted them into Advaitic thought! According to this ‘learned’ author,
the Nirvisesa Brahman of Advaita and the ‘void’ of the Madhyamikas
are one and the same! This is an example of how religious fanatics
who could not understand the method of Advaita, or even if they had
grasped it to some extent, deleberately strived to generate malicious

propaganda by way of their imaginations of all kinds.

AT A,
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Did the Acarya went straight to Kasi leaving his Guru?

54. The story of Acarya going to Kasi at the behest of his Guru is
neither to be found in Vyasacaltya, nor in Cidvilastya. According to
Vyasacaliya, the Acarya left his Guru for going on a pilgrimage to
the north and reached Badari. (According to Cidvilastya, he was at
Badari itself). But it is very much there in the three works Madhaviya,
Sankara-Digvijaya-Sara, and Sankara-Mandara-Saurabha. Also it is
found in the Susama of Atmabodha wherein he criticises the story of
Madhaviya here and there. Also in Cidvilasiya, the story of Acarya
going to Prayaga from Badari and later going to Kasi is there. Hence,
we can say that majority opinion is in favour of Acarya having gone
to Kasi.

Kasi is a famous centre of learning from ancient times. Since it
is in between two rivers by name Varana and Asi, it acquired the
name Varanasi. The Puranas eulogize that it is very holy and that
Siva Himself initiates those who die there into Taraka Mantra, sacred
liberating formula. The place is famed that Siva “protects it on the
edge of his Trisula at the time of Pralaya (dissolution of the universe).
South Indians comparing their rivers to Ganga, and highlighting their
holy places as southern Kasis are indicative of the glory of this place.
Thus, famous because of several reasons, this place was the capital
of the king of Kasi, was hosting scholars; so much so that, to become
recognised as a scholar one had to highlight his scholarship at Kasi.

Gautama Buddha started to preach his religion here; here itself is
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located Saranath (Saranganath), the famous Buddhist centre. After
argumentation with the Buddhists, the Brahmins started regarding
the southern part in which they had been living as Kasi. Heresay was
also created by the non-buddhists that those who die in northern
part of Kasi would be born as a donkey in their next birth. That
part which was emaciated, nowadays is being rejuvenated by the
Government and by the interested Buddhists. It seems Govinda
Bhagavatpada asked his disciple to proceed to Kasi to write the
commentaries and propagate Advaitic thought only because Kasi
was the famed abode of scholars. But according to Cidvilastya, the
Acarya first wrote the commentaries at Badari and then went to
Kasi to publicize his scholarship; even this contention would not be

improbable.
Accepting Padmapada as a disciple

55. After Sankaracarya got established himself at Kasi, once a brah-
min lad approached and prostrated before him. When his where-
abouts were enquired, he said ‘I am from Coéla country. There flows
the river Cavery that inspires the devotees of Hari. Moving across the
country, I have come to take shelter at your feet in order to escape
from the circuit of mundane existense, samsara’. The Acarya com-
passionately initiated him to Sannyasa. It is said that this Sanandana
became his first disciple; likewise many others became his disciples
(Ma. Sam. 6. 1-16). This is the story that we find in Madhaviya.

In Cidvilasiya it is mentioned that this person by name Visnu
Sarma was the son of a brahmin couple Laksmi and Madhavacarya

of Ahobala ksetra, born by the blessings of Lord Nrsimha. After the
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demise of his parents, as per the direction of Lord Narasimha in a
dream, he came to the Acarya (Ci. Sam. 19. 12-24). It appears none

else has given this detail.
Lord Visveswara gives darsana in the form of an antyaja

56. We would not know from Madhaviya in which part of Kasi the
Acaryalived. Since it is mentioned in Cidvilasiya that the Acarya came
to Kasi via Prayag and Gaya and ‘Farcaa ard AUk orenTar fa g weaed=id
T | I8 TRy forsy: |k @ wg AR 0 (Ci. Sam. 12, 2-3),
that is, living at the Manikarnika Ghat with the disciples, and bathing
in the river daily, was worshipping Vi$veswara - we will have to take
it as such. Many people used to come to see him. One day, as per
schedule, when he was going to take bath and perform the rites along
with his disciples, and having seen a man of lowest caste, antyaja,
along with four dogs coming, said ‘get out of the way! He answered
philosophically, ‘when Vedanta is declaring that the Undivided One
which is without a second, pure, unattached existence-knowledge-
bliss Absolute, you are still having the notion of distinction. This is
wonder of wonders. Some would be wearing the staff, the water-pot
and the ochre robe, and talking profusely without any semblance of
knowledge, and deceiving the householders; is it not? By telling “get
out of the way”, do you wish to have the body at a distance or the
One who dwells in it? Are you saying it thinking that one Annamaya,
physical body, is different from another Annamaya? or thinking that
one Witness is different from another Witness? How it would be apt
to conceive difference as Brahmin and as unclean person in the in-

dwelling Atman? Is there any difference between the Sun reflected in
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the Ganges and the Sun reflected in liquor? O great sage! that ancient
Purusa is only one in all bodies; leaving Him aside, and thinking that
‘l am pure Brahmin’, and saying ‘! low-born, get away!" - what is this?’
Then Sankara replied through $lokas implying ‘I have now given up
the thinking that you are alow-born. One who has the knowledge that
everything is the Atman, is to be saluted whether he is a Brahmin or a
low-born; and he is verily my Guru’. By that time the low-born had dis-
appeared; and Candramoull Himself had appeared in his front. (Ma.
Sam. 6. 25-39).

One cannot say what and how much of this story is true.
Even Atmabodha summarily mentions this story in his Susama as
ST RATETE eI S=eASTe= o | g eor 9Tt | sergaeg w11,

This story is not to be found in Cidvilasiya. There, after telling the
story of Padmapada, it is mentioned that one day, after taking bath
and worshipping Vi$ve$wara, when Sankara prayed ‘O Maheswara!
Which is true - Advaita or Dvaita? You are the knower of the essence
of scriptures; please tell before these scholars and get rid of the
doubt!, Siva came out of the Lingam and appeared along with His
spouse Parvati and, lifting His hand, declared thrice ‘Advaita alone is
the Pure Truth, not Dvaita’ and then disappeared (Ci. Sam. 12. 38-41).
Anantanandagiri too has written in his Sankaravijaya the story of
Madhyarjuneswara giving His consent to Advaita (Pra. 4. pl9; De.
pl6). Dindimakara, the commentator on Madhaviya, has followed
the story-line of Anandagiri itself. Was Cidvilasiya not yet written
when this Dindima commentary was composed? Could Cidvilasa
have translocated this heresay of Madhyarjuna to Kasi and composed

his story? The truth of this is to be established by scholars who are
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adept in finding out the dates of ancient works.

It is Somanathiah’s speculation that this type of conversation
could have taken place since at the time when Buddhism was preval-
ent, even non-brahmins were becoming learned scholars (So. Sam.
p69). He has also speculated that the low-born was conceived to be
Siva Himself in the story, with the erroneous thinking that it would
be an insult to Advaita if Sankara Bhagavatpada calls a Candala, an
outcast as his Guru (So. Sam. p76). His logic is that in our country
where extempore poetry was in vogue, the conversation between
Sankara and the Candala could have taken place with metrical flow
(So. Sam. p73). Whatever that be, it is true that there is a Prakarana
called Manisa-paricaka with metrical slokas, famous as composed
by Sankaracarya. It is also certain that our countrymen happily take
pride in this composition as Sanikaracarya’s' . In this composition,

there are two introductory slokas reading as follows: “Fearamier T

harfeHftherTed | e 9fd @e T2l 76 q T 1 7 | =g e gga

Teg e d wTeErd | AgL: HisTo Svstered I7: 98 39 1 2 I It is to be
noted here that Sanikara was with Parvati; Madhava’s imagination
that there were four dogs is not here. Since it is written that the
incident took place while Sankaracarya was on the way to Kasi,
doubt arises whether this Manisa-paricaka was already there in some
older SankaraVijaya. It is said that there is a Brhat SankaraVijaya by
one by name Citsukhacarya at Kumbhakonam Matha; it should be
the duty of scholars to find out this book and bring out the truth.

Let it be aside; the stories of Vidura, Dharmavyadha etc. are there as

1. Manisaparicaka along with meaning is given in the collection of Prakarana
Granthas, Vol. 2, published by Adhyatma Prakasha Karyalaya.
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witnesses to prove that even non-brahmins were educated right from
the time of Puranas and Itihasas. In ancient times there were women
and $udras, who although not knowing how to read and write, could
learn philosophy and obtain the experience of ultimate truth; even
now such people are there. Hence, to say that there was a low-born
who had known the Vedantic truths at a place such as Kasi, would
not be improbable. It may be possible that someone might have
composed a poem on the basis of a heresay that such a conversation
took place. It would not be a wonder if the Advaitins believed that
such a philosopher was worthy of respect, even like Lord Visveswara

or like a Guru.

Is there an argument of caste-distinction removal in

Manisapancaka?

57. Another aspect is to be discussed at this juncture. On the basis of
this story that Sankara regarded a low-born as his Guru, some people
feel that there was no caste-distinction in Sarikara and that his follow-
ers and others were responsible for strengthening it among people
and spoil their unity. The outcome is that leaders today are in favour
of the removal of castes by way of spreading education to all. The gov-
ernment supporting this opinion has made a law to punish those who
accept the distinctions of low borns, untouchables, and practice the
same, and has introduced the same into the Constitution. There is
the law that there should be free entry to the low-born who are called
Harijans, into the precints of holy temples; and on the basis of it the
social reformers are trying to make them enter into temples and the

followers of caste-distinctions are opposing such a forced action; thus
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unity among people further has become loose. Educating the ignor-
ant and teaching them reading and writing are not regarded as wrong
by any; the social reformers have to think over whether there is any
real benefit in simply giving up right practices, and just mixing up
castes without improving upon the bad ways of life in terms of food
habits, pastime etc. Questions like whether the increase in the num-
ber of castes has in fact increased the feeling of high and low among
people and resulted in an increase of mutual hatred? or whether the
extreme competition prevalent in modern civilization (resulting in
unemployment, lack of food etc.), has been responsible for the jeal-
ousy and hatred among people? yet remain to be examined. It is
doubtful that if the castes are removed, people would become clean,
rise to the higher realms of society and achieve equal living standards,
and become friendly with each other. Because, eventhough most of
the countries are without the caste-system, it is not to be seen there
thatall are educated, morally evolved and friendly with each other; in-
stead colour-distinctions and class-distinctions seem to promote mu-
tual hatred and dogmatic behaviour.

This social problem apart, it is necessary to make it clear that there
is no trace of this kind of feeling in Manisaparicaka. The summary
meaning of this Prakarana is that the consciousness prevailing in the
waking, dream, and deep sleep states is one and the same; that the
consciousness prevailing in all the living beings - from Brahman to
the ants is just like a sea of consciousness and bliss without any waves;
and to that Atman there is no tarnish of characteristics of brahmana
or low-born, which are bodily distinctions; and whoever has this real-

ization, his teaching is to be regarded as Guru’s teachings. In it there is
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no trace of any direction that the brahmins and others are to disreg-
ard the caste-distinction and eat and marry with one another, or to
the contrary. We are not in a position to understand how and what il-
lumined soul thought of Advaita to be the social reformer’s tool aimed
at accomplishing a society of no distinctions whatever of caste, mor-

als or ancestry.
What is the aim of the Acarya’s Bhasyas?

58. When the Acarya worshipped Siva with great devotion, He was
pleased to appear before him and said, ‘My child, you have come up to
a higher level. Your dedicated penance has been tested. Just as Bada-
rayana, you too have become worthy of my blessings. Badarayana has
classified the scriptures, composed the Brahmasutras and refuted
the bad schools of thought. Keeping only a few Vedic statements as
authority, some people have written worthless commentaries that
would not be acceptable to the wise; you write commentary that
would refute them all. That would be respected by one and all. Refute
and win scholars like Bhaskara, Nilakantha, Abhinavagupta, Guru,
Mandana etc. and proclaim Advaita to be the supreme truth. You
will establish disciples who would remove the ignorance of people,
and finally, after having accomplished all that had to be done, you
will reach me’ and disappeared. A wonderstruck Sankara went to the
river; after the daily performances, meditated on Iswara and Guru
and decided to write the Bhasyas (Ma. Sam. 6. 45-53).

Whether the Acarya had realization of Siva or not, what shall we
say about the poet who has imagined Siva’s consent for the Acarya

to win over Bhaskara, Abhinavagupta and Nilakantha? This is quite
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contradictory to historical fact, because these people came after San-
karacarya. They are known to have refuted Sankara’s Advaita from
their own points of view. As Cidvilasa has said, Siva might have ap-
peared before Sanikara and, lifting his hand, declared thrice that Ad-
vaita to be true and not Dvaita; but Acarya’s commentary is not writ-
ten with the prime purpose of refuting Dvaita. Just as he has refuted
Dvaita, he has refuted the different methods (Prakriyas) of Advaita
that was already in vogue, and has established an extraordinary Ad-
vaita Vedanta Prakriya that was dear to his heart. We shall deliberate

on this at a suitable place later.
Travel to Badari

59. Then Sanikara went to Badari. In his twelfth year of age, he
exchanged views with those that were established in Brahman and
wrote Sutrabhasya. Then he wrote Bhasyas on Bhagavadgita and
the Upanisads. After writing commentaries on Sanatsujatiya and
Tapaniya, he wrote Upadesasahasri and others. He taught them
thrice to Sanandana who was serving him with great devotion
(‘Brmmee®’ Ma. Sam. 6. 68). Observing that the other disciples
grew jealous of Sanandana, he showed a miracle to demonstrate how
devoted Sanandana was. Once when Sanandana was on the other
shore of Ganga, he called him aloud to come quickly. Thinking that
‘if devotion to Guru’s feet can make me cross the sea of samsara,
can it not ford me across the river?, he started walking on the river
waters. And lo! every footstep of his was supported by a lotus rising
from below; wondering happily, Sanandana was given the new name

Padmapada (Ma. Sam. 6. 60-71).
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According to Cidvilasiya, the Acarya wrote Sitrabhasya, authored
commentaries on the ten Upanisads, Gitabhdsya, commentaries on
Visnusahasranama and Sri Rudra, and wrote a few devotional songs
like Soundaryalahari while he was living with his Guru at Badari (Ci.
Sam. 10. 1-4). Sanandana came to him at that time (Ci. Sam. 10. 7-24).
While Govinda Bhagavatpada was telling him to remain there, since
his mother thought of him, he went to his native place; from there he
went to Prayag (Ci. Sam. 10. 48). But in Vydsacaliya, mention about
only the Satrabhasya is to be found.

Baladeva Upadhyaya has written about the rejuvenation of the
deity Badarinath by the Acarya when he was at Badari (Bala. Sam.
p 52). It appears that people, fearing trouble from the Chinese, had
thrown the idol into Naradakunda. When the Acarya tried to bring
it up, the priests warned him that it is very deep, being connected to
the Alakananda river; and not fearing the danger of himself getting
drowned, the Acarya went into the water, searched out the idol; even
when he attempted thrice, he got only the idol that was broken and
damaged on the right side; a voice from heaven announced that
‘this very idol is to be worshipped in the Kali Yuga. Accordingly
the Acarya performed Vedic rites to establish the same idol at the
temple (the evidence to this story is Badarikasrama Mahatmya, 5. p
128); Baladeva Upadhyaya writes that there is a $loka ‘@dre #faeuo
ATATANEETRT | TG TATAIA B wATehfed=sar | 244 1.

One could imagine the Acarya going to Badari where Badarayana

and the previous rsis did penance; it was quite probable that he would
get some who were established in jiiana there. Not fearing the cold,

rain, stones and thorns on the way, uneven ground, and eating fruits
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when he got them, Acarya, slept where he had to, and continued to
travel when got awakened - this description of Madhaviya is quite but
natural (Ma. Sam. 6. 57-58). Madhaviya describes that he wrote
Sutrabhasya when he was twelve; Vyasacaliya says that he was six-
teen when he wrote Sitrabhasya (Vya. Sam. 4. 65, 83). Baladeva
Upadhyaya imagines that he was twelve when he went to Badari; he
stayed there for four years; then he wrote the Siitrabhasya (Bala. Sam.
p 53). We have given the $loka which K. B. Pathak got: ‘sTea¥ =rqaer
STE% FERTEAT | WS Hadr 954 g1 A0 I in Appendix [V. We
shall shortly take up the discussion of what are all the works given in
the SankaraVijayas would be probably Acarya'’s.

Now let us discuss a little about the Padmapada story. Madhaviya
does not mention his earlier name; Sanandana is the name given
by the Acarya. Madhaviya, Cidvilasiya, Vyasacaliya - all these three
describe that he belonged to Cola country. But Govindanatha, who
has mentioned that he has closely followed Vyasacala, says that he
belongs to Kerala (Go. Sam. 4. 12) and says (like Cidvilasa) that his
earlier name was Visnusarma; tells a story that his father’s name was
Somasarma and that he lived with the vocation of Vysya, and suffered
misery earlier. Since this disciple came to Sarkara first and was
serving him with great devotion, it is to be expected that the Acarya
had more tenderness towards him. But even then, it seems that some
secret is involved in telling that the others were jealous of him, and
that the Acarya taught him Siitrabhdsya thrice (Ma. Sam. 6. 67-68).
We cannot really say whether the Acarya had named him earlier
as Padmapada and the story fitting to this was constructed later, or

whether the miraculous incident really took place. Somanathiah has
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written that he has seen lotus leaves five-foot wide in a lake called
Udayasagara near Udayapur, and that a ten-year old boy can easily sit
on them without fear of drowning (So. Sam. p 82 footnote). But lotus
with such wide leaves are not there in the Ganga. How could this

support the story of lotus coming up at every footstep of Sanandana ?
Refuting the Pasupata school of thought

60. ‘While Sankara was teaching his disciples, some Pasupatas came
to indicate the defects in his philosophic thought. When their doubts
were refuted on the basis of apt Sruti citations and illustrations, their
arrogance came down. Then their traditional doctrines were refuted’
- starting thus (Ma. Sam. 6. 72-73), poet Madhava continues ‘if Dvaita
be true, how Jiva could obtain liberation that is equality with I$wara?
If it be through meditation, should it not die out? How could qual-
ities of Pasupati the ISwara come to pasus the Jivas? Are'nt qualities
without parts? The qualities cannot come and mix with the Jivas just
as lotus fragrance mixes with the air. Because, in this example, the
mixing of part of fragrance with air would create a feeling that air it-
selfis having that fragrance; in reality it is not like that (air as such has
no smell). Would some qualities of ISwara come and join the Jivas, or
all His qualities? If it is a part of His qualities, one would have to agree
that the qualities have parts; if it is that all His qualities come and join,
then it would mean that I$wara is ignorant’ (Ma. Sam. 6. 75-77).
There seems to be no evidence from the Bhasyas for this refuta-
tion of the Pasupatas. Because, in the Sitrabhasya, starting from the
Sitra AT and upto ‘F-aacandayar ar (Ve. Sa. 2. 2. 37-
41), the description refutes only the Pasupata theory that Iswara reg-
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ulates the Pradhana and Purusas only as efficient cause. The mistakes
of the theory pointed out are the following: I$wara would Himself ac-
quire attachment and aversion, no relationship could be shown to ex-
istamong I$wara, Pradhana and Purusas, it would be imperative to ac-
cept I$wara having a body, and that He would have divisions and he
will not be omniscient. And in no other Bhasyas the Pasupata theory

is taken up for examination.
On the city of Kasi

61. Itis seen that all of a sudden Madhava draws our attention on Kasi
in the same Chapter ($lokas 81-83). ‘Having seen the superhuman
influence of that boy, “several citizens of Kasi” were talking among
themselves that “Bhaskara, Gupta, Misra, Murari, Vidyendraguru
etc. were refuted from this exponent of all theories”. Somanathiah
thinks that the Acarya had come to Kasi on the basis of the adjective
‘refrqze:’ in this Chapter (So. Sam. p 83); C. N. Krsna Swamy Iyer
(CNKS p 28) says that Sankara remained at that time in Kasi for a
long period and at Badari only for a short while. N. Venkataraman
has not said anything on the stay at Badari. Baladev Upadhyaya (p
55) has imagined that the Acarya used to stay at UttaraKasi.

The Acarya refuted certain Naiyayikas (logicians) who came to
him at that time. The Madhaviya describes that as and when he
was giving proper responses to the objections of those who came to
argue with him, the Bhasya of Acarya used to shine like gold that is
put into fire (Ma. Sam. 6. 100-101). It is befitting to imagine that the

forthcoming interview with Vyasa took place at UttaraKasi itself.
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Encounter with Vyasa

62. When Sri Sankaracarya wrote a new commentary on the (Bada-
rayana) Satras, is it not naturally to be expected that many a scholar
would have objected to it? One day, at the time when the disciples
had their lessons in the afternoon and the tired Acarya was about
to rise, an elderly brahmin arrived and asked ‘what are you teach-
ing them?’. The disciples replied, ‘he is our Guru with unobstructed
knowledge in all the Upanisads; he has written an Advaitic commen-
tary on Sariraka’. The brahmin called forth, ‘let me see, if you know,
tell me the meaning to any Siitra. Then Sankara said, ‘Salutations to
the knower of the meaning of the Siitras! I do not feel proud thatI am
a knower of the Sutras; but if you ask anything in particular, I shall
tell you that. When the brahmin asked what would be the meaning
of the first Siitra in the Third Chapter, Sankara replied ‘the meaning
is that the Jiva, at the time of its departure, leaves enveloped by the
subltle elements’. The brahmin distorted and refuted it in a hundred
ways; Sankara refuted them in a thousand ways. The adepts argued
for eight days continuously. Then Padmapada said, ‘He is Vyasa the
knower of the secrets of Vedanta; and you are Sankara Himself; this
being so, what am I to do, being a servant? Hearing this, the Acarya
started to sing the glories of Vyasa, and Vyasa appeared before him
in real form. When the Acarya prostrated before him in obeisance,
he told ‘hearing that you have written a commentary, I came to see
you. You are very dear to me. Do not think that writing the commen-
tary is a mere adventure; spread the message of Vedanta everywhere!.

Sankara’s life-span was only eight years; he had earned another eight
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by way of his penance; Vyasa blessed him saying ‘May Siva ordain an-
other sixteen years of life to you! And may your commentary remain
until the sun, moon and the stars remain!” and disappeared (Ma. Sam.
7.1-58).

Here are some of the points about the encounter with Vyasa which
are worth discussing:

(1) This story is not there in Vydsdacaliya - all that is there is just this:
the Acarya, leaving his Guru, came to Badari on pilgrimage and wrote
the Satrabhasya there (4. 65-67). Hearing this news, Vyasa arrived
there (4. 70). When after due hospitalities the Acarya asked about
the purpose of his coming (4. 71-77), Vyasa replied that he wanted
to see the Sutrabhasya. When the Acarya gave it to him, he was very
happy (4.. 78-82). Vyasa told him to establish Advaita, and granted
another sixteen years of life-span. When Vyasa appreciated that the
commentator’s difficulty is no less than that of the Satrakara, Acarya
prostrated before him saying 'may my commentary too get due pub-
licity through the relation with your Sitras’ (4. 84-85). Then Vyasa
disappeared. The same story has been summarized in Sarikaracarya
Carita of Govindanatha (Go. 3. 54-73); so it appears that the remain-
ing story must have been of a recent origin than Vyasacaliya.

(2) In Cidvilastya, the story is somewhat similar to the one con-
tained in Madhaviya, but it is not there that the argumentation con-
tinued for eight days. When the brahmin continued to raise objec-
tions even after answering his queries, the Acarya told Padmapada to
respond. Padmapada said, ‘you are condemning our Guru, who is all-
knowing; and you are talking as if you are all-knowing! Some of the

other disciples clenched their fists, and some others started search-
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ing for a staff. The Acarya told ‘Poor old man, he will fall down with
a mere touch; does not know a thing, let him say whatever he likes;
what harm is there for us?” Then Vyasa, beaming with a smile, ap-
peared with his real form. Sankara prostrated before him (Ci. Sam.
13. 23-40). Then Brahma appeared and said, ‘Verily, he is Siva; he
has incarnated to redeem the decaying Advaita and Sannyasa! The
king of Kaéi and others were looking on with wonder (Ci. Sam. 14.
8). Vyasa said, ‘but his life-span is only this much; and not one else is
competent enough to teach the Bhasya! What shall we do?” Brahma
replied, ‘I know what has happened by the will of Sankara; He Him-
self has accepted this form out of sport (Lilavigraha). Let Him do as
he likes (To=&=< fa@eea™: - Ci. Sam. 4. 22). What am I or Visnu to give?
He knows everything (Ci. Sam. 4. 23)’ and granted him long life (22
gferamg - Ci. Sam. 4. 24). Mention of granting sixteen years of life is
not there.

(3) The story runs in Anantanandagiriya like this: Sankara, after
telling the meaning of the Satra in detail, slapped on the face of the

old man and told Padmapada ‘thrash down this old man on the floor,

and push him away with your foot! (I&& FUlCaETAEFR | 9 =
TraTE FASTTersomTe U oA fars o8 qrgai ST HTE arafica denTeera gL
oo’ A, Sam. 52. p.206; De. pl177). Padmapada prostrated before
his Guru and said “Sankara is verily lord Sankara Himself; Vyasa is
Narayana Himself, What can I, a servant, do where a dispute has
arisen between (‘Tg¥: gL: LT SATHT FA0: €T | TAIfdTS FEATH
fogR: & FImeq 1) Then Sankara sang the glories of Vyasa when he
appeared in his true form and blessed him (A. Sam. 52. p207; De.

1. These words are not in De. version. ‘Fsifersafiedme’ is the reading there.
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pl77). When Vyasa felt happy to see the Sitrabhasya, and wanted
to leave, Sankara told him, ‘All-knower that you are, please witness
my leaving the body now; if I give up the body in your presence,
my liberation is certain!” Vyasa said, ‘How the Bhasya would get
publicised after you have left? So, please remain here’. When Sankara

told him that his life-span is only sixteen years, he invoked the

presence of the creator Brahma by a mantra (SATEEcaTehS2THIE S&T0f
gfewrum). Brahma appeared and said ‘This Sankaracarya is verily

the Lord of Kailasa; he shall remain for eight more years on this

earth and then leave’ (¥ T8 Jg¥=md: AaTchaTd-I: | ATAGE[eaHeAT
f& feorear wememfsafa 1 A. Sam. 53. p208?; De. pl78). Hearing these
words of Brahma, Vyasa brought some Ganga water and sprinkled it

on Sankara uttering ‘May he live for a hundred years! (‘zfq sr&ra=:

ool SATE: SHTITeHdTerd: | IO 1g TFTFe STerd 2l I | Segered T eI
TgTEEEg 1 A. Sam. 54. p 209; De. p179).

There is concurrence Pracinasarnkaravijaya and BrhatSankaraVi-
jaya that the Acarya had a life-span of thirty two years; hence Madha-
viya is in accordance with that. It is strange that Cidvilasa writes ‘say-
ing “May Siva remain as long as he wishes!” he granted eternal life’ and
that Anantanandagiri writes ‘Brahma gave eight years extra, making
his life-span twenty four years, but Vyasa blessed him saying “live a
hundred years!”. And in Cidvilasiya Brahma appeared on his own ac-
cord, and in Anantanandagiriya Vyasa attracted him by the power of
his mantra !

Another strange thing is - Cidvilasiya mentions that the Acarya

scolded the old brahmin, and in Anantanandagiriya it is stated that

1. In De. version, it is corrected as ‘Trefe=sTser’ |



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 120

the Acarya slapped him on the face and ordered Padmapada to push
him away thrashing with the foot! If this be true, what to say about
the Acarya’s modesty !

(4) A sloka with the same meaning as ‘“TTg¥: Ig: WeAq of Ananta-
nandagiriya is also found in Madhaviya:

T MFT: AT TS FIAIGeATHE] TRE0 U 774 |

TFAfEaTE Fed weeh f fRge wearfor w1 (Ma. Sam. 7. 11)

Although the shade of wordings are similar, the alliteration ‘fg:

o ==y’ of Anantanandagiriya appears to rhyme better. The same
§loka is found in Cidvilasiya also (Ci. Sam. 14. 31). But the occasion
of that sloka is when Padmapada sees all the three - Brahma, San-
karacarya and Vyasa; so it seems that it was there already in Ananta-
nandagiriya. And in several other places, the sentences cited by the
Dindimakara are found in Anantanandagiriya; so should we take that
Madhaviya has this as the source? Or, as purported by some that an-
other Anandagiriya is at Kumbhakonam Matha, should we imagine
that its sentences are the basis for these two? This has to be investig-
ated.

(5) Leaving aside so many invaluable topics concerning the
conclusions of Vedanta contained in Samanvaya and other Siatras, in
the Vedanta Mimamsa, why did Vyasa choose the Siitra ‘@&=aeafad=r
(Vedanta Sutra 3. 1. 1) which deals with transmigration of jiva, a
matter that is indirect for us, for discussion? What is there in it to
refute Sarikara’s standpoint in ‘a hundred’ ways? And what could be
Sankara’s refutation in turn in ‘a thousand’ ways? This has not been
taken up either by any author of SankaraVijaya or by the Dindima

commentator. This being so, is the discussion between Sankara and
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Vyasa a mere imagination? Should it be taken to be symbolic to
imply that several scholars used to come with an intention of raising
objections to Sankara’s commentary? Sri C. N. Krisnaswami Iyer
(CNKS p 28) opines that there should have been much argumenta-
tion and quarrel about the commentary of Sankara, and that in many
an occasion, Sankara had to accept the other man’s point of view.
Even then, for a matter that could not be directly visualized as what
happens to Jiva after death, why there should have been so much of
vehement argumentation remains to be explained.

(6) While describing the purport of this Satra (3.1.1), the poet
Madhava has cited the very sentences of Sutrabhasya. The readers
could remember what we have already cited (page *27) from the
Bhasya for this Satra: T& g Te-aAfddaahit G a1 TEaAfdqET:
HEAT: ... SCASHTET: Gl TaTTededr: | gfdfedrard I (St. Bha. 3.1.1). As we

have pointed out earlier, no one has examined why the standpoint
of the Brhadaranyaka Upanisad Bhasya has been criticised in the
Sutrabhasya here as ‘TesHfqgwaT: e . Should we imagine that
the Brhadaranyaka Upanisad Bhasya was not written at that time,
or guess that the commentators did not realize the contradiction

between these two standpoints? We do not know.

AT A,



7. Meeting with Kumarila
bhatta

63. The Acarya, having taken the permission of Vyasa, made up
his mind to go on a tour of conquest. According to Cidvilastya, the
Acarya was already presented with yellow silk robes, footware stud-
ded with gems, golden water-pot, one-eyed Rudraksa bead-garlands,
pearl-necklaces and ochre robes etc. by many, when he came to Kasi
from Badari. The Acarya used to offer all these presents of people
to Lord Candramouli$wara and Ratnagarbha Ganapati (Ci. Sam.
12. 9-11). Upon hearing about Acarya, the king of Kasi came and
served him alongwith his wife and children and presented him with
a valuable crown, gem-studded bracelet of the upper arm, white
umbrella, palanquin and two fans made up of yak-tail etc. (Ci. Sam.
12. 14-17). Sri C. N. Krisnaswami Iyer (CNKS p29) opines that the
name of this king was Ratnasimha; but in our books we could not
find this name. Since such descriptions are there in Cidvilasitya and
Anandagiriya, lyer feels that the support of the kings too might have
been instrumental in bringing about success of the conquest-tour of
Sankara. But a better way of reasoning according to us is that, seeing
the pontiffs of their time moving about with all their paraphernalia,
the writers of those SankaraVijayas might have thought that it would
be apt to include such honour to Acarya also. Whatever that be,
there is no doubt that several disciples following Acarya because of

his knowledge, would have increased the respect people had on him.
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Refuting Sivapashandi

64. Cidvilasiya has written in its 15th chapter that while the Acarya
was still residing in Kasi, several heretics called Sivapéshandis came
to win over him, and that the Acarya, after winning over them, got
them give up their wrong practice of wearing burnt insignia of the
lingam, trishul, damaru etc. (as an imprint on the body) and drew
them into the fold of Advaita. Likewise, it is written in Cidvilastya and
in Anantanandagiriya that on various occasions the Acarya won over
several opponents wearing various types of burnt insignia, forehead
marks, Rudrakshi and Tulsi garlands etc. Such descriptions are plenty
in Anantanandagiriya. We know that Anantanandagiriis a devotee of
Cidambara. There might have been more of such practices like wear-
ing insignia like forehead marks, weapon marks etc. And he seems to
have taken much trouble to emphasise that Acarya has stopped such

practices. We shall discuss this point once again later.
Meeting Kumarila Bhatta

65. Sankara had a desire to get a Vartika (a critical gloss) on his Siitrab-
hasya written by Kumarila Bhatta. Hence he started travelling to-
wards Vindhyacala in the south, and then came to Prayaga. After
taking bath in the Yamuna river, got to know about Kumarila Bhatta
from people, and went in search of him. He got the news that Ku-
marila Bhatta, for having done a sinful act, wishing to punish himself,
is about to burn himself in a forest in a heap of paddy husk. When
he went there to see him, Kumarila welcomed him heartily. Sankara
wanted to put out the fire with the water in his water-pot and wished

to take action to heal his partially burnt body. But Kumarila Bhatta
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stopped him and said, ‘I heard that you have written a commentary
on the Sutras; I, in fact, wanted to write a Vartika on that. But it was
not in my fortune to do that. I studied under the Buddhists, and des-
troyed their entire lot; because of my concern for the Jaimini school of
thought, in order to establish that liberation could be accomplished
only by performing the Vedic rites, I even rejected Parameswara. For
these two blunders that  have committed, the only expiation is giving
up my body. Be that as it may. If you win over my disciple Mandana
who is a staunch ritualist, it would be equivalent to winning over all’.
The Acarya initiated him into Advaita, got rid of his ignorance, and
started travelling by arial path towards Mandana Misra’s house (Ma.
Sam. 7. 61-121 and 8. 1).

It is necessary to enquire into the various aspects of this summary

of the story; so we will start doing that.
Is Kumarila from the North?

66. There is no evidence to decide to which country Kumarila be-
longed. Critics are of varied opinion, some saying he belonged to
south, and some saying he belonged to the north. It would not be
out of place to consider here a heresay culled up by Baladeva Upa-
dhyaya from Tibetian Taranatha'’s historical and others’ books, on the
basis of Dr. Vidyabhusana’s History of Indian Logic (p 305). Kumarila
was uncle of Dharmakirti; he was born in Trimale of a state by name
Cudamani in South India. A well-to-do householder, he was respec-
ted by the king of Cidamani. Dharmakirti was the son of a brahmin
by name Korunanda; as he was interested in Buddhism, he studied

at Nalanda Vidyapitha under Sthavira Dharmapala. Later, to know
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about brahminical philosophy, he joined Kumarila as a servant; as
per his wife’s advice, Kumarila accorded an opportunity to him also
alongwith other brahmin students. Dharmakirti became an adept in
the Sastras, and after refuting other pundits in debates, he even ar-
gued with Kumarila Bhatta and refuted him too. As a result of this,
Bhatta became a Buddhist alongwith his five hundred disciples (His-
tory of Indian Logic, p 303-306).

Although in India there is no support to this story, it becomes
amply evident from the summary account that we have given from
Madhaviya story of Sankara, that Kumarila Bhatta, with an inten-
tion of knowing Buddhism, studied in the garb of a Bhikku under
a Buddhist preceptor. Baladeva Upadhyaya opines that Bhatta’s
preceptor must have been Dharmapala (Bala. Sam. p 59). The
description in Madhaviya is that when Bhatta was studying under
his Buddhist preceptor' , one day when the Guru condemned the
Vedic path, seeing tears drop down from his eyes, the other students
came to know that he was a brahmin; and, waiting for a proper
chance occasion, pushed him down from an upper floor. It seems
Bhatta shouted 'if Vedas be authoritative, let there be no harm to
me!. Because there was a doubt element in his expression ‘if Vedas
be’, and because he had studied in the garb of a Bhikku, he lost one
eye (Ma. Sam. 7. 94-99).

If these two stories are conglomerated, it becomes clear that at
that time both brahmins and buddhists used to learn each others’
Sastras somehow and used to refute each other. Whatever that

be, this story helps us to understand that Kumarila was from the

1. It is also mentioned in Manimaiijari that Bhatta studied under the Buddhists.
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South. But, since Anantanandagiri writes that Bhatta, coming from
the north, won over Jains and Buddhists, (wgr=maiear f5sew: wiaq
TSI GATTH GEAATGAR] SIS S SAHSEAAH TSHErg 346

foemragaRfifier ... fsr ad@ A, Sam.55. p 210-211; De. pl80) we

have to understand that he was from the north. Also, we have to

say that he was from north because Salikanatha has called him
‘Vartikakaramiéra'(nfdsrerefig); and Baladeva Upadhyaya says that
there is a heresay that he was a Maithila brahmin (Bala. Sam. p 58).
If we consider the fact that the jain and buddhist trouble was more
in the south, and the stories that many buddhist scholars were the
brahmins from the south - we feel it is proper to believe that Bhatta

was from the south. In addition to this, Bhatta has condemned

the characteristic ‘FeaaTdeAyT=dq’ accepted by Dharmakirti in his
Slokavartika; and Dharmakirti has condemned the Vedic authority
that was dear to Kumarila in his Pramanavartika. We have with us a
commentary on Pramanavartika written by one by name Prajiiakara
Gupta. In the introduction of that book written by Tripitakacarya
Mahapandita Rahulasamkrtyayana, there is the following sloka
which condemns the Vedic authority (p 5):

HATESATITET H T d: e |

el 3fd fery sar9eh am: 1l §loka 242 in pramana vartika
commentary, Introduction.

We can understand from this that Dharmakirti refutes the theory
that Vedas are ‘apauruseya’ (379%%%). This supports the suggestion

that Dharmakirti and Kumarila are contemporaries. In Tantravartika

«

L. In the Telugu copy, the part marked ‘.. is not clear. In De version, it is men-

oo

tioned ‘T IO TR wcar 98y SaEey Miare e (?) yAorgoiih o od SEAqeaaHTaT.
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there is evidence for the fact that Kumarila knew not only the
Mahayana school of Buddhism, but also Hinayana which was mainly
in Pali language (Tam. Va. 1. 3. 6. p 230,237)" . This means that his
belonging to the south is more probable. Explanation is given that
because ungrammatical words of the Mlecchas are not acceptable to
the Aryans, words like chor (cooked rice), atar (way), pomb (snake),
mal (woman), vayir (stomach) - are changed into =Y, 7=, 9T, AT,
aft with altered meanings (Tam. Va. 1. 3. 5, p 225-226 ). This is
possible more for south Indians rather than others. It is true that
he has referred to other languages also. He has mentioned that
o faremeey o gfaaees=a sfq 7 fosg’ (Tam. Va. 1. 3. 5. p 226). Seeing

that he has written ‘When the situation is like this among Dravidian
languages, we do not know what all they would imagine and under-
stand in languages like Parsi, Barbara, Yavana, Roman’ one can easily
guess that Tamil was nearer to him than languages like Parsi. We do
not agree to the contention that Salikanatha has written the name
"Vartikakara Misra’ to indicate his hailing from the north because,
'Miéra’ in Sanskrit is used to indicate respect; just like Gurucaranah

(r&=rom:), (Tatapadah) arddreT: etc., nothing wrong in using the word

>

1. Here cited is the T8 quotation ‘ITITETST TURTAHTHICHTETST FEdda eHfear.
The Pali sentences ‘A fafe freras ey sH€ 99 1 TA7 IHE Ay 35 3y HROM |
TEUOITCY RO | S HHO 5 GgeT YR FE(~ Feh[oN STehron faorafa | (FATy
Toreger: W Fqd T AT ILTATAT | STO&TH ATE Ieard ATET hieot 9o A11ed SO | FEIEHT
IO SH AT U FEHET-q Heh 0T SRR foeat=a 1) These Pali sentences have come
to mean that Karma would be there even for Buddha till he gives up his body; al-
though there could be reason for the creation of a thing, there are none for its de-
struction.

2. These pages are of Tantra Vartika printed at Anandasrama.
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‘Varttikakara Misral’ (arfdsrerrefiar:) respectfully. Only when used
with a proper name like Vacaspatimisra, Mandanamisra, Misra could
be a suffix like Bhatta and Sastri in Ramabhatta, Ramagastri etc. as is
in vogue locally. Hence, we have to say that more evidence is needed

to decide that Kumarila Bhatta is from the north.
Where did the Acarya get the news about Bhattapada?

67. Madhaviya SankaraVijaya mentions that the Acarya first came to
Prayag with an intention to win over Kumarila Bhatta (FammAmTeT 2=
fSrfry: spfeet Anfeaesery Ma. Sam. 7. 62). But it is stated that Ku-
marila carried out his prayascitta (94f2) in the south, both in Cid-

vilasiya and in Anantanandagiriya.

In Cidvilastya it is stated that while the Acarya was at Kasi, engaged
in refuting the bad schools of thought and converting the arguers to
Advaita, a brahmin came to him and told “there is a learned scholar
by name Kumarila Bhatta who got his education from the buddhists,
but is refuting them”; having heard that, the Acarya came to Ruddha
Nagara alongwith that brahmin’ (Ci. Sam. 15. 44-55).

In Anantanandagiriya: The Acarya stayed at Sri Saila for a month.
Once some brahmins came from Ruddha Nagara and told him that ‘an
excellent brahmin by name Bhattacarya has come from the north and,
by way of debates, has won over innumerable Jains and, through the
king, causing destruction of bad schools of thought, himself remain-
ing without fear whatsoever’. Hearing about such wonderful work,
the Acarya came to Ruddha Nagara along with his disciples (A. Sam.
55. p 210; De. p 210).

Thus, the Acarya learnt about the Tusagnipraya$citta (-
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grafge) of Kumarila Bhatta at Prayag according to Vyasacaliya and
Madhaviya; at Kasi according to Cidvilasiya, and at Sri Saila according

to “Anantanandagiriya”!
Expiation for what sin committed by Bhatta?

68. The detail regarding Bhatta’s expiation for the ‘sin’ he thought
he had committed is different in different SankaraVijayas. We have
already given the detail of this as per Madhaviya (page *123). It is
mentioned there that the buddhists pushed him down from a high
floor (page *125). But in the first chapter of Madhaviya it is explained
differently. The Bhatta came to the court of a king Sudhanva where he
refuted the buddhists. Although the king was a favourite of the Vedic
tradition, he was posing as if he was a follower of buddhists (Ma. Sam.
1. 59). He said, ‘success and failure are, after all, dependent on one’s
scholarship. Hence, let us decide that whoever can fall from the clift
of a mountain without sustaining injury is the winner’ (Ma. Sam. 1.
73). Hearing this, the buddhists were looking at each other; but the
brahmin, shouting ‘If Vedas be the sole authority, may I not sustain
any injury!, fell down the cliff of the mountain; he fell like a ball of
cotton, was not injured. Would Vedas not remove the difficulties of
those who have taken refuge in them? - writes the same author! (1. 74-
77) In the seventh chapter, the buddhists pushed him down, and in
the first chapter, he himself jumped; in the seventh chapter, he lost
an eye; and in the first chapter, he did not sustain any injury! The
author is not contented with these contradictory statements; he even
blames Bhatta for that wrong step taken in attempting to establish the
authority of the Vedas by jumping down from the cliff! There is no
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evidence to say that Bhatta believed in such superhuman feats; beca-
use, in Slokavartika he ridicules such a feat purported to have been
exhibited by Buddha (=&84, 2, p 65)" . Even after the buddhists ob-
jected to it saying ‘this is not a proper standard deciding what is right;
because, one can protect one’s body by various means like using the
influence of a gem, a spell, or a herb medicine’ (Ma. Sam. 1. 80), the
king hid a serpent in a pot and challenged ‘tell me what is there in it;
I shall crush those who fail to tell the truth in a stone crusher!” (Ma.
Sam. 1. 82-83)! Writing thus the author in fact has established that
the king was not at all a promoter of scholarship.

The author completes the story with another wonderful incident.
The buddhists, after due meditation, said ‘there is a serpent in it’;
and Bhatta said ‘there is Visnu, the Lord who rests on the serpent!
(Ma. Sam. 1. 87). Because of this, Bhatta’s two declared blunders —
destroying the buddhists, and rejecting I$wara - for which he went
for expiation (Ma. Sam. 7. 100-102), have become false. For, ac-
cording to the first chapter, he won over the buddhists in debates,

and did not betray his preceptor; and, having accepted Iswara, said

1. A AT TR E=THoI |

el FurRT™ Hge ey alsty e |

TSHTEAA | TG A9 |

G gcary TTHTE! S g - |

forg Fwoftar: ©: forg Shfagaefy: |

srgafduerTe fremenfefidifear: 1| (sarmarfas, 9eTgd, 138 - 140)

The statement of the buddhists that just by the presence of Buddha, like how it
happens by a cintamani, teachings pour out even from walls profusely - is accept-
able only for those who are faithfully devoted. But we do not believe in the teachings
coming out of walls. (We doubt) whether those words are from Buddha or whether
they are from unseen evil spirits to deceive; so we do not believe in them - is the
meaning of these $lokas.
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that Visnu is in the pot. To say that Bhatta rejected I$wara is not
only against Madhavas own statement, but also contrary to factual
reality. Because, in Slokavartika (veirarfder) he has written W30

f& HHET Aok ArehAdihar | aHTeasRad TqHd Tod: sl 741 I’ (Slo. Var.
1. 10). The meaning of this §loka is that ‘people have almost made

Mimamsa Sastra into a Lokayata Darsana; I have made this attempt
with an intention of bringing that into theistic path’ In the very first
Mangalasloka of the same book he has sung the glory of Iswara who
is CandrardhaSekhara: ‘fovrsameer Fradifeeraagy | Jrrmfaffimm 7o
HHTI T

Did Bhatta get the buddhists killed?

69. Cidvilastya too contains the story of Bhatta studying under the
buddhists; but there is no mention of his being pushed down from
upper floor. When asked as to why he came to tears, Bhatta lied that
it was in appreciation of preceptor’s logic (FehTeRv FfoiehT ware -

At | aqEfaREegeaeTETe: | egegsasy dfeu-sfaa: 1 Ci.

Sam. 16. 16-17). Coming to know that he was a brahmin, the buddhists
themselves went out to alienate him (fem afsfrss= Ci. Sam. 16. 19);
(and Bhatta,) having refuted the buddhists, got them beheaded by the
king (forgmen a=dravy | FRRife Seamre Srramt @a=ad: | (Chi. Sam. 16.
20).

We have to note here the mention of Bhatta getting the buddhists

beheaded by the king. In Madhaviya too we read that when Kumarila
Bhatta won the snake test by way of a voice from heaven, the king
ordered his servants that ‘from setu (Rame$waram) to the Himalayas,

whosoever does not kill the buddhists, even the old and the infants,
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should be killed’ (AETRIGRIS: dTSMHIESaTesy | T gf~d I: § g~dsdl
yenfAea=a9ga: | Ma. Sam. L 93). In the same run, Anantananda-
giriya too mentions that (the king) ‘got their heads chopped off,
pulverized and got thrown into the forest fire’ (TSTHETETHIeET-
FEFIAHSE qut i g6 (?) R ey (SEmey?) e
wg(?) v gofirer’ =rd gERdEdEHTa T ada’ A, Sam. 55. p 210-11).
If this be true, we will have to believe that Kumarila Bhatta, with the

help of the king, tortured the buddhists to the maximum, and that
lakhs and lakhs of buddhists died at the hands of the supporters of
brahmin religion. There is no evidence on the side of the buddhists
even, to indicate that the decline of Buddhism in India was due to the
violence of Hindus. As Hindus strived from time to time to remove
the defects and deficiencies in their religion, bringing the very best
teachings of Buddha into their life and practice, and as many of
the low-castes transgressed into Buddhism and bad practices grew
among them, Buddhism disappeared from this country. Further,
history tells us that to some extent, the invasion of muslims also
caused Buddhism to retreat in this country. There is no historical
evidence for Sudhanva being emperor of the entire country, upto the
Himalayas; so, what authors like Madhava have written could only

be taken as an exaggeration.

L. In the Telugu printed book, the letters are not very clear; we have taken it down

as we saw. (The version in De. Chap. 18 is % acan a5y 3e@ery e weyHor’).
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In which state Kumarila Bhatta was seen by the Acarya?

70. According to Madhaviya, Bhatta was inside a heap of paddy
husk, and Prabhakara' and other disciples were standing nearby
and shedding tears (Ma. Sam. 7. 77). In Cidvilasiya it is stated
that his body was already half-burnt (Far=reifaeraes sfae wrcR
7: Ci. Sam. 16. 30). In Anantanandagiriya it is mentioned that
he wanted to burn himself stage by stage in the ritualistic fire

on a pile of 108 dried cow-dung cakes of the measure of kharika

[ AEIaE e (FTERT ) FHOSTT(R? Ay emifear afed:  sharere
frafadem A. Sam. 55. p 211]2.

Reconciling with these statements, and deciding what kind of
expiation Kumarila Bhatta underwent, how and where, and in what

state Acarya found him? - is beyond the capacity of persons like us.
Where was Bhatta’s expiation held?

71. It is difficult to say anything on where is this place ‘Ruddhapuri’
that is mentioned in Cidvilasiya and Anandagiriya. Krisnaswami Iyer
guesses that it is ‘Rudrapura’ wherefrom king Bhadrasena was ruling
(CNKS p 38). Somanathiah imagines that it may be Rodda near Pen-
ukonda (So. Sam. p 96). There is no evidence on the basis of which
we can decide whether Bhatta’s expiation was held at Prayag or at
Ruddhapuri. If Bhatta is from the north as mentioned in Ananda-
giriya, it could be that he came and settled in the south and refuted

the buddhists from there; that he knew Dravidian language as evid-

1. It is not certain that Prabhakara was disciple of Kumarila Bhatta. Some argue
that he was earlier to him (Bala. Sam. p 65).
2. The version in De. (p 180) is “T(&T? et THTUTTRTR{N TN, TT8F IYdsam,
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enced in Tantravartika supports this view. But we should not forget
that all this is only imaginary. Somanathiah (So. Sam. p 96) thinks
that since suicide at Prayag is not sinful, Bhatta might have entered
the burning husk there. This is not correct because expiation is in

accordance with the scriptures, and cannot be considered as suicide.
Did Acarya really meet Bhatta?

72. It is doubtful whether Acarya really met Bhatta. Sri C. N.
Krisnaswami lIyer, who takes Acarya’s time to be 788 A. D., feels
that this is not probable (CNKS p 39); but Baladeva Upadhyaya
agrees that Sankara and Bhatta are contemporaries, and thinks
that the meeting between the two is not improbable (Bala. Sam.

p 38). We have given some selected $lokas from Jinavijaya in the

Appendix IIL There is a $loka which reads T#TcT==e3r 9% IFH Td
Hiq | TEEEGHRET <9 FHaar] fr9: 1. Its implication is that the
Acarya in his fifteenth year of age met Bhatta. One thing has to be
considered here. Both the Acarya and his disciple Sureswara have
made reference to several opinions of Kumarila Bhatta and some
they have agreed upon and some they have refuted' . But in the
Vartikas of Kumarila Bhatta, we do not find the consideration of the
method of Vedanta accepted by Acarya. This does not mean that
Kumarila was not conversant with Vedanta; because he writes that

‘the existence of Atman, which Sabaraswami cleverly establishes,

1. For example, in the HH=aa1f&e0 of Stitrabhasya we find some of the Bhatta’s
opinions refuted, and some of them accepted. In Sure$wara’s TeEERUTHAT I, we
find Bhatta’s Vartikas ‘@9mmod e faa considered and his opinion that ‘among
false knowledge, nescience and doubt, only nescience is non-existent’ (JeAT g,
$loka 54,55) has been refuted (SeerRvasanias, 1.4. 421-422).
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becomes concrete by the practice of Vedanta’ (§gcadissaaare: wamtd
ger=atmeo | Slo. Var. - Atmavada, 148). But it is doubtful whether
he knew Sankara’s Vedanta Prakriya. He has nowhere discussed the
extraordinary prakriyas of Sankara like Adhyasa (372m9), Avastha-
trayaprakriya (3Tereams@vfsha), etc. Because Bhattapada mentions
points of disputation on a Jain Pandit by name Akalanka Deva, and
because he has cited five $lokas from Bhartrhari’s Vakyapadiya, he
should be later to both of them. But Prabhacandra, a disciple of
Akalanka Deva, has cited from Tantravartika. Hence Bhattapada
must be a little earlier to him; that means he should be a contem-
porary of Akalanka Deva. We come to know from Somanathaiah’s
book! (So. Sam. p 86-87) that K. B. Pathak, a researcher on the
subject, has ascribed Akalanka Deva to the time of Krisnraja I of the
Rashtrakita dynasty. Baladeva Upadhyaya has sought to fix Sankara
earlier to the middle of 8th Century A. D. (Bala. Sam. p 37) on the
basis of the fact that Vidyananda, a disciple of Akalanka Deva, in his
Ashta sahasrt has cited from Sure$wara’s Brhadaranyaka Vartika.
If this be so, Sureswara, the author of Naiskarmyasiddhi, who has
declared to have written it ‘after worshipping the two lotus feet of
the Acarya, would become a contemporary of Sankara; so, on this
account also, we have to fix Sarikara around 750 A. D. in accordance
with Baladeva Upadhyaya. Then, is it proper to imagine Acarya to
have seen Bhattapada who is a contemporary of Akalanka Deva?
We have already mentioned the relation between Dharmakirti and

Kumarila Bhatta (page *126). Just as the Acarya made reference from

L. The support of a document — proceedings of the Congress of Orientalists 1892
A.C. Vol. P. 186, by Somanathaiah.
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Kumarila, he has done it from Dharmakirti too; and since both of
these seem to have nowhere discussed Acarya’s Vedanta prakriya, we
have to somewhat hesitate to say that the Acarya was a contemporary
of Kumarila Bhatta. Considering that he did not live after seeing
Acarya’s Bhagya, we will have to somehow console ourselves that
Bhatta could not possibly discuss Bhasya in his works.

Thus, although it becomes doubtful that the Acarya could possibly
have met Kumarila Bhatta, Kumarila’s expiation in a pile of burning
paddy husk need not be false. Considering the story of the tradition-
alists, we have to believe that Bhatta was sentimental by nature. We
too agree with the statement of Sri Krisnaswami Iyer (CNKS p 39-40)
that if Bhatta was convinced that he had committed a sinful act, and
that there is no go without a severe expiation, he is not a person to de-
sist from such an expiation. But, only the Lord Parame$wara knows

the real truth.

AT A,



8. A Critique of the Mandana
Episode
What did Bhatta say to the Acarya?

73. If the meeting between Kumarila Bhatta and the Acarya has
turned out thus to be controversial, we can say that the matter
relating to Mandana Misra, a disciple of Kumarila Bhatta, is much
more complicated.

First of all, let us summarize the story contained in Madhaviya.
Bhattapada expressed his helplessness saying ‘Had I met you earlier,
I would not have resorted to this expiation; just as I have written
Vartika for Sabarabhasya, 1 could have earned some honour by
writing a Vartika for your Bhdasya also. I am not fortunate enough’
(Ma. Sam. 7. 104-105). When Sarikara offered to sprinkle water from
his water-pot and rejuvenate his body (ISSTH FHTHTFTUNETT 7.
107), he politely refused telling ‘although that is a virtuous way, since
it is contrary to the ways of the world, I do not want that; instead,
please initiate me into brahma tattva and make me fulfilled’ (7. 112).
Then he said ‘I do not have to tell you anything; if you can win over
the famous scholar by name Mandana Misra, it is as good as winning
over all. Always upholding the path of yoga (karma), he is famous as
Viswariipa. He is well-established in Vedic path; he is always engaged
in the Pravrtti Sastras and indifferent to the Nivrtti Sastras. Somehow
you will have to win over him. He is also known as Umbeka, and his
wife is called Umbe. She was cursed by Durvasa for some reason,

and is born as Ubhaya Bharati. In fact, he is more well-versed in the
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Sastras than me; he is the dearest among my disciples. Keeping his
wife as witness, win over him in debate, and get Vartikas written by
him on your works. You have come to me at the appropriate time; you
are Lord Vishwanatha to me; so please initiate me into the liberating
mantra and make me fulfilled. Later Sankara went to Mahishmati
city to win over the Mandana Pandita (Ma. Sam. 7. 100-121; and 8. 1).

Here Madhava has culled up whatever he knew about Mandana
and has given it in the words of Bhatta. We shall discuss about this
shortly. Please note his telling to get Vartika written by Mandana (Ma.
Sam. 7. 118). We can guess that it was the desire of the author (Mad-
hava) that it would have been better if Kumarila had written Vartika
on Sitrabhdsya, just as he had written one on Sabarabhasya. This
feeling is not only of Madhava, but also is expressed in Vyasacaliya:
‘3TET wEETor farmi=a fas Teifde i Tomss ursy | 372 afe SEadra g
faurer giasaer I (Vya. Sam. 5. 14; Ma. Sam. 7. 83). ‘To your first
Adhyasabhasya itself I feel eight thousand Vartikas could be written;
had I not taken up this expiation on myself, I could necessarily have
written the Vartika’ is the meaning of this sloka.

Now, let us see what is there in Cidvilastiya. When Bhatta told ‘I
have decided about the expiation for the sin I have committed, on
the basis of the scriptures. Fortunately, you have come at the cor-
rect time; within a short while I am going to die, the Acarya replied,
‘You do not seem to know the meaning of what is expressed in the
Gita. Who is the killer, and who is the killed? All this is going on
as ordained by I$wara’ (Ci. Sam. 16. 5). Bhatta wondered ‘Oh, you
are right. I have heard that some Sannyasin has written the Bhasya; it

must be you, and this could be that Bhdasya. Going through it only will
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enable me to tell something. My body being half-baked, how my intel-
lect can be steady? And how could I continue to live? So, you please
proceed to Kasmir; there is Mandana Misra, my best student. I have
taught him the meaning of Jaimini Sutras nearly twenty times. For
him, karma itself is Brahman; he is Brahma incarnated. He has a wife
by name Sarasavani. Since she laughed at a wrong intonation, Dur-
vasa had cursed her to be born as a human being; and the curse would
be withdrawn when she sees Siva in human form. Consequently, she
has born as Bharati and has become his wife. If you have a desire for
debate, you can get that desire fulfilled there; win over him, give him
Sannyasa, and get Vartika on the Bhasya written by him'. Then, being
unable to get up, mentally prostrated with devotion, and bid adiew,
singing the glories of the Acarya (Ci. Sam. 16. 23-36; 41-43).

Madhaviya tells clearly that Mandana was in the city of Mahismati
(Ma. Sam. 8. 1); here it is mentioned that he was in Kasmir. Here also
it is told that the Acarya should get Vartika done by him; but feeling
bad that he himself could not do that, or getting initiated into liber-
ation (Taraka mantra) is not here. Since this information of getting
initiated is also not there in Vyasacaliya, it appears that it is just an
imagination of Madhava.

In Anandagiriya it is like this: (When the Acarya said,) ‘How come
you are in such a state of ignorance? Do not you know the Smrti “he
who thinks he is the killer, and he who thinks he is killed, both are
not knowers”?, although the body was burnt upto the knee, Bhatta
showed his displeasure saying ‘who is this new Bauddha who has ar-
rived at the wrong time? Why he has come? The Acarya said, 1 am

not Bauddha, 1 am Sanikaracarya, follower of the pure Advaitic path; I
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had come for a debate with you' Then Bhatta said, ‘There is Mandana
Misra, my sister’s husband in the north country1 ; he is an all-knower;
he is like Brahma for all learning. Go to him and argue until the itch-
ing on your tongue is subsided! I am now starting towards the other
world, Paraloka, being tied up by the thread of my deeds, karmasitra’.
Then he closed his eyes and concentrated his mind on Brahman who
is the Atman in all beings (A. Sam. 55. 212-213). There is no mention
of Mahismati, no mention that Mandana is his disciple, and nothing

about Vartika.
Is Mandana same as Viswarupa

74. Is Mandana same as Viswarupa, or is Viswarupa a different per-
son? We have already mentioned that in Madhaviya it is clearly stated
that Mandana is famous by name Viswartpa (¥ fog&d: qfardr qetde
Ma. Sam. 7. 114). It is to be enquired into whether these two names
are of one person.

In Vyasacaliya the story runs like this: The Acarya started with his
disciples for a pilgrimage and came to Prayag, famous as the place
where Brahma and others performed sacrifices (Vya. Sam. 6. 4); they
saw there Bhattapada who was in the fire of paddy husk (Vya. Sam. 6.
10). Bhatta offered hospitality through disciples, and explained how
he studied with buddhists, how they pushed him down from upstairs,
and how he expiated himself for the sin of deceiving his Guru (Vya.
Sam. 5. 11-33). There is no mention of getting the buddhists killed.
It is stated that ‘There is one disciple of mine in Magadha country;

he will compose a writing on your Bhasya (F78Y 96 #ATET g |

1. In the Devanagari copy, there is no mention of ‘327<3¥ (De. p 181).
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q a9 yygaEe™y Vya. Sam. 5. 34); he is famous as Viswariipa (&
fage: gford A Vya. Sam. 5. 35); he is a celebrated householder,
an adept in Vedic rites; he does not approve of renunciation. If you
win over him, your desire will be fulfilled. So, go there without delay’
(HeTTEr afeswehHacTy: | yefreme R | wwe: | fafiemes 1 Faes: w

(ST ) I % G AT | S T S HAAAR2Ed e e Tesd AT o weir 17

(Vya. Sam. 5. 35-36). All this is about a Bhatta’s disciple by name
Viswartipa. We should note that the very slokas of Madhaviya (7. 114-
115) are the slokas of Vyasacaliya (5. 35,36).

From hereonwards in Vyasacaliya the story of Mandana Misra
commences. Having started with ‘Mandana, who knew all that by

staying near Bhatta, came to Sankaracarya’ (‘Tearsadt fafeardasme: |

¥ AueATEsfasTe w3 I Vya. Sam. 5. 37), (the story says that)
Mandana requested ‘I had heard about you, and now I am seeing you;
please accept my service and bless me’. The Acarya told Mandana,
‘carry out the karmas prescribed in the Vedas, and the mind gets
purified by that; if that is purified, Brahman that is of the nature of
bliss will be reflected in it just as the face in a mirror’ (Vya. Sam. 5.
45). Further he continued,

ek AU denrert e frefimETeTeT-

Hael o ST w8 Fered e Tad: |

I EATEATE e GEHd SEardisad |

'O Mandana, if you feel my words to be correct, stay put at Ad-
vaita leaving all erroneous conceptions of differentiation. By taking
the boat of knowledge you will cross the sea of birth-and-death cycle

and stay blissfully disconnected from samsara’. Thus, by way of sen-
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tences leading towards Brahman, making Mandana have firm devo-
tion in the path of Atman, he decided to proceed further (Vya. Sam.
5. 47). Thus closes the fifth chapter of Vyasacaliya. Just as the eighth
chapter of Madhaviya starts with the sloka

AY YTET HEFANT-HIES S FUSTHTY ST |

Teg WA AT e HIE AT HUSTHUST &: 1 ¢ I

(Thus Bhagavan (Acarya), desirous of quickly winning over Man-

dana Pandita, taking arial route saw the city of Mahismati adorned by
Mandana) the sixth chapter of Vyasacaliya too starts with the sloka
A YTET YIS TN g e o qlefagedd |
fereT=rEm ArTa e AdTaT e TeTFom=—d |l ¢ |
The meaning of the $loka is that ‘the Bhagavan (Acarya), desirous

of seeing the house-holder Viswartipa, taking the arial route by the
power of Yoga, descended in front of the courtyard of his house.
As per Vyasdcaliya, Mandana that was in Prayag is different from
Viswarupa who was in Magadha kingdom. And it is clear that the
present debate took place not with Mandana but with Viswartpa.
Govindanatha, following the Vyasacaliya closely, does not at all
mention the name of Mandana; he has made Bhatta say only ‘my
disciple by name Viswariipa is at Magadha’ (Go. Sam. 5. 25).

Is the author of Wasacaliya, Vyasacala described by Madhava,
or is he a different one? The reason for the doubt has already been
mentioned (page *9). Even if we think that the Vyasacaltya that
we have today is not the ancient Vyasacaliya but different and
recent, we cannot deny that people were there at the time of the
book, who thought Mandana and Viswaripa to be different. One

Viswartipacarya is known as the author of a commentary to Yajrivalky-
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asmrti (Ar¥aesgeqfd) having the title Balakrida (srershteT). The style
of that book is different from the style of Mandana. On this account
also, it seems, the famous Mandana would not have been Viswarapa.
Ramatirtha writes that it is Vi§warapacarya who wrote the comm-
entary entitled Manasollasa (AEgE) to the Daksinamurtistotra
(=feromgfaedr) of Sankara (Ramatirthavyakhya (Imetesarean) p 25).
In the introduction to the Kannada version of that book, we have
shown that there are reasons to believe Manasollasa is not authored
by Sureswaracarya. Did Viswarupa who was a house-holder write
that? is a question to be considered by critics. Sankara is famous in
this country as the author of Daksinamurtistotra; and nowhere in
the book the author of Manasollasa mentions the name of Sankara
or even his name. Even then, we do not know how Viswartpa has
come to be considered as its author. Another thing is: It is customary
that Sannyasins worship ‘Acarya Paficaka’ at the time of taking the
vow of Caturmasya; in that Sureswaracarya’s name is not there;
Dharma Sindhu and other texts mention ‘Viswartipacarya’ instead.
If Viswartipa is a householder, how come he is considered as an
Acarya? If he is a Sannyasin, why this matter is not there in any
one of his works? If Mandana himself is Viswartipa, why at least
the commentators are not calling him by that name? Thus, there
are so many difficulties to consider the oneness of Mandana and
Viswartipa; to say Viswartupa himself is Sureswaracarya too has many
difficulties.
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Controversy about Mandana himself being

Sureswaracarya

75. Madhava, the author of Madhaviya has written that Mandana is
the disciple of Kumarila Bhatta; could this be true? Did Acarya argue
with him? After defeat, did he become a disciple of the Acarya by
name Sureswaracarya? This is another knotty question.

This question has been discussed by S. Kuppuswami Sastry and
Maha Mahopadhyaya P. V. Subrahmanya Sastry in their English
introduction to a book by Mandana, by name Brahmasiddhi which
has been published in the Madras Oriental Manuscript Series (No.
4). They hold opposing views in this matter. Following professor
Hiriyanna’s published opinion regarding the distinctive features
in their arguments based on Guruvamsa kavya published with the
consent of Sringeri Pitha in which Mandana and Sure$waracarya are
considered as different, Sri KuppuSwami Sastry has argued that these
two persons are different. (1) Sri Sastry points out that Mandana has
not written anywhere in his works that he is a disciple of Kumarila
Bhatta; instead expressions like Acarya Mandana Miéra, Sriman Man-
dana Misra, Mahamahopadhyaya Mandana Misra, Aryamandana,
Mandana etc. are found (Introduction to Brahmasiddhi, p xxv).
(In a footnote Sri Sastry writes that in Vivarana Prameya Sangraha
and Parasara Madhaviya, Brhadaranyaka Vartikas are considered as
authored by Viswartipacarya; this means that the illusion of consid-
ering Viswartipa and Sure$wara as one was firmly established at the

very time of Madhavacarya. Sastry also says that Anandanubhava,

the author of Nyayaratnavali, has written eEaTaeami forfad
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fagEar=o RiqareaiarET gead | 7 9 3= gentaer foxfea: | qar
TSR Rt =2 9 foreq | fafad g wefogeuo ferfeafa i
This means that in the opinion of Anandanubhava, Viswartpa is
not the name of a Sanyasin. As this is not relevant presently, it can
be ignored but since it bears witness to what has been discussed
in the previous section, we have mentioned it here). Sastry has
pointed out that Mandana has also not written anywhere in his
books that he is Sanikaracarya’s disciple either; this will not come
in the way of the identity of Mandana and Sureswara if we consider
these books to have been written when he was a householder.
But, Sastry says that (2) if we consider the different philosophical
positions of Mandana and Sureswara; and (3) when we observe that
writers of books on Advaita have cited the sentences of Mandana
and Sureswara differently in association with their respective names;
it becomes amply clear that they should be different persons. It is
worthwhile to consider another proof that Sri KuppuSwami Sastry
gives. (4) While refering to Sanikara’s opinion that since jiiana and
Karma are mutually contradictory, there is no relation whatsoever
between them (Brahmasiddhi, p 32), Mandana writes in conclusion
TEATATTASEATCH TS, TS HHT R e T | 7] AT, ATETI s T WTel
3fa i’ (Brahmasiddhi, p 34). This looks as if he is echoing Acarya’s
sentences of the Bhasya to Samanvaya Sutra: “TEHTATSTAsETHTTET

ToTqd HEcTy | T TATYS AT ATHEeTd-SelTcH 9T SeaTaery
(Therefore, for one who has established himself in the knowledge
that he is Brahman, there will not be samsaritva as was earlier; and,
one who continues to have samsaritva as earlier, is without convic-

tion in the knowledge that he is Brahman. Hence there is no demerit
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here.) All have to ratify the writing of Sastri (Brahmasiddhi, p xlviii)
when he says that Mandana, as if indicating that what he writes as
primafacie view to his theory of jiana-karma-samuccaya is in fact
Sankaracarya’s, includes these two unforgettable sentences in the
Bhasya section on Reconcilation, to the concluding part of the prima
facie view. As we felt it would be out of place here to point out the
philosophical differences between Mandana and Sureswardcarya,
we have left it as such. Those who wish to learn about more details
are referred to the English Introduction of Brahmasiddhi.

What we have depicted till now is only one side of this argumen-
tation. Now we have to place the other side before the readers. What
P. V. Subrahmanya Sastry writes about this in Introduction of the
same Brahmasiddhi, is, in essence: (1) Differences in philosophical
positions, whatever those be, would not be evidences for persons
being different. (2) If we regard the works published in the name of
Mandana to be of the householder Mandana who had agreed with
the position of Vedantins having attachment to purva-mimamsa,
should it not be that there should be differences and specialities
(from those of his earlier works) appearing in his works written after
getting defeated by Sankara and himself becoming Sureswardacarya?
Such differences too are not significant enough that we cannot re-
concile with by inferring a broadening of views from pre-Shaankarite
to Shaankarite and to post-Shaankarite Vedantins. Traditionalists
are saying in one voice that Mandana the mimamsaka, after getting
defeated by Sankara and consequent Sannyasa, himself became
Sureswaracarya. (3) There are a few $lokas with similar meaning

and some common sentences in both Brahmasiddhi of Mandana
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and Sambandha Vartika of Sureswaracarya; this is possible only if
these two persons are one and the same. (4) Both the upholders
and opponents of Advaita of the immediate post-Sankara period
regard Mandana’s work as authority on Advaita. In the chronolo-
gical order of Advaitins given by Kuppuswamy Sastri, Mandana and
Sureswaracarya are separated by only five years. If this be held as
correct, it is not possible to suppose that Sureswaracarya would have
taken so many sentences from Mandana without even mentioning
his name in his works. (5) In Vyasacaliya, Vi$warupa is mentioned to
be explaining that although earlier a follower of the Vedic karmas,
he has now changed school of thought, in answer to the objection
of the other disciples for writing the Vartika after taking Sannydasa.
Therefore it is no wonder if Viswartpa’s opinions are changed. (6)
Both the persons mentioned in Guruvamsakavya bear the name of
Mandana; one of them is a householder, and the other Mandana
by name Viswartipa has taken the name of Sureswaracarya after
taking Sannyasa. Mandana was an honorary title for some. (7) In
Anandagiriya, the most ancient among the SankaraVijayas, the name
Mandana Misra is clearly mentioned; and hence it is justified to
accept that Mandana himself lost the argumentation and became

Sureswaracarya.

Identity of Mandana and Sure$wara: Opinion of the
author of this book

76. It need not be over-emphasized that each thoughtful one has
to consider a controversial matter critically with an open mind and

come to a conclusion. So, we shall record our conclusion about
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this matter with reasons. The readers are to take what they feel
as just. (1) In no Sankara vijaya it is mentioned that Mandana was
a Vedantin. Therefore there is no basis to decide that the authors
of Sankaravijayas have called him a ritualist just because he was
biased towards mimamsa. The debates depicted in the Sankara
vijayas take place on the basis of karma-brahmavada; and Mandana
never accepted Vedanta as pramana. (2) In both Wasdcaliya and
Guruvamsakavya the two persons Mandana and Viswariipa are
thought of separately; Viswartipa has not been called as Mandana.
(3) Also ‘Mandana’ cannot be considered only as a title, because
Mandana Misra would not have referred to himself in his works
only by title name as ‘Acarya Mandana’ and ‘Mandana Misra’ (4)
It is true that there are similar sentences and strategies (yukti) in
the works of Sureswaracarya and Mandana; just because of that it
does not get proved that they are one and the same. Advaitins like
Sankaracarya have been utilising acceptable advaitic prakriyas of
other schools of thought. For example, Mandana Misra himself has
used the opinion ‘FHTfeTFFSHT 2Afear from Avidyopadana-bhedavadin
school of thought (Brahmasiddhi, p 10); and has also used some-
what altered version of Praparica-pravilaya-vadin school of thought
(Brahmasiddhi, p 157). (5) The strategies that Sureswaracarya has
taken from Mandana are agreeable to both; it is not possible to
decide whether any previous Advaitins had used them or whether
Mandana has used them for the first time. Sureswaracarya and later
Advaitins have continued to use as their own, strategies rejecting
distinctions that we find in Mandana’s Brahmasiddhi; also they have

been countering his strategies in favour of samuccayavada. It has to
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be said that the Advaitins of different groups have been highlighting
their own specialities, as well as mutually taking support with regard
to their common premises. Just because of this, no support can
comeforth for inferring identity of authors. This would remain true
even if the chronological order given by Kuppuswami Sastri is not
acceptable to all. (6) There are certain difficulties to accept that
Anantanandagiriya Sankaravijaya is the most ancient one. We have
already shown that there are different versions of this book, into
which things have been added and subtracted as per needed support
for their views. In the Telugu version that we have with us, it is men-
tioned that Sankaracarya went to Mandana Misra’s house alongwith
Padmapada and Sure$wara (TsTIeg g’ firasrasara:, Chap. 56, p
212)! If we accept this, Sure§wara would be different from Mandana
Misra! Some people argue that one more manuscript version of
Anantanandagiriya Sankaravijaya is in Kumbhakonam matha and
that the Dindima commentator of Madhaviya Sankaravijaya has
taken several §lokas from it (NVSK, Appendix). (7) Atmabodha has
cited from Pracinasankaravijaya, BrhatSankaraVijaya etc. in his
Susama. 1t is possible that the Mandana episode is mentioned in
them. In Gururatnamalika itself it is mentioned that the Acarya
won over Mandana Miéra in a brahmin village called Padmavana®

(‘TgrvEAHEEUETY Ufere=asTert Td SEeH | R s aredfamTeg
| = °rq J 9HE 1" Gu. Ra. 22). This being so, it is better to imagine

1. In the Devanagari version, the mention is only “4s7aTa1f?’; “@d:’ of Telugu ver-
sion is not to be found. Also instead of ‘TgrwEaea ), it is mentioned as
BTG,

2. This pertains to Atmabodha’s commentary; we shall take up this issue later
once again.
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that in these Sankaravijayas written long time after Sankara, people
must have added whatever heresay was in vogue at their time. (8)
Whatever that may be, as Kuppuswami Sastri says, since Mandana
has cited sentences from Samanvayadhikarana of Sankara’s Sitrab-
hasya, we will have to accept that his Brahmasiddhi was written later
than Satrabhasya. If this be so, it would mean that he has written
this work to exhibit his extraordinary prakriya, different from the
Vedanta prakriya accepted by the Acarya. (9) Mandana has not
examined Acarya’s Adhyasavada either in his Brahmasiddhi or in
his Vibhramaviveka; he is happy with establishing Viparita Khyati.
He has proposed a new theory that Avidya is neither Sat, nor Asat
but Sadasadvilaksana; and hence Anirvacaniya. This argument
is being used by Advaitins following Vyakhyana-Prasthanas even
now. In his works Vidhiviveka and Bhavanaviveka Mandana has
refined the positions of the mimamsakas to fit them with Vedanta;
and he has examined the two works in his Brahmasiddhi. Whereas
Sureswaracarya, in his Vartikas, while retaining whatever portions
that would be agreeable to him, has highlighted new argumentations
that Mandana has not considered. Also he has refuted several that
are similar to Mandana argumentations.

‘Because of all these reasons, it would be difficult to believe that
Mandana Miéra is a disciple of Kumarila Bhatta, or that the Acarya’s
winning over him in a debate, giving him Sannyasa and naming him

as Sureswaracarya is a historically viable incident.
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Are Mandana and Umbeka the same?

77. Hitherto we have discussed about the names Mandana and
Viswartupa found in Madhaviya. Now we will have to consider
another name Umbeka mentioned by Madhava. Archaeological
researchers are saying that Bhavabhuti is the disciple of Kumarila
Bhatta, the famous mimamsaka; he is also called Umbeka. It is said
that in an ancient manuscript copy of MalatiMadhava of Bhavabhiti,
at the end of the third Act, a mention ‘AT o (waryfa)ferford
is found' ; and at the end of the sixth Act, a mention stating
that it is the ‘work of Umbekacarya, one who has attained ver-
satility by the blessings of Kumarila' (Bala.Sam. p 65-66). The
name Umbeka is also found in ancient philosophical books. One
by name Pratyagriipa Bhagavan who has written a commentary
Nayanaprasadini (7@9de+t) on Citsukhacarya’'s Tattvapradipika
(draverfuent) has written that Umbeka is Bhavabhuti himself (p 265).
Because of these reasons, present critics opine that Umbeka and
Bhavabhiiti are the same. We cannot be sure that this method of
research is beyond objections; because the authors of the cited works
are not contemporaries of Bhattapada, it is possible that they too
might have written on the basis of the opinion in vogue at their times.
Whatever that be, it is certain that this Bhavabhiti episode would
not form a basis to decide that Mandana Misra had another name
Umbeka as mentioned in Madhaviya SarikaraVijaya.

Thus, as per the discussion we had till now, the incidents - Sankara

1. Baladeva Upadhyaya has written that this copy was found with Sri Sankara
Panduranga Pandit; unless it is actually scrutinized, no opinion can be given about
this.
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visiting Bhatta, Bhatta expressing his opinion that he ought to have
written Vartika had it not been for the expiation he had undertaken,
and Bhatta suggesting Sankara to go to his disciple and get the Vartika
done by him - are all in the realm of doubtfulness. It appears as if
authors of SankaraVijayas wish to indicate that the Vedanta Vartika
written by Sureswardcarya are in no way inferior to the Vartika written
by Bhattapada on Purvamimamsa. If their opinion is just this much,

we may all approve the same.
Logical knit about the place where Mandana lived

78. Where did Mandana live? This question too is controversial.
Although the sloka in which Madhava mentions that Acarya went
to Mahismati is found in Vyasacaltya with minor changes, we have
already pointed out that it is described there as Bhatta mentioning
Mandana to have been at Magadha country (page *140).

Both Cidvilasa and Anantanandagiri have written that the Acarya
met Mandana at a place called Bijjalabidu. In the 17th Chapter of
Cidvilastya it is mentioned that starting from Ruddhanagara, he
came to Kasmir, the abode of scholars (FTeH fargerem gwertTamd
17.2); and after describing the country in some slokas (FqgEgqT-
areafaETTEaaTIdy | fasaagfargueard T ¥ <ffrm: 017.15) it is

mentioned that he came to a city called Vijwaladbindu. In the Telugu

manuscript that we have of Anantanandagiriya, it is mentioned
only that the Paramaguru reached the famous place Vidyanilaya
(refaenfreafafa afasT ure: ). Somanathaiah has written (So. Sam.
p 98) that the sentence reads ‘FeRfegATHET T BT HTTES

ferenfreratafa gfas Tesrantaeg fassrefagita aef=a - acqi w19 1’ (having

> S
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taken northern direction, the Acarya reached Vidyanilaya - the
countrymen call that as Bijjalabidu - which is southeast of Hast-
inapura). In page 182 of the Anandagiriya that Baladeva Upadhyaya
has seen, the place is mentioned as Vijwalabindu!' (an example
indicating that Anandagiriya has suffered in the hands of publish-
ers). Whatever that be - whether Bijjalabidu or the sanskritized
Vijwaladbindu - it is not Mahismati; it is in Kasmir according to
Cidvilasa, southeast of Hastinapura according to Anandagiri - this
being so, it is not possible to locate it. It seems Manimaiijaribhedini
(wforssiérafe®t) (Chap. 3, sloka 9) also mentions Vidyalaya® (So.
Sam. p 99). We learn that the mathematician-astrologer Bhas-
karacarya lived in ‘Vijjadabidu’ from the sloka of Siddhanta-Siromani
(fergrafemon):  erdcgergamEaE@aqy Sfaafagssy | TS
foserefar wnfosemimen fis: 1 (So. Sam. p 99). If Bijjalabidu is a

Kannada name, it should be Bijjalabeedu; since its where abouts are

not known, further discussion about it is bound to be futile.
Mahismati described by Madhava appears to be a fit place in
which Mandana with the suffix Misra could have lived. That place,
which is located on the banks of Narmada river, is now called ‘Mand-
hatha’ Here a rivulet by name Mahismati too joins Narmada. Here
was a storied house owned by Mandana; remnants are found there
even now. The soil, when dug, is found to be mixed with ash; may be
sacrifices were performed there. Baladeva Upadhyaya’s guess is that

the birthplace of Mandana is Mithila; may be because Mahismati

1. It is mentioned as ‘fafSrefa=gifd s in Devanagari book.
2. We have the book now with us; it is mentioned as ‘feranfert 9 It w4’ (p 26)
in the original.
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was a holy place, or may be because he got supported by a king, he
might have lived there. (Bala. Sam. p 72). Somanathaiah’s guess is
that he is from northern part of the country, and he came to Bijjala
bidu because of a king’s support (So. Sam. p 101). Speculation can
take us anywhere; Whether a debate took place between Acérya and
Mandana itself is controversial; therefore, what is the use for the
historians, of the speculations about the place on the basis of the
suffix Miéra in his name, or of the attempts to locate Mahismati or
Bijjalabidu?

Who is Mandana’s wife?

79. We will have to continue with the story after considering another
growth of the creeper of imagination. What about Mandana’s wife?
According to Madhaviya, she is the incarnation of Saraswati; people
also used to call her as Saraswati (STl |1 @] TTEJITAT AT qF
aftr geEadifa Ma. Sam. 3. 9). In the past, when the rsis were study-
ing their Vedas with Brahma, the rsi Darvasa erred somewhere, with
awrong intonation (swara). Hearing that, Saraswati laughed; this en-
raged Durvasa to curse her ‘take birth as a human!. When Saraswati
fell at his feet and requested again and again to withdraw the curse,
and as per the prayers of the other rsis, he qualified the curse that she
would be released after meeting Sankara in human form (Ma. Sam.

3.10-15). According to Cidvilasiya' her name is Sarasavani. The story

1. The printed text @nomdiv’ of Cidvilasiya is not correct; the name of the river is
“=r, as used by Madhava and others. Because it is not 7€ but 7&. Both Madhava
and Vyasacala say that she was conversant with the Vedas complete with the six
Vedangas (YSFaeM ®Teatfes 9t Ma. Sam. 3. 16; Vya. Sam. 6. 15). Were the
women permitted to study the Vedas in those days?
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runs similarly as in Madhaviya. All the four - Cidvilasa (Ci. Sam.
16. 37), Madhava (Ma. Sam. 3. 15,26,49,57), Vyasacala (Vya. Sam.
6. 14,26,29) and Govindananda (Go. Sam. 5. 31) - say that she was
the daughter of Visnumitra who lived on the banks of Shona river.
She was born of a brahmin and was highly educated. A speciality of
Madhaviya is that Mandana was the son of one by name Himamitra
(-éra?) (Ma. Sam. 3. 57). Mandana learnt Mimamsa from Bhattapada
and was an honourable scholar in the king’s palace (Ma. Sam. 3. 28).
Mandana and Bharati, having heard of each others’ qualities and ac-
complishments, were eager to see each other; and they conveyed their
intention to the parents at the proper time. Accordingly they were
married to each other (Ma. Sam. 3. 17-77). This detail is also found in
VWasdcaltya (Vya. Sam. 6. 10-77). Mandana is called in Vyasacaliya as
Viswariipa; we have already mentioned that that name is also there
in Madhaviya. But Madhava’s calling Mandana as Umbeka, and writ-
ing that because of that reason Bharati had also the name Umbe (Ma.
Sam. 7. 115) is nothing but imagination (see page *151). All the three
- Madhava, Vyasacala, Cidvilasa - write that she was the daughter of
Visnumitra who lived on the banks of Shona river; since both Shona
and Narmada are near to each other in central area of the country,
this marriage is not improbable. But we have to agree upon this only
when we accept that the debate between Mandana and Sankara really
took place.

LA A,



9. Argumentation with
Mandana

Mandana’s House

80. Madhaviya describes that after resting a while at the Lotus
Garden' (WEgSasd, Ma. Sam. 8. 3) and finishing off his daily ob-
servances, Sarikaracarya started to move from there and having seen
the servant maids of Mandana’s house, asked ‘Where is Mandana
Pandit’s house? (Ma. Sam. 8. 5). Cidvilasiya -(17-15) mentions that
he came to Vijwaladbindupura and asked a brahmin. Anandagiriya
describes that the Acarya asked his disciples to stay at the gardens
located east of the city and entered the city alone; and when the sun
was about to lean westwards, seeing a group of servant maids, asked
them the whereabouts of Mandana’s house (A. Sam. Chap. 56, p 214;
De. p183).

Madhava describes that the maids replied ‘know that to be
Mandana’s house, wherein at the main door, female parrots in cages
would be uttering ‘svatah pramana, paratah pramana, “karma alone
yields fruit, Iéwara alone grants the fruit’, “the world is eternal, it
is not eternal” (Ma. Sam. 8. 6-8). Cidvilasayati gives the answer
through a brahmin thus: that house is called Vidyalaya. It is as high
as a palmyra tree; it is surrounded with a compound and there is
a high entrance-door. It consists of a hundred stone-pillars; there
are inner house, shrine, and bed rooms. And at the front there are

spacious halls for study. He has got a fifteen-foot high pedestal made,

1. Atmabodha has written that Padmavana is the name of a brahmin locality (Gu.
Ra. Su. $loka 22).
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on which he sits and teaches the disciples; on both sides of the house
there are streets and at both entrances of the house he would be
teaching Vedas, Vedangas, Puranas etc. From the cages that are hung
all around, parrots would be arguing like pundits - about aphorisms
from Patarijala, Kapila, Jaimini; would be singing Rik, Yajus, Sama
Vedas, reciting poetry; some would be saying Karma alone is true and
some others would be saying Karma is just a proposition.

The answer that the maids gave is described in Anandagiriya
similarly (A. Sam. 56. 214-215; De. p 183-184), but the slokas are
more in number. The house is described by the poet. "To the west of
(Vidyanilaya)pura, Mandana had constructed a huge school building
as high as a palmyra tree, in front of which, in a hundred feet square
area, two large platforms with parrot-cages hanging from above,
occupied by about five hundred well-versed disciples - each in a
different discipline. He was like Brahma with four faces, like Sesa
with a thousand mouths, like Rudra with five faces, like Sanmukha
with six systems of philosophy; he had prepared the disciples capable
of winning over everywhere in all directions even crossing the seas.
In the inner areas he had wells and water-tanks constructed by
servants and servant maids and with the food grains and vegetables
grown thus he and his disciples were enjoying a variety of tasty foods
daily’ (A. Sam. p 212-213; De. p 182).

We have to take note that Anandagiri has written that Vidyalaya
is the name of the city, and that Cidvilasayati has written that it is
the name of Mandana’s house. Cidvilasa says that he had one plat-
form in front of the house, and Anandagiri says he had two platforms.

On the whole, the biographers are equivocal in picturing Mandana
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as a great scholar with a large number of disciples, and that he was
rich. In Wasdcaliya there is no mention of the city or the descrip-
tion of the house. It is only mentioned that he was in Bhitbhrinnik-
etana (Vya. Sam. 6. 28), or in Rajapura (Vya. Sam. 6. 77). Both
Mandana and Bharat], after marriage, went to Rajagrha (S4ei Tome
g | Ma. Sam. 3. 77; Vya. Sam. 6. 77). Since this $loka is com-
mon to Madhaviya and Anandagiriya, it means that Viwartpa was
staying at Rajagrha; but still, we are at a loss to understand why Mad-
hava wrote the name of the city as Mahismati. Madhava says that the
Acarya took rest in ‘Rajiva Vana’ located outside the city; and Atma-
bodha in his Gururatnamalika says that it was in ‘Padma Vana’ that
the Acarya refuted Mandana. We have already indicated that A¢tma-
bodha says that Padmavana is an Agrahara, i.e., name of a brahmin

locality (page *149). So, all these details are just imaginary.

The Day and Manner in which Acarya came to Mandana’s

House

81. The Acarya came near the outside portion of the house. The door
was securely shut; seeing that it is impossible to enter, he arrived at
the front-yard of the house taking the arial route by means of his yogic
power (Ma. Sam. 8. 9). Seeing the details of the house, he entered
through the space in the ventilator at the top floor, came down and
saw Mandana. He had invited for a Sraddha ceremony Jaimini and
Vyasa through the power of his penance, and was washing their feet.
Seeing the Acarya alighting, both of them greeted him. Mandana
angrily objected to this (unauthorized entry). Then a peculiar argu-

mentation took place between them. This is what is contained in
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Madhaviya. The contents of Cidvilastya are the following: That day
Mandana was performing a Sraddha. He had seated Vyasa in the
place of his deceased father, and seeing no other brahmin equal to
him, he had placed a Lakshminarayana saligrama in the place of
Vaiswadeva; and he had shut the doors (lest any tresspasser might
come uninvited). Sankaracarya saw the door locked; since he had
paduka ghatika siddhi, left the disciples Padmapada etc. outside
and entered the front yard of the house by the arial route. Mandana
who had Vyasa in the place of his departed father, was washing his
feet. Looking back he saw Sarikara seated in the place of Vaiswadeva,
became angry and argued with him as described later (Ci. Sam. 17.
29-34). In Anandagiriya it is mentioned that since the door was
locked, Acarya entered by the power of Pranayama; the details of the
ceremony are similar to what is in Cidvilasiya (Chap. 56, p 213-214).
Mandana began placing kusa grass and akshata saying ‘Welcome to
saligrama representing Viswedeva’; and seeing Sankara’s feet there,
his mind was perturbed with anger. They argued as follows (A. Sam.
Chap. 55, p 215; De. p 184).

There is no mention of the Sraddha ceremony in Vyasdcaliya.
Viswariipa had his routine observances done, and was expecting
guests. Seeing Acarya, he decided in his mind to offer alms; washed
and worshipped his feet with flowers (Yetezmmonsfafamfaam: | F3ag
Vya. Sam. 6. 2; @ fuerasge=m o Tgoe fuet qedrgsy | frd gsam
6. 3). The Acarya did neither sip the water that Bharati placed in
his hands, nor put it down (7 =fyaa1ft gar=r 6. 79). Asked why by

Viswartipa, he answered, ‘I shall eat in your house and drink this

water if you comply by my requirement. When Viswartpa said ‘if
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that be possible, I shall comply, the Acarya said I wish to have a
debate with you; if you give that Bhiksha, I shall drink this water’ (a1

o afeqfiest 7 7eq | Tgcaerfd ¥aq 9fusnd ar9: ). Mandana
commenced argumentation muttering ‘Is it only this much? I too
wish the same; but there is none with whom I can argue’ (Vya. Sam.
6. 84-86). In Govindanatha’s Sarkaracarya Carita too this detail

is similar; but there it is mentioned that Mandana himself offered

water and not Bharati (afqeed Siet Zear #ef <ear Tsie™ Go. Sam. 5. 46).

The points that we have to observe here are: (1) In Cidvilasiya and
Anandagiriya, the Acarya had come alongwith his disciples, but had
them left outside before entering Mandana’s house. In Madhaviya,
although that is not specifically mentioned, it is also not mentioned
that he had left them at Prayag. If he was accompanied with the dis-
ciples, did they too come by the arial route? Did they too possess this
yogic power? From whom did they learn? These details are not to
be found in any one of the Sankara Vijayas. (2) He had invited Vyasa
and Jaimini through the power of his penance as per Madhaviya; as
per Anandagiriya, he had invited only Vyasa through the power of his
mantra; also as per Cidvilasiya too only Vyasa was invited. But in Vya-
sacaliya, none was invited, and there was no Sraddha ceremony; but

only hospitality to guests!

First Dialogue purported to have taken place when

Sankara arrived unexpectedly

82. The details of the dialogue that took place between an enraged
Mandana and Acarya as per Madhaviya, are as follows (here we shall

give the sentences of Mandana and Sanikara, with their translations):
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(1) =ar quel (wherefrom, O shaven?) 3MTeTHUE! (shaven from
above the neck)

(2) w=ormed Tes~d 7 (1 am asking your way) ferdTe o=2m:? (What did
the way tell you?)

(3) Ta=aTar gt (It told your mother is shaven) a9 f&, =am

I, oo T=uT: Teate (well, you asked the way; and the way gave
answer to you)

(4) =721 fo g orar (what is meant is: are you drunk with liquor?;
the word 91dT means drunk; also means yellow.) 39, a1 Id: 1 (not
at all; liquor is not yellow, it is white, do recall!)

(5) feh wa STTfE @50 (Do you know its color?) 318 |, sam TaH (I
know its color, but you its taste)

(6) T SIT: Herssef: (you have become arrogant having eaten

meat) Hcd sefa(f9?) fuqad, <ot Sd: Fessiy® (you are telling the
truth; as father, so is the son arrogant having eaten meat) Here #i
ST is born of me; <=1 SITd: is born of you

(7) =t I8 ges T SV | RrEmsEaret e $rr wfesafa
(O ill-witted, you are carrying a bundle that even a donkey would not!
Would it be heavy for you to carry tuft and the sacred thread) %=t
TETH gaa ad oo g | Rremasetanagt gawii sfasafa (11 witted!
yes, I carry a bundle that even your father would not; additional load
of tuft and the sacred thread would be heavy for the scriptures)

(8) HFca WIUNTRIf FaTHFeaT TiEerol | R Edeh W= S s Tl

sreledr Il (leaving the wife married to you without being able to

protect her, desiring the load of disciples’ books instead, well exposed

is the committment of yours to Brahman!) TT&reomereaed e T4

1T
D

Felrd | O THOER sAreETdr FHHEET || (leaving the Guru without
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being able to serve him and coming home, and serving the wife
instead, well exposed is the committment of yours to the Vedic rites!)

(9) Teurdrst anfeat 7 arfiee fqafdd: | 318 faetar 9@ w9 a1 o
f==f& 1 (having had your stay in their womb, and having grown in

them, O fool, how is that you are condemning the women, and what

sort of ingratitude is this!) ITHl ®=4 ca@m did FrET STAIsTE A |9
HEaH Sy 7ersHd %24 || (having drunk their breast milk, and having
born from their womb, O idiot of the worst sort, how come you are
enjoying yourself like a beast, in the women!)

(10) SREcameHIsE 9@ &5 Toid: | (you have been committed to

the sin of virahatya for having willfully abandoning the (sacrificial)

fires) SATcHECAHaTAECaH A e T 7eH (you have acquired the sin of self-

killing by way of not knowing the supreme goal)

(11) SraritenT sreufdear 9 TdTaerTd: | (deceiving the security men,

how come you entered like a thief?) f¥ajsasaHecar & Edqagureay
w99 |l (not giving alms to mendicants, how come you are eating like
a thief?)

(12) =HHRTel 7 FFATT 378 F& 9t | (I am not the man to talk to
fools at the time of performing Vedic rites) 3781 Tehfed F A wrfvon
I (Oh! with a yatibhanga (breaking a rule of prosody) while uttering
T @Sy 378Y, your knowledge has come to light)

(13) Ffaws Teaer fawsT 7 24T | (for one who is engaged in de-
feating yatis (mendicants), there is no mistake of yatibhanga) afaus

T Toa=d 99eIdr |l (make a compound word ending with the
fifth case at #fdws 9#; you will have (the correct meaning of) de-
feat from yati)

(14) =9 STeT o = SHHT: ¥4 &1Y: F9 a1 i | (where is Brahman and
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where is an evil minded one ! and where is this fault and where is

Kali!) == ToT: o9 U= F1a 5 o< o shiet: | (where are the Heavens
and where is evil practice! and where is agnihotra and where is Kali!)

The above conversation, although not with the same sentences, is
present with the same purport in the SankaraVijayas - in Cidvilasiya
(Ci. Sam. 17. 34-41), Anandagiriya (A. Sam. Chap. 56, p 215-216;
De. p 184), Sadananda’s Sankaradigvijayasara (¥rgfefasmamr) (6. 13-
28). Somanathaiah writes that ‘it can be taken as true... one reason
is that since Mandana was a scholar undefeated, the Acarya might
have wanted to convey his courage and presence of mind; and the
second to destroy his peace of mind and then drag him to argumen-
tation. With these intentions the Acarya might have conversed like
this. This is a secret plan to arrest the wits of the opponent during
argumentation’ (So. Sam. footnote in p 109). We do not feel that this
is correct.

Firstly, Mandana Misra was a great scholar and a great soul com-
mitted to Vedic rites; He was a person to have even rsis like Vyasa and
Jaimini as brahmin invitees. On the day of the ceremony when as per
the words ‘zTeH: @i=de (by those not inclined to passion anger, by
those with internal and external purity, ...), at a time when the per-
former and the invitee brahmins are to maintain extremely peaceful
mental poise, it does nor agree with the context that he abused the
yati who descended from the sky by his yogic power, using words re-
pugnant and full of anger. And it is improbable that great rsis like
Vyasa and Jaimini kept silence while he was enraged thus and was in-
volved in such conversation.

Secondly, it is not reliable that a person like Sarikara barged in
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uninvited and sat at the position of Viswedeva, that he became an
obstacle during the Vedic rite, that he resorted to such mean tactics
of somehow disturbing the mental poise to arrest the wits of his op-
ponent in order to win over him. Is he not the most revered person
who reiterated in many places while writing his commentaries to ex-
plain the secrets of Vedanta that 'this truth becomes known to only
those who have quietened their arrogance, and not to those logicians
who have affection to their own school of thought'? Would such a per-
son resort to disturb the peace of Mandana and to some how deafeat
him in the argumentation? If he plans thus, will it not bring down his
prestige as well as that of his Vedanta?

And thirdly, Mandana Misra was not just a sloth performer of
Vedic rites; he too was a Vedantin. When we find that he has never
condemned Sannydsa in his writings, we would surely be convinced
that this conversation is most improbable. Not only that, the sar-
castic utterances of Mandana can never be applicable to a person
like Sankara who is distinguished as Paramahamsa parivrajakacarya.
Neither the Madhava statement that Sankara was wearing the heavy
burden (of books) (Ma. Sam. 8. 20), nor the Cidvilasa statement that
he was carrying staff and water-pot (Ci. Sam. 17. 39) are tenable;
we have pointed out this earlier (p *88). Mandana was not foolish
enough to condemn that Sankara had ‘taken Sannydsa being unable
to foster a married wife’ without inquiring into his merits. Likewise,
Madhava has not written the words uttered by Sankara fit enough
to be addressed to an honourable householder like Mandana. It is
ridiculous that Mandana has called his guest a thief, and Sankara

called an honoured householder like Mandana, engaged in carrying



165 9. Argumentation with Mandana

out a Vedic rite, a stena (again, a thief). It is not even proper to
think that they have uttered such words in a fit of anger; to imagine
personalities like Mandana and Sankara angrily stooped down to
such a low level during that sacred occasion itself is not proper. How
could it be plausible that Mandana, in front of a Vedantin like Vyasa,
argued like that?

The Acarya might have won over some mimamsaka talking in
favour of karma, or several such mimamsakas in argument; also he
might have converted them into Vedanta. Authors of recent times
might have transformed that into this kind of fictitious story. On the
whole, who out of these three authors of SankaraVijayas wrote this
repugnant conversation for the first time is not known. However
artificial Vyasacaltya could be, it should be agreeable that it keeps
an honourable status for Viswartipa and Acarya. Govindanatha too
(Go. Sam. 5. 41-46) follows Vyasacaltya closely and describes both
Sankara and Mandana with due honour to the respective status of

their Arama.
Mandana agrees to hold the argument

83. Now let us proceed to follow the story further. While Jaimini was
smiling, Vyasa addressed Mandana, ‘my dear, what you are doing is
not good conduct. You should not reproach the sannyasin who has
given up all desires; think of the unexpected guest as Visnu Himself
and invite him’. Mandana did likewise. Then Sankara told him ‘dear
sir, in food alone I am not interested; I have come for the alms in the
form of a debate; let there be argumentation with the stake of the

loser becoming the disciple of the winner; I do not want anything
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other than spreading the path of Vedanta, and you are rejecting it.
Therefore the need arises to win over you. You hold the debate, or
declare that you are defeated. Wondering at this, Mandana said, ‘I
am not the one to follow any path other than the Vedic path. Even
if Adiesa Himself comes, I am not the one to accept defeat. 1 am
fulfilled; this is the day of victory. What shall be the debate, what
shall be the stake, and who is the mediator? Let these be decided!
Let us start the argument tomorrow. Now let me complete the rite
that I have undertaken. Then Sankara said ‘so be it! let these rsis
be witnesses for the debate’. As the two rsis knew that Bharati was
the incarnation of Goddess Saraswati, said ‘let your wife be the medi-
ator!" Accordingly, agreeing with the proposal, Mandana carried out
the Vedic rite that day. After food, two disciples of Mandana fanned
the rsis and Sankara from two sides for some time to bring down the
weariness. The two rsis took leave and disappeared after conversing
for sometime. Sanikara spent his night on the banks of Narmada river
(Ma. Sam. 8. 34-55). In Cidvilastya, it is specially mentioned that they
decided that argumentation should be commenced right after the ce-
remony was over (FTETH-aRHa STgH@ T a1 g2 =shd: Ci. Sam. 17. 47).
In Anandagiriya, hearing Sankara’s utterance that ‘since I am an un-
invited guest, I am the Visnu!, Vyasa told Mandana to ‘offer him water
for cleansing the feet! (p. 216); When Sankara told that he has come
for a debate, Mandana replied ‘I shall do so after the food’ Carrying

out the rite ceremoniously, they decided the stakes of the argument

thus (Fenfafe faqe frded ameaurEaTsRd: A. Sam. 56. p216; Fonfafy

o C

forqerd feed aredums sarershd: De. p 184).

Here, it is mentioned in all SankaraVijayas that as soon as Vyasa
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told Mandana to respect the Sannyasin by way of offering him the po-
sition of Visnu, he did obey accordingly - is it not so? We do not see
how this is appropriate in the story. Mandana just then had defied
sannyasa; how just by Vyasa’s telling him he came to understand the
respectability of Sankara who had renounced all Vedic rites? Also in
the next chapter of Cidvilasiya, he has argued that Sannyasa is not to
be resorted to in Kali Yuga (Ci. Sam. 18. 6-15). This being so, Man-
dana’s offering the position of Visnu to Sankara does not look appro-
priate.

Secondly, Madhava (Ma. Sam. 8. 55) and also Sadananda (Sada.
6. 46) have mentioned that both Vyasa and Jaimini told Mandana to
’keep Ubhayabharati as mediator. But in Cidvilastya, it is mentioned
that Acarya himself suggested Mandana ‘let your wife be the witness’
(Ci. Sam. 18. 3) and in Anandagiriya, it is stated that both agreed to
have her as the mediator (A. Sam. Chap. 56, p 216; De. p 184). Who
really fixed her as the mediator? It is not known what opinion the
townsfolk had in the matter. Since Madhava has written (Ma. Sam.
8. 57-58) that Sarikara came in the morning and took his seat in the
assembly; and that Mandana having made his wife the mediator, was
prepared to argue; therefore we have to understand that she was a
great scholar, and that in those days women too used to participate in
debates just as Gargi and others. Whether this is suited to those times
is a matter which historians are to decide. In Vyasacaliya, although
Vyasa was not involved, Vi§waripa, just as Mandana of Madhaviya,
readily agreed to argue. The §lokas 9T wfrsafy (Ma. Sam. 8. 46),
T fr (Ma. Sam. 8. 47) and &: Wfwis: (Ma. Sam. 8. 48) are also
found in Vyasdcaliya (Vya. Sam. 6. 86-88). Only the second half of the



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 168

§loka FATTHAEYIART g | Tenfy ureft A arefeegd | (Vya. Sam. 6. 85)
has been changed to suit the situation of the story there. ‘&: TTfore:’
has become ‘&: 91f¥+"; may be that itself is the correct reading of
Madhaviya. Further, the $loka reading ‘=& 517 7f<” also is common to
both (Ma. Sam. 8. 62; Vya. Sam. 6. 92).

Propositions by the Acarya and Mandana

84. Now let us look at the propositions for the debate by Sankara
and Mandana as described by Madhava. Sankara says as follows (Ma.
Sam. 8. 61):

. [ .
siedch TUHTAHIH<H IEECEESIREE
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[The same $loka is there in Vyasacaliya (6. 91); the text that reads

there is ‘Tors=forerdTq FaTcH-a¢T; the same might be the text of the ori-
ginal Madhaviya, and the copier might have taken it down as ‘sF=r&ar’].

“Brahman alone is the highest truth. Although it is existence, con-
sciousness and pure, since it is covered by too much of nescience, it
appears as the world, just as mother-of-pearl appears like silver. I have
accepted that the ultimate liberation is remaining in ones own form,
with the whole world dissolved through the knowledge of Brahman.
The statement of Vedanta is the valid means of knowledge for this”.
Having said this, Sankara continues: “If I am defeated in the argu-

mentation, I shall give up Sannyasa and the ochre robes, accepting
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white robes. May Ubhayabharati stand witness to this!” (Ma. Sam. 8.
61-62). (Vya. Sam. 6.92)

Viswarupa (of Vyasacaliya) at this juncture said:

SreT=dT 7 gATof FRfaegfy o T Hyea G

AT HT: FHTO TE=A T SHRaed=a2y |

AT AR ET AfeE TamTy: SIcHaTd: |

e AT H SATTEcTdTiedrd SMgaRaure: |

2 T YEATadT THTEASA T = §7 qferarared |

Vedantic declarations are not to be taken as valid means of know-
ledge about the conscious entity; because word has no active relation-
ship with an existing thing. The earlier part of the Vedas only is the
valid means of knowledge regarding actions; it is known that word has
function only in action. My opinion is that through karma alone sal-
vation is achieved; and it exists throughout life for beings. If I lose the
argument, may it be contrary to what you have said; and that means I
shall take Sannyasa and wear ochre robes. If my wife is aware of this,
may she be the witness as you have told! (Vya. Sam. 6. 94-95). The
same $lokas are also found in Madhaviya (Ma. Sam. 8. 64-65). We
have something to say regarding these propositions.

(1) The subject about which the debate was held is not mentioned

in Anantanandagiriya; only it is stated ‘FrmTfeHa =TTy fhawmor (A.
Sam. p216). In Cidvilasiya, it is written as if the main argument was
only on the subject of Sannydsa. In Madhaviya, the above propos-
itions are clearly stated; and also the detailed argumentation about

them.
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(2) The Acarya held that salvation is achieved only by knowledge
of Brahman; and Viswartpa held that it is accomplished through
Vedic rites. Both agreed that the loser shall accept the Asrama
of the winner. According to Vedanta, it is regarded as a sin if a
sannyasi comes down to a lower Asrama (Vedanta Satra 3. 4. 40);
and according to Mandana, it is a sin to give up fire-worship and
renounce the Vedic rites. So, it has to be taken that each of them have
declared that if he be the loser, he shall be the sinner accordingly.
Each was confident that he alone would win the debate. Thus,
the SankaraVijayas state that both accepted the stake of change in
Adrama.

(3) Because of ignorance, Brahman appears as the world just as
mother-of-pearl appears as silver. No doubt Sankara Vedanta holds
that liberation is, by way of the knowledge of Brahman, J/iva remain-
ing in swariipa, his own form. But we are at a loss to understand the
intention of the author when he says that Brahman is covered by ig-
norance. The same expression ‘covered by ignorance’ is also there
in Sadananda’s Sankara-digvijaya-sara (Irgzf&fas=am), the summary
version of Madhaviya. We shall discuss this veiling by ignorance once
again later.

(4) The proposition stating ‘Vedantic declarations are not to be
taken as valid means of knowledge of the conscious entity’ is also
correct. Because, in the Samanvaya Bhasya, while stating prima facie
view according to the piarvamimamsa proposition, the Acarya has
stated that since the Upanisadic sentences state the Gods and the
self as the doer, they might become dependent on an injunction for

rites or they might imply alternate actions like upasana; hence they
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will not be valid means of knowledge of an existing thing.

(5) The argument ‘word is having function only in an action-
related thing’ is found in several sub-commentaries, but the Acarya
does not seem to have made a reference to it and discussed anywhere
in his Bhasyas. The prima facie view that a sentence is a valid
means of knowledge only when it implies follow-up action; and if
there be no verb aimed at directing the action, the words in it do
not become coherent - is found in Brhadaranyaka Bhasya (Br. 3.
1); the primafacie view that the scripture has only two uses - F9fx
and 9 - impelling into action and cessation from it - is found in
BrahmaSatrabhasya (St. Bha. 1. 1. 4). The primafacie view that
word is having function only in an action-related thing is not to be
found anywhere. Hence, it appears that Madhava and Vyasacala
have written this primafacie view only on the line of argumentation
found in the sub-commentaries. How this matter itself was debated

is not found in any of the SankaraVijayas.
Debate with Mandana: As described in Madhaviya

85. Now let us look at the details of the debate. The serial numbers
of the slokas are shown at the respective places. Our comments are
given within brackets.

Mandana: What is the pramana for the identity of Jiva and Iswara?
(8.76).

Sankara: The instruction given to Svetaketu and others by Ud-
dalaka et. al. is the pramana (8. 77).

[Sankara had not said anything about identity of Jiva and swara
in his proposition; he had told that Brahman appears as the world
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because it is covered with ignorance. This leads to the identity of Jiva
and I$wara, it is true; but how come Mandana gave up the matter of
ignorance and objected to the identity of Jiva and I$wara?]

Mandana: ‘Tattvamasi’ etc. are given for the sake of ‘japa’ (repeti-
tion) just as ‘Hum’ and ‘Phat’; they are not in any way having specific
intentions with any meaning (8. 78).

Sarikara: When there is no specific meaning - as in the case of
‘Hum’ and ‘Phat’ it could be for japa; but when the meaning is clear,
how it is justified to say so (8. 79)?

[This primafacie view or conclusion is not in the Bhasya; but the
same is found in the sub-commentaries. ]

Mandana: Although this expression, at the face of it, points to
the identity of Jiva and I$wara, since the performer of sacrifice etc.
is praised, it is the remainder of the injunction about actions. (8. 80).

Sankara: Because sentences of Karmakanda like ‘adityo yapah’
etc. are for praising, they may become remainders of action; this be-
ing different, a sentence pertaining to Jiianakanda, how it can be a
remainder of injunctions? (8. 81)

[Sentences indicative of this view are found in Satrabhasya (fourth
sttra) in the commentary. |

Mandana: So, let us take it that the injunction in these sentences
is to regard Jiva as Paramatman. It is just like the injunction to keep
Brahman-view in non-Brahman entities like the mind, food, sun, sky
etc. This would enrich Karma (8. 82).

Sankara: Just as we see elsewhere, we do not see imperative words,
linga (sign) etc, here. How it can be an injunction?

[This primafacie view is also found in Satrabhasya; but the Acarya
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has not written conclusions with these words.]

Mandana: Just as the mimamsakas conceive injunction in the
ratrisatra yaga because they have consecrative fruit, since we hear
about the fruit here, we can conceive injunction (8. 84).

Sankara; If that be so, the salvation that can be obtained by action
would become transient just as swarga; this upasana being possible
to be done, not to be done, or to be done differently, is action only (8.
85).

[This prima facie view is not found in Satrabhasya; however, the
logic leading to the conclusion is there. ]

Mandana: All right, let us not call this a sentence about upasana.
Let it be the sentence that says Jiva becomes equal to Paramatman!
(8. 86).

Sankara: Does this sentence express spiritual equality or does it
on the basis of qualities like all-knowing self, self of all etc? If it is the
former, /iva would become, verily, Paramatman and would be con-
trary to your thesis (8. 87).

[Neither this primafacie view nor its conclusion is found in the
Bhasya. Neither for Mandana, the mimamsaka, to propose this nor
for Sankara to answer it there is occasion here. Could it be that the
poet, keeping the thesis of Ramanuja and others in mind, has added
this proposition and its conclusion?]

Mandana: It would not be wrong if we say what was not evident
earlier because of ignorance, would become (evident as) equality be-
cause of eternal nature and qualities of Paramatman such as bliss,
knowledge etc. (8. 88)!

Sankara: If that be so, let the sentence mean that the Jiva would



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 174

be Paramatman Himself in the state of Jivanmukti (liberation-while-
living); what is the need for being bigoted about it? Have you not
agreed that due to the veiling of ignorance this equality would not
become evident? (8. 89).

[Same comment as earlier on the proposition and answer applies
here too.]

Mandana: Let us say that this sentence conveys spiritual equality
with the Jiva for Iswara, who is the cause of the universe! Would it
not be that, when we do so, the doctrines of Pradhana, paramanu etc.
stand refuted? (8. 90).

Sankara: If that be so, the verb asti (such spirit is existent) should
have been there; it should not have been tat twam asi (That thou are).
Not only that, (when the scripture says that) ‘“@e&fd =g =’ (It thought
‘I would become many’) it is implied that the Spirit was already exist-
ent; there was no need of reiteration as tat twam asi. (The implication
is that your proposition has the mistake of repetition) (8. 91).

[This objection and explanation are not found in the Bhasya].

Mandana: Even if it is so, since this identity is contrary to direct
perception etc, let it be that this sentence is given for repetition (japa
mantra)! (8. 92).

Sankara: If perception could establish the difference (between
Jiva and I$wara), contrariness would have shown that the identity
is contradicted; since there is no proximity (with sense organs), the
difference is not established; where is the contrariness? (8. 93).

[This kind of discussion is not there in the Bhasya].

Mandana: Jivatman is related to ISwara by the qualifier ‘T am dif-

ferent from I$wara’. Hence, although the difference and senses are
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not in proximity, the difference of the mutually non-existent type is
known by the qualifier itself, is it not so (8. 94)?

Sankara: This kind of relationship cannot be applied to qualifier
itself. If such a relation is accepted, it becomes an over indulgence
since then, for example, even a thing non-existent on earth can be ar-
gued to be perceptible! Therefore, only with the proximity of senses, a
relationship with a qualifier can be held to be the cause of the know-
ledge of non-existence. But here there is no close contact between
Atman and the senses (8. 95).

[This proposition is made following the logicians’ method based
on direct perception. Although such propositions and theses are
found in recent books like bhedadhikkara, we have to keep in mind
that these are not present in Bhasya].

Mandana: It is not correct to say that Atman, who supports dif-
ferences, is not having proximity with the senses. Citta, Atman - both
being material in nature, there exist connection and support (8. 96).

Sankara: Is Atman omnipresent, or is he of the measure of an
atom? In both cases, there is no reason for joining, which is there for
entities with parts and not for partless entities - such a thing is not
witnessed in the world. We have said this justification by accepting
the mind as a sense organ; mind is only helpful to the sense organs
like the eye, but itself is not a sense organ.

[This proposition is a continuation of the previous proposition; it
would not be comprehensible to those not conversant with the spec-
ulative systems. These propositions and consequent theses are not
found in the Bhasya. To say that the mind is not a sense organ is con-
tradictory to Sitrabhasya (Su. Bha. 2. 4. 6, 2. 4.17)].
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Mandana: If that be so, let us not agree that the knowledge of 'diff-
erence’ is generated by the senses. Let us say that it is of the form of
witness! Being contrary to that discerned by the witness, how can the
sentence tat twam asi convey absence of difference? (8. 99).

Sankara: This perception of the form of witness conveys the diff-
erence between Jiva with avidya and Iswara with Maya. Whereas the
scripture states only the identity of Jiva and I$wara. Hence there is
no contradiction. Even if it is considered as a contradiction, by the
apaccheda (cutting of ) nyaya (39=se=14), the earlier perception be-
coming annulled by the scripture that came forth later is appropriate
(8.100,101).

[This proposition and conclusion are not found in the Bhasya.
Although Mandana and Vacaspati Misra have used this Apaccheda-
nyaya, the Acarya has not used it. He has stated in some places that
the perceived states of happiness, sorrow etc. are due to adjuncts
like buddhi etc. related to the imagined Atman. The Acarya does
not accept that there exists contradiction between word and percep-
tion. Is Iswara with Maya an object of witness perception? This is
debatable].

Mandana: This Jiva is having difference determined by Brahman,
because, like pot etc. he is not omniscient; pot etc. are examples here
- is such an inference not hinder knowledge from this sentence (tat
twam asi)? (8.102).

Sankara: Are you proving difference that is ultimate by using this
inference, or the difference that is imaginary? If it be the ultimate,
it would not be existent in the example; If it be imaginary, we have

already accepted it, haven’'t we! (8. 103).
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Mandana: By this inference, we have proved the support of that
kind of difference which is not affected (removed) by its knowledge.
It is present in pot etc., because ‘difference’ inherent in the pot etc. is
not in any way affected by its knowledge. You have not agreed that the
'difference’ is not affected by Self-knowledge, have you? Therefore, it
is not that I have proved what is already accepted; the demerit of there
being no example is also not there (8. 104).

Sankara: When you said “difference” that is not affected by Self-
knowledge, are you referring to the Atman having happiness etc. by
that word ‘self” or to the Atman not having them? If you mean the
former, we in fact like the difference; hence you have proved only
what is already accepted; and if you mean the latter, then, pot etc.
cannot be examples; since the pot is imagined in the Atman without
sorrow etc., the difference will surely be affected by the knowledge of
that Atman (8. 105-106).

[Instead of answering that inference is a means of knowledge only
in vyavahara, and not in the highest reality, why does the Acarya point
out the fault in the inference !].

Mandana: I am trying to prove difference without conditioning
factors and you have accepted only difference with (upadhis) con-
ditioning factors. Pot as an example contains the former, isn't it (8.
106)?

Sankara: Difference between pot and I$wara is also a difference
with upadhis. There is this avidya, an upadhi. Hence the demerit of
non-suitable example remains as such. Not only that, in the inference
you stated pot has inertness and Atman is not inert. Since Atman is

Consciousness Itself, He is not different from I$wara; He Himself is
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the Parameswara - this is the appropriate inference here. Thus your
inference has an opposing side; so the cause is sopadhika and sat pra-
tipaksha (8. 107).

[This argument too is on ‘inference’. The notes for the previous
argument applies here also].

Mandana: Brahman has difference that does not get sublated by
the knowledge of the counterpart of Jiva . Because it is not samsari;
pot etc. are examples. You like to think that the difference in the
counterpart of Atman is affected by the knowledge of Brahman. Since
I am proving that it is not so, the mistake of proving what is already
accepted is not there. By the true knowledge of pot etc. the difference
due to being the counterpart of Jiva is not affected; so there is no fault
of example (8. 108).

Sankara: Do you say that the difference is not affected by the true
knowledge of all objects (dharmis), or that it is not affected with re-
spect to a particular object? Difference due to being counterpart to
Jiva is the same whether it is with respect to Brahman or with respect
to pot etc. and since we accept that the difference is not sublated
by the true knowledge of pot etc, the mistake of your trying to prove
what is already accepted creeps in again. Not only that, what is the
meaning of dharmi - is it Brahman without attributes, or Brahman
with attributes? It cannot be Brahman with attributes, because we
have agreed that 'difference’ is not affected by its knowledge. It can-
not be Brahman without attributes; because - do you hold it to be
something understood or not understood? If it is not understood, the
support is not established; if it is held to have been understood, it be-

comes contradictory to the measure of apprehending objects; by such
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ameasure of apprehending as Vedanta, the Paramatman not different
from Jivatman becomes evident, isn't it (8. 111)?

[The inferences given by us upto this point and the demerits
which the Acarya has pointed out in them could be comprehended
by only those conversant with the techniques of speculative systems.
So, we have not attempted to explain them further, and have kept
the conversation as it is present with the help of commentaries. This
kind of making variations in the primafacie view and using tech-
nical words like siddhasadhana, satpratipaksha is not at all there in
Acarya’s Bhagya. The author must have written the primafacie views
and conclusions following the recent methods of argumentation.
That is all].

Mandana: In the scriptural statement ‘dva suparna sayuja sakhaya’
(Rigvedal. 22. 164; Mun. Up. 3. 1. 1), itis stated that Jiva is the enjoyer
and Iswara is not. Let this be the factor that affects the identity (of Jiva
and I$wara) (8. 112)!

Sankara: The difference is directly evident, and the fruit of its
knowledge is not mentioned. Hence this does not come in the way
of the identity (of Jiva and I$wara) that the scripture mentions. Ifit is
not so, something which has meaning elsewhere becomes a measure
for one’s own meaning (8. 113).

[Itis agreed in the Bhagya that eulogies in Mantras that have mean-
ing elsewhere may become pramanas in some cases. For example, see
Devatadhikarana bhasya (1. 3. 33). However, if it was written that
since sentences like ‘tattvamasi’ etc. leave nothing for a follow up, do
not get contradicted by vedic sentences that make reference to (diff-

erence), then it would have been nearer to Bhasyakara’s heart. See
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Sutrabhasya 2. 1. 14].

Mandana: Just as Sruti is the source on matters taken up in the
Smrtis, let even those meanings that are directly known, be based on
Sruti, (8. 114)!

Sankara: While expounding unforseen objects in the Smyti people
conversant with the Vedas keep Sruti as the source. How can the Sruti
be the source for the differences which are known to even those who
are not conversant with the Vedas? I have given this answer, assum-
ing that this Sruti is telling about Jiva and Iswara. But actually this
Sruti discriminated Purusa from sattva, and is mentioning that he is
asamsari (one free from the cycle of birth and death) (8. 115-116).

[This second meaning is in accordance with Paingi-rahasya Brah-
mana. But the Bhasyakara has not rejected the first meaning. In Viy-
adadhikarana (Su. Bha. 3. 3. 34) it is mentioned that both ‘dva su-
parna’ and ‘rtam pibantau’ teach the same vidya. In the Bhasya on
Mundakopanisad, meaning of the same mantra is given in support of
Jiva and I$wara).

Mandana: If this refers to the sattva and Jivas, how can the sattva
which is Jada (non-living) have the status of enjoyer (8.117)?

Sankara: We need not be made the target of this objection; Paingi
Rahasya Mantra, itself, in the context of this mantra, has elaborated
as T fuoqet Tarsifa EcamTeaa-arsfaawardifa searedt gaamsr (8.
118).

Mandana: The word sattva refers to one who dwells in the body,

and the word Ksetrajiia refers to the Paramatman. Therefore, even

according to that Rahasya Brahmana, what I had said is the meaning.

Sankara: In that Brahmana it is clearly stated ‘dedcaTs, I T
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qeAfd | AL AT A ITSET | &57%: IP(That is sattva through which one
sees the dream; the seer who dwells in the body is Ksetrajiia). By this
sentence it is clear that sattva is the inner organ, and that Ksetrajiia is
the dweller in the body, isn't it (8. 120)!

Mandana: In this sentence, ‘yena’ means ‘by the Jiva who is the
agent and sees the dream’. ‘ksetrajfialy could also mean Iswara who is
all-knowing (8. 121).

Sankara: Since the verb ‘padyati’ has the suffix ‘tin, it refers to the
agent; hence, ‘yena’ is karana, expressed in the instrumental case. Not
only that, the seer of dream is refered here as ‘sarira’; so he cannot be
Iswara (8. 122).

Mandana: By implication that he dwells in the body, Maheswara
could also become ‘$arira’ (8. 123)

Sankara: How could One who dwells not only in the body but
also elsewhere be referred (specifically) as ‘éarira”? Space would be
present in the body too; but none calls it ‘Sarira) isn't it (8. 124)?

Mandana: If this refers only to sattva and Ksetrajiia, how could
the Sruti that implies inert intellect to be the enjoyer by saying ‘atti’
be regarded as pramana (8. 125)?

Sarkara: Just as non-burning iron becomes one that burns by con-
tact with fire, the intellect that is inert could become the enjoyer by
entry of consciousness (8. 126).

[One should not forget that Mandana, although a karma-
mimamsaka, has argued as if he were a Vedantin insisting difference
between Jiva and Iswara, or as if he were a logician. A mimamsaka
would never pose a proposition that requires the authority of Sruti for

perception. The thesis that sattva could have bhoktrtva (enjoyment)
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is contrary to Acarya’s Bhasya. Ksetrajiia, considered alone, also
cannot have bhoktrtva. Surely the inert sattva, conceived by nesci-
ence, cannot be an experiencer. Just to drive home that Ksetrajiia
is of the nature of Brahman, and is not the enjoyer, the Siitrabhasya
superimposes bhoktrtva on sattva (Su. Bha. 1. 2. 11)].

Mandana: Let the mantra ‘rtam pibantau’ (Katha. Up. 1. 3. 1)
which holds that Jiva and I$wara are entirely different just as sun-
light and shade, be contradictory to the Sruti that reiterates the non-
difference (8. 127)!

Sankara: This Sruti, which refers to the difference seen empiri-
cally, cannot be contradictory to the Sruti reiterating non-difference.
On the contrary, we can say that Sruti actually contradicts that which
conveys the extraordinary meaning of difference (8. 128).

[It has already been indicated that ‘dva suparna), ‘rtam pibantau’
both imply the same meaning].

Mandana: The Sruti is strong when it has support of other
pramana. Hence it comes in the way of the Sruti stating non-
difference.

Sankara: Other pramanas cannot make Srutis stronger. If there
is a different pramana for the same object, the Sruti in fact becomes
weaker, as it would be conveying the meaning already known.

[Here, to think that the Sruti ‘dva suparna has the support of
pratyaksha itself is not correct. Because Iswara is not pratyakshal.

Mandana: s the Sruti not strong when it has support of a different
pramana? Let it beat up the Sruti stating non-difference (8. 129)!

Sankara: O learned one! A different pramana cannot make Sruti

stronger. When it reiterates the same meaning, the Sruti in fact be-
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comes weaker (8. 130).
[Even mimamsakas do not agree that a Sruti becomes stronger
when supported by other pramanas. They are approvers of svatah -

pramanya |.

In the $loka ‘TeaTen SEgHTET TR <AATET XY <=aT (Ma. Sam. 8.
131) Madhava has mentioned that Bharatidevi approved Sankara’s all
such firm logic. A question how could UbhayaBharati manage to fol-
low Acarya’s argumentation engaged as she was in her jobs of the
household? arises here.

The Dindimakara has given some slokas to be included following
‘scaraT in the above $loka. Here is how they are:

Mandana: The Sruti states the difference between the liberated

Jiva and I$wara in the expression ‘HIS¥{d Hal-shTH He a0l (Taittiriya
Up. 2. 1).

Sankara: It is not like that. Because, Sruti is telling there that con-
sequent to removal of ignorance, and attaining one’s own form of in-
finite consciousness, bliss, all desires become fullfilled.

Mandana: The Sruti says ‘3T o 3 587’ (Atman has to be seen),
making /iva the subject and Paramatman the predicate. If this is not
so, the Sruti ceases to be pramana, isn't it!

Sankara: This does not imply ultimate difference. Because, it will
go against the Advaita Sruti. Hence, it remains pramana for Brahman.

Mandana: Let it be that the Sruti stating non-difference is imply-
ing imaginary non-difference!

Sankara: Difference is apprehended as it is evident in empirical
transactions. Non-difference is not evident likewise, and hence it is

not like that.
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Mandana: Let the circumstantial inference of the Sruti be the
pramana for difference!

Sankara: Inference without any demonstrated conclusion cannot
be a pramana. Hence, the Sruti that states non-difference is strong.

Mandana: If there is non-difference between Jiva and I$wara, it
should have been perceived. Since there is no such perception, by
the pramana of non-perception, there is no non-difference.

Sankara: Just as a pot covered by darkness is not seen, the non-
difference being covered by nescience (avidya), is not perceived. Such

(perceived) difference is not seen by the final means of knowledge.

[Since Dindimakara says ‘Scaife gegfthsitd e, we will have
to say that there are several such strategies of argumentations in
Pracinasankaravijaya that is cited by Madhava. Since these slokas of
Dindima are not there in either Anantanandagiriya or Vyasacaliya,
it becomes evident that Pracinasankaravijaya must be an altogether
different work. Let it be like that. As it is evident that even in this
Pracinasankaravijaya the same argumentation about the difference
or non-difference between Jiva and I$wara took place between Man-
dana and Acarya, it is not a conception of Madhava. Another thing
is - none of these strategies of argumentations could be seen in the
Bhasya. Although the argument that since Brahman is covered with
nescience the non-difference of Jiva and I$wara is not to be seen is in
accordance with the initial propositions made, we have to remember
that it is not found anywhere in Acarya’s Bhagya. The Atman who
is free from nescience is not in any way affected either by nescience
or its removal, either by being a support for nescience or otherwise.

It goes against what is clearly stated in Brhadaranyaka Bhasya: ...by
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the experience “I do not know anything; I am ignorant,” the Atman
would not become laid up with nescience; by this experience actually
it becomes evident that the Atman is devoid of nescience’ (Br. Bha.
4.4.6)].

Argumentation with Mandana: As per Cidvilasiya:

86. Let us now take up the argumentation held between Acarya and
Mandana as per Cidvilasiya.

Mandana: There is a Smrti which reads'3t4re™sf Tarerssf d=rd

qeTiqehH | S0 Galcdfd el 959 fqasiad I Also, there are such state-
ments as: ‘If there is neither study nor sacrifice, however strong in
practicing austerities they may be, people of the four stages of life
fall down from brahminhood. Yajriopavita (sacred thread) is the
means for salvation for all brahmins; he who gives it up by delusion
will go to hell. If one gives up tuft of hair and the sacred thread,
he is not a brahmin. ‘How is that he who does not observe the
sandhya prayers can be a brahmin? ‘He who observes the Vedic
rites punctually never sees the hell. ‘O Sannyasin, heaven, kingdom,
offspring etc. are obtained by karma alone; therefore, the brahmins
who are conversant with the Vedas perform the rites. ‘The learned
say that he who knows the time of observation of rites, and he who
observes them at the proper time, is the knower’. ‘He who observes
karma dutifully is the devotee, he who carries them out punctually
is the man of knowledge’. Sannyasa in Kali Yuga is prohibited by
several such statements. And you have accepted the same; that too
directly from brahmacarya stage itself (Ci. Sam. 18. 7-15).

Sankara: My boy, listen to the authoritative statements that I am
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going to quote. “ATTFUITUTISTET ATT5E: TaIdd | GATHLRS o drded
Fal 0 I ('In the Kali Yuga, Sannyasa and Agnihotra are only as long
as the Vedas are being taught and as long as there exists the class
division’). ‘One should accept the better stage of life from the first,
second or from the Vanaprastha stage, whenever the mind becomes
detached. ‘Whatever be the demerits acquired in getting offspring,
whatever be the sins acquired in performing the rites, all of them get
burnt by Sannydsa, just as the bran-fire burns (and purifies) the gold.
"He who is detached, and he who is desirous of liberation from the
ocean of samsara should give up all bindings and become a wander-
ing monk even from the first stage of life’. ‘It is said that the Vedas
prescribe four stages of life to a brahmin, three to a ksatriya, two to
a vaishya and one to a $tidra. One should get his head shaven com-
pletely (inclusive of the tuft) and give up the external thread’ ‘Brah-
man itself is considered the siitra (thread) and the wise one should
wear that. That which points at the all, is regarded as the ultimate
goal (parama-pada); he is called siitrajia who has known siitra. ‘The
Yogi who is in the path of jivanmukti (liberating oneself while living)
should give up the external thread. Those who have understood this
are regarded as jrianopavitis (those for whom knowledge itself is the
sacred thread)... When Sankaracarya went on quoting from Srutis,
Smrtis and Puranas, Mandana was wonderstruck and was not in a po-
sition to answer (Ci. Sam. 18. 16-35).

‘O fool! what you declared earlier, and what you are seeing now?
How can the karma that is inert give you results? But, those results
are caused by Parabrahma which is commended by the Sruti. He is

sinner who condemns the Vedic path, and he is a greater sinner who
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condemns those who are in the Sannydsa stage of life’ (Ci. Sam. 18.
36-38).

In this conversation, the main emphasis is on the discussion about
the Sannyasa stage of life. That is why questions and answers about
karma and brahmajiiana aspects do not seem to have been given im-
portance. It appears that Mandana has a cherished notion that sann-
yasa is prohibited in Kali Yuga; and that too, the celibates should never
practice that. It may be that in Madhaviya the discussion on this
matter might have been finished off during the angry conversation
commencing with ‘dr qu=7 etc. and until Vyasa pacified Mandana,
and therefore not taken up in the main conversation. The Acarya had
stood firm on the prime authority of the Upanisads (i.e., /iiana kanda);
and Mandana stuck to the Mantras and brahmanas as chief author-
ity. In Jiana kanda, Sannyasa is prescribed as the subsidiary part
for knowledge; and in Karma kanda, Vedic rites are prescribed and
their commendation and fruits thereof are explained. Therefore, it is
more appropriate to imagine that the two great scholars must have
mainly argued about observation of Vedic rites and attaining know-

ledge through renunciation of Vedic rites.
The Importance of Mandana’s Arguments

87. The concept that this should have been the main thrust in the
argumentation has another explanation for clarity. Buddha had
severely come down on the excess indulgence in the practice of
karma, extreme nature of penance and limitless violence in the name
of sacrifices that were in vogue in his time. Many kings encouraged

his teachings and themselves had become Buddhists. As a result,
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the number of Buddhist monks had increased, and people in general
had lost faith in the Vedic rites. At such time of transition, Kumarila
Bhatta, by his scholarship had tried to bring back people on to the
Vedic path and had succeeded in securing the support of some
kings. The Buddhists were opposing chiefly the apauruseyatva (not
coming from men) of the Vedas, the divisions of class and stages
of life, performance of sacrifices etc. Naturally Kumarila Bhatta
tried to rejuvenate the very same aspects, and as a result of his
efforts, the Buddhist menace had come down somewhat. Since they
allowed people into their fold without caring for caste or class, the
immaculateness of Buddhism was weakened; the tantras might have
originated from them for the first time. Many reprehensible customs
and practices showed up. Exponents of Vedic religion might have in-
cluded during this time, the better part of the teachings of Buddhism,
as they were acceptable, into their Smrtis, Puranas and Itihasas. It
may be that the story of Buddha being an incarnation of Visnu in
order to subdue the wicked, was conceived at this time. Buddhists
too might have included many good teachings of Mahabharata etc.
in their books. Accusation of Buddhist’s ‘stealing of texts’ are found
here and there in our books. As the support of the kings was in the
decline, Buddhism, for the reasons stated above, suffered decline in
our country.

Exactly at this time, veteran scholars upholding jfiana kanda came
to limelight. Since Sannyasa was permissible according to the prac-
tice of class and stages of life, it might be that some people, follow-
ing Buddhist practice, resorted to Sannyasa although they were not
fit for that. It is possible that, like Buddhists, the brahmin scholars
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too prepared in their gurukulas youngsters to uphold their own reli-
gion. Thus the exponents of Vedic religion - the followers of karma
kanda and jiiana kanda - might have had a number of argumenta-
tions with the Buddhists. Exactly at this crucial time, the Acarya was
born; taking Sannyasa like the Buddhists and with exemplary purity
of character and self-control, through upholding an integrated non-
contradictory perspective of karma kanda and jiiana kanda, took up
the great task of effecting rejuvenation of Vedic religion.

Staunch followers of Vedic rites, fearing ‘our own Bhikshus
along with the Buddhists coming in the way of Vedic religion’, must
have brought forward the vira karma mimamsavada that opposed
Vedantavada. Fearing the very destruction of Vedic religion, the
upholders of Vedic rites found it necessary to create new Smrtis to
counter several previous practices that might have helped the op-
posers of karma. We feel that the sentences of chapter on kalivarjyas
(prohibited in Kali Yuga), which Cidvilasiya has made Mandana to
pronounce, must have been added into the dharmasastras at that
time. As a result of these new efforts, several argumentations must
have taken place between the scholars who were protectors of the
path of Vedic rites and the upholders of Jiiana kanda. It can be said
that the Mandana-Sankara debate is one such most ancient and
historically valuable argumentation.

It is not important here whether the Acarya argued with Mandana
Misra, or a different person by name Viswartpa or with a then fam-
ous householder-scholar. Since the authors of all SankaraVijayas are
of several centuries later to the time of Acarya they must have written

the argumentation on the basis of their reading or by keeping in mind
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the stories that were in vogue at their times, and imagining them with
their own level of knowledge in Sastras; therefore it is not even im-
portant whether the debate took place exactly like this or not. The
question at that time was whether the karma-mimamsa-darsana wins
or whether the Vedanta (which integrates the perspectives of Sruti,
Smyrti, Puranas etc.) wins. Scholars must have come from distant
places and even from other countries to witness the argumentation.
That is why Madhava and Vyasdcala both have written that Brahma
and other gods were listening to the argument from above, sitting in

their planes (Ma. Sam. 8. 79; Vya. Sam. 6.99).
Acarya’s opinion about Sannyasa

88. Is Sannydsa enjoined by the Sastras? What type of Sannydsa is
enjoined therein? Even now there is difference of opinion regarding
this. Sanikara Bhagavatpada is of the opinion that the scriptures have
prescribed paramahamsa parivrajya. There is ample evidence in his
Bhasyas that there should have been people who were prone to prove
that this kind of Sannydsa is not in accordance with the Sastras. How
many are the stages oflife? This question is discussed in Saitrabhasya.
In the expression ‘trayo dharmaskandhah’ (Chand. Up. 2. 23. 1) it is
mentioned that for those of the three stages of life - i.e., the celebate,
householder and anchorite - the fruit is reaching meritorious worlds,
and for the brahmasamstha the fruition is amritatva (salvation). The
proposition of Jaimini is that here the four stages of life are only for
consideration; there is no injunction. Badarayana has written (Ve. Sa.
3. 4. 19) that not only it is for consideration, but also is meant for

practice; continuing, he has written that Sannyasa is also enjoined



191 9. Argumentation with Mandana

(Ve. Sit. 3. 4. 20). In his Bhasya, Sankaracarya has established that
brahmasamstha is a Bhikshu. Also he has discussed in his Bhasya on
the above statement of Chandogya Upanisad, and has declared that
brahmasamstha is none other than a paramahamsa parivrajaka. In
both places it is clearly stated that firmness with karma and firmness
with Brahman are mutually contradictory.

This matter has been taken for a detailed discussion at the end of
the fifth brahmana of the fourth chapter of Brhadaranyaka Bhasya.
It is written that there are Sruti sentences supporting only one stage
of life (of the householder) like ‘aika§ramyajfiapakani, in the Sruti
‘yavajjivamagnihotram juhuyat (juhoti?); also there are sentences
upholding other stages of life. About the subject of Sannyasa,
it is written that there are Srutis and Smrtis mentioning krama,
vikalpa, yatheshtasramaseva; and there is the traditional practice
by those conversant (T sqcaMHfashershraaergqgfdafd-gfaarashi f&

e TaTer AT AT ITs=d Saiadfaesi | A=mgafgar 1). And at the

end of the discussion, Acarya has concluded about Vidvat Sannyasa
by writing fagwEaTacaiaTSY fT8H | FreHT IR STAT YT oha-
TEATCHE @A H FeA=aLomd ' (a man accomplishes parivrajya
merely by unshakable knowledge of Brahman-Atman that is devoid

of sampradana and other karakas, genus, changes in form etc. al-

though there is no sentence to that effect) He has written ‘fefafesmfy

forg, aiivsrsam 1" TaRETeHT Wik fAes=d: Terst=d 3fd 9= | (since there
is the statement telling that one who is desirous of the Loka called
Atman only, should adopt Sannyasa, even for a man desirous of
knowledge, parivrajya is admitted) and ‘TETTSRer AR fom T 4

SETeIed gorsid scargadad ! [therefore (pridelessness etc. achieved
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mainly by self-control and knowledge-meditation-detachment etc.
accomplished mentally being the helpful means) for the dispas-
sioned seeker, although knowledge has not born yet, in view of
the injunctions ‘one should renounce directly from the celebate
stage of life’ etc., it is established that parivrajya is admitted] to
conclude Vividisha Sannyasa. In the third chapter of the same
Upanisad (Bri. Up. 3. 5. 1), while expounding the implication of
the sentence ‘vyutthayatha bhiksacaryam caranti’ he has written

Il AU SCATATT ARATSH TETHAATFH | ATHAA S EorT-
JRANTETeATd | SAfTarfaaedry TNuMET: | dgsafdihtl o AEd ATgHEY

TS SeTelrsh e hayTadre afgwd Fsmadiaiearaafaya fegfaa =
(p 813) [that parivrajya by which one gives up the desires of the
mundane and other worlds is the subsidiary part for attaining know-
ledge of Atman; as against this there is another type of parivrajya
following which one would be able to obtain brahma loka etc.,
regarding which wearing of the sacred thread etc. and linga (the
paraphernalia of the sannyasin) are prescribed] meaning that two
types of Asramas - paramahamsa parivrajya and tridandi sannyasa -
are distinguished, and both of which are supported by the sciptures.

Similarly, the Acarya in his Bhasyas on Upanisads Taittiriya, Ait-
areya etc. has demonstrated that being a paramahamsa is in accord-
ance of the scriptures.

It was the opinion of those raising objections at that time, that
the injunctions (of the scriptures) supporting Sannydasa are not
aimed at giving up karma as per injunctions like ‘one should perform
agnihotra as long as one lives. Because, injunctions like agnihotra

etc. are without exceptions; whereas prescriptions of Sannyasa have
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exceptions. Which means Sannyasa could be thought of as the resort
of those who are not qualified to do karma. It is mentioned in the
Tantravartika of Kumarila Bhatta: ‘@< 3red <) As=9-qg7ameal 9 |
TEEcd | TFA=d T qumd fafe: | Afweared ar ahasearty o | dwavd
TeldedT dArerdd g=4d I’ (Tam. Va. 1. 3. 2. p 192) [since for the blind,

crippled etc. performng duties prescribed for householders is not
possible, they are to resort to firm brahmacarya or parivrajya out
of necessity. That is why Sannyasa has been prescribed for them] -
this was the opinion of the Pirvamimamsa Vartikakara . The Acarya
firmly rejects this opinion. Because for such people who are not
authorised, parivrajya is prescribed separately as ‘“@TdehTHTSHTART
AeHATTETT 97 in the Jabalopanishad. Therefore, it is correct
to say that all karma is only for the ignorant with desires in their
heart. The Acarya has clarified again and again in his Gitabhasya,
Bhasyas on Upanisads like I$avasya, Brhadaranyaka, Chandogya,
Taittirlya, Aitareya, as well as in his Sttrabhasya that it is only for
such ignorant people who are having desires that karma is prescribed

to be performed as long as they live.
Is Sannyasa prohibited in Kali Yuga?

Another aspect remains to be examined here. As described till now,
(1) the paramahamsya to be adopted by those who have known At-
man or by those seekers who are desirous of salvation, (2) the A§rama
sannyasa that leads one to brahmaloka etc. and (3) the parivrajya to
be resorted to by such of those who are debilitated bodily and not au-
thorised to perform karmas - the Acarya has accepted all these three

as supported by Sastras. His ultimate opinion is that the karmas such
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as agnihotra are prescribed for those who do not have the knowledge
of Self and not desirous of such a realization, and the belief that if
one gives up agni, the sin called Veerahatya dosha would be incurred
also is a matter of the ignorant. In this context, the objection whether
Sannyasa is prohibited in Kali Yuga (as it is held in Cidvilastya) is not
posed anywhere in the Bhasyas written by Acarya. Was this question
not raised in the Smyrtis at the time of Acarya? Some are holding that
even agnihotra is prohibited in Kali Yuga. The first half of the sloka
of Cidvilasiya which reads ‘=rsgrem+ Tamer... has been cited in Nirnay-

asindhu with a variation in the text as ‘A& Temerrs) =14 Terd sy I
Then the objectors would face the undesirable as it would mean that

just as Sannyasa, agnihotra too is prohibited in Kali Yuga. Although

the Acarya has answered this by saying “H=ara &1z = araes wal T
(Ci. Sam. 17), Cidvilasa has not raised this issue; why? It would not
be correct to imagine that Cidvilasa was not aware of the altered ver-
sion of the sloka. The author of Nirnayasindhu has written that which
is prohibited in Kali Yuga is tridandasamnyasa (Ni. Sim. Kalivarjya
Prakarana, p 263); but we do not have any evidence to say that the
Acarya has agreed upon this. We have no statements either to de-
cide Acarya’s opinion on this aspect. Those who wish to integrate

Dharmasastras for an identical opinion should consider this issue.
. DY) o e A = ) .
Jaimini’s opinion not opposed to Acarya’s conclusions

89. Before closing this subject of argumentation, it is necessary to
describe another conversation between the Acarya and Mandana as
mentioned in Madhaviya (Ma. Sam. 9. 3-15). This is not mentioned in

Cidvilasiya. Getting up from his seat and prostrating before Sankara
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after three circumambulations, Mandana said ‘Sire, I beg your pardon
for having abused your highest stage of life. I request you kindly to re-
move my ignorance, establish me in pure Advaita and make me aman
of knowledge; give me sannyasa and accept me as your disciple’. Cid-
vilasiya gives only this much of detail (Ci. Sam. 18. 44). But Madha-
viya has another thing worth considering. Even after hearing Acarya’s
expounding of the meaning of scriptures with reasoning and after giv-
ing up his own pride, Mandana expressed one more doubt of his be-
fore him: ‘Tam not the least unhappy that I have lost the argument to
you. But even Jaimini’s exposition also are shown to be wrong! How
is that the all-knower Jaimini wrote wrong things in his Satras?’ (Ma.
Sam. 9. 2-3). To answer this, the Acarya said ‘This is not the fault
of Jaimini. Not knowing what he really means, we are accusing him
of ignorance. Although Jaimini has purport in Parabrahman, seeing
that those attached to objects are not qualified for Brahmavidya, he
elaborated primarily dharma which would lead one towards obtain-
ing knowledge. The Sruti statement ‘@&@® (Bri. Up. 4. 4. 22) says that
study of the Vedas, sacrifice, charity and penance would lead to know-
ledge of Brahman; following the same lines, Jaimini has expounded
the essence of dharma (Ma. Sam. 9. 6-7).

[Jaimini has not mentioned this kind of application for karma;
since he has expounded karma, it is imagined that he had this opinion
too.]

Mandana: If it is so, why Jaimini has given the sttra ‘=
fraTeaTemdemmae =T (Jai. Su. 1. 2. 1) which means ‘since Vedas
have main intent on karma, the statements which are not so are just

in vain’ (Ma. Sam. 9. 8)?
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Sankara: Although by tradition the Vedas are in favour of Ad-
vaita, because they have purport in the karma that leads towards
Self-knowledge, Jaimini has told the meaning of sentences in that
prakarana, in terms of karma (Ma. Sam. 9. 9).

[Jaimini has not expressly told that the scriptures are in favour of
Advaita; also he has not told that they are not in favour of Advaita.
Keeping only karmakanda in his view, he has said that sentences be-
come pramana by being in terms of actions only. He has never taken
up the Upanisadic expressions into discussion. He has not told that
karma leads to knowledge.

Kumarila Bhatta in his Tantra Vartika has clearly stated that the
Upanisads also have internet on karma: Tad FeadehqaidaTETsILoT
UMYl ThTged sATEdTad’ (Jai. Su. 1. 2. 7; Tam. Va. p 114) [The Upan-

isads become free from intent only because they tell about Atman the

doer, required as part and parcel of karma]. Also elsewhere he has

written (Tam. Va. 1. 3. 8 p 288) ‘A ATeHT f& HAMTI2eFeard shea A &ueea
FAT | qF T et el gefatacadrard (Self-knowledge is required
also for fulfilling the ends of humans; because it has to be there either
for involvement in or withdrawing from karma that would yield the
other worlds as fruits.) There he has told about a composite of Jiiana
and Karma].

Mandana: In case Jaimini had thought that the essence of the Ve-
das is the Atman of the form of Existence-Consciousness, why he has
rejected Parameswara? (Ma. Sam. 9. 10).

Sankara: Kanada says that Parameswara is established by infer-
ence: just as pot etc., this world is the effect of a Cause (a Creator).
On the basis of Srutis like ‘& waaf¥9e g% g=a1/ (Br. Up. 3. 9. 26) and
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qrseefa=Ad 7 ge-aq’ (Taitti. Brah. 6. 12. 9. 7) which emphasize that
establishing of I$wara is possible only from the Veda and not other-
wise, he (Jaimini) has refuted this kind of inference done for estab-
lishing I$wara, and that I$wara is the bestower of the fruits, by way of
a hundredfold logic. His opinion is not in any way different from the
opinion of the Upanisad that we have said. Not being aware of this,
people regard him as a non-believer in I$wara (Ma. Sam. 9. 11-14).

[Neither Jaimini nor the author of Vartika have established Iswara.
The Acarya is saying that Brahman cannot be established by infer-
ence; the reason for that is the non-perceptability of Brahman by the
senses. Although it is true that he has cited the Sruti ‘& =¥, he
has cited that not for the sake of inference; but to convey that the At-
man that is known by a distinct kind of instruction of the Veda is not
being considered by any].

Hearing this answer from the Acarya, all the people gathered there
were happy including Mandana and Sarada. Desiring to know this
by Jaimini himself, Mandana thought of him. Accordingly Jaimini
appeared and said ‘Do not doubt this Bhasyakara. What he has said
is the essence of my Siutras. Let alone the essence of my Sitras, only
he knows the essence of all the Sastras, and all the happenings of the
past, present and future. When my preceptor Vyasa has concluded
that the purport of the Srutis lies only in Consciousness,the one
essence, how can I say anything contradictory to that? Verily, he
(the Acarya) is Parameswara, who has incarnated Himself to liberate
people who are engrossed in samsara.

AT GeaHf: |t feraefd w7

T STIAT S q gAfasarg: Hal agi: |
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TS TEeHINAIS e AiEHT Ad 791 7d-
AT & AT 7 cqaa]: SRy a8 120
It is clearly stated in Siva Purana that Knowledge would be taught

to good people by Kapila in the Krta Yuga, by Dutta in the Treta Yuga,
by Vyasa the wise in the Dwapara Yuga and by Sarnkara in the Kali
Yuga. Therefore, you follow his line of thought, and cross the ocean
of samsara - having said this, Jaimini disappeared (Ma. Sam. 9. 17-
22). In Wasdcaliya, although the argumentation between Sankara
and Viswariipa is mentioned, neither the details of the argument nor
the doubt described by Madhava is given. It is just mentioned that at
the end of argumentation, Viswaripa the truthful prostrated before

Sankara, offering his all at his feet (Vya. Sam. 6. 103).
Mandana becomes the disciple of Acarya

90. Then Mandana, having prostrated before Sankara, said ‘I request
you to pardon me for the words I have spoken without knowing your
true from. When even rsis like Kapila and Kanada have been under
delusion while expressing the meaning and purport of the Sruti, who
else can decide on it except you, who is the incarnation of Parasiva?
(Ma. Sam. 9. 30). This earth is invaded by abhinava-yavanas' who
bring in distinctions (bheda) in God and kill the right expressions
(go, T); how can there be any plausibility of salvation for those who
follow such people? Or, for that matter, since your disciples are

present everywhere in all directions, why should I bother myself

1. It seems the poet has punned here comparing the Vedantins of his time who
insisted upon distinctions with Muhammadans. But there is no evidence that
Muhammadans (or even such Vedantins) were there at Acarya’s time.(Bheda: dis-
tinction or break; Go: cow or speech. -Translator)
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worrying about that? (Ma. Sam. 9. 32). You have saved me from
samsara by way of instructing me, because of merit due to deeds
done previously’ (Ma. Sam. 9. 36). Thus having eulogised the Acarya
in various ways, he said ‘having renounced my wife and children,
riches and householder-duties and rites, I have taken shelter at your
feet; please order me what shall I do further’ (Ma. Sam. 9. 43).

That Jaimini appeared at the very remembrance of Mandana, that
he said Sanikara’s opinion is his in essence, meaning that Sankara’s
words only bestow knowledge of the ultimate and for this he cited
Siva purana as pramana - all these being sentences written by the poet
for the sake of people who have faith in mantra siddhi and faith in the
Puranas lauding Sankara, it is not necessary for us to discuss upon
them here. But it is true that the readers would get a doubt and won-
der that Mandana Pandita, who had such greatness of penance as to
make Jaimini and Vyasa manifest before him by mere remembrance,
never checked with them whether his opinion was agreeable to the
two rsis until Acarya came for a debate with him. And it is open for
criticism how could Jaimini, who has never cited from Puranas any-
where in his Sitras, cited from Siva Purana just for the sake of Man-
dana.

Whatever be the opinion of Jaimini, it is true that the Acarya has
said that karma would be the cause for the arise of knowledge, in ac-
cordance with Badarayana Sutras. After having said by way of Sitra
‘37 T ArHuATEE (Ve St. 3. 4. 25) that knowledge alone would
be the cause for salvation, and no Asrama karmas are needed to as-
sist it, since Badarayana has (also) said that - by way of the Sruti ‘@Haw’

(Brih. Up. 4. 4. 22) sacrifice, charity and penance are the means for
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the arise of knowledge - those are also necessary for the seekers of lib-
eration [HaTIaT = FAfegavgad (Ve. Si. 3. 4. 26)]. The Bhasyakara
too, accordingly, has expounded in his Bhdasyas on Prasthanatraya
that karma, by way of purifying the mind, would lead to craving for
knowledge, arising of knowledge and abillity to remain established in
knowledge. Just by examining his Sutras, it is not possible to decide

whether this would have been agreeable to Jaimini also or not.

SGAICATS, -



10. Argumentation with
Ubhayabharati

Mandana-Sankara argument: When and How it came to

an end?

91. It is not resolved how many days the Mandana-Sankara argu-
ment lasted. In Madhaviya the number of days is not mentioned.
Having Ambe the wise one as the witness, both of them were en-
gaged in a kind of disputation with a view to win over each other
(‘FrFTERT I = e Sie faaaqee Seagel’ Ma. Sham.8. 66).
Ubhayabharati, having made each of them wear a flower garland,
and telling ‘whenever whoever had the flower garland wither away
is to be taken as the loser’ would get herself engaged in arranging
for their food and in other household activities (Ma. Sam. 8. 68).
Day by day their argument was gaining more and more intensity;
this continued for five or six days; they used to argue until she called
them for partaking of food (bhiksha| bhojana) (Ma. Sam. 8. 82). The
argumentation took place as described earlier; and at last ‘having
agreed with the lord of the Sannyasins, Sankara, and seeing the
garland that decored the neck of Mandana withering, she beckoned
both of them “please come over for the bhiksha” (fwafreiggean) - this
is all that is mentioned there (Ma. Sam. 8. 132).

Some of the slokas of Vyasdcaliya (Vya. Sam. 6. 97-100) are exact
replicae of the slokas of Madhaviya. Even mention about the garlands
is there. But there is a $loka stating that the argumentation was held

for only six days:
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a1 aH fo T grEad o Hefte fufarqrygwareier (1e?) |

RN

TFCT TSI EAT T TIIdEas e gaeT fet oot I (Vya. Sam. 6.
102)

[On the seventh day, Saraswati approached and seeing both of
them, said "ready for the bhiksha” (?) and became silent. Having said
this to her husband courteously, she was liberated from the curse
and disappeared]. Having said earlier that the argumentation was
held for “five or six” days, (and not exactly six days) (Vya. Sam 6.
100) and saying on the seventh day “ready for the bhiksha”, do not
match; to say that she “disappeared” after saying it, is even more
unsuitable. It has to be reasoned that someone has added this sloka
to create an impression that no debate was held with Ubhayabharati.
Or, since this sloka is present even in Madhaviya (Ma. Sam. 8. 72),
it has to be imagined that Vyasacala too was of the same opinion.
In Sarkardacaryacaritam of Govindanatha, it is stated that ‘Bharati
placed staff etc. (insignia of a sannyasi) before her husband and,
being liberated from her curse, disappeared”:

HEASEH fameT AeRdi=gon ¢fm |

TarfSTerEeT aroft wrfersHfa g |
T Ty SUeTE St |
Afemafafre fadrare s T | (Go. Sam. 5. 59-60).

We have to consider that in Madhaviya she is called “Amba” (slokas
8. 66 and 8. 132). Having written earlier (Ma. Sam.7. 116) ‘Umba’ since
she was the wife of ‘Umbeka’, why the poet writes here as “Amba"?
Does he mean she was having both the names? Or, did he write here
also as ‘Umba’? This is not clear in the commentary. She is men-

tioned there as ‘amba sarasvatl. Having said earlier that she placed
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garlands on their necks and busied herself in the household chores,
the poet now says that she "accepted Sankara’s logic” [afafarfaraegare

>

gfg (Ma. Sam. 8. 132)]; the commentators have not explained how
it is consistent. Keeping aside the point that logic of Sankara grew
stronger, what is left over is the withering away of the garland flowers.
Only the poet knows how the flowers did not wither in so many days,
and of the two garlands placed at the same time, how only one gar-
land withered earlier. The same poet described earlier that it was by
the greatness of Vedic religion Kumarila Bhatta could sustain himself
without injuries after jumping from the mountain or from upstairs;
now he says withering of the garland is indicative of the wearer’s de-
feat' . But how it can be believed that Sankara and Mandana who
had importance for reason and experience, accepted this as the just
decision?

In Cidvilasiya it is like this: feremeTgeeedy deagEafeadi¥ | aTgHE

e Feshqng 9qcg®: || (Sankara argued on eighteeen disciplines

for eighteen days) (Ci. Sam. 18. 4). What are those disciplines?
It is not mentioned there. It might be that the author has taken

for consideration what has been mentioned in Kumarila Bhatta’s

Tantravartika: ‘“oftfaar=ae fe =rqeameres o1 foameam iy agATeas
o af e - SeaRTE e e S E AT oS- o efreve i faa et
(Tam. Va. 1. 3. 3-7, p 201) i.e.,, that dharma requires eighteen
disciplines of study. Sarasavani, who was witnessing the arguments
of both, rose quickly upon hearing Sankara’s words, and - every day

she was inviting her husband for bhojana and the monk for bhiksha

1. Or, was it the imagination of the poet that the defeated Mandana’s agitation of
mind heated up his body?
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- invited both of them for bhiksha on the eighteenth day (Ci. Sam.
18. 38-41). It might be that the author has felt argumentation was
held on the eighteen disciplines, and then the question - whether
Sannyasa was (in accordance with) dharma - was resolved. And the
story of withering garland is not there in this.

In Anantanandagiriya it is mentioned that the argumentation was
held about nigama and all the other disciplines. After a hundred days,
hearing that her husband’s side (argument) slipped, the all-knowing
Sarasavani came out from the kitchen, approached her husband, and
said “my lord, Mandana Misra, please rise up for bhiksha” (Chapter
56, p 216)!

Both Cidvilasa and Anantanandagiri have called Mandana’s wife
as Sarasavani. Both have not resorted to the story of withering gar-
lands to decide that Mandana was defeated. It can be reconciled some
how that the argumentation held on the eighteen disciplines was re-
quired to decide whether Sannyasa was in accordance with dharma
(as per Cidvilastya), but it was not required for the conclusions of
Vedanta which Sanikara wanted to establish; or, even if required, was,
at the most, of subsidiary assistance. We are at a loss to know why Cid-
vilasa has left out the argumentation on the main subject of Vedanta.
And, the statement of Anantanandagiri that a hundred-day debate
was held on all the disciplines of study is absurd, as far as present con-
textis concerned; and it would not be appropriate for the further story
that the Acarya held an argumentation with the wife of Mandana (or

Saraswati).

1. It seems that something is wrong here in Devanagari script; unnecessary word-
ings have been added.
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Riddles of argumentation held with Ubhayabharati

92. The happenings after the defeat of Mandana, according to the
different SanikaraVijayas are as follows:

Madhaviya: After her husband sustained defeat, Bharatisaid to the
Acarya ‘I was knowing that Durvasa’s curse would be functional only
till you win. Therefore I shall take leave’ and prepared herself to de-
part. Then, just to establish that his doctrine alone is the correct one
(Faasfaged) - and not for the honour by all as an all-knowing per-
son - and to win over Saraswati, the Acarya binded her by a spell of
Aranyadurga, said ‘Tknow that you are none other than Goddess Sara-
swati; I am your devotee, and You can depart only when I permit You
to go’ (Ma. Sam.8. 133-136). Since Mandana, defeated as he was and
wanted to become his disciple, Sankara looked at his wife’s face, (Ma.
Sam. 9. 45) she said ‘when I was young, a mendicant had predicted
my future; it has happened exactly as he had told. But you have not
yet won over my husband completely; I being his better-half, win over
me and then accept him as your disciple. Although you are the Ulti-
mate Cause of the world, the all-knower Paramapurusa, I am curious
to argue with you’ (Ma. Sam. 9. 56-57). Since this looked quite reas-
onable, the Acarya agreed to this proposal.

Cidvilastya: Mandana, after circumambulating and prostrating be-
fore the Acarya, said ‘1 beg your pardon for all bad things that I have
said about Sannydsa. And Irequest you to instruct me into the know-
ledge of Advaita. Accordingly, the Acarya gave him Sannyasa (Ci.
Sam. 18. 43-45). Witnessing all this, Vani, who now got herself lib-

erated from the curse of Diirvasa, sang the glories of Sankara and pre-
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pared herself to go to her abode, the world of Truth (Ci. Sam. 18. 47).
Then the Acarya, binding her by the spell of Vanadurga, asked her
‘Without arguing with me and winning me over, where are you go-
ing? (Ci. Sam. 19. 2-4). She replied, ‘O ye eminent Sannydsin, you
could not know who I am. Never it is possible for you to win over
me in argumentation. Sky being my abode, how a debate can take
place between me and a terrestrial being like you? Seeing you, I have
become free from the curse of Diirvasa. Hence, please permit me to
depart to my world of Truth. When again she started departing, the
Acarya tightly binded her by the spell of Vanadurga, and started ar-
guing with her (Ci. Sam. 19. 5-10).

Anandagiriya: Seeing Sarasavani flying away to the abode of
Brahma through the ventilator of the kitchen at the moment just be-
fore her husband’s taking Sannyasa, the supreme preceptor blocked
all directions for her by the spell of Vanadurga and said ‘O Sarasavani!
Although you are the power of Brahma, you are seen because of ad-
juncts as the wife of Mandana Misra, a partial incarnation of him.
Therefore, have an argumentation with me and then go’ She replied,
‘Well, fearing widowhood, I have left this earth which is the ground
of obtaining the results of one’s actions, before my husband took
Sannyasa. So, I cannot have terrestrial touch once again. How can I
argue with you on earth? The Acarya said, ‘Mother, even so, please
be in the sky, some six hand measures higher; you can go after the
debate’ (Chap. 66, p 217; De. p 185-186).

A critique of argumentation with Ubhayabharati

93. Now let us take up a critical review of this part.
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(1) Although the story of Saraswati incarnating as a human be-
ing as per the curse of Durvasa is there in all SankaraVijayas, both
Cidvilasa and Anandagiri say that her name is Sarasavani. We can-
not say whether it is her parental nomenclature or whether the au-
thors of SankaraVijaya called her so because she was highly educated
and genially talkative. It matters little even if it is thought of as her
name. Bearing in mind her learning, on the basis of her name ‘Vani,
she could have been thought of as Saraswati Herself. Even the name
‘Bharatt’ means the same. Madhava and others might have called
her ‘Ubhayabharati’ to indicate that she was the mediator between
Mandana and Sankara. Later, in order to point out that she was all-
knowing, the story of Saraswati incarnating as a result of the curse of
Durvasa might have crept in. Beside Madhava, several others could
have accepted the name ‘Ubhayabharati’; this is evidenced by the fol-

lowing $loka of Gururatnamalika:

TR TIET: TSR] Tl fere=aeft 1 wiieand |

HAHATALUTAT S F: Gohdl H Gl T&: S 1129 |l

commented upon by Atmabodha the author of Susama as follows:
32 TEHIEn ATy s aEfasEtaErgasmey. Fyvogs:
HL AT 3 AfcshiSereaesqcqds TgausAgfd TeramT=dl Taf-d

[Some people here who admire Acaryavijaya, VidyaSarikaraVijaya

etc. read this stanza after (the 22nd) stanza patumandanamisra with
alittle alteration of the text as ‘akrtobhayabharatin’]. It seems Atma-
bodha calls the Madhaviya SarnkaraVijaya as VidyaSarnkaraVijaya.
Some of his followers too opined that the author of Gururatnamalika
had accepted the name Ubhayabharati and stated that the Acarya

won over Saraswati (Ubhayabharati) after first winning over Man-



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 208

dana; but Atmabodha has countered that here. This points out that
even among the traditionalists of Karici Pitham, there was doubt as
to when the Acarya won over Saraswati. We shall take up this matter
elsewhere as we progress further.

(2) Atmabodha has written as follows regarding the curse of Dar-
vasa:

g cafyEaersfaamugsaafnnfed fTemgfasy Reeseaeacan
gferonfedT: gatd: ATadr qHy STdt ST, $eaTed: TArehT:, O T a1y -
TEEATH AT I T SRS (HGHIORT Ta?) 3fd gl foram v
[In the VidyasankaraVijaya written by Abhinavoddandavidyaranya
swami, the $lokas depicting ‘Tat®: Jmodr yHT STat S’ claimed to

be the words from Sivarahasya, are not to be found in any ancient

version of the same; hence not authoritative] Is this sentence written
by Atmabodha himself? Who is this Abhinavoddanda Vidyaranya
Swami? Has Atmabodha called Madhava by this name? It does not
look like that, because he says that the Sivarahasya $lokas are cited
in the VidyaSankaraVijaya written by Abhinavoddandavidyaranya
swami; but these slokas are not to be found in Madhaviya; we have
cited them in Appendix I from Sri Sririgeri Sarada Matha, a book sent
by Srikakaralasundara Ramiah to us. We learn from Somanathaiah
(So. Sam. p 8) that they are to be seen in a book printed on Ashwa-
yuja Bahula Soumyavasara of Srimukha Samvatsara in Telugu
script and published by Kalyana Rama Sastry at Madras. Atmabodha
has written in his Susama commentary on the same sloka that it
is differently stated in Vyasacaliya, BrhatSarkaraVijaya, Keraliya-
SarikaraVijaya and Pracinasarkaravijaya. Since the Diirvasa curse

aspect is present in the handwritten copy of Vyasacaliya that we have
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with us, we have to say that it may not be what Atmabodha has seen.
May it be the true Vyasacaltya or may it be a concocted one, it does
not mention that argumentation took place with Ubhayabharati.
We have already mentioned (pg. *202) - instead it is clearly stated
that she disappeared immediately after the argumentation with
Mandana was concluded. It has to be researched and found out
whether there was a Abhinavoddanda-Vidyaranya swami, whether
he had written a VidyaSarkaraVijaya and whether it had slokas from
Sivarahasya. In the tradition of Kudali Sringeri Matha, there was a
Abhinava-Vidyaranya swami (Salivahana Saka 1565-1587); it it not
known whether he had written any SankaraVijaya. Whatever that
be, we can guess from Atmabodha’s writing that there were some
authors following Kanci Pitha tradition who accepted the Durvasa
curse story.

(3) It is worth examining who first started the Sankara-Ubhaya-
Bharati argumentation. Madhava has first stated that Sankaracarya
obstructed her (who was already in the sky) in order to establish that
his philosophical conclusions were agreeable to all (T SIgHAT FH=: I..
TguaFafaged Ma. Sam. 8. 134); later he says that Ubhayabharati her-
self challenged ‘you have not won over me, the better half of Mandana;
first win over me and then make him your disciple.  am curious to ar-
gue with you’ (TqREme 7 fSrar Afemafa A fafsres 5 forsafirm Ma. Sam.
9. 56; 7939 U7 AFHd wed faufd 79 gewfeare™ Ma. Sam. 9. 57). Out of
these two, which one is true? And since Cidvilasiya and Anandagiriya
contend that Sankara himself provoked Sarasavani for the debate, it
is not clear what was the necessity for Acarya to make an argumenta-

tion with her.
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(4) Did the Sankara-Bharati debate take place before Mandana’s
Sannyasa or after? According to Madhaviya it appears to be before,
according to Cidvilasiya it is after. According to Anandagiriya it
happened before.

(5) All the SankaraVijayas contain the story of Acarya’s obstructing
Saraswati by the spell of Vanadurga Mantra. When and with whom
Sankara practised the Mantrasastra is not known.

(6) We shall draw the attention of the readers about one more
thing before closing the critique of this event. In Madhaviya and Cid-
vilasiya it is clearly stated that the Acarya, after giving Sannyasa to
Mandana, gave him the name Sureswara (‘d: a1z rauwea™ Ma.
Sam. 10. 104; Graw=m zfa garfaeamemer Ci. Sam. 18. 46); but in
Anandagiriya it is just mentioned that Mandana Misra, who was ini-
tiated into Sannyasa, prostrated at the feet of the Paramaguru, went
away towards north (‘T HUEFHF: THEERORTSE TedT dgTa A d=aret
year FeRfewmasd A. Sam. Chap. 56, p 216; De. p 185); it is men-
tioned that when the Acarya started to win over Mandana Misra, he
was accompanied with Padmapada, Sure$wara etc. (‘aFeArTaEHTEa:,
T LANfe frergdstardt:... Chap. 56, p 212). If this be so' , what
name was given by the Acarya to Mandana after Sannyasa? What did
he do after going towards north? And according to Anandagiriya who

was Sureswardcarya before taking Sannyasa?

1. We have written ‘if this be so) since the name Sure$wara is not there in
Devanagari version.
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Bharati questioning about the science of love

(KamaSastra)

94. Now let us take the story further. Let us summarize the argument
held between the Acarya and Ubhayabharati and then discuss about
it.

Madhaviya: Sankara, addressing Bharati who invited him for ar-
gument, said ‘would one of good reputation argue with women?’ She
replied ‘be the opponent a woman or a man, should one not argue in
order to defend one’s position? Did not Yajiiavalkya argue with Gargi
and Janaka with Sulabha?’ (Ma. Sam. 9. 59-61). Since her words were
reasonable, the Acarya agreed. Both held the discussion for seven-
teen days (Ma. Sam. 9. 65). Then Sarada, finding that he could not be
won on any other discipline of learning, questioned him on the sci-
ence of love' , which, being a sannyasin of tender years, he would not
be knowing (Ma. Sam. 9. 67-69). Thinking that if these questions are
answered it would be going against the Sannydasa dharma, and if they
are not answered, it would be indicating non-omniscience, what shall
1do? Sarnkara offered to answer them if a month’s time is given. When
she agreed to this, he started by arial route using his Yogic power (Ma.
Sam. 9. 70-73).

Cidvilastya: Both of them argued for eight days. Then Vani ques-
tioned him on the science of love. The Acarya asked for a month’s
time for answering, and started from there (Ci. Sam. 19. 12-18).

Anandagiriya: As requested by the Acarya, Saraswati remained in

1. We have not given here BharatT’s questions of the science of love and the prob-
able answers the Acarya might have given, thinking that they are unnecessary. This
subject is described in works like Vatsyayana Kamasiutra and Paricasayaka.
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the sky and asked questions on Vedas, Puranas, Itihasas and other sys-
tems of learning; and with an intention of refuting him, she asked
about the details of the science of love, differences in the lover and
the loved etc., a realm forbidden for Sannyasis. He kept quiet (Chap.
57, p 217; De. p 186). When Sarasavani chided him asking ‘there are
realms of learning which you do not know, are they not?’ the Para-
maguru knowing the future told her ‘Mother, please remain here for
six months; and then I will give my verdict on the arts etc.” (Chap. 58,
p 218; De. p 186).

We have already pointed out that it is doubtful and debatable
whether this incident really took place. Even if it took place, the
SankaraVijayas are not equivocal regarding how long the debate
was held. It is absurd to say that the Acarya volunteered to invite
Bharati for the debate; it is still more absurd that the Acarya who was
presenting the conclusions of Vedanta, wanted to argue on all the
disciplines. That Bharati, or Sarasavani, famed as an incarnation of
Saraswati, posed questions on the science of love, a subject irrelevant
to the present occasion, to a gentleman other than her husband,
is not only inappropriate but is a taint to her honour. We are at a
loss to know why the Acarya or the audience did not object to such
unworthy questions. To imagine Acarya asking for a month’s or six
month’s time to obtain the knowledge of the science of love, just to
show that he is a knower of everything, would only be a means to
show he is vainglorious and not of immaculate character but does
not suit his worthiness. This imagined story has only helped those of
other schools of thought to hold that the Acarya was of a questionable
character; and certainly has not helped to highlight the worthiness
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of the highly revered personality. Sankara’s foe Narayanapandita in
his Manimarnijari, though not mentioning the supposed migration of
Acarya’s soul by Yoga into the body of another (parakayapravesa),
has concocted filthy story regarding the character of Bharati.

Parakayapravesa (metempsychosis)

95. Let us consider the story further. The Acarya, having obtained a
month’s (or six-months’) time to find answer to Ubhayabharati’s ques-
tions, started off by arial route alongwith his disciples (Ma. Sam. 9.
73) and reached a place called Amrtapura located towards north (Ci.
Sam. 19. 20; A. Sam. Chap. 58, p 218; De. p 180). Accompanying
him were only four disciples - Padmapada etc. (Ci. Sam. 19. 19);
their names were Padmapada, Hastamalaka, Vidhivid and Ananda-
giri (A. Sam. Chap. 58, p 218). The name of the king (of that place)
was Amaraka (Ma.Sham. 9. 77) or Amareswara (Ci. Sam. 19. 40).
He had come on a hunting trip, swooned and fallen dead under a
tree in the forest during night (Ma. Sam. 9. 75); or, his one hundred
wives and elders of the place had brought the body of the dead king
to the cremation ground and had placed it on the funeral pyre (Ci.
Sam. 19. 22-23; A. Sam. Chap. 58, p 218, De. p 180). The Acarya
said to Sanandana ‘this Amaraka, having a hundred wives, is dead; I
shall enter his body by Yogic power, make his son the king and come
back; I shall see his wives directly’. Then Sanandana replied, ‘although
you are omniscient and know everything, I am telling this to you: in
the past, Matsyendra left his body in the care of his disciple Goraksha
and entered the body of a king and was ruling his kingdom so that the

people were happy; at the suggestion of his ministers, the wives of the
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king had him subjugated; Instructing him on the Reality and instilling
dispassion, Goraksha had to have him return. Not only that, this may
break your celebate life and make you a sinner. Please think over all
these aspects. Then the Acarya consoled him saying ‘what you say is
correct. But, detached as I am, just as Krsna did not become lustful
in the company of Gopis, I would not become attached. Since I know
Vajroli Yoga, there will be no breaking of Yatidharma. Injunctions and
prohibitions are for those ignorant who think they are the body, and
not for those who are knowers of truth. A man ofknowledge is beyond
the Vedas, and hence is not the slave of its prescriptions. For him who
knows that there is no world seperate from Supreme Atman, there is
no binding of actions. For Indra, the all-knower, there was no smear
of his sinful actions; Janaka, who carried out many sacrifices, did not
get another birth; instead he gained fearlessness only. Hence, noth-
ing wrong in considering the science of love. For the sake of virtuous
conduct, I am doing this through parakayapravesa; nothing wrong in
this’ (Ma. Sam. 9. 76-100). Following this, the Acarya instructed his
disciples to keep his body protected and left his body in a cave of a
mountain (Ma. Sam. 9. 102) or in the hollow of a tree (Ci. Sam.
19. 24); By the power of yoga he entered the dead body of the king
through brahmarandhra (at the top of the forehead), untill the feet,
slowly. Seeing the king come alive, everyone was happy (Ma. Sam. 9.
101-109).

Thus, the king, once dead and then lived, was taken into the cap-
ital city by the priests after performing sacrifices for peace. The king
started ruling the kingdom with the help of the ministers. Seeing his
qualities different altogether, and also the kingdom prospering, the
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ministers thought ‘a great soul must have entered this body; hence
we should take care that he does not go back to his former body’
and then passed orders confidentially that ‘wherever a dead body
is found, it should immediately be cremated without any second
thought’ (Ma. Sam.11. 9). In two SankaraVijayas it is mentioned that
it was the queen who found out this secret and passed such orders
(Ci. Sam. 19. 38-43; A. Sam. Chap. 58, De. p 187). The new king
handed over the reins of the kingdom to the ministers and engaged
himself in various sorts of carnal happiness. During that time, he
made an in-depth study of the Vatsyayana Sutras and commentaries

on them, and himself wrote a new treatise on it. (Ma. Sam. 10-18).
A Critique of the story of Metempsychosis

96. Could this story be a description of what really happened?
Madhaviya describes that the king who had come for hunting
swooned and died below a tree; Cidvilasiya and Anandagiriya de-
scribe that the dead body of the king was brought to the cremation
ground and laid on the funeral pyre. Madhaviya says that Sankara
had left his body in the cave of a mountain; Cidvilastya says he had
left it in the hollow of a tree. Likewise the versions of the story vary.
Is it that long time after the happening of the event the story-writers
wrote what they had heard, or is the story itself a concocted imagin-
ation? Madhaviya describes that the Acarya withdrew his vital airs
slowly starting from the tip of the toe and finally left the body from
the brahmarandhra at the top of the forehead, and likewise entered
the body of the king at the brahmarandhra slowly and spread over
the entire body till the tip of the toe (Ma. Sam. 9. 105). There is a Yoga
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Sitra in the Vibhiiti pada which says S=9ehRURIfIeaTd ToREETg
e aefgew (Yo Su. 3. 39). The commentary on this Sitra
describes thus: ‘Mind being unsteady does not remain in one place.
Under the control of the store of karma it remains bound within the
body. Binding means confinement. The karma that is responsible
for that confinement becomes loose by the power of samadhi. So
one can know the movement of the mind by samadhi. Thus, by the
destruction of the bondage, and by knowing the nature of movement
of his mind, the Yogi can withdraw his mind from his body and place
it in other bodies. The senses go after the mind so displaced. Just as
the bees follow in group their leader bee, and sit when the leader bee
sits, in the same way when the mind enters another body, the senses
follow’. Even after reading this commentary, it is not possible for us
to loosen the mind and take it out from our body or to place it in
another body. And we are yet to see great souls who can convince us
according to Sastras, that it can be done. So, we are not in a position
to give an opinion on whether the phenomenon of metempsychosis
is possible or not. But the questions worth considering here are: Did
the Acarya use metempsychosis just for the sake of a small task? If

he did, from whom he learnt this vidya?

A Critique of the conversation between Padmapada and
Acarya

97. Is the reason behind Padmapada’s forbidding metempsychosis
less powerful and is the reasoning of Acarya as depicted by the author
Madhava more powerful? Let us examine now. Padmapada’s reason-

ing is two-fold: (1) the fear that just as Matsyendra having entered the
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body of the king forgot himselfin enjoyment, it may happen now also;
(2) the fear that the Acarya’s credentials of Sannyasasrama be spoiled
by doing so. Let historians decide whether Matsyendra was earlier
than Acarya or not; however, it is certain that there is the danger
of the person engaging himself in metempsychosis be lost in carnal
desires. And the biographers of Sankara write that the same thing
happened presently. And now let us examine the reasoning given by
the Acarya that there is no danger for his Sannyasa: (1) he says that
a detached person would not be lost in lust just as Sri Krsna did not
lose himself in the company of the Gopis. This reasoning may well
be adopted by the Sadhus and Sannydasis who are having a delusion
that they are detached, but actually not. (2) he says that since he has
mastered vajroliyoga, he will not incur the fault of spilling (or ejacula-
tion). The vajroli yoga is described in books like Hathayogapradipika
(Hatha. 3. 84-88); we hear that there exist persons who have in fact
practised this even now. But, could we say that the vow of celebacy is
not broken just because there is no ejaculation while in contact with
woman? (3) Madhaviya mentions the Acarya saying that the root of
desire is in sankalpa (resolve) and that he is not having that sankalpa
(Ma. Sam. 9. 91). If the Acarya had no resolve, how come he resolved
to do metempsychosis, first of all? He might have exercised his will
just like Parameswara, the truth-willed One - cannot be the answer to
this question, because here the resolve is of the form one is wanted
and the other is not; it is different from Parameswara’s resolve in cre-
ation etc where it is dependent on the karma of the creatures. (4) the
poet has introduced another supposed-to-be argument of the Acarya

here that the Vedic injunctions and prohibitions are only for those
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having attachment to body and not for the knower of unborn, non-
dual Brahman. It is true that the Bhdasyas and Vartikas contain the
opinion that the man of knowledge does not engage in karmas as one
subservient to the Vedic injunctions and prohibitions; but never in
the sense that he may engage himself in any action whatsoever with
a free will. We do not find Acarya posing such an argument anywhere
in his works. (5) another argument the poet has given as Acarya’s is
that for a person who knows that a world separate from Brahman does
not exist, there is no taint of the fruits of action, just as in the wakeful
state there would be no taint of the fruits of action done in the dream
state (Ma. Sam. 9. 95). This line of reasoning may establish that the
fruits of actions done in the ignorant stage of life do not taint Jfiani
as they are sublated by true knowledge, it cannot be a reason to say
that Jiiani,after attaining knowledge, will not bear the fruits even if he
commits forbidden actions. (6) yet another argument is that the man
of knowledge is not touched by the merits of a thousand Aswamedha
sacrifices just like king Janaka, and that he is not touched by the sin
of killing a brahmana just as in the case of Indra (9. 97). These are
instances conveying that the fruits of actions befitting one’s position,
carried out with an empirical view point, after attaining knowledge,
will not taint him; they do not mean assent for committing actions
that do not befit the varna and asrama of the Jiiani. (7) The poet cites
scriptures to the effect that a man of knowledge suffers neither depre-
ciation from sinful actions nor appreciation from meritorious actions;
he will not feel remorse either for having done the former or for not
doing the latter. This opinion stands rejected by the previous reason-

ing. The scriptures only praise jiiana saying that no sin or merit exists
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from the jiiani’s point of view; since he knows he is not the doer, he is
always absorbed in Brahman that is without imbalance, equal to all,
devoid of actions. This will not be the basis to hold that he may en-
gage in any action. (8) Finally, the poet makes the Acarya say ‘because
of virtuous conduct, I am doing this through another body; no sin will
be incurred even if I pursue KamaSastra through this very body’ (Ma.
Sam. 9. 100). As we have already pointed out, inappropriate action
is not in any way justifiable in the case of a man of knowledge; and
the argument that just because it is done through another body, an
action becomes no action is never acceptable.

We have written here this detailed criticism only to point out that
the justifications which poet Madhava has given as Acarya’s, have no
compatability with Bhagavatpada’s Vedantic Prakriya. Remembering
Acharya’s sacred feet we swear and say that our intention is not to
indicate that he did an unjustifiable act or that he was not aware of
the demerits of that act. What we feel is that ordinary people should
not be misguided in the name of the great. What opinion Madhava
has expressed through Padmapada itself is ours:

FATEEFRG FT Heq | F9 T HEIATSATEEEE | qedferd aradd
Afe | FFafeyd Sfeea waq 1 ¢w 1| stfemfef gufig fifaem | gawgorer
FfreHtaee | yad: ferrecafated Tefv | goEmiatie s i ce |

"Where is our incomparable Sannyasa dharma, and where is this
extremely contemptible KamaSastra? The orderliness of the world
itself might be upset if you accept that! What is not known to you,
who is bent upon propagating on the earth this yatidharma which has
already become slack? Even so, O revered One, I am telling this out

of my devotion to you’ - this is the import of these slokas. However,
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all the three authors of SankaraVijaya have described that the Acarya
had various kinds of enjoyments with the ladies of the harem. Anyone
must agree that this manner of describibg the lifestory of a supremely
detached Sannyasin, a brahmanistha, is very painful to all the worthy
people. As the SankaraVijayas are poetic and imaginative composi-
tions, one would accept the several exaggerations. but we have to say
itis unpardonable that the poet Madhava says that the Bhagavatpada
in the body of the king experienced ‘uninterrupted bliss of Brahman’
while experiencing the pleasure due to contact with the ladies (Ma.
Sam. 10. 16). Of course, the Sruti says ‘all the object enjoyments are
traces of the bliss of Brahman'. But the import of this is that when one
has the fulfilment of his desired object, people confound the bliss of
supreme Self reflected in the internal organ as the object-enjoyment;
not that the happiness generated by the objects like woman, garlands,
incense etc. are actually ‘uninterrupted bliss of Brahman'’! Is it not un-
necessary to appeal to the knowers of Vedanta on this point?

Not only this, Cidvilasa writes this sentence: ‘TG deerdr
FrRfaequiearesr | aamff ufafSer af aoifid 79 7 Tamfy ¥ which means
that ‘in order to win over Vani, and to exercise control on her and
take her to his hometown, even for Acarya, the full form of Siva, the
yearning for pleasure (rati-lolatva) happened’ (Ci. Sam. 19. 52). And
in Anandagiriya it is stated that the king was kamalolupa (longing for
lust) and atyasabaddhabuddhi (with a mind that is bound by extreme
desire)! (A. Sam. Chap. 59, p 220; De. p 188). We are incompetent to

pass any remark on this writing.
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Composition of poetry Amaruka

98. We have already stated that Madhaviya mentions that the Acarya,
having closely examined Vatsyayana Kamasitras and the commenta-

ries on them, wrote a new treatise on KamaSastra. Anandagiriya says

‘FRERTEHTd TaagEd gdid (he wrote a hundredfold nectar-oozing
book)' . Cidvilastya does not mention anything about this. Many
people think that the book entitled ‘Amarukakavya’ (3m&seTsy)
was written by Acarya himself. Anandavardhana, the author of
Dhvanyaloka (¥a=meT) etc. has reviewed Amaruka Sataka. Since he
was a courtier of king Avantivarma, his date is from Salivahana Saka
778 to 817. There is no mention in this book or any other evidence
to say that this book was written by the Acarya. While writing a
commentary on this book, Vemabhiipalaka has stated that he has
removed the interpolated slokas and highlighted the purport of
the poet Amaruka (‘SHEHHIHAT T JFTRETCHERT AqTEATRIH | FedT
fereh el aYT Fehrerdt Iqq | Gerealrsh HHTE & aeEcd = |

foer fagmtaet dreni FEifus™ I'). Thus we can say that during

his time this work was not thought of as Sankara’s. This work is

not known as Acarya’s in northern region. Because of all these
reasons, Somanathaiah has opined that it is not correct to say it is

Bhagavatpada’s work (So. Sam. p 138-140).
Disciples awaken the Acarya by way of singing

99. The story continues further: the time taken from Sarasavani by
the Acarya had elapsed. Even after 5-6 days since the time limit was
over, the Acarya did not return to his body (Ma. Sam. 10. 20). While

1. this $loka is not found in De. version



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 222

the disciples were thinking ‘where could he be now? where shall we
search?, Padmapada said, ‘why worry? we shall search for him every-
where. Since he had gone to learn KamaSastra, he should be amidst
the wives of this king; so, some of us remain here and the others shall
go in search of him! and they started wandering from mountain to
mountain, from country to country, and finally came to the kingdom
of Amaruka (Ma. Sam. 10. 38). Hearing from people that the dead
king came alive, and that he is now engrossed in music and women,
they came to the palace in the garb of musicians. There they saw the
king; Madhava summarizes in the first sloka that while the courtiers
were wondering, they sang in a secret code as follows:
IR A At ey O feefrT e ey |

ETEIAT: FoheNT={qT: HFHehd WFHIaT=d Y51 112 |

'O bee, having lost your company, your body being stuck on a tall
tree on the mountain cliff, the bees ordained to look after your body,
have come away separately to meet you'’ is the meaning of this sloka.
Similarly, after two more such slokas, they sang the following slokas
to remind him of his atmaswaripa (his true form):

Sfarreate! fmereee frut ffver gargaaftim

NN ~

o

Az d FATHE AT ST~ hifer&dea i d dwad 11 ¢ |

"You are that Ultimate Principle which, being impossible to negate
and therefore the wise accept as the Atman, after negating the group

with form and without form (non-Atman) by the Vedantic statement

(Aferfa) etc.

WrEcITe fr i aea TerRamaTfash RIquse |
el fafe=a FercaasTadr g adaraald doaAie aead 12 |

1. if it were Afaea1fear the reading runs easy.
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"You are that Ultimate Principle which having created the universe
begining with ether and entered the husk coverings such as the food
sheaths etc., and which the wise cleverely separate and pick up like
the rice grain by pounding’.

FermAferaaT] SRl s QAT e AR 9T e d: T |

Hfraed FaTaeeaieRy TeAf=q 2o Tt aeam 103

"You are that Ultimate Principle, in which the wise tie up the senses

that move about in sense-objects as unruly horses, by whipping them,

that is seeing sinfulness, and causing them to return.

ST S TEId ¥ AIs=Ied Io0 v 56 G5 |
3 TR e famafa” qraedcanty qoad I 4 |

"You are that Ultimate Principle, which the wise come to under-

stand and attain as continuous through and different from the three
adjuncts such as the wakeful state etc., just as the thread (in the gar-
land) is continuos through and different from the flowers (that are
tied up).

&Y TIEHeTe Say Hsh o 7 |aic i |

BTCeh e Hepelte drafck TEATEI dear e aead Il 4 |

"You are that Ultimate Principle, which, just as gold is in the form
of ornaments like crown etc., is the cause of all and its being the self of
allis expressed in the Sruti such as “T&9 Tae fam” (all this is Purusa).

TgTers TSHTO AT HIsH ArsH e demuse diseq |

3 SEanferr safaerdr ageaat=a® aeTasdead e aead I g

1. in printed book, this has been wrongly added to the next line.
2. fa==f=a is better than ‘feef=.
3. The printed version F€&AT94 1= is not correct.
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"You are that Ultimate Principle, which the upholders of Vedas are
meditating by way of reciprocity such as “the I that appears to be
present in this body is He; He that shines in the Sunis I".

SR ATHE A E g TS dfaeaT I<h: |

T ! FSTAT ST AEoe deaH Y aead 1o |

"You are that Ultimate Principle, Brahman, which the Brahmins
with a heart purified by practice of study of the Vedas, charity etc.

combined with upasana seek to realize’.

T RATEATS T RT: TareqaTeRfT Ty sasen: |

o

Fferrarqaiger-aear 7 gite feaf=a dwamfa aeam 1 ¢

"You are that Ultimate Principle, which Atman the wise search and
realize in themselves through the practice of control of the mind and
the senses, abstaining (from enjoyment) etc. and become (one with)
the infinite Existence-Knowledge-Bliss Absolute and cease from the
experience of grief of this samsara’.

Madhavahas written that the disciples sang these eight $lokas (Ma.
Sam. 10. 48-55). Although in these slokas he has summarised the
essence of the Upanisads that fits into Acarya’s Vedanta philosophy,
it cannot be agreed that the disciples sang only these slokas. Because
in Cidvilasiya it is stated (Ci. Sam. 20. 1-5) that they sang five $lokas

commencing with

freamfa frefa frifaaacs aefa fagssfy seafas= |

o

aerAEEaefeTHiE-cd qeame qoanfy Toad iy T |

and in Anandagiriya it is mentioned (Chap. 59, p 220; De. p 188)

that they sang ‘TcHa EAETATH qrad e Teadd doam & e [ etc.

L. In the print version Teme’ does not fit to the metre
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What did the Acarya do after learning KamaSastra?

100. When the king heard the song sung by the disciples, he swooned
and became unconscious. In the same way as described earlier, the
Acarya entered his body and got up. Cidvilasiya says that he went to
his original body in the form of a bird (Fafargrfasfear Ci. Sam. 20. 6).
There that body was being forcibly put on fire by the servants of the
king; then, in order to free himself from that state, the Acarya prayed
to Lord Lakshminarasimha:

Sreaarf R sshaTor SR TAHReSa U |

e AT IR0 qeTfeudTd e Ee 7 <fe SHreaere |

The stotra commencing with this sloka are there both in Cid-
vilastya (Ci. Sam. 20. 13-20) and Anandagiriya (Chap. 60, p 221-222;
De. p 189). As usual, the Dindimakara also has followed Ananda-
girtya. The fire was put out by the grace of Lord Narasimha who
was pleased with the stotra; and Sankaracarya came out safe (Ma.
Sam. 10. 60); Lord Narasimha gave his supporting hand and made
Sankaracarya get up and caressed him (Ci. Sam. 20. 21-22); and after
caressing him thus, the Lord blessed him saying ‘win over the entire
world’ and then disappeared (A. Sam. Chap. 60, p 223; De. p 190).

The Acarya with his disciples came to Mandana Migra’s house and
accepted his hospitality. Then Sarada told him, ‘you are the master
of all disciplines of learning; what all you have done in order to know
KamaSastra - without directly winning over me - is imitation of or-
dinary people’s behaviour. Just as the degradation by the Sun is not
a disgrace to the Moon, defeat from you is not a shame on both of

us. Now, please permit me to go over to my abode’ and disappeared.
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The Acarya, approaching her by yogic power, requested her address-
ing ‘I know that you are the queen of Brahma. Therefore, you should
bestow your presence with the name Sarada at Rsyaéringa and other
places that I am going to create, accepting worship and granting the
desired boons’. Saraswati agreed and went away to her abode. All
were wonderstruck seeing her there without touching the earth so
that widowhood does not descend on her because of her husband ac-
cepting Sannyasa. Acarya and Mandana too were happy (Ma. Sam.
10. 66-73).

Cidvilasiya: Along with his disciples, Sankara came near Saraswati
and said ‘now I shall answer the questions you are going to ask’ Then,
seeing the glow on his face and by his words, guessing that he has
known everything, she said ‘O Sannyasin, I am defeated; I know that
you are Siva Himself. Now permit me to go to Satyaloka’. The Acarya
singing her glories, said ‘in case you are pleased with me, please come
with me; I do not want anything else’. She agreed, and he happily
moved alongwith her to the A$rama of Vibhandaka rsi (Sringeri) (Ci.
Sam. 20. 29-49).

Anandagiriya: In the Telugu script that we have with us, the story
is as follows: the Acarya, approaching Sarasavani, said ‘I shall answer
the questions that you are going to ask’ Sarasavani instantly agreed
that ‘you are all-knowing’ (Chap. 61). Then, making her bound by
mantra, and establishing vidyapitha, kept his disciples there with
Bharati tradition. From then onwards, it is vogue that the pontiffs of
pure Advaita, following the Bharati tradition, through the grace of
the supreme Guru Sankaracarya, are possessed of high scholarship
(A. Sam. Chap. 62, p 223-224). The sentence that Somanathaiah
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cites is as follows (So. Sam. p 145): ‘@q: 9 TGO F=as Fear
('binding her by the spell of the mantra, going by the arial route,
constructing cakra on the banks of river Tungabhadra near Sringeri,
and establishing Sarasavani on that’ etc.). This sentence is there in
Devanagari script copy also (De. p 190); alongwith that it is also
mentioned ‘Te ket fERT v HargH eaTsTed fASiwe o' | Why the

sentences of Anandagiriya change like this from version to version,
and whose handiwork it is, only Iswara knows.

Sarikaravijaya-Sargraha (or Kiasmanda-SarikaraVijaya): When
Sankara requested her to follow him, Vani said ‘I might follow you,
but you should not look back at me; if you do so, I shall go away to
my abode. While coming towards Pampapura, the Acarya wanted
to check whether she is following him and looked back; she took his
permission and went away to Brahmaloka (Sam. Vi. Sam. 6. 9-12).
But, while coming from the north, on the way to Hampi we do not
get Sringeri; so, what value we are to accord to such a story?

After this story is over, giving Sannyasa to Mandana Misra, now
named as Sureswaracarya, the instructions given by Sankaracarya
are mentioned (Ma. Sam. 10. 74-104). After this, it is mentioned
that Sure$waracarya stayed for sometime in Magadha country near
Narmada river (Ma. Sam. 10. 105). We have already mentioned
that according to the other two SankaraVijayas, Mandana had taken
Sannyasa much earlier. Those two opine that the Acarya having
gone alongwith four disciples he took to parakayapravesa. We have

already pointed out that Anandagiriya mentions that Mandana after

1. The matter regarding matha will be to taken up again in part 112
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Sannyasa went away towards north (A. Sam. p 216) and that when
the Acarya went to win over Mandana, already there was a disciple

by name Sureswara (A. Sam. p 212).
Did Acarya enter his body which was on fire?

101. Now let us take a critical view of the story: (1) It is clear that
the details of the story are different in different SankaraVijayas. (2)
Madhava’s description that the disciples wandered from mountain
to mountain and from country to country in search of the Acarya like
vanaras searched for Sita (in Ramayana) does not fit into the main
story, because the Acarya himself had clearly told them that he is go-
ing to enter the body of the dead king Amaruka. (3) That the min-
isters, under instructions from the queen, pulled the body out of the
tree hollow and kept that on funeral pyre appears more natural than
Madhava’s contention that the disciples went in search of the Acarya
since the time Saraswati had given had run out. But it does not fit
in to say that the disciples went to the court of the king after the fu-
neral pyre was set on fire to sing and get the Acarya to return. Doubt
arises whether the body could remain without burning till all this
happened. Did the disciples keep quiet when the body was set on fire?
Did they not oppose the servants of the king? Or, did not the servants,
not caring for them, chase them away? (4) After he swooned hear-
ing the song, why did Sankara took the form of a bird while return-
ing? Was it not that he left his own body, and, not taking any form,
entered the body of the king? Since a Yogi leaving one body and en-
tering another is possible according to Yogasastra, this imagination is

quite unnecessary. (5) That the servants of the king remained quiet
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when the Acarya entered while the body was burning on the funeral
pyre and got up does not seem natural. Either they must have gone
after the body was completely burnt, or, seeing the half-baked body
coming to life, must have got terrified and run away. The authors of

SankaraVijaya have not said so.
Did Lord Nrsimha protect the Acarya from the fire?

102. After the fire was extinguished by the grace of Lord Narasimha,
the portion of the body that had already been burnt must remain
with scars of burning. The SankaraVijayas do not say anything on this.
There is no aptly fitting expression or reason in Lakshminarasimha
Karavalambana Stotra that signifies it was composed on this occa-
sion. We are not able to understand on what evidence the authors
of gar'lkaraVijayas and Dindima commentator decided that this fits

into that occasion. There is an expression in the eighth stanza of

the Stotra which says ‘HHREEEEATE RIS S I RITETHTTEE e |

cocATeTHHTH! IRUMTae wafiqfde 79 <fe e I which means
‘the hair on my body are being burnt by the big flames of the fire
of samsara; 1 have taken refuge in the pond of your lotus-feet, O
Lakshminarasimha! Please give me the support of your hand’. But
there is no expression here to indicate that the body of Acarya was
in the process of burning. In the other stanzas of this Stotra, the
samsara has been described as fearful forest, deep well, ocean, tree,
serpent, trap, elephant that has run rut etc. Just because samsara has
been described with such similies, what evidence is there to think
that the Acarya composed it while his body was on fire? Someone

must have imagined that Narasimha pulled the Acarya out from



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 230

fire, because all stanzas of this Stotra end with ‘=¥ =fe weeera"’ ie.,

‘please give me the support of your hand..
Acarya winning over Sarada and bringing Her to Sringeri

103. When the Acarya returned to Mandana’s house, Saraswati
neither enquired him why he was late, nor asked him what were his
answers to her questions. Thus, (1) doubt arises as to whether she had
questioned or not, in order to win over him, on the KamaSastra. (2)
It is not correct to say that she now realized that the Acarya was none
other than Siva; because, knowing him to be so, she had invited him
for argumentation (Ma. Sam. 9. 53, 57); why she did not argue with
him now? (3) Acarya now telling her that ‘I know (or I now know)
that your are Saraswati’ also does not suit here; because, knowing
her to be so, he had agreed to argue with her. (4) No mention of
Sringeri was there till now; how only now all of a sudden he prays her
‘may your presence be there in the worship centres such as Sringeri'?
Or, where is scope for a story that the Acarya, either by prayer or
binding her by the power of mantra , brought Sarada to Sringeri
as it is mentioned in Cidvilasiya and Anandagiriya? The readers
should remember that in Vyasacaliya etc. there is no mention of this

argumentation (with Saraswati) at all.
Historical Bharati

104. A question arises whether there could be any historical evidence
for the argumentation held by Acarya with Mandana and Bharatl.
Since this solely depends upon our guesswork, it goes without saying
that there could not be a single opinion about this matter. What C.

N. Krisnaswami Iyer opines about this is as follows. Since Bharati
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was highly learned, it is but natural that present day people regard
her as incarnation of Saraswati. Women had greater opportunities
in those days to become learned than in our own time. During
hightime of the Buddhists, even women were engaged in the spread
of Buddhism by becoming Sannydasinis. It may be that Hindus too
came under their influence regarding this; hence, it would be no
wonder if argumentation actually took place between Saikara and
Bharati. Because of an excessive confidence in his own learning,
Mandana might have taken oath that he would become a Bhikshu
in case he lost in argumentation. It may be that seeing her husband
defeated, realizing that she had to part with her husband, she too
might have followed her husband out of dispassion. Further, it would
be a fitting tribute to her nature and caliber to imagine that when
the Sringeri Matha was established and Mandana became its pontiff,
she might have come over there to spend her remaining part of life
thinking about God. Although husband for her part was as good as
dead there after, following his footsteps in becoming a disciple of
Acarya is appropriate. Detached and highly learned as she was, her
presence might have been a great help in the spread of Advaita. To
what extent this help was made use of, it would not be possible to
determine now (C N K S, pp 50-52).

We leave to the readers themselves the task of deciding whether
there is essence in what Krisnaswami Iyer has said. We have already
mentioned another traditional story that the argumentation between
Sarada and Sankara did not take place in this circumstance, but took
place at Kafici later (Section 113). Baladeva Upadhyaya has sugges-

ted another opinion regarding the argumentation between Mandana
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and Sankara (Bala. Sam. p 88). This debate was in fact held between
two Advaitins - Mandana and Sankara. Although both of these are
Advaitins, there is a lot of difference in their methods (prakriyas) of
Advaita; hence Sankara might have felt that Mandana’s method of
Adpvaita is contradictary to the Upanisads. Upadhyaya’s guess is that
Sankara must have felt that as long as such a strong contender as
Mandana is there, it is difficult to propagate his own prakriya, and
that is why he made arguments with Mandana. Certainly, if at all
we believe that argumentation of Acarya with Mandana, the author
of Brahmasiddhi, really took place, we will have to depend on this
guess. But, in case we accept the contention of KuppuSwami Sastry
that Mandana in fact started his argumentation referencing Sankara’s
Sutrabhdsya, as primafacie view, then this would not become feasible.
Hence regarding this opinion also, the readers will have to decide for
themselves. Whatever thatbe, it appears to us that the argumentation
with Ubhayabharati most probably did not take place. Because, the
Kafici traditionalists opine that argumentation with Saraswati took
place on a different occasion; and we have already pointed out (Sec-
tion 91) that Vyasdacaliya mentions the disappearance of Saraswati on

the very day of Mandana’s defeat.

FGAICATS, -



11. Mandana becoming Disciple
of Sankara

The Sannyasa of Mandana

105. We have already pointed out that Cidvilasa and Anantanandagiri
have written that the Sannyasa of Mandana occured before winning
over Saraswati. Only in Madhaviya it is mentioned that it took place
after the Acarya learnt the intricacies of the KamaSastra. Alsowe have
pointed out that in Vyasacaliya, since there is no debate with Bharati,
there is no mention of parakayapravesa (Section 91). But, the instruc-
tion that the Acarya gave to Viswariipa after the argumentation with
Mandana is the same, word by word, in both Madhaviya and Vyasa-

calya.

In Madhaviya, even after saying ‘d @HIgd THHI=Id & = WIoSIfer:
JuraqatayE: | SR aigsy afeuar e oRafay: fYafaa 1 (Seeing him
descend from the sky, with folded hands he bowed low and offered
due worship, and stood looking at him intently) (Ma. Sam. 10. 63), it
is written that

¥ forgedl o Hegare! ToTd aTerrsa g draT: |

T8 YRR 71 g v qafa ardt gfedr meren |

This sloka is also found in Vydasacaliya (Vya. Sam. 6. 103). This
does not fit well with Madhaviya as much as it fits well in Vyasa-
caltya. Because, ‘that truthful Viswarupa fell at the feet of the great
Sannyasin; and happily announced that "whatever is mine - body,
house, everything - is yours” is the meaning of the sloka. The adject-

ive ‘satyavadr’ does not fit into the context of the story of Madhaviya;
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since already it was mentioned that he prostrated before Acarya, why
the same is told once again in the form of half sloka? The question
why Mandana must be specifically told to be ‘satyavadi’ here finds no
answer. In Vyasacaliya the defeated Viswarupa, as per the vow he had
taken in the beginning, expressing that he became Acarya’s disciple
and that he was ready for the Sannyasa - the adjective ‘satyavad fits
in aptly. Since the story of Viswartuipa’s Sannydsa continues further,
this becomes appropriate. Not only that, in Madhaviya, even if
this $loka is not there, flow is not hampered since the next sloka is
‘preyasa prathamamarcitam..” (‘after her husband offered worship,
Sarada with all humility addressed the Acarya as follows’ Ma. Sam.
10. 65). Therefore it appears that somebody must have added the
abovementioned sloka of Vyasdcaliya here.

And in Wyasdacaltya copy that we have, the following sloka of
Madhaviya seems to be necessary but missing (it appears as if
somebody must have dropped it):

Y ATERI (ST oAT TRt AU T Oe g s e He |

T STt FeRmfe et ST w91 9 FfEeeEsfag @eT: 1 (Ma. Sam.
10. 78)
because the meaning of the $loka is ‘having had all the karmas done
as per Sannyasa grihyasiitra, preceptor Sankara instructed Mandana
with one expression "tat tvam asi” which is indicative of destruction of
all (bondage of) samsara’. Only if this $loka is present, the next sloka
becomes appropriate:

Haragd fafeafsiver vargmicseensaraad |

AaEEd: Ffqredeney qarfeared a9 | (Ma. Sam. 10. 76, Vya.

Sam. 6. 104). The meaning of the sloka is ‘Mandana went begging for
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alms, as per the prescribed method of Sannydasa, and then the Acarya
instructed him the expression "tat tvam asi” once again and gave its
meaning’. First the instruction, and then explanation of its meaning;
not only that, it becomes interesting to say punah (again) in the word
‘punarababhase’.

As indicated above, it is not possible to decide now whether Mad-
hava himself introduced the sloka ‘sa visvaripo’ from Vyasacaliya or
someone added it recently. Many slokas of Vyasacaltya are found in
Madhaviya. Even here, the further slokas of advice too are taken from
Wasdcaliya. The author Madhava expressedly mentions that he has

taken down the slokas of his predecessor purposefully:

TATfaEed AL F=cae™ S sHTer |
TIaSTAT U faRarTarsIaiy Aeqafaoygt 1 (Ma. Sam. 1. 3)

The meaning of the $loka is: ‘just as in an already tasty food, in

order to cause relish, adding another tasty material is justified, sim-
ilarly, addition of my $lokas amidst those of the charming slokas of
my predecessors is to be taken’ Considering from this point of view,
we have to say that Madhava has taken all the present $lokas from
Pracina-vyasacala-Sankaravijaya; but since there is no story of the de-
feat of Sarada in that, addition of these two §lokas could not fit in well

here.
The Expression “tat tvam asi” (77afH)

106. We have to take note of the statement that the sentence “tat
tvam asi” was spoken into Mandana’s ears by Acarya (%01 st ferAfy
deamdifd areadq). Why Madhava the author, who earlier had written
that GovindaBhagavatpada instructed Acarya on Brahman through
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four Vedantic sentences (srarargafes wqfidesr@ea=nfi: Ma. Sam. 5.
103) now here says that the Acarya instructed only one sentence “tat-
tvamasi”’? Also he goes on explaining only the meaning of this sen-
tence. It appears that there is some secret in this. If we recollect
what we had earlier said about the Mahavakyas, certainly doubt arises
whether it is right to give instruction with the sentence “tattvamasi”

as if it were a mantra.
The Meaning of “tattvamasi”

107. The instructions of the Acarya to Sureswaracarya is chiefly the
description of the meaning of the sentence “tattvamasi”. This descrip-
tion is common to both Madhaviya and Vyasacaliya. The Acarya in-
structed as follows: ‘You are not the body, the senses, mind, intellect,
ego or the life-force; contradictory to all these, verily, you are the At-
man. In the sentence “tattvamasi’, the word tvam refers to the Jiva;
tat refers to Brahman, the cause of the universe; identity of these two
is implied in the expression. How can it be interpreted that this sen-
tence specifies identity of all-knower and the non-knower? We have
never seen the identity of darkness and light. If the literal meaning
is taken, it is like that only; but as in the sentence ‘he is this very per-
son, if we leave the contradictory aspects and convey the identity by
characteristic (laksana), there is no contradiction. Therefore, give up
the identity with body etc. The intellect etc. that get separated from
each other, that do not continue from the state of waking to dream
etc., while the Atman continues - just as a crack in the floor, a snake
or a stick are superimposed in the ‘this’ aspect of rope - are superim-

posed on tiirlya that is You. Know for sure that you are such fearless
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Brahman; and do not be deluded as before. This inner self is quite
near to the knower, and far from the ignorant. How the ignorant are
searching this Spirit that pervades the inside as well as the outside!
(Ma. Sam. 10. 77-92; Vya. Sam. 7. 1-16). The one with ripened in-
tellect would have this knowledge generated in him just by hearing
the sentence once; and the one who is dull-witted would get rid of
the impurities of the mind through personal service at the feet of the
preceptor, repeated chanting of Om etc.; hence one should be obed-
ient in carrying out the behest of the teacher’ (Ma. Sam. 10. 95-102).
Mandana prostrated before his feet saying ‘1 am fortunate to get rid
of my ignorance through your words’. And the Acarya made him his
chief disciple, ordaining him with the name Sure$wara (Ma. Sam. 10.
103-104; Vya. Sam. 7. 19-20).

Here we come to know how well the author Madhava (or, if Vya-
sacaliya itself is the orginal, the author of that work) is conversant
with the Vedantic conclusions. He had described the true nature of
Paramatman before, through the song sung by the disciples, by in-
terpreting the expression “tattvamasi” with the support of a number
of different Vedantic citations; here he depicts the same, logically in-
vestigating into the meaning of the words tat and tvam. And he makes
the Acarya’s view clear that if one is qualified enough to receive, one
would attain knowledge just by listening the sentence only once. And
he mentions the Smyrti statement “afsfE gfordTaT afige== =41 “tad-
viddhi pranipatena pariprasnena sevaya” as a means for practice.

It is necessary to place before the readers the way in which the
Acarya has described the meaning of the words tat and tvam in his

Bhasya. In Sutrabhasya (4. 1. 2) he says: ‘By the word tat is expressed
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Brahman that thinks and is the cause of birth etc of the universe.

This is the same Brahman that is well known in the Srutis like “&ed

ST ST, “farHT= ser, “21ge gE.. AfaeTd fosm, “AsmHsmaa

“FrEgeHUaEEaHarEH” etc. Here, words like 375 remove modifications
in the notions like birth etc.; words like asthula remove material
properties like heaviness etc.; words like vijiiana express that it is of
the form of Inteligence/Luminence. It is firmly established among
the Vedantins that this experiential thing known by name Brahman
which is free from the nature of samsara is the one expressed by
the word tat. Likewise, the word tvam is indicative of intrinsic form
of the listener; after negating body etc. that are being felt as one’s
Atman, it would be decided at the end that it is verily the Spirit.
The expression “tattvamasi” cannot reveal its real meaning for such
people to whom these words are not understandable because of
obstacles like ignorance, doubt and misapprehension. Because,
knowledge of the meaning of words in question will have to precede
the knowledge of the meaning of sentence. Therefore, they will have
to resort to repititions of listening to Sastras and reflection for the
right knowledge of words. But people of sharp intellect not having
obstacles like ignorance, doubt and misaprehension, with a single
mention of “tattvamasi” would experience its meaning. Hence, for
them repetition is a waste’.

Although this commentary is detailed, its translation is given
here to indicate that after we have refined the meaning of the words,
the identity of the meaning of words of Tat and Tvam would be
unhindered. In Madhaviya, even after denying body etc. as non-

Atman, raising doubts such as ‘how come “sarvajfia” and “ajfia” are
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considered as identical? and saying that the meaning has to be taken
as in ‘He is this Purusa’ is not proper. In recent Vedantic treatises
(Prakarana granthas) it has become common to illustrate sentences
like “tattvamasi” with jahadajahallakshana and to exemplify with
the sentence ‘He is this Purusa’; and the author, under the influence
of this practice, has given such exemplification even where not
necessary.

Also there are places where the Acarya has written the meaning
of the sentence “tattvamasi” in a different way. For example, in Up-
adesasahasri he writes: ‘fagTeamEHcaETgSHSH FfVerd | wSaHaTte-
dfFear qeameeemaq (Upa. 18. 4). Just as (people) by a suitable

strategy give up the misconception of snake in a rope, where ‘I’ the At-

man is self-established, the job of sentences like “tattvamasi” is to dis-
criminate the non-Atman objects such as ego and wisely deny them.
In the later Vedantic treatises it is not in vogue to mention that this
secret is hidden in the refinement of the meaning of the word tvam.
Although presently it does not apply to Madhaviya, we have men-
tioned it to highlight the disparity between Acarya’s teaching and the

methods in the subcommentaries (vyakhyana prasthanas).

AT A,



12. Journey towards South

Winning over the Kapalikas

108. Soon after winning over Mandana, the Acarya started to travel
towards south. Passing through Maharashtra and other countries en
route, publicising the works, and refuting other schools of thought,
he reached in course of time Sri Saila. There he took bath in
Patalaganga and took darsana of Lord Mallikarjuna and Divine
Mother Bhramaramba. Sureswaracarya and other disciples of his
refuted creeds like Pasupatha, Vaisnava, Virasaiva, Mahe$wara etc.
Some of those who were refuted thus became disciples and some
others were wiling away their time, looking forward to their death
(Ma. Sam. 10. 107-116).

Once, a Bhairava by name Ugrabhairava came in the garb of a
Sadhu and told ‘Sire, I have never seen anyone like you helping one
and all. Hearing about your omniscience, excellence of character
and kindness, I have come to you. I need a great help from you. I
have pleased Siva by my penance and expressed my desire to go to
Kailasa in this very body. The Lord Bhairaveswara told me that if I
could sacrifice the head of a king or that of an all-knower, my desire
will be fulfilled. Head of a king is difficult to get; since I have found
you, an all-knower. I think the time of satisfying my desire has come.
Great ones sacrifice their bodies just for benefiting others. If you give
me your head, you would attain greater glory, and my desire will be
fulfilled. Thinking that this body is after all transient, you may do as
you wish’. The Acarya replied, ‘by all means; but this has to be done
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without the knowledge of my disciples; so please come all alone..
The Kapalika waited for such a moment and came accordingly. At
that time, the Acarya was in deep meditation, unaware of his sur-
roundings. Just at the time when he was about to lift his trisila to cut
the head of the Acarya, Padmapada arrived there as if sent by God.
Since he was a worshipper of Lord Nrsimha and had mantra-siddhi,
he himself became Nrsimha-like and, just as Lord Nrsimha had split
open the chest of Hiranyakasipu earlier, split open the chest of that
Bhairava. Lord Nrsimha was pacified by Stotra of the Acarya who was
awakened from his meditation by this time . Upon enquiry, he came
to know that Padmapada had the blessings of Nrsimha near Ahobala
mountains (Ma. Sam. 11th Chapter).

According to Cidvilasiya, it was in Rame$waram that the Acarya
won over the Kapalikas. Their leader was one by name Vatukanatha
(Ci. Sam. 27. 24). At that time the Lord Bhairava Himself appeared
before the Acarya, lauded his school of thought and told him to go
on winning over the evil schools of thought (Ci. Sam. 27. 41-42). And
according to Anandagiriya, it was in Ujjayini that the Acarya won over
the Kapalikas; and their leader was also Vatukanatha' (A. Sam. 23. p
119-120; De. 23. p 105-108).

We do not have any suitable historical evidence to decide whether
it is a fact that the Acarya refuted the Kapalikas. The Mallikarjuna
lingam of Sri Saila is one among the famous dvadasa (twelve)
lingam’s. Tantriks and Bauddhas too were living there along with

Kapalikas; it is said that Nagarjuna too accomplished siddhis there.

L. In page 108 of the Devanagari version, the leader of Kapalikas is mentioned as
Vatuka.
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It is said that on the two sides of this mountain, there were existing
two Buddhist wings (Nikayas) called Pirvasailiya and Aparasailiya.
Baladeva Upadhyaya mentions (Bala. p 90-91) that a stone inscrip-
tion has been found which says that in 639 A.D., the Chalukya
king Nagavardhana, son of Pulakeshi the second, had granted free
gift of village land to support worship of Kapaleswara. Guess of
Krisnaswami Iyer (CNKS p 56) is that this Ugrabhairava could be
one of the Karadi brahmins of Maharashtra who were, according
to heresay, used to feed the pilgrims with luxurious food and other
hospitalities and later, during Navaratri time, used to sacrifice them
to the Divine Mother. But this is just a guesswork, after all. We
do not have any evidence about the existence of any link between
Bhairava and the worshippers of Divine Mother. Madhaviya men-
tions that the disciples of Sankara refuted the Pasupatas, Vaisnavas,
Virasaivas and Maheswaras; but in Siitrabhdasya, the other creeds are
considered but not Virasaiva. We have already mentioned (Section
52; page *99) that a story is in vogue among the people of one creed
among Virasaivas that Renukasiddha, the originator of their creed,
gave Candramouli$wara linga to Sankaracarya. But, in the works
of either Sankaracarya or Sureswardcarya nowhere a consideration
to Virasaivism is to be found; never a consideration of Kapalika
creed. This being so, it cannot be decided with certainty whether the
Acarya in fact won over them through argumentation or whether it
is just an imagination of poet Madhava. Considering the episode of
Padmapada assuming the glow of Nrsimha on himself linked with
the story of Kapalika, it can be said that Madhava might have thought

that if such supra-normal thing is included, it would increase the
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glory of Acarya. Also he mentions the fruition - absence of accidental
death, mundane happiness of sorts and liberation at the end - for
those who read the story thrice a day at the times of transition (Ma.
Sam. 11. 75)!

The story of Hastamalaka

109. From Sri Saila, the Acarya came to Gokarna. There he spent
three days worshipping Mahabaleswara, and then came to Har-
isankara. Madhava has given a few slokas (Ma. Sam.12. 9-19) that are
applicable to both Siva and Visnu, purported to have been composed
there by the Acarya. From there the Acarya set out for the place
of Goddess Mukambika. On the way, the Acarya met a brahmin
couple who were in grief because of the death of their only child.
Inspired by a celestial voice, it seems the Acarya brought back the
life of that child (Ma. Sam. 12. 24)! Reaching Mikambika Temple,
he worshiped the Goddess and sang Her glories; and after a few days
he came to a nearby brahmin locality called Sri Bali. It appears there
were two thousand Agnihotris! Among them was a brahmin by name
Prabhakara, who was sad in spite of all riches because his only son
was dumb right from birth. Hearing about the arrival of Acarya with
the disciples, he brought his son to him and made the boy prostrate
before the Acarya. The compassionate Sankara fondly raised him.
The father described the plight of his only son. The Acarya enquired
the boy, ‘My dear, who are you? And why you are posing inertia?’ at
which the boy replied ‘My Lord, I am not inert; In my presence the
inert is functioning. Bereft of the six griefs and sixfold modifications,

I am the very blissful Ultimate Principle! (Ma. Sam. 12. 55) and
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described himself as such through twelve slokas depicting the true

nature of Atman.

i A geguieya FeeafEaaremraersed: |
aAreRererHiaT 797 41 9 A fcusa & aISeaTeT |

'l am that Atman who is the eternal consciousness, without
any adjuncts and like the sky and who is the cause of the trans-
actions of the mind, eyes etc. even as the Sun is the cause of
the transactions of the people. These twelve slokas, each closing
with ‘Fegefsieaesdisedrear are famous as a treatise by name
Hastamalakiya. Since they describe the nature of the Atman as if
it is like a gooseberry on one’s palm of hand, he who uttered these
also got the same name (Hastamalaka). Then the Acarya said,  this
boy, who was a yogi in his previous birth, is now born as your son.
He plays dumb because he is utterly dispassioned with the mundane
affairs of samsara. He will be of no use to you'. Having consoled the
parents thus, the Acarya sent them home. Hastamalaka joined the

group of disciples of the Acarya.

The Madhaviya does not mention by which route the Acarya
came to Gokarna from Sri Saila. No other SanikaraVijaya mentions
Harisankara and place of Goddess Mitkkambika en route. Vyasacaltya
mentions that Hastamalaka was found by Acarya when he was going

to Gokarna:

Hrtrenot ArqeRT: THartod Hreeared gre S |

forsie Sefagfimeety: somgsar rriserda: 1 (Vya, Sam. 12. 1)
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Here, the reader may take note the mention of Sri Valli as the name
of the brahmin locality, unlike as in Madhaviya (et Sraferdsq Ma.
Sam. 12. 9). It cannot be decided whether Sri Bali is a transforma-
tion of Sri Valli or whether both names were in vogue for the brahmin
locality. The sloka of Hastamalaka’s reply to the Acarya commencing
with 1€ 52+’ is found here also just as in Madhaviya (Vya. Sam. 12.
22). We do not know why Govindanatha, who closely follows the story
of Vyasacaliya, mentions the name of that place as Siva Vihara (‘e
ITq FT: HAshel ol | AT forafeemres am arrega I’ Sri. Sam. Cha.
6. 88). The remaining parts of the story of Vyasdcaliya is just as in
Madhaviya.

In Cidvilasiya, the travel towards Gokarna is mentioned in a differ-
ent context. The story of Hastamalaka is described there as happen-
ing at Prayag. The name of the father of the boy there is Divakarad-
hwari and not Prabhakara as in Madhaviya. It might be that the au-
thors of SankaraVijayas have chosen names meaning a charismatic
brahmin as the name could not be known correctly. Since the sloka of
Madhaviya saying ‘T f5T: Fg ITEAIE THRTE:.... (Ma. Sam. 12. 43)
is not present in Vyasacaliya, the father’'s name can not be known in
that book; Govindandatha also does not mention his name. The sloka

in the begininng of the famous Hastamalakiya

cd TRIRI e 1St =T feh T8 o oo d AN |
e o 7Y gutas! gty hfafaas=ista i (Ci Sam. 11. 28)

is also found in Cidvilasiya; if we look at the sloka of Madhaviya

1. the part Tase & 77 ¥ is changed into ‘Ta=Faih 9 AT &H now.
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which says ‘&&d el ®&1 ga: Fdl doaeiREe fFay 98 (Ma.

>

Sam. 13. 28), we can guess that Madhava also had known this

$loka. The next sloka commencing with & 351 7 = <974, is
also found in Cidvilasiya; the outward form of the treatise o< 79
TeAfeueseafiEasr (Ci. Sam. 11. 30) is given here. There is evidence
to believe that the authors of SankaraVijayas were knowing that
there are twelve slokas in this work; but we have to say that none
of them were knowing the real author of these slokas. Because,
the first two $lokas in the form of question and answer do not
rise expectations that twelve slokas would follow. Because, of the
questions ‘My dear child, who are you? Where do you propose to
go? etc., we may guess the boy alone was going without speaking;
In the next slokas he replies € 77, A&’ (I am not among
men etc., because I am the Spirit called the Atman). The last line of
the following sloka edTTafsuea&=aISEATHT is not there in this Sloka.
Another thing is the author writes: later, when the occasion arose
for the Acarya himself to review this, seeing Hastamalaka display so
much of knowledge, the happy father says ‘may this boy, who has
transcended samsara binding right from birth, be a disciple to you,
the Jagadguru ! (‘355 Hgfaumedsh: Rrediseeas fogiedss Ma.
Sam. 13. 31). But he also writes that the Acarya himself said ‘this boy

is not fit to be with you; inert as he is, of what benefit he would be for

you?" (‘g€ T AT HIqT FET T ASHATAT FFEHETEA Ma. Sam.12. 59) and
the like, took away that brahmin boy and went away as he wished
(‘fatTerst 7 TETear Ma. Sam. 12. 62)! As though this does not suffice,
there is this reputation that Acarya has written a commentary called

‘Hastamalakastotrabhasyam’ This is included among the works
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of Sankara by the Srirangam Vanivilas Press (Sankaragranthavalih,
Khanda 16, p 163-183)! No wonder that such contradictories are
located, since the SankaraVijayas were written with the cherished
idea of spreading the wonderful greatness of the Acarya. But, what
we shall say about the faith of those who believe, even today, that the

Acarya wrote a Bhasya on a treatise of his own disciple?

AT A,



13. Sringeri
When did the Acarya come to Sringeri, and why?

110. Carrying forward the story of Madhaviya in general, comparing
and contrasting the variations that are found in the other Sankara-
Vijayas, has been the style of this book. In the same style we shall
continue the story. Establishment of Sringeri Pitha is one incident
among the several in the southern tour of Acarya; but, in view of the
importance accorded to this Pitha, we considered it proper to regard
that as an independent stage.

Although Sringeri is not Acarya’s place of birth, and not the place
where his Guru or Paramaguru lived, why he established his Matha
there? We have no way of knowing it. While he prayed Saraswati, he

says:

TEATEEHCeh [T ST HTAT TATY, oo ARETET feer=dT |

TEA TR R &SI THH A HTT |

'In places such as Rsyasringakshetra that I am going to create, you
stay by name Sarada and fulfil the desires of those who worship’ (Ma.
Sam. 11. 71). The name Rsyasringa had never come to be considered
before, and how come it suddenly flashed in his mind now? Madhava
does not say anything about this. While mentioning Acarya’s arrival
at Sringeri, he commences with ‘g1 7aed’ (he started to Sringeri)
and mentions only this much:

AT AT SRR ST AT |

HeqgmTsoT feretoiareT fereiad 7 =1 qEveT

'There (the sage) Rsyasringa is practising penance and inquiring
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in to the Atman; Tungabhadra,(?) the river which begets all good by
the mere touch, is flowing there’ (Ma. Sam. 12. 64).

In Cidvilasiya, 20th Chapter, the narration is as follows: Having
prayed Saraswati to accompany him, Sanikaracarya was constantly
in search of a place befittingly suitable to establish Her - a place
devoid of difficulties and always full of lush green plant growth,
with all desirable characteristics, full of animals free from hostility,
surrounded by delightfully flowing river, having divine locations
for penance, and having streams everywhere, and never known to
experience drought. Searching thus, he came to the Tapovanam of
sage Vibhandaka along with Goddess Saraswati and his disciples
Padmapada, Sure$wara, Hastamalaka and Totaka (Ci. Sam. 20.
44-51). After this, the author goes on appreciating in very many
ways the setting and glory of Sringeri, and then states that while
the Acarya was on his way to take bath in Tungabhadra river, he
saw a frog in labour pain, suffering in the scorching Sun, and a
female snake making shade on it by spreading its hood above the
frog (meEfTTsvRfaYRl He: e deeears I d-aiEam,
TR FOTHTR IR afed: 9=t gemersd (Ci. Sam. 21 53) as an

example of animals having given up mutual hostility there; and, later,

reviewing his own story, Cidvilasa says that the snake that spread its
hood to make shade was a male (‘awi+=f Tfevff == wrfer =1 woRTIS( Ci
Sam. 24. 14). According to Baladeva Upadhyaya, Sanikara saw this
wonderful sight on the way when he was going in search of a Guru for
methodical Sannydsa (Bala. Sam. p 48); there he has given a slightly
different version of the story. We do not know what basis he had for
this.
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In Kissmanda-SarnkaraVijaya, the story runs like this: Sarasavani
had agreed to follow Sankara, but subject to a condition that he
should not look back midway while travelling. But, on the way to
Pampapura, Sarikara looked back to ascertain that She is in fact
following. Since he violated the condition to which he had agreed

earlier, Sarasavani took his permission and disappeared into her

abode, Brahmaloka (q¥egsrca 9 Moo T&: TFATE Fid | AT a7
AT TATEHTT UGEAT | TN T[& =g, AT STqHe | ST  qalgea]
FETarREaTT 4@ 1l K. Sam. 5. 9-11).

Somanathaiah has raised objections that Cidvilasa does not know

the nature of animals - that frogs do not deliver offsprings but lay eggs,
and the author of KﬁsméndaSaflkaraVijaya is not aware of the fact
that Sringeri is not there on the way while travelling from Mandana
Misra’s house in the north to Hampi (So. Sam. p 157, 159). But what is
the use of subjecting imaginary stories of poets to minute scrutiny?
Somanathaiah has also speculated that at this time the Acarya,
who was on a long travel tour, thought of his mother who was very
old, was weakened by leading the life of a widow and was remorse-
ful by the separation of her only son, and wishing to be near her,
came towards south. But, because of the relatives who did not sup-
port his taking Sannyasa, who probably would be jealous of his fame,
he might have guessed that it would not be peaceful if he stayed in
his native place and must have thought of living in an outer region
not too far from his place. Sringeri was not more than thirty gavudas
from his native place. (one gavuda is about six miles). And the king

of that area' also being devoted to him, might have encouraged him

1. In Cidvilastya, (24. 47) a king by name Virasena is mentioned. Historians will
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to establish a Matha there (So. Sam. p 159-160). All this being just
speculation, we have no way of coming to a conclusion whether it is
true or not. In Cidvilasiya, it is stated that when the Acarya was still
with Govinda Bhagavatpada, he remembered his mother, went to his
place, instructed her and helped her attain Vaikuntha (Ci. Sam. 10.
47). In the case of those who agree with this time sequence, the spec-
ulation will not match. In the Vyasacaliya that we have, it is stated
that Sanikara’s mother longed for him while he was giving Sannydsa to
the brahmin boy who had come from Cola country (Vya. Sam. 4. 93).
This also does not agree with the speculation. How can one imagine
that Sarikara’s fame had already reached the southern kings when he
was learning with his Guru, or when he had accepted his very first
disciple?

Baladeva Upadhyaya writes that although the Acarya had written
the Bhasyas staying at Uttarakasi, there was not much opportunity
to propagate them; but now he had the opportunity (Ba. Sam. 95).
This appears to be more plausible. The Acarya must have come to the
south with the intention of propagating Vedanta. But why he stopped

(at Sringeri)? We are at a loss to find an answer for this.
Establishment of Sarada

111. The Acarya constructed a large temple at Sringeri and establi-

shed Sarada there. Goddess Saraswati, as She had promised earlier,

remains at Sringeri by name “Saradamba” granting the devotees their

desired boons - thus Madhava finishes off this subject with two slokas:
Teheod TG AR JTHTGHT S ada e |

have to decide whether a king by that name was there at that time.
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THAATHTE | SIATAT: TSTHSITE T g |
T ARETFI AT Fa=dl hdt afast Fradrerd=r |
Tenfor TR St gerads dregew feer=dt 1 (Ma. Sam. 12. 68-69)

Since the author writes here ‘Srngeripure), it is evident that at his

time the name of Sringeri was well-known.

In the twenty-first chapter of Cidvilasiya, it is mentioned that -
after describing the glory of Tungabhadra river and the marvellous
tenderness of the incident of the frog and the snake described earlier
- the Acarya decided that this was the suitable place for the establish-
ment of Vagdevi. In the twenty-second chapter, the A§ramas near the
Tunga river are described. In the twenty-third chapter, the story of
Rsyasringa is given; and in the twenty-fourth chapter, it is stated that
Sankara, finding the place suitable, and as per the prayer of his dis-
ciples and of the local householders who were devoted practioners
of Vedic rites, was thinking of establishing Sarada here; at that time
a celestial voice also said that this was the most suitable place for
the establishment. The Acarya got an excellent temple built at the
very place where he had seen the wonderful incident; and establi-
shed Sarada and Sri Cakra at an auspicious moment and according
to the procedures of MantraSastra (Ci. Sam. 24. 21). He got the evil
powers blocked from all directions, and established appropiate deit-
ies as well at proper places; arranged for the festival of Sarannavaratri
(Ci. Sam.24. 27); nearby established a large Sri Matha and arranged
for a VidyaPitha (Ci. Sam. 24. 32); and for protection against the
evil forces, established (around Sringeri) four deities - Bhairava to the
east, Kalikamba to the north, Mahdadurgi to the south and Maruti to
the west (Ci. Sam. 24. 45-46).
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Establishment of the Sarada Mathas

112. Madhaviya contains only two things here - a high appreciation of
the glory of Sringeri and the commencement of a tradition of worship
of Saradamba. No mention of the establishment of a Matha is to

be found. The following sentences are there in Dindimavyakhyana:

‘oTF UTed: o el a7 faamdie-fat fear wrdawer fFefrst a& i |
FEAsaHd feorean drdiemes: | @ Afq T = Fraerqaaeeeay |
wisafeast gramed ferersmsad 3@ | (Ma. Sam. 12. 68). We have
already given a part of one sentence of Anandagiriya in Section 100.
The full sentence is: ‘Tq@: T FTHATON TG FHedl TWHAANT G JFATTTHT
TSRS STER R | T YESaEE! WRAER R ST TR =T

Tl daTIYET fd Saer: | IEcdgddd Ercar adidief—<a: 1 9

A1fe T =X Araeryagreaay ' (A. Sam. Chap. 62, p 223-230, De. p
190). In the following Chapter it is mentioned: ‘T THTE: STEMee
feramdte feorear agfersasg: yarsdfaamn: gemEres (“GRrdes’, De.)
FredT e~ TuTered hisuaess (“Shivaco s guaued’, De.) doreas
et w97 Frs’ (A Sam. Chap. 63, p 225, De. p 191-192)! . The same

purport of the sentences is there in Dindimavyakhyana also. No note
is found in this instance on the commentary on the gloss Advaitarajy-
alakshmi. If we consider this, it appears that the commentator is of
the opinion that is found in Anandagiriya - the story that the Acarya
after establishing the Matha and commencing the Bharati tradition
there, made Sureswaracarya the first pontiff.

A more detailed account of this is given in Cidvilasiya:

1. De. version is given in parentheses here. We shall take up for discussion the
subject of Sureswara-Padmapada later.
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e o i faemdier=eead | srqsdeh arages g |

FeAfrETaies o acdts fafeea 9: | sfeereg e SRR |

TS AT FEredT TR o mesh: | | AT T H Arererqdareadd |

A eHTo o HETa TS | 75 Teld 7: w1 o1 faed fRremterend |

HEIEAT Sdr s T | A a o iR a T o

FEEET At = Thedd e 7 1

RraTq HATCEHRET TeeHIe Y T | st Tumfd gsEfa gar qgar 1 (Ci
Sam. 24. 32-37)

(1) Establishment of the Matha (2) Making Sureswardcarya the

first pontiff of the Pitha (3) Establishing the Bharati tradition (4)

Making the pontiff judge over matters of good and bad conduct (5)
Commencement of the ten traditions of Tirtha, Adrama etc.) (6)
Worship of Candramouliswara and Ganapati to be perfomed — all
these are covered here. This is not the occasion for taking up these in
detail. For the present, we have to take note that just as in Ananda-
giriya, establishment of the Matha and making Sureswardacarya the
pontiff are to be found here also. We need not reiterate that the
matter of establishment of the Matha at Sringeri is also found in
recent Sankara histories like Manimanjaribhedini (faemdfrenemseazs
wretcHgHdts 7ar 3. 31) and Bhagavatpadabhyudaya (&™s 3
T TH 8. 37).

With all these, the mention of the establishment of the Matha is
not to be found in Madhaviya. Believed by some as closely following
Madhaviya, the work by name Sankara Katha Sudhanidhi has a sloka

which says:

A A AU qiue afarardarad |

F AT A Aty w faded o (Sham. Ka. Su. 5. 1)
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(When Mandana became a Sannyasin, Bharati just disappeared
with the fear of being seen by Sannyasin; and through a celestial voice
she assured him ‘wherever you remember me, I shall be there’). Con-
tinuing, it says that when the Acarya arrived in Sringeri, pleased with
his remembrance, she told again and again that she should be wor-
shipped there (& e qem fied adi=sfa g7:.97%q9 Sam. Ka. Su. 5. 25);
accordingly, he built a beautiful Matha there (s Tt sgA=mrEaafa
47 76 =) - the author has expressed his own specific imagina-

tion.

Now the time has come for discussing about the establishment of
Sarada Pitha. The important points to be considered are the follow-
ing:

(1) Although the establishment of the Matha by the Acarya has
been mentioned in many SankaraVijayas, there are no inscriptions
available as evidence. It appears that in the inscription given by
Sri Vira Harihara Odeyar and others [on Salivahana Saka 1268
Parthiva Samvatsara (?) Bahula Thursday] it is stated that ‘2»gec2ege
LTNTONET[TCR ©[T 2IMDNER & JOreODd eFETRABLY, VDI~
m»azmy, (To Bharatl Tirtha and his disciples for religious practices
done at Sringeri during their pilgrimage) (So. Sam. p 161)' . Why
there is no mention of Sarada Pitha? is to be thought over.

(2) Consideration of Mantra Sastra is seen in SanikaraVijayas. In-
voking Gods by the power of Mantras, making them bound from all

directions - such supernatural things are mentioned. Presently, Cid-

1. Recently we have procured a book entitled ‘Srirgeri Sri Mathiya Praktana
Lekhana Mala Sangraha’; this is the first inscription published in that. In the in-
scription of Shalivahana Saka 1277, the wordings ‘8 =83 ©0e3003:3, (for the service
of this Matha) are found.
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vilasa has described in detail that the Acarya has established Sarada

Devi ‘on Sri Cakra written in accordance with Mantra Sastra’ (“fr=rs

T Figed g=orE gy, Ci. Sam. 24. 21-23). Madhava too, in the
twelfth sarga of his work while describing how the Acarya sang the
glory of Mikambika, has implied that the Acarya was conversant with
Mantra Sastra (Ma. Sam. 12. 27-37). But he has not told how and
wherefrom he learnt that. What is the secret behind this?

(3) Cidvilasa has reserved four chapters (one-eighth of the total)
for Sringeri Pitha. But why there is no mention of that in Madhaviya?

This and other details we shall consider for discussion when we
deal with the Mathas.

Discipleship of Totakacarya

113. During all the time of his stay at Sringeri, the Acarya arranged for
the worship of the Goddess Saradamba and was spending his time
teaching the Bhasyas to his disciples. One of the disciples was serving
the Acarya ceaselessly with great devotion. Once, when he had
gone to get the clothes of Acarya washed, the other disciples started
to chant the Santi Mantra . The Acarya told, ‘let Giri too arrive!
Padmapada said ‘he is not such an intellegent one, also not fit for the
study of the Sastras; why should we wait for him?’ In order to remedy
Padmapada’s egotism, and desiring to show compassion towards his
dependent, the Acarya instructed Giri ‘fourteen disciplines’ by the
mind only (781 TeATEAES TITHAY HEUMARATY | AT | Aqauiaar:
T T 7ET AT || Ma. Sam. 12. 78). Through the grace of the Guru,
immediately upon returning, he started singing the glories of the

Acarya with a few $lokas pregnent with conclusions of Vedanta, in
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the Totaka metre. That work of his also is known by the name Totaka,
and that disciple is also known as Totakacarya thenceforward. He
became equally brilliant as Padmapada, and came to be recognized
as one of the chief disciples (Ma. Sam. 12. 70-86).

In Wasacaliya, it is described that Totakacarya was serving the
Acarya when he was suffering from the disease Bhagandara (Vya.
Sam. 9. 84-97). Several slokas of Madhaviya are found there; but
there is no mention of the jealousy of the other disciples or of the
incident of Santipatha. Govindanatha, who closely follows Vyasacala,
describes the story of Totaka only after that of Hastamalaka; but there
is no mention of the context of Bhagandara.

In Cidvilastya, it is described as if Totakacarya came to be known
to Acarya in Kashi before he saw Vyasa. At Kasi, one by name
Kalanatha, son of one Viéwanathadhwari, hearing that the Acarya
had arrived, came singing eight §lokas composed in Totakavrtta (in
the metre Totaka), and fell at his feet. The first sloka of this is as
follows:

fafeafaaereEgaSay AfedaH TR aardfe |

7 e et TR0t wa wgEa e H IO |
and thenceforward started serving the Acarya, desirous of raising
himself to the stature of the other main disciples. The Acarya called
him, and with great compassion, blessed him with extraordinary
skill. Upon his request, the Acarya blessed him with Sannyasa, saying
‘since Totaka metre has come out from your mouth, may you be
famous as Totakacarya! (Ci. Sam. 13. 1-20). It seems this story is not

there in Anandagiriya.
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Critique of the Totaka story

114. The points to be discussed in connection with this story are as
follows:

(1) What was the name of Totakacarya before his Sannydasa? is un-
certain. In Madhaviya, it is mentioned as Giri; some have recently
converted it into Anandagiri by a false impression. In Cidvilasiya, it is
mentioned as Kalanatha. It is clear that names are imagined by the
authors so that some name would be a necessary requirement.

(2) We will have to say that these slokas in the Totaka metre must
have been existing earlier to SankaraVijayas in some order, and that
the authors of SankaraVijaya must have used them in connection

with one of the disciples. Since Dindimakara, after writing five slokas

commencing from ‘siragel gfasHsie’ and ending with =rd TaAdrsta

Heg @el, has written ‘Tefefr(afrordaret wacasassis:.. dAlchd:
e Sfreet Hrergt weamTaa sy’ (he approached the best among

the gurus, Sri Sankara, with these and other slokas in Totaka metre
depicting the Supreme Principle by way of conversations between

master and the disciple), we will have to guess that during his time,

the $lokas commencing with ‘fafeari@esmergurses’ must have come
after the five slokas indicated above. But in Cidvilasiya, the eight
$lokas are clearly written commencing with ‘fafedriEemmETguTSTee;
and there is no indication that the other five slokas were there. And
in the version of the slokas that Somanathaiah has with him, only
after the eight slokas starting with ‘fafedmi@re the five §lokas starting
with ‘siTageY are there. We are not in a position to know from what

source he has taken them. In the Madhaviya which is published
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from Anandasrama, the editor has given a note: ‘R Targd q&dh
Hehel HET fohza Stid wFae femmferaan s |
Taferera shgrear AfaemefamTRre T Ffaasatafd 1 ¢ 1
FrcqTa amTTRIae Ffaear afaas 769 |

ferfedremshel T shiar: wioraced fafede Tamam 12 1

According to this note, there was another version containing these
two $lokas earlier to the five slokas given in fefvsHsarEaM. The import
of the slokas is that a Sannyasin who had come to a conclusion that
everything produced by action has to have an ending, and hence, be-
ing detached with everything, wanting to strive to obtain that which s
indestructible, came to the Guru who was also a Sannyasin, and pros-
trating before him, expressed what was in his mind. If these two slo-
kas were truly there earlier to the present slokas, this is a treatise that
describes how a detached aspirant goes to a Guru and seeks to know
the Real. Since it also contains the conversation between master and
the disciple, we can guess that the authors might have connected this
to Totakacarya. The readers will have to come to their own conclu-
sion regarding this. We feel that these incidents of Hastamalaka and
Totaka are, similar to Padmapada and Sure$wara stories, just figments
of imagination of the authors of SankaraVijayas; that is why there is a
lack of connection between them in describing this matter.

On the whole, we can be sure that the Acarya had four import-
ant disciples; also we can be sure that they were brilliant and had the
blessings of the Acarya. There is no doubt that they were truly the
targets for the following hyperbolic sloka of Madhaviya:

AT TR T S
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T 1 Hehl AT ETA TSI ET: |
HET=Te wrdiaRtata foeary fagen
ferg: s BT e TFOE:

The import of the sloka is that looking at the four disciples of Guru
Sarnkara, the pundits were discussing for long whether these are the
four purusarthas, viz., Dharma, Artha, Kama and Moksha, or four Ve-
das, viz., Rig etc., or the special liberation states, viz., salokya, samipya,
sarupya and sayujya, or whether these are the four faces of Brahma.

(3) When and how the chanting of Santipatha originate as a prac-
tice? Author Madhava all of a sudden has said that the other disciples
started chanting Santipatha before Giri’s arrival. Previously, neither
Govinda Bhagavatpada nor the Acarya had instructed that Santim-
antras are to be chanted in a particular order before commencing to
explain the meaning of Upanisads or the Siitras. It is true that these
Santipathas do occur here and there at the beginning, in the middle or
at the end of the Upanisads; and the Bhasyakara has written his com-
mentaries on them in the respective places. Neither the Acarya nor
the Smrtis have prescribed that these are to be collectively chanted in
a particular order. And we see that Santipathas are different in differ-
ent places. We can only say that at the time of Madhava the practice
of chanting them before reading the Bhasya was in vogue. We can just
say that since this is a practice of the virtuous, we too should follow.
But, is this a sacrament, samskara? remains a question to be decided
upon. The Acarya, on the basis of the Upanisads, has written in his
Sutrabhasya that upasatti and upanayana are necessary for impart-
ing the Atmavidya (Pra. Up. 1-1, Chan. Up. 5-11-7, 7-1-1 etc.). Can it

be decided on the evidence of the Smrtis that this samskara includes
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Santipatha? Traditionalists are to examine this issue and decide.
Competition among the disciples Padmapada etc.

115. Once Sureswara prostrated before the Guru and with an inten-
tion of making a vivid gloss to the Sariraka which has deep meaning,
asked him 'please tell me what shall I do; being devoted to the Guru
is the fulfilment of life! The Acarya told him to write a Vartika on the
Bhasya. Coming to know of this, Padmapada’s disciple Citsukhacarya
and others met the Acarya secretly and told “he is a scholar, an adept
in Vedic rites, but had rejected I$wara and had held that the karmas
yield fruit themselves. If he writes on the Bhasyas, that work would
certainly have accent on karma. He did not take Sannyasa by wil-
ful choice, but has done so as a consequence of his defeat in argu-
mentation. Therefore, let him no do this work. You can tell that to
somebody else. (1) Padmapada is one having great devotion to you;
or (2) Anandagiri, by the grace of Saraswati, is capable of writing it
closely following your opinion”. Padmapada, who had come there
just at that time, said “Hastamalaka too is capable of doing it" The
Acarya was convinced that the other disciples do not like Sureswara
doing that work. He said, ‘Hastamalaka is an introvert right from the
beginning, and hence will not indulge himself in writing. You do not
seem to like Sureswara doing it; I do not wish to get it done against
majority opinion!. When the disciples told ‘let Sanandana do it!, the
Acarya said, ‘Well, let Sanandana write a commentary (nibandha) on
the Bhasyas; the job of writing Vartika has already been entrusted to
someone else!. Later he called Sureswara secretly and told him, ‘my

child, you do not write the Vartika on the Bhasyas. The other disciples
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do not seem to agree to it since they feel you have purport in house-
holdership’, narrating what had happened. Then he entrusted him to
write a Vedantic work independently. Accordingly, Sureswara wrote
‘Naiskarmyasiddhif’ which the Acarya scrutinized from beginning to
end. Pleased with the work having accent on the actionless supreme
principle, the Acarya showed it to the other disciples. Then they came
to believe that Sureswara is unparalleled in knowledge. Even today
Sannyasins refer to this work. However, thinking of them as obstruct-
ing his attempt at writing the Vartika, Sureswara cursed that ‘even if
someone else writes it, may it not come to limelight!

Thus, after writing ‘Naiskarmyasiddhih’, Sureswara expressed him-
self I did not write this intending to get fame, riches or worship; I did
it just to follow the behest of the Guru. Just because I was a house-
holder earlier, will I lean towards it even now? I took Sannyasa hear-
ing the instructions of the Guru, not because I was defeated in argu-
ment. [ had also written other books related to Nyaya etc.; well, I shall
spend my time hereafterwards serving the Guru!” and remained quiet.
The Acarya, softly consoling him, said ‘you write a Vartika on Tait-
tirtya Upanisad which is my traditional branch, and another Vartika
on Brhadaranyaka Upanisad which belongs to your traditional Kanva
branch. This is my word, and is final. You need not take note of what
others say’. Accordingly, Sureswara wrote those two Vartikas. As per
Guru’s behest, Sanandana wrote a tika on Sutrabhasya, the first half of
which became famous as Paricapadika and the next half as Vrtti. The
Acarya secretly told Sure$wara ‘my child, in this work of Sanandana,
only five padas would become famous. Even among them, only four

Sutras would become famous. By your own Prarabdha Karma you
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would be born again as Vacaspati and will write an excellent comm-
entary on my Bhasya. He told Anandagiri and others ‘you too write
compositions with purport in Advaita. They also wrote such com-
positions. (Ma. Sam. 12. 13-75).

Similar account is found in Vydsdcaliya also (Vya. Sam. 7. 28-80),

but there is no mention of Anandagiri and Hastamalaka.
How did the Vyakhyana Prasthanas start off?

116. Let us mark the several points seen in the above description re-
garding the start and growth of Vyakhyana Prasthanas (subcomment-
aries), one by one.

Firstly, itis difficult to believe that Sureswardcarya wanted to write
a (Vartika) and the Acarya gave permission. Because, Sure$wara has
no where mentioned that as per the behest of Guru Sitrabhasya is
left out and Vartika are written for only two Upanisads. Kumarila
Bhatta has written two Vartikas on Sabara Bhasya - Slokavartika and
TantraVartika - but he did not write them during the lifetime of the au-
thor of that Bhasya. Many had written commentaries on the Bhasya,
but he had felt that none of them was according to MimamsaBhasya;
not only that, he was not in agreement with all the opinions of the
author of that Bhasya. Therefore he wrote a very detailed commen-
tary to suit his time, and published it. 'Vartika’ means mentioning
what has been said, what has not been said and what has been said
incorrectly, explaining what is said correctly, adding what has been
omitted, and pointing out what is felt as not correct. Hence, Kuma-
rila’s writing a Vartika on the discipline of Mimamsa Sastra is justi-

fied. But, neither Acarya calling his disciple and asking him to write
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a Vartika on his work nor the disciple requesting the Guru that he in-
tends to write a Vartika appears appropriate. Hence, it would be right
to guess that Sure§wara wrote those two Vartikas only after the Acarya
left the body. Both in the Vartika on Brhadaranyaka Upanisad and
on Taittiriya Upanisad he has taken exceptions in some places, to the
opinions of the Acarya. If he had written it during the lifetime of the
Acarya, either he must have made it clear that he had taken his per-
mission, or the Acarya himself must have made it clear that what his
disciple wrote would be his final conclusion; but such a thing has not
taken place. The stories that, Acarya planned to get a Vartika written
by Bhattapada and if opportunity were given, Sureswaracarya might
have written a Vartika on even Sitrabhasya, might have been created
by someone only to show that Sure$§wara’s Vartika is no less compared
to Kumarila's SlokaVartika,

Secondly, there is no evidence that Sureswara intended to write
a Vartika on Suatrabhasya. We cannot guess either that Suatrabhasya
had not come to his notice, or that he thought it was not sufficiently
worthy. Because, he has profusely cited from Sitras in his work
as pramana. Not only that, we have already indicated (p. *26)
that there are some opinion differences between Sutrabhasya and
Brhadaranyakabhasya. On such instances, the author of Vartika has
neither pointed out why such differences have risen, nor has given
his own opinions on them. Researchers have to investigate as to why
this is so. He has no where given an example that in Satrabhasya it is
written in this manner. When such is the case, how one can imagine
that he in fact wanted to write a Vartika on Sutrabhasya?

Thirdly, the SankaraVijayas are mentioning that Padmapada was
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the first disciple of Acarya, and the other disciples were jealous of the
Acarya’s special affection for him. It would not be right to guess that
such a person or someone of his camp was jealous of Sureswaracarya,
or was having no discrimination to think that Sure§wara had taken
Sannyasa without properly comprehending the nature of truth.

Fourthly, it does not suit if Sureswara is called as ‘natna bhiksu’
in this part of the story (Ma. Sam. 13. 44). Because, later than him,
Hastamalaka and Totaka were Bhikshus. The same sloka is present in
Vyasdcaliya also (Vya. Sam. 7. 49). According to that, this epithet fits
in since only Sureswardcarya was the main disciple who had come
after Padmapada. Should Madhava’s work be regarded as an altera-
tion of VWyasacaltya? (Or, if this work is an artificial one, then of some
other Vyasacaliya). This has to be reflected upon.

Fifthly, it is stated that Anandagiri, by the grace of Saraswati,
had the capacity of commenting upon the Bhdsya (Ma. Sam. 12.
20). What is the source of this story? Nowhere it is mentioned how
Anandagiri had become a disciple of Sarikara. We have already poin-
ted out that of the author of the commentary Advaitarajyalakshmi,
commenting on the sloka ‘TEtedt wTgRarFER:’ (Ma. Sam. 1. 2), has
written ‘TgTET WAl TR 3 AT AA-GAATY: | T TAsae
arFdn: | (page 7). Even there he has been called as a prasisya (dis-
ciple’s disciple) and not as a direct disciple. The commentaries on
the Bhasyas known as Anandagiriya are even now foolishly thought
of by some, as those of Sankara’s direct disciple. Did Madhava too
had this wrong conception? This has to be explored further. Surely,
we cannot bring here Anantanandagiri who wrote a SankaraVijaya.

Like this, we will have to examine closely the statement that
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Citsukha is Padmapada’s fellow student (‘AerresTgsefar: adreaed
fereg@Tar’ Ma. Sam. 13. 5). Did Acarya have a disciple by name Cit-
sukha? Atmabodhacarya, in the Susama Vyakhyana on the 18th sloka
of Gururatnamalika has written as follows: ‘HTETH&IUHU=IAT=TH=0T:,
HAGAAGI &, Fesacarenicadn:, ASanfaeds: Fadagfacgararar:

Fahagesogiasy (having been serving the Acarya every moment,

having been witness to everything, having been born in the same
brahmin locality just like brothers, and having not been separated
from him lifelong, Sri Citsukhacarya the all-knower, has said like this
in his own work Brhat SarikaraVijaya). 1f this BrhatSankaraVijaya
is really composed as a book, it is possible that it is available at
Kumbhakonam Matha; if someone finds it out, and with proper
refinements publishes it, we can come to know how these epithets
written by Atmabodha are suited to Citsukhacarya. Till then, we will
have to be contented saying that Citsukhacarya, the famous author of
‘aeardiiyent (Tattvadipika), is not a direct disciple of Sankara. Because,
we come to know that he was a disciple of Jianottama from Advaita
Pradipika. Tn this work, Nyayakandali of Sridharacarya of recent
times has been examined again and again.

Sixthly, as per Padmapada’s objection, the Acarya is purported
to have prevented Sure$wara from writing Vartika; consequently,
he made him write ‘Naiskarmyasiddhih’ independently. Even after
examining it and everyone becoming convinced about Sure$wara’s
Vedantic knowledge, why the Acarya did not get Vartika written
by him? This query has not been answered by either Madhava or
Wasdacala.

Seventhly, to have imagined that Sureswaracarya did curse ‘even if
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someone else writes the Vartika, let it not come to limelight’ would be
to charge him, a master of self control, with self-aggrandizement, with
jealousy of others, and with mean mentality of preventing Acarya’s
works from becoming famous. This narration is not befitting to the
nature of that great soul.

Eighthly, the description that Padmapada, following the direction
of his preceptor, wrote a commentary on the Bhasya, and that its
former part is called Paricapadika and the latter part is called Vrtti,
raises doubts. The authors of SankaraVijaya have not made it clear
why and how a single work could come to have two titles. The
Acarya’s forecast stating ‘only five chapters of this would become
famous; even among those, only four Sitras would be widely known’
raises further doubts. Today, only one commentary on the Bhasya
is famous by name Paricapadika; but what we have is commentary
on only four Sitras. It is well known among scholars that it is
authored by Padmapada. But the author has not stated that he
has written as per the behest of his Guru. Although referred to by

various authors as ‘vyakhyasye paficapadikam’ (SATEaE T==q1fsh™)
(fereron), ‘vibhaje paficapadikam’ (fersrst oe=rarfeenm) (FaredianterdT),

‘vyakurve paficapadikam’ (sarpd we=Ife®™) (Serdtcrw), all of

them could find commentary on only four Sitras. The question
also arises - whether Madhava could not have concocted his story
based upon indications of the commentators? In the introduction
of Pajicapadika (p 9) published by Polagam S. Srirama Sastry it is
mentioned that an anonymous commentator has described some
part of ‘S&rcafarsor (Iksatyadhikarana) of this work and it is available
with Yoo (Pracinagranthakosalaya) of Madras Govern-
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ment under No. R 3224. In the same book Srirama Sastry writes (p
8) that the author of Kalpataru has written that some of the opin-
ions refuted by Vacaspati Misra in his Bhamati are of a ‘“Gs=rdardish’
(Paficapadikara). There is no evidence to decide whether the work
referred to as ‘T==vrel’ (Paficapadi) by this author of Kalpataru is
the present Paricapadika or not. Since the author of Kalpataru has
not used the title ‘Paficapadika, it is difficult to decide whether
‘Paficapadika’ and ‘Paficapadr’ are one and the same. The author

of ‘Paficapadika’ has implied that he is going to comment upon the

entire work by saying ‘GraAquiadi fqurdd gosafasam:’ (we are going
to explain while doing Sugatamata pariksha), <fa=am? (we are
going to show how this is at the commencement of the section T
HTeAT: IR ATETT), ‘Teifsam:’ (we are going to prove Vakyabhasatva

in the respective sections) and the like. Therefore, it means that

‘Paficapadikd’ means five sections are there in this work. Te=e7,

qeTeifR, Torure, ‘arearsr and ‘STETEH are the five sections (Po.
Pam. introduction, p 5-6); or, the derivation can also be done as
g5 (wide), ‘@@’ (knowledge) according to Srirama Sastri! All this
is exhibition of skill in commenting, nothing else. Although the
availability of the part of this commentary on the fifth Sitra could
be true, we have insufficient support to decide that the work exists
in full. We have to say that by some reason or the other, this work
remained incomplete, and by some reason it has come to be referred
to traditionally as ‘Paficapadika, and such stories were concoted
later.

Itis clear that ‘vrtti’ is not indicative of some book. But there are in-

stances of Sanikara himself referring to Upanisad Bhasyas as ‘vrtti’ (for
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example, Ka. Bha., Br. Bha.). Since Sankara has refuted the opinions
of earlier commentators, we can say that there were other Bhasyas
even before Sankarabhasya. Those opinions have been referred to
as Vrttikaras’ opinions by the glossators of Bhasya. In ‘Paficapadika’
itself there are many references from these different ‘vrtti’ authors
(Pam. Pa. Varnaka 2, p 42; Varnaka 3, p 48). However, till now we
do not have any evidence to decide why ‘Paficapadika’ became the
name of that work, or why its latter part was referred to as ‘vrtti. Such
stories must have originated by those who could not research and find
out why the work has ended with only four Sitras.

Ninthly, the Acarya forecasting to Sureswara that ‘you would
be born as Vacaspati and will write a glorious commentary’ adds
substance to the view that all these are Madhava’s imaginations.
Seeing that Vacaspati Misra has written complete commentary and
Paricapadika is only in parts, he must have nurtured such imagin-
ation. Why the Acarya did not say (in his forecast) that Vacaspati
would write a Vartika? Or, is it that Madhava considers Bhamati
itself as a Vartika? [The author of Kalpataru has said that such a
thing also is possible: ‘af¢ anfiereg 7 f& anfawer ygafea - (let it be
a Vartika; Vartika is not having a horn after all) Sa. Bha. 2. 4. 19].
Whatever that be, the view that Vacaspati Misra is the later form of
Sure$wara is not such as brings glory to Acarya’s genius of guessing
a future event. Because there is no agreement between the line of
thought in Bhamati and the purport of Vartika. Vacaspati Misra has
used many of Mandana’s opinions in his work as if they were the
opinions of the author of Bhasya. Anandagiri also has made fun of

him as Mandanaprsthasevt, attached to Mandanas’ back. Although
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Sureswaracarya too has used Mandana’s opinions in his Vartika,
he has refuted very clearly wherever they went against Sankara’s
prakriya. Viewing from whatever way, we are convinced that the
story related to Vartika and Paricapadika is just a concoction and

nothing more.
Is the story of burnt-away ‘Pafcapadika’ plausible?

117. Let this story of the competition among the disciples described
in Madhaviya be true or false; that the Acarya, after coming down to
south, must have arranged for the propagation of the established con-
clusions of Advaita, and that his disciples too must have shown enthu-
siasm in the job - is something which all will agree.

Now let us try to go ahead with the story of Padmapada as de-
picted in the SankaraVijayas. Padmapadacarya convinced his Guru,
and, taking his permission, started on a pilgrimage (Ma. Sam. 14. 1-
28). The Guru stayed at Sringeri for sometime, and, knowing by yogic
power the condition in which his mother was placed, went to her by
the arial route. We shall describe shortly what happened there.

Padmapada, with due permission from the Guru, completed
visits to the pilgrimage centres of the north and then came to the
south. There, after visiting Kalahastiswara, Ekamreswara of Karici
and Kallalesa, and bathing in Sivaganga, took the way to Ramasetu.
On the way he came to his maternal uncle’s house, and as per their
request, stayed with them for a few days. The uncle browsed through
Padmapada’s commentary, and, although happy at the skill of the
author in refuting other schools of thought, grew jealous since he

had refuted his own conviction of the Prabhakara school of thought.
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Outwardly he only told that the work is ‘good. Padmapada left the
book in his uncle’s custody until his return from Ramasetu (Ma. Sam.
14. 111). After his departure, the uncle, in order to somehow protect
his opinions, kept the book in a separate house and set fire to the
entire house so that no one could entertain doubt (115). Padmapada,
returning from his visit to Ramasetu, was immensely grieved when
he heard of the accidental fire. Proceeding on his way, he heard that
the Acarya had come to Kerala. Reaching over there, he narrated
before him whatever had happened. Having narrated the destruction
of Paficapadika, he grieved ‘even if I wished to write afresh, I cannot
recall the various intricacies of reasoning involved; what shall I do!
Consoling him, the Acérya said, ‘I knew this beforehand, and I had
also told Sureswara about it (115); I remember the Paficapadi part
which I had heard you reading at Sringeri. I shall recall and dictate;
write it down! and dictated it from the beginning. Padmapada felt
very happy (Ma. Sam. 14. 168-170).

Now let us think about what can be plausible in this story. That the
uncle and other relatives welcomed Padmapada is not improbable at
all. But that, since refutation of Prabhakara school of thought was
there in his commentary, the uncle set fire to the house in which it
was kept raises some doubt. This story is there in Vyasacaltya almost
on similar lines (Vya. Sam. from 7. 68 to 8. 33). That Madhava and
Vyasacala both had heard that from somebody and wrote it comes out
in their own expression:

e el < aed gt 7 A9Torsiy |

ATcehd ATATEaTed shq: 99 dd: TTe-157[0 T |

(On the basis of heresay people are telling thus: for my expression
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also that is the source. A sin spoken of by somebody would beget a
two-fold sin than the sinner’s sin) (Ma. Sam. 14. 116; Vya. Sam. 8. 76).
Saying thus, they have avoided the responsibility. Another expression

they have in common:

qEAT g ATqeTeae $41 Hid: UTeagHIs a-H-TeH |
forfoug = qaaaTafie ekt i shiwred gaf=a |
(‘Although book s gone, at least my intellect is there intact’ - think-

ing thus, he sat to write once again. Seeing this, the uncle was all the
more scared; and he mixed his food with some material which would
retard his intellect; thus he was unable to write his commentary as
before - say some) (Ma. Sam. 14. 142; Vya. Sam. 9. 33).

In Vyasacaliya, there is no mention of the Acarya dictating the five
sections once again. And there is no mention of Padmapada meet-
ing the Acarya in Kerala! But mention is made that Padmapada met
Ugrabhairava in Kerala (Vya. Sam. 9. 35-83). Also there is the story
of Totakacarya (Vya. Sam. 9. 84-96). The manuscript of Vyasacaliya
that we have with us may be a true copy or not, but it is certain that
the story of Padmapada’s work destroyed by fire was in vogue earlier
to both Madhava and Vyasacala.

But Madhava is sole author of the story of Acarya dictating Pafi-
capadika from memory. The purpose of imagining such a story is to
create an impression that the Acarya was of an exceptional intellec-
tual calibre. He has in fact expressedly told so (Ma. Sam. 14. 169).
There is another point to be considered at this juncture. In Madha-
viya, the Acarya says

& FEATER FeFHTT YR ATSH STfedT Teehre |

1 8 FRRTATI AT e ST ATdTes s qf fedearesars: |
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(At Sringeri, previously you had read Pasicapadi sitting near me;
that has not gone away from my memory; grieve not, take that down

quickly) (Ma. Sam. 14. 168). In this $loka, as well as in the next sloka,

(‘FmaTErcy yrasRcsadreHEar) he has used the word ‘Paficapadr
(and not Paficapadika). Could it be that having seen ‘Paficapadr
in the sentences of Kalpataru (which Srirama Sastri has looked at -
page *268) Mdadhava has built his story thus? - a doubt like this arises.
Whatever that may be, the author of Kalpataru has used the word
‘Paficapadl’ in Vaiswanaradhikarana and in Daharadhikarana and
has not mentioned the word Paficapadika anywhere. The author of
Parimala has not told anything on this subject. Also he has not said
that the author of Kalpataru has written a critique of Paficapadika
called ‘=97 as has been imagined by Srirama Sastry. Therefore, to say
that ‘Paficapadr’ is the name of the book currently available, that it is
authored by Padmapada, that it came to be known as Paficapadika
only after SankaraVijayas called it by that name, and that it has
a second part called ‘vrtti, all these become a chain of baseless
imaginations.

Another Madhava’s story imagined with an intention of praising
the high intellect of the Acarya has to be grouped with this. When
king Rajasekhara of Kerala, talented in poetic skill, came to meet the
Acarya, the latter enquired him whether his three dramas became
famous. The king replied that they were accidentally destroyed by
fire. Then Sankaracarya dictated them from his memory and the king
was stunned with wonder (Ma. Sam. 14. 171-173). The reader has to
recall that when Sankara was a young brahmacari, he had read the

three dramas of this king (page *65). When the Acarya could recall
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those dramas which were once seen so many years back, what won-
der is there that he could recall Padmapada’s work seen recently at
Sringeri? - this might be the intention of poet Madhava. But he has
forgotten to imagine an answer to the possible question: why Padm-
apada had read only the five sections of his work (‘Paficapadika’) be-
fore the Acarya? and why not the latter ‘vrtti’ part? He has also not

mentioned what are these dramas of king Rajasekhara. It is said that

the belief of the scholars of Kerala is - ‘ST, ‘STe« i, SHoTss<

are these three dramas. But Baladeva Upadhyaya writes in a footnote
(Bala. Sam. p 104) that the poet Rajasekhara was a Yayava brahmin;
his native was Vidarbha; and his workplace was Kanyakubja; and it is
absurd to guess that he was a Keralite. Till it is established that there
was a poet with this name, who was a king in Kerala at the time of
Acarya, all this recall story of the three dramas would just remain an

imagination of poet Madhava.

LS EATLAI,.



14. Acarya’s Devotion to His
Mother

Mother’s Liberation

118. Now let us summarize the details of Acarya’s travel in Kerala as in
Madhaviya. Sanikara, who arrived by arial route, came to his mother
and consoled her. Feeling very happy at heart, she said, ‘It is good
that you have come, my dear. I cannot continue to live in this body
any more. Now you carry out the rites according to Sastras and send
me to the abode of merits. Meaning all good to her, the Acarya in-
structed her into Brahman the attributeless, distinctionless Ultimate
Principle. But she could not comprehend it. Then the Acarya wor-

shipped Siva by Sivabhujangaprayata Stotra of fourteen $lokas com-

mencing with ‘FATe=anTe T qeand FERrRREs g caHad | efeem
TRFEET FAETT T et 1 (FadsgaTe:, Ma. Sam. 14. 37). Siva
was pleased and He sent his servants. Seeing them holding tridents
and bows, she said that she would not like to go with them to Siva’s
abode. The Acarya politely sent them back and sang the glories of
Visnu. It is not clear what was this Stotra. But Madhava has described
Visnu as follows:

ST T T TS FHATg Ca e TS o= |

HATETSTHTE 0T g (T SreHTT=HTsH 1l 32 |

oo o e

fafed=sitermT e saHT! fomar s arsodr Y3 |
ganfafReeaarty: Tid: TsafsRissTarTshuaH |l go |
< N

HE I qHTA R H ey Hehe ToTod HeTeqwhH |

FRrfreaearehferant efefremder et ga=aq 1 %2 |
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We do not know from which Stotra this is excerpted. Holding fast
in her heart the image of Visnu thus described by the Acarya and
thinking of Him only at her last moment, she gave up her body. Then
the servants of Visnu came with the plane, and with them she fol-
lowed the path of Gods and reached the supreme abode. (Ma. Sam.
14. 42-45).

According to Vyasacaliya, the Acarya came to Kerala immediately
after Sanandana became his disciple. Acarya’s mother could not com-
prehend the Nirgunavidya taught by him; so he described the form of
Visnu; meditating on that, the mother gave up her body (Vya. Sam. 4.
94-99). There is no mention of the terrifying forms of servants of Siva.

We have already mentioned that according to Cidvilastya, the
Acarya came to Kerala directly from Govinda Bhagavatpada and
carried out her funeral rites (page *112). Sankara’s teaching of
Nirgunavidya is not there, but his worshipping Siva through Sivab-
hujangaprayata is mentioned. It is also mentioned that he prayed
Visnu through Visnubhujanga prayata, and that Aryambika went to
the abode of Visnu, the Vaikuntha, alongwith the servants of Visnu
(Ci. Sam. 10. 43-47).

Regarding Sankara’s serving his mother, we have to consider the
following points:

(1) When was the demise of Sankara’s mother? About this, we have
already pointed out that there is no unanimity in the SankaraVijayas.
It appears as if Madhava thought that it would fit in the story if it
happened when the Acarya’s work had come to a fulfilment.

(2) Did Sanikaracarya teach his mother the Nirgunatattva? No
doubt the Acarya always upheld the teaching that the attributeless
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Principle-without-a-second is the ultimate. but he did not press it
hard on everyone. Because, in the Gitabhasya, while commenting
on the twelfth chapter, we find the following sentence: ‘Since he
was very much considerate about the welfare of Arjuna, the Lord

has taught him Karma Yoga which involves distinctions, which has

no connection with ¥=res, the right vision’ (FETHRAE ca-aHd
et AT, T FErERETRy AN Segfen-adg safewtd | GL Bha.
introduction to 12.13). Looking at this sentence, how can it be plaus-
ible that the Acarya tried to teach about the featureless Ultimate
Principle to his old mother who had no benefit of any such teaching?

(3) It is certain that Madhava has described a heresay that the
Acarya worshipped Siva through Sivabhujangaprayata Stotra. Be-
cause, the very first §loka of that Stotra is about the ‘attributeless.
When his mother had specifically told him that the attributeless
Principle is beyond her comprehension, the Acarya would not have
commenced from that sloka. There are some who are steadfast in
believing that this is Acarya’s own composition, and on the basis of a
reference to ‘Paranjyoti’ (Shiruttondar), a commander-in-chief of the
Pallavas, imagined to be contained in the epithet ‘suta-drohinal, are
trying to fix the Acarya’s time to be later than 7th century A.D. How
could they have such divine insight to decide that!

(4) It is difficult to say why the same poet who describes that
the parents of Acarya got their offspring through devotion to Siva,
describes here in a manner that evokes the feeling that Sivaloka is
fearful. Would, the servants of Siva, although holding tridents, bows
and the like, appear terrifying to the devotees at the time of their last
breath?
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(5) There should be the basis of a legend for the description that
when the Acarya worshipped Visnu through Stotra, the servants of
Visnu appeared and Acarya’s mother gladly followed them to Vaikun-
tha. Because, otherwise, all the three - Madhava, Vyasacala and Cid-
vilasa - could not have brought in Visnustotra in this context. There
should be some reason for Cidvilasa, atleast who had said earlier that
Sankara was worshipping Sivalingam, to say that. Critics should de-
cide on this.

(6) The departure of Acarya’s mother following the path of Gods,
with the servants of Visnu is described by Madhava as follows:

TAHETE e &TIET Ve SHTEHAT T =51 |

AT G UG el Teh T ShARTS T T 0 T Il g4 |

‘She got salvation after crossing the abodes of agni, ahas, Sukla pak-
sha, uttarayana, samvatsara, vayu, surya, candra, brahma in succes-
sion’ (Ma. Sam. 14. 45). The divine passage that is described here
is discussed in Sutrabhasya. Although it is written there as ‘vayum-

abdat’ (Ve. Su. 4. 3. 2), since it is written in Brhadaranyaka Bhasya

as ‘HTH A Taareh eqarhiarnecdd (Bri. 6. 2. 15), he has concluded that
after devaloka, one reaches Vayu. Therefore, the abode ‘devaloka’ is
missing here. More than that, since it is said that she attained ‘param
padam’ after crossing ‘dhatrloka’ (abode of Brahma), it is same as say-
ing that Aryamba was united/merged in para-brahman. This is con-
tradictary to his own words since the Acarya has concluded that for
such of those who worship Visnu with form, there would not be para-
brahma prapti without obtaining Knowledge (St. Bha. 4. 4. 22). This
being so, it would be absurd to have written that Aryamba, who ex-

pressedly told that she could not comprehend Nirgunavidya, attained
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para-brahman through sagunavidya alone. Aryamba had the eligib-
ility for obtaining Knowledge, or she had not; if she had not, it is ab-
surd to say that she attained para-brahman transcending brahmaloka.
How can it be correct to say that just by meditating on sagunabrahma
she obtained paramapada that transcended Brahma loka?

119. Madhava writes: When the Acarya attempted to carry out
mother’s funeral rites by himself, the relatives came down on him
asking what right he has to do that (Ma. Sam. 14. 46). When they
did not provide fire even upon request, the Acarya was enraged and
cursed them (47). He collected dry firewood, and at the courtyard
of the house itself, he burnt her body by the fire brought out by
churning of her right arm (48). Then he cursed (the relatives) saying
‘henceforth you be outcast from the Vedas; let no Sannyasin accept
alms from you; and may it be that you have your cremations in your
own courtyards!” It is being practised thus right from that time.
Would willfully done wrong doings in the case of the great ever bring
about good? (Ma. Sam. 49-51).

It is said that the Acarya cursed them just for not providing with
fire; it is not specifically mentioned that they came in the way of car-
rying out the funeral rites.

The story depicted in Cidvilasiya is as follows: When his mother
was on deathbed, the Acarya called the brahmins. Since they did not
respond, he cursed those offenders of Sannyasins: ‘Be you without
knowledge hereafterwards! be you engrossed in improper conduct!
be you engaged in commerce and agriculture! may your place be unfit
for Sannyasins! if any Sannyasins come to you, may they be fallen!

(Ci. Sam. 10. 40-42). Sankara’s turning the course of the river Ciirni so
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that it flowed near his mother’s house, and the present service to his

mother happened while he was studying with Govinda Bhagavatpada

- is the opinion of Cidvilasa (zef weraedg Mg wmagd, Ci. Sam. 10.
35).

Madhava has given a reason why the Acarya’s curse became caus-
ative: Rajasekhara the king of Kerala, after recovering his three dra-
mas with the help of the Acarya, prostrated before him and asked
'please order me if there is anything I should do !. The Acarya said:
‘T have cursed the dwellers of Kaladi like this; you also do in accord-
ance with this’ (Ma. Sam. 14. 173-174).

Let us now review the story of the funeral rites a little:

(1) Could the story of Acarya cursing the brahmins be true? Itis not
incredible that the people of Kaladi brahmin locality obstructed the
Acarya from carrying out his mother’s funeral rites; because the scrip-
tures say that Sannyasins are not authorised to do any karma. And it
is probable that the Acarya, as per his own word given to his mother,
might have carried out the funeral rites. But it is not certain whether
the mother had insisted that Acarya himself should do that. That the
authors of Sarikara-Vijayas have said so may be with an intention that
it will be in accordance with the forthcoming curse story. She might
have expressed her anxiety that if her only son becomes a Sannyasin,
who will support her living? and who will carry out her funeral rites?
It will not be unnatural if the Acarya had told her that he will give all
his father’s earnings to the relatives so that they support her till she
lived; and promised her that he would be near her at any cost at the
time of her death, and that he would be carrying out the last rites. But,

when he came as a Sannyasin after along time, the relatives might not
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have volunteered to help him. It appears that this natural course of
events has been developed into a curse story.

(2) Did the Acarya himself carry out the last rites? It is difficult
to say for certain. The story that he generated the necessary fire
by churning the right arm of his mother’s body might have been
concocted with an intention of praising his greatness. The authors
have not thought whether it is possible to generate fire by churning
the right arm of a corpse. ‘Just as he took Sannyasa although it was
considered prohibited in Kali Yuga, he carried out the last rites of his
mother in defiance of the Dharma Sastras’, so says Somanathaiah and
opines that it is not proper to (blindly) accept all the DharmaSastras
as authority at all times and places (So. Sam. p 173). We have already
pointed out that the Acarya has not mentioned anywhere in his
Bhasyas about prohibitions in Kali Yuga (page *194). Even if we agree
that the DharmaSastras could be abridged in relation to time and
place, it would neither be helpful nor obstructive to the question of
whether a sannydsi could carry out the karma. The DharmaSastra
statements also are there which say that taking Sannyasa is permiss-
ible until the study of Vedas remain. Therefore any reason in the
matter of Sannyasa may not be helpful to say that Sannyasis may
engage in karma. This being so,we can only say that this subject
needs further examination.

(3) Did the Acarya really curse the brahmins, and did he take
the help of the king for its implementation? Seeing the peculiar
traditions of Kerala which are not in vogue at other places, someone
might have connected Sankara’s curse to it. The practice of cremating

corpses in one’s own courtyard might be long-standing in those areas
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where people live in wide fields. It is not special to Kerala that
study of scriptures slackened in course of time. Although there are
instances of kings executing legislations regarding religious and
group practices, unless it is proved beyond doubt that there was a
king by name Rajasekhara - we have already stated that it is debatable
- and that Acarya’s fame had spread in that region also to that extent
which made him follow his order, it is difficult to believe that he
passed legislations accordingly, or that the Acarya, peace personified,
himself went against the Sastras and also cursed the brahmins. That
people may doubt why the Acarya resorted to such practices against

Sastras, Madhava writes in support of Acarya’s act:

TR A farTfa qeifeast & aareaf=m |

o
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‘Although the act of illustrious seem to go against Sastras, it is not
censurable. Did not Parasurama kill his own mother? And some risis
gave up their own children to a wolf” (Ma. Sam. 14. 53). It is appro-
priate to say that this matter of Acarya performing the last rites and
his curse still remain for further consideration.

On the whole, everyone agrees that the Acarya arrived from a
very long distance just at the right time when his mother was on her
deathbed. Certainly that serves as an example for his unparalled

devotion to his mother.

AT A,



15. Acarya’s Nationwide
Conquest

From Sringeri to Kafci

120. Now the Acarya had the resolve to spread his school of (Advaitic)
thought throughout the Indian continent (Ma. Sam. 14. 15). First he
went to Ramasetu (Rames$waram) with king Sudhanva, followed by
a thousand disciples. There he had debate with the Saktas. Having
converted those people towards the path of karma, and having offered
worship to Ramanatha, brought under his control the Pandyas, Colas
and Dravidas; and went to Kafici, which was like the belt of Hastigiri
(Ma. Sam. 15. 1-4). There, he drove away the Tantrikas, built a temple
to Bhagavati Kamaksi with a picture that was ‘paravidyacarananusarr’
(?) and arranged for the daily worship of Kamaksi, in accordance with
Sruti (Ma. Sam. 15. 5).

According to Cidvilasiya, Sankaracarya visited the holy waters of
Varaha Parvata, the origin of the river Tungabhadra, and obtaining
a direct vision of Narasimha at Narasimha Parvata, and below that
mountain had darsana of Lord Rshyasringa Maheswara. Having
sought His directions, he proceeded to Karici, the capital of Vara-
daraja. This is the place where Brahma performed a sacrifice to
please Visnu, and where Visnu came out of the sacrificial fire and
appeared before him. Rudra Sakti, of saguna as well as nirguna form,
dwells in a cave nearby there. The Acarya wanted to have a township
built at that place. The local king Rajasena, as per the wishes of

the Acarya, built Ekamreswara temple just besides the Kamaksi
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temple and constructed Siva Karici, and alongwith the Varadaraja
temple Visnu Kasici within just eight days (Ci. Sam. 25. 1-11; 28-31).
The Acarya himself wrote Sri Cakra, and behind that established
Goddess Kamaksi; and arranged for the worship in the temples of
Ekamreswara and Varadaraja (Ci. Sam. 25. 44-55).

According to Anandagiriya, the Acarya went to Ahobila, a place
where Lord Narasimha had manifested, sang the glories of the Lord;
and from there proceeded to Venkatagiri. Having converted the
priests there into Advaitic school of thought, he went to Karici. There
is Lord Ekamresha, manifested from out of a figure of earth, in the
form of a Lingam. He stayed there for a montbh, laid the foundation
and constructed the town Siva Kafici; and to the east of it, near the
place where Lord Varadaraja who had appeared from the sacrificial
altar of Brahma’s sacrifice, raised the town Visnu Kafici. Having
appointed devoted Brahmins and others for the worship in these
temples, and having made them followers of pure Advaita, he happily
stayed there dwelling in the essence of all Vedanta. (A. Sam. 63, p
225; De. p 192). Here, the story of Kamaksi is covered in Chapter 64
and that of Sri Cakra in Chapter 65).

Review of the travel upto Kaici

121. The details of travel upto this point are not similar in the different
SankaraVijayas. (1) The Acarya going with king Sudhanva and a thou-
sand disciples (Ma. Sam. 15. 1) is not there in any other SankaraVijaya.
(2) It is not certain that he argued with the Sakteyas at Ramasetu. (3)

We do not know for certain whether the deity at Kafci is Ekamra or
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Ekambara! ; Somanathaiah’s guess (So. Sam. p 177) is that Ekamra
is colloquial form of Ekambara. It seems there is a heresay that the
mango tree at the Ekamre$wara temple vicinity is a Vedavrksha and
since a fruit was daily available from that tree for God’s offering, the
“Lingam was named as Ekamreswara! (So. Sam. p 177).

(4) Madhava’s description of Kafici to be situated on Hastigiri
might have suited him for metaphorizing and for alliteration, but
there is no mountain in that area. Somanathaiah’s guess is that he
might have written that on hearing Vaisnavas say VaradarajaSwami
temple is on Hastigiri or Karigiri (So. Sam. p 176). Since worship of
Kamaksi at Siva Kafici is going on even now, we can believe that the
Acarya refined and rectified the Tantric worship that was going on
earlier.

(5) Cidvilasa is very much inclined towards Sri Cakra. Even while

describing Kafici he gives its details in eight slokas ending with

TN Aesrraaaen | ReudcdsETcartid ST aq
(Therefore, everyone desirious of liberation must worship Sri Cakra.
The Guru has prescribed that to drive home the identity of Siva and
Sakti) (Ci. Sam. 25. 43). By this we can guess that there was much
animosity between followers of Siva and the followers of Sakti in
this area, and that the Acarya, or someone after his time must have
convinced them about the identity of Siva and Sakti and stopped
the fighting. In Anandagiriya, Kamaksi is described as ‘srrart fergfooft
SeIfaen wgutey, (p 229; De. p 194) and SEMET AR =shion =
T | AT AT ST | "@atad 1 (p 230; Tkfad, De. p

1. It is mentioned as Ekamresha in Telugu book (p 225). In Devanagari version it
is mentioned as Ambaresha (p 132). In Somanathaiah’s book it is Ekambaresha!
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196). Since it is found in Cidvilasiya also (Ci. Sam. 25. 40), Cidvilasa
must have taken it from Anandagiriya; or both of them might have
taken it from some other source. Madhava too, in the context of
the Acarya worshipping Goddess Mukambika in the 12th Canto says
about Sri Cakra: “froshycashaar: TRsY Frosra-arfy ffFadsa; the
commentator being fond of citing from Anandagiriya, has added
eight $lokas; among those the present Aam=mY ITHET Sloka is also
there.

(6) Did Acarya, as mentioned by Anandagiri and Cidvilasa, built
the two townships SivaKarici and VisnuKafici? In the South, Karici
is a great centre of learning in which lots of argumentations were
held incessantly between Brahmins and Buddhists, Buddhists and
Jains, Jains and Brahmins, ViSistadvaitins and Advaitins, followers
of Tenkalai and Vadakalai traditions. It appears that the temples
here have marks indicating that they were constructed by the Pal-
lavas. In the outskirts of this place are found remnants of lingams,
lingam-pedestals, holy bulls etc. which bear witness that Shaivism
had spread here earlier. SivaKafici (also called bigger Kafici) and
VisnuKafici (also called smaller Karici) are about four miles apart. In
between there was a forest; the Hudsonpet existing now must have
been there since about a hundred and fifty years. The town must
have been bigger towards SivaKafici. On the inscriptions found here
one commonly finds the name “Kafici” only and not “SivaKafici”; and
on the inscriptions found at VisnuKafici, not even the name “Karici”
is seen. It seems this place was known as ‘Thiruvattiyur’ earlier, till
about Shalivahana Saka 1492. The main gate of Varadaraja Temple

is facing west, and has a small tower on it. The sanctum sanctorum
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and the image of the deity are located on a high pedestal, facing east.
Opposite to these, on the eastern outskirts, there is another main
gate with a very high tower called “punyakoti vimanam”. With walls
constructed all around the high pedestal, it is said that the mountain
hastigiri (?) is located under it. On the basis of “Topographical Notes
on Kaici by the late S. M. Natesha Sastriar (1886), Somanathaiah has
written a plausible guesswork (So. Sam. p 181). According to this,
when the temple was constructed, it perhaps was facing east; and
the town Tiruvattiyur also was located east of the temple; and when
the town was ruined in course of time, perhaps the worship at the
temple came to a standstill. Later, Srivaishnavas rejuvenated the
temple from the ruins, and perhaps walls were built around the inner
sanctum sanctorum which was closed and on the top of it was con-
structed the new sanctum sanctorum in which the idol of Varadaraja
Swami was established. Later, since a new township developed on
the west, and since the main gate of the temple was facing away from
the town, to facilitate entry for people of the town, probably the
western compound wall of the temple was demolished, and a main
gate and on the top of it a high tower were constructed. Afterwards,
when the town gained prominence, because of Sri Ramanujacarya
a new township came to existence, and since the Visnu temple
became important and the Srivaishnavas were leading, it was named
VisnuKarnici. The old name Thiru-atti-ooru was perhaps sanskritized
as Sri-hasti-giri. We have also visited both the Karicis; but we came
to know the reason for the peculiarity in the construction of Visnu
temple only from Somanathaiah.

In view of the description given above, Somanathaiah’s opinion
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(So. Sam. p 182) that both Anandagiri and Cidvilasa must have writ-
ten their SankaraVijayas after the name VisnuKafici came to be well-

known, seems to be reliable.
Acarya’s visit to Venkatagiri

122. Madhava describes that the Acarya blessed the Andhra devotees
who had come to render their services, and, after prostrating before
Venkatacaleswara, proceeded to the capital of Vidarbha (Ma. Sam. 15.
6).

In Cidvilasiya, the description is as follows: The Acarya, who
proceeded alongwith his disciples to see Lord Venkatesa, prostrated
before Lord Govindarajeswara, climbed the mountain, took his bath
in the puskarani (pond), worshipped Lord Venkateswara. Since the
priests there had given up the Shroutamarga (path of Sruti) and
had been following the tradition of Vaikhanasaagama' , converted
them to pure Advaitic path. We have already mentioned Ananda-
giri’s description that the Acarya had gone to Venkatagiri and then
proceeded to Karici (p ¥284).

The points that we have to note here are:

(1) If what Anandagiri considers as Venkatagiri is Venkatacala it-
self, we have to say that he did not know the location of the place
exactly.

(2) Although now the Lord of Tirupati is known as Venkataramana,
it was not like that before. The Puranas call the Tirupati mountain as

Seshadri. The Saiva Puranas like Skanda mention that there is a place

L. It is evident from their books on Dharmasitras that the Vaikhanasas are Ad-
vaitic. This has been explained in detail in the article “the aim of Vaikhanasas” (See
Adhyatmaprakasha, Vol. 10, Issue 5, p 63).
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called Kapileshakshetra' on the precincts of Seshadri. An image on
that mountain was known as Jinamuni when the Jainism was going
strong, and during the time of the Saivas was known as Bhairava. At
the time of Sri Ramanujacarya, since there was difference of opinion
betweens the Jains and the Shaivites, it seems Ramanuja suggested a
way to sort out the problem. Conch and Disc, Trisul and Damaru were
to be prepared in gold and kept near the idol at the close of the day, the
temple door to be shut, locked and sealed; and in the morning upon
opening, whatever weapons were found on the idol, it would be de-
cided as Siva or Visnu accordingly; if no weapon was found on the idol,
it would be decided as Jinamuni. When this plan was carried out, and
upon seeing in the morning, the idol was found to be bearing Conch
and Disc; hence it was decided that it was the image of Visnu (So. Sam.
p 183-184). Even now;, there is no oppurtunity for people to determ-
ine how the idol really looks; hence the proverb loguttu perumalake
telusanu’ (Lord only knows the inner secret). The history of the place
being so, the story that Sarikara Bhagavatpada, who was several cen-
turies earlier than Ramanuja, converted the priests of Lord Venkatara-
mana into Advaita does not seem to be probable. We know from
Vaikhanasa Sitra that they were Advaitins who where Vaisnavaites.
Without knowing this, probably just by seeing that the Vaikhanasas
bearing the Namam (emblems of Vaishnavism), Cidvilasa might have

written like that.

1. At the foot of the mountain there is kapila Tirtha. The whereabouts of Ka-
pileswara lingam is not known. In 9th Chapter of Skanda Mahapurana, it is stated
that a Shudra by name Rangadasa of Pandya kingdom served Srinivasa at Kapilesha
Kshetra on the Seshadri: “or: Teyer 91fs fei G=aes & | qeqed qurare sigargfse
Forem 1.
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(3) Also the statement that the Acarya prostrated before Lord
Govinda Rdjeswara is similarly unreliable. ‘From the works of a
Saivaite devotee Maanikkavacahar we come to know that the idol of
Govindaraja was earlier in the precincts of Kanakasabhapati temple
at Cidambaram. When the animosity between the Saivaites and
Vaisnavaites became strong, the Govindaraja temple was demolished
and the idol was “sent to the abode of Visnu’, i.e., it was thrown
into the sea. Since that was found at the time of Ramanuja, it was
consequently established at Tirupati) - writes Somanathaiah on the
basis of Sri Ramanujacarya’s Life, a book by S. Krisnaswami Iyengar,
pp 47-49 (So. Sam. p 185). We remember to have seen the same
details in History of South India, an English book by the same Iyengar.
When the history being so, how could Sankara have prostrated before

Govindaraja?
Winning over the Kapalikas in Karpataka

123. As stated earlier, the Acarya started from Tirupati to the cap-
ital of Vidarbha. From there, he proceeded to win over the Kapali-
kas that were dominant in Karnataka. The king of Vidarbha warned
him that ‘the Kapalikas are in large numbers, and they would not
tolerate your being famous; they hate Srutis. Please beware of the
lurking danger there’ King Sudhanva promised him that ‘as long as
I am with you, there would never be any danger’, and accompanied
the Acarya. There was a Kapali by name Krakaca, who was bearing
kapala, trishul and smears of citabhasma on his body. He came be-
fore the Acarya and boasted of the greatness of his inauspicious prac-

tices and his school of thought. Sudhanva got his officers to drive him
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away from his court. Then he came with his army to kill the Acarya,
and Sudhanva got ready for the battle. The brahmins terrified by the
army of Krakaca sought protection from the Acarya. The Acarya, just
by uttering ‘Hum'’ burnt all of them into ashes. Krakaca, standing be-
fore the Acarya, saying ‘O follower of a bad school of thought, get the
fruition of your deed!” and closing his eyes, held his kapala full of li-
quor, meditated on Lord Kapali; then Bhairava appeared and said ‘you
are committing such a sin with regard to Me who is in the form of San-
karacarya! and cut off his head instantaneously (Ma. Sam. 15. 6-26).

This story is not there in other SankaraVijayas. (1) May be in poet
Madhava’s time the Kapalikas were dominating or may be he had
heard much about the menace that they were creating; that is why,
although he had already told that the Kapalikas suffered defeat at Sri
Saila, he has told a story about them once again here.

(2) We have already indicated (page *132) that nothing is discer-
nable about who this Sudhanva was. How could he be a follower of
the Vedic school of thought from Kumarila Bhatta’s time to the time of
Acarya’s nationwide conquest? How he came to get himselfinterested
in Vedanta? The poet has told none of these things, not even why he
accompanied the Acarya in his conquest.

(3) Where is Vidarbha country? Is this today’s Birar area? From
here did the Acarya proceed towards north or south? To what extent
was Karnataka area spread in those times? These things are to be as-
certained on the basis of history before we could decide about the
truth of this Kapalika incident.

Somewhat similar is the description of this incident by Cidvilasa,

but he narrates as if it took place at Rameswaram. He writes: ‘the
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Kapalikas met the Acarya there, who had arrived from Madhyarjuna.
There was king Bhojasimha behind the Acarya. The Kapalika and his
disciples were talking at will, and the king thrashed them. When the
Kapalika meditated on Bhairava, the Lord appeared, and, pleased by
Sankara’s Stotra, said “you are revered; knowing that you had arrived
here, I have come. Now you punish these!” and disappeared. The
Acarya cursed them saying “You wretched brahmins! Be outcast from
all karmas!” (Ci. Sam. 27th Chapter). Which is to be believed to
be true - Madhava’s story or Cidvilasa’s? Whom did the Acarya win
over at Rameéwara - is it Saktas as Madhava says, or is it Kapalikas
as Cidvilasa says? Who is the leader of Kapalikas - is it Krakaca or
Vatukanatha? Was he killed by Bhairava as Madhava has said, or as

per his instructions, the Acarya cursed them?
Winning over Nilakanthacarya at Gokarna

124. Thus the Acarya went on travelling, refuting heretic brahmins
on the way, and reached the western seashore at Gokarna. There
he took bath in the sea, and worshipped Siva by Bhujangaprayata
Stotras. Hearing that he teaches Vedanta to the disciples who come
to him, Haradatta informed his preceptor Nilakanthacarya that
Sankaracarya, who had refuted Bhatta, Mandana etc. is coming.
Chuckling at what he heard, Nilakantha said, ‘it might be that one
can dry the sea, fell the Sun from the sky, or the sky can be wrapped
and folded, but I cannot be won over by this man. When he came
to Acarya, Sureswaracarya started the argumentation first. Then
Nilakanthacarya argued with Sankaracarya. Won over by him, Nila-

kantha surrendered and became Acarya’s disciple. Hearing this, poet
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Udayana and others shuddered (Ma. Sam. 15. 31-72).

Now let us try to evaluate this story: (1) The story of Acarya’s vis-
iting Gokarna is also there in Cidvilasiya (Ci. Sam.29. 30). But about
his worshipping Siva through Bhujangaprayata Stotra or refuting
Nilakanthacarya, nothing is mentioned. Madhava had once stated
that Sankara composed that Stotra for the sake of his mother; why he
mentions that here once again? Or, does he imply that there are two
such Siva Stotras?

(2) There is neither any external (circumstantial) evidence nor
any indication within Bhasyas for the existence of Visistadvaita
philosophy at the time of Acarya. All his opponents were Advaita

Vedantins. There is no consideration of other Vedantins in his works.

Brhadaranyaka Bhasya has this sentence: ‘@aiafiveqg fa fosmre:
TEATCHAT Teheawcaa! fardfard seafamfadfa: gawmqafssifea™ 1 (Br. Bha. 2.

1. 20). (There is no difference of opinion among the followers of Up-

anisads, that identity is stated between Vijianatma and Paramatma
in all Upanisads). How over-hasty to imagine that Sankara, who has
written thus, argued with a Visistadvaitin!

(3) It is true that Nilakanthacarya has written a Bhdsya on the
Sutras. But there is reason to believe that he has written the Bhdsya
only after Ramanujacarya. Some Srivaishnavas opine that he has
stolen material from writings of Ramanuja. Appayya deekshita, who
has written a commentary “Sivarkamani Deepika” on Nilakantha’s
Bhasya, has strived to point out the speciality of it over Ramanuja’s
Bhasya. Ramanuja has never considered it for criticism. This being
S0, it is not probable that Sar'lkarécérya could have had a debate with
the author of this new Bhasya.
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(4) Nilakantha’s Bhdasya is not as elaborate as Ramanuja’s Bhasya.
He has only summarized the various tenets, but not attempted to re-
fute other schools of thought by using logic. With this background it
is difficult to believe that Nilakanthacarya boasted of himself as Mad-
hava describes, and that he had posed the various clever arguments
against Advaita. When there is no reference to Visistadvaita in either
Acarya’s Bhasya or Sureswara’s Vartika, how it is possible to believe
that both of them argued with this Nilakanthacarya?

(5) It is true that Haradatta is a famous Saiva Acarya. But, did
either he or Nilakanthacarya have any relation with Gokarna? And to
say that he was a disciple of Nilakantha Sivacarya, is there any other
source except Madhava’s opinion? All these need investigation.
Dwaraka, Ujjayini
125. Leaving Gokarna, the Acarya travelled further, and carrying out
propaganda of his Bhasyas in Sourastra and other countries, arrived
at Dwaraka. There he won over Paficaratras who were professing ‘five
differences’ Thus winning over Vaisnavas, Saivas, Saktas, Souras etc.,
he went to Ujjayini. There he refuted BhattaBhaskara who was pro-
fessing Bhedabheda theory, and also Bana, Maytra, Dandi and others
(Ma. Sam. 15. 73-141).

Now we can review this statement. (1) Madhava has not men-
tioned that the Acarya established a Matha at Dwaraka; we have
already pointed out that he has not said anything about the Matha
at Sringeri also. Cidvilasa has stated that the Acarya established
a Matha there and made Hastamalaka in charge of that (Ci. Sam.

31. 5). Cidvilasa also states that he established Sureswaracarya at
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Sringeri Pitha (Ci. Sam. 24. 33).

Cidvilasa writes that the Acarya went from Rame$waram to
Vakratundapuri and won over the Ganapatyas there (Ci. Sam.28).
He opines that the Acarya went from there to Madurai and visited
Minakshi and Sundaresha (Ci. Sam. 28. 21-22). Just as Ananda-
giri (Chaps. 6-10), Cidvilasa also states that he proceeded from
there to Anantasayana and won over the Vaisnavas of different
types - Bhakta, Bhagavata, Vaisnava, Pancharatra, Vaikhanasa and
Karmahina (Ci. Sam. 24. 30-89) ! . Further, he worshipped Kartikeya
at Vasukikshetra (Ci. Sam. 29. 5). Then he won over Buddhists in
argumentation at Mridapuri (Ci. Sam. 39. 9-29). From there he
proceeded to Gokarna and then to Sridaila. After visiting Jogulamba,
Bagalamba, Jwalamukhi, Nrsimhesha and Pandurangesha, he came
to Jagannatha. There he established a Matha and made Padmapada
the pontiff of that Pitha (Ci. Sam. 30. 10-11). Then he came along
with Hastamalaka and Totaka to Ujjayini. There he visited Lord
Mahakaleswara, won over Saktas in argumentation and made them
Advaitins. Continuing his journey he came to Dwaraka, established
a Matha there, and made Hastamalaka the pontiff of the Pitha (Ci.
Sam. 30. 15-55; 31. 3-6)*.

(2) If we compare the digvijaya given by Cidvilasa, we will come to
understand that according to Cidvilasa, the Acarya went from Ujjay-

ini to Dwaraka; and according to Madhava, he went first to Dwaraka

1. Although Cidvilasa is an Advaitin, he primely upholds Siva in his argumenta-
tion. We have indicated that here so that it might be helpful to decide about the
date of his work.

2. About Dwaraka, Anandagiriya mentions only: ‘SRR esaea@faarstasmd. (p
210). There is no mention of Matha.
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and then came to Ujjayini. Cidvilasa says that the Acarya defeated
Saktas at Ujjayini; Madhava says he did that at setu, and won over
BhattaBhaskara at Ujjayini. Anandagiri says that the Acarya defeated
Kapalikas at Ujjayini (Chap. 23); but Cidvilasa makes them defeated
at Rame$waram and shifts Saktas over here! We can observe that
the Kapalika account of Cidvilasa is closely similar to that given by
Anandagiri.

(3) One has to cross river Narmada while going to Dwaraka; when
the Acarya went over there, did he meet Govinda Bhagavatpada? Or,
had he already attained Siddhi at that time? No author has said any-
thing about this.

(4) May be since it had already been narrated, Cidvilasa does
not mention the story of the Acarya winning over Paficaratras at
Dwaraka. But Madhava describes it in full detail as having taken
place there. Since Dwaraka is the abode of Sri Krisna, we can guess

that Paricaratras could have been there. But, Madhava’s description

TIAY: HHAA Yro=REEcard Jouiel ge=d:’ (the Paricaratras professing
the five types of differences were defeated by the Acarya) (Ma. Sam.
15. 75) does not suit the real state of affairs. Because, in the descrip-
tion of Pancharatra creed given in Narayaniya of Mahabharata, we
do not find any mention of Paficabheda. What is stated there is ‘ot
RO e ufef=a g (having become attributeless themselves,
the devotees become one with the attributeless Lord) (350-72); this
kind of thought cannot be the one professing Paficabheda! Even
in Satrabhasya of Sri Sartkara Bhagavatpada, while reffering to the
Bhagavata creed, it is mentioned that ‘Lord Vasudeva Himself is

the Ultimate Principle; and whoever worships Him throughout
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their lives will become one with Him" Thus, it becomes clear that
only after Paricaratras came to profess the ‘five types of differences’
the Madhaviya must have come to existence. Since Cidvilasa has
also adopted the import of the sloka cited by Anantanandagiri ‘9t
ATTEATEE ISR | SEHEn: FHeH: Yefaurga asorer:’ (Chap.
6 p 45; De. p 42), it is clear that both of them should have written
their Sanikara Vijayas only after the Bhagavata creed broke into the
sub-creeds.

(5) The story of Acarya winning over BhattaBhaskara is of a
similar type as his winning over Nilakanthacarya. Because, the poet
(Madhava) does not know that BhattaBhaskara, who has written
Vedabhasya is different from Bhaskaracarya of Bhedabheda school
of thought. Since Bhaskaracarya is more recent than the Acarya,
he has refuted not only the Bhdasya but also Paricapadika here and
there in his writings. Since Vacaspati Misra’s Bhamati contains
refutations of the opinions of Bhaskaracarya, his time must be in
between Sankara’s time and Vacaspati Miéra’s time. This being so,
how can we believe that the Acarya had an argumentation with
Bhaskaracarya? Because of the unbelievable nature of these stories,
we have not presented what Madhava describes as primafacie views
of Nilakantha or Bhaskaracarya, or the Acarya’s refutations of them.

(6) The imagination that Bana, Mayura, Dandi etc. were Acarya’s
contemporaries (Ma. Sam. 15. 141) being historically untenable, we
need not at all comment on that. What could be the basis for Mad-
hava to say that they became interested to listen to Acarya’s Bhasyas

(‘FsTursTFIUTcgsHigh) is only known to him.
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Defeat of the Arhatas at Bahlika and of the others at

Naimisha

126. When the Acarya was in Bahlika country teaching Bhasya to
the disciples, some Arhatas came there, and were defeated in argu-
mentation (Ma. Sam. 15. 142-155). Did the Acarya go directly to
that country, which is in northwest India? - is a point to be con-
sidered. Cidvilasa has stated that the defeat of the Arhatas took place
at Mridapuri. He has written as if there is no difference between the
Arhatas and Sougatas; and he has not dealt with either true Buddhism
or true Jainism (Ci. Sam. 29. 9-29). He has written there that the
Acarya had positioned them with the work of caring for the footware
of the disciples, which is certainly contemptible. Presently, Madhava
has depicted correctly the beliefs of the Arhatas; but in the end he
says:
ST ATeATHRY, WU WSO | Y e |

T WATE YRGS Tgerid 1| (Ma. Sam. 15. 156)

‘Thus, after refuting the Madhyamikas, the Acarya spread the
Bhasya at Naimisha also. He conquered the Daradas, Bharatas,
Shurasenas, Kurupancalas and others’. This is a little out of the way,
because the Arhatas are not Madhyamikas; the Madhyamikas are
nihilists among the Buddhists!

Without telling who are these Daradas etc. and what is their line of
thought, simply telling ‘conquered many people’ indicates that Mad-
hava’s purpose is only to describe that the Acarya went to all corners
of India and conquered all in argumentation - without which the po-

etry would not be complete and beautiful. The next sloka too is writ-
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ten with this purpose only:

TGRS ATES [&HE [GaAT G IS |
T fz @veTsrgeed agHr o 99aE IR | (Ma. Sam. 15. 157)
because, to say ‘the Khandanakara (author of the work Khandana)
could not be won over even by Guru, Bhatta and Udayana’ - first of
all, they are not at all contemporaries. Even if we assume the opin-
ion that the followers of these people were unable to win over the
Khandanakara, it is ridiculous to say that ‘the Acarya had to argue at
length to take him into his fold’. Sri Harsha, the author of the treat-
ise Khandana Khanda Khadya belongs to a period later than that of
Acarya; devoted to him as he was, he wrote the treatise only to present
a certain kind oflogic for establishing Acarya’s conclusions. Madhava,
without taking pains to look at the work Khandana Khanda Khadya,
and relying on heresay has written that the Acarya won over him! This
is a strong evidence indicating that Madhava may not be the same as

Vidyaranya.
Abinavagupta in Kamarapa

127. Then the Acarya proceeded to Kamartpa country. He won over
Abhinavagupta, the author of Saktabhasya. Realizing that it is im-
possible to defeat him by any other means, he was posing externally as
if he were a disciple of the Acarya. The reputation of Acarya’s success
spread in Videha, Kosala, Anga, Vanga countries. Later the Acarya
defeated Murari Misra, Udayana, Dharmagupta etc. and spread his
triumph in Gauda country also. Thus, having made Dvaita not to
be heard in all quarters, he was solving all kinds of doubts raised by

people (Ma. Sam. 15. - summary from 158 to the end of the Canto).
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It is clear that the author’s intention is only to impress that the
Acarya won over all. Hence, not even considering historical times, he
has collected everyone to be won over by the Acarya. Kamarupa is an
important city of Assam; although it is true that Tantrikas are there,
Abhinava Gupta does not belong to this part of the country. He is a
famous Shaivacarya of Kasmir - the author of several works includ-
ing Tantraloka, ISwara Pratyabhijna Vimarshini, Paramarthasara etc.
Having made him the author of Saktabhdsya which has not yet been
discovered, and to have made him - he is later than Acarya by four-five

centuries - a contemporary of the Acarya is the great feat of this poet!
Summary of the Conquest

128. In general, the purpose of the authors of SankaraVijayas appears
to be to blow the trumpet of his conquest of stalwarts of all schools
of thought, followers of all creeds, throughout the country by way of
describing his itinerary in all directions. It is, therefore natural they
have imagined that he travelled through several imaginary places and
to have won over several people who were not his contemporaries. We
have hitherto been following Madhaviya for describing the places he
visited and for the people he is purported to have defeated, only for
the sake of convenience of presentation.

In the previous pages we have made occasional mention of the
description of Acarya’s conquest as mentioned in Cidvilasiya and
Anandagiriya. We had not covered there his refuting Soura school
of thought at Cidambaram (Ci. Sam. 26. 11-32), conversion of
the priests of deities Devi, Ganapati, Siva, Sarya and Visnu into

Advaita at the place Madhyarjuna, worshipping Rameswara by giving
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holy bath of Ganga and defeating Vaisnavaites Visnusarma, Pad-
manabha, Krisna-Dvaipayana, Vyasadasa, Varahacarya etc., and at
Ujjayini the Saktas Tripurambakumara, Bindubhuk, Parnabodhaka,
Piirnananda, Virashakta, Suddhavidyakalanidhi etc. After leaving
Dwaravati, the Acérya visited Mathura, Gokula, Paundarika Kshetra
and Kurukshetra.

In the description of these conquests, the important points we
can decipher are: (1) By and large, the Acarya travelled in a sequence
of pilgrimage; (2) It appears the Mathas at the four places were
already established at that time and the Mathamnayas were already
well-known; (3) One of the important accomplishments of Acarya
was preventing people who were scarring their bodies with hot
metals from their practices and converting them into the Vedic path;
(4) Although hatred of other creeds is not seen in Cidvilasiya, trend
towards Sivadvaita appears to be dominant in it.

It appears Cidvilasa has chosen several names that Anantanan-
dagiri describes. Skilled in fertile imagination, he writes that the
Acarya conquered Saivas, Sivamataikadesis, Vaisnavas, Paficaratras,
Vaikhanasas and Karmahinas; worshippers of Ganapati like Vaisnava,
Hairanyagarbha, Soura, Agnivadi, Mahaganapati, Haridraganapati,
Ucchishtaganapati, Navaneeta-swarna-santana-ganapati; Sakteyas
like Sakti, Mahalakshmi, Vagdevatha and Vamacara; creeds like
Kapalika, Carvaka, Sougata, Jaina, Bauddha, Mallari, Viswaksena,
Manmatha, Kubera, Yama, Varuna, Shiinya, Varaha, Loka, Guna,
Samkhya, Yoga, Anu, Candra, Bhauma, Kshapanaka, Pitr, Sesagaruda,
Siddha, Gandharva, Bhata and Bhetala! Some names among these

are synonymous. It can be said that the authors have just ima-
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gined fictitious names just to convey that at Acarya’s time, various

traditions, practices, creeds and schools of thoughts were in vogue.
Establishment of the six creeds (YrRdEAT)

129. When the Acarya was at Mayapuri, Paravadi-davanala, Vatuka-
natha, Maha-dhundi-Gane$wara, Divakaracarya and Bindumadhava
prostrated before the preceptor and requested him ‘Revered Sir, you
have proved that only Advaita is in conformation with the Vedas and
Vedanta and all else is without substance. But in Kali Yuga, how can
people with an impure mind have access into Advaita? Therefore,
you must please propagate six creeds - Saiva, Sakta, Vaisnava, Soura,
Ganapatya and Kapala. The Acarya told them ‘whosoever amongst
you like whatsoever creed, may propagate those creeds; leaving aside
practices against Sruti and Smrti like marking the body, burning the
body with hot metal and the like, spread the six creeds. Accordingly
those disciples started off on a conquest tour (Ci. Sam. 31. 18-23).
This is the story in Cidvilastya.

The description given in Anandagiriya is as follows: For the sake
of people who are not fit for pure Advaita, who would otherwise
go astray and in order to keep up the well-being of society by way
of following the tenets of Varnasrama, the Acarya wanted to set
up creeds with a difference between Jiva and I$wara. He called the
disciple Paramatakalanala and asked him ‘which creed do you like?’
He replied, ‘although my mind is set in Advaita, I have devotion for
worship of Siva’. The Acarya said ‘this would be apt for people who are
not fit for Advaita. Accordingly the disciple spread the Saiva creed

in the Indian subcontinent through Siva-paiichakshari holy mantra
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(A. Sam. Chap. 67). Knowing the minds of disciples Lakshmana
and Hastamalaka, and after giving them Sannyasa, the Acarya told
them to propagate a Vaisnava creed, which is drishti-srishti-dosha-
varjita (?), which captures the minds of all (!), which has six types
of differences (?) of jiana and Karma, and which would possess ten
types of emblems (fs7==rgifergd) through Narayanashtottara holy
mantra. They followed the directions and did likewise (A. Sam. Chap.
69). Similarly, Sakta creed through the disciple Tripurakumara (A.
Sam. Chap. 70), Ganapatya creed through Girija kumara (A. Sam.
Chap. 71) were propagated and as per the suggestion of disciple
Vatukanatha, created the opportunity for the Kapalika creed (A. Sam.
Chap. 72). And through Sureswara, follower of the Indra tradition,
he sent Moksalirigam to Cidambaram (A. Sam. Chap. 74).

Here, the names of the disciples who were promoters of the six
creeds are different in the two SankaraVijayas. The readers should
note that there is difference in narration between the two: in Cid-
vilastya, the disciples took the initiative and requested the Acarya for
the propagation of the six creeds; and in Anandagiriya, the Acarya
himself thought that it would be necessary and acted.

Regarding the establishment of the creeds, we have to remember
the following: (1) Although the Acarya thought that Advaita is the Ul-
timate, he is of the opinion that in actual practice, worship involving
Jva-I$wara difference is desirable and also is in accordance with the
Sastras (he has expressed so in the introduction to Gitabhasya (12-10)
and in the introduction to Anandamayadhikarana of Sutrabhasya).
Hence it is not improbable that he provided an opportunity for Saiva

and other creeds; but they were already existent, and there was no
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necessity of his establishing them anew. (2) The names of the dis-
ciples who were the promoters of the six creeds are different; and
they are not mentioned anywhere else. Hence these should be the
imaginations of Cidvilasa and Anandagiri. (3) Observing the enti-
tlement ‘Sanmata-sthapanacarya’ used by the Mathas, it is possible
that some people of recent times might have imagined and incor-
porated these stories of promoting creeds. Cidvilasa’s mention that
the Acarya told to propagate worship without markings on the body
might be concocted, observing the practices of the brahmins (the fol-
lowers of Sankara) of recent times. Anandagiri’s mention that the
Acarya propagated through his disciples the worship alongwith such
markings does not appear natural. It might be ulteriorly suggestive
that Ramanuja and Madhwa too have propagated what Acarya had
already commenced! (5) The lead given to these six creeds was when
Acarya was in Mayapuri according to Cidvilasa, and when he was in
Kafici according to Anandagiri. Looking at this, the whole thing all
the more appears to be figments of imagination of the two authors.
Is Anandagiri having a soft corner for Kafici? We shall consider this

once again.

AT A,



16. Ascending the Sarvajiia
Pitha and Disappearance

Curing of disease Bhagandara

130. After describing the universal conquest of Acarya in detail, Mad-
hava, as if indicative of his imminent disappearance, explains how he
got the disease Bhagandara. He got that disease as a reslult of occult
spells of Abhinavagupta who had been defeated by the Acarya earlier.
At that time, Totakacarya was serving him with great devotion by way
of washing his clothes etc. Expressing concern, the disciples pleaded,
‘you may ignore the disease as you do not have attachment to body;
but we feel extremely distressed and hence we have to find remedy for
this. Compelling the Acarya to agree for the treatment, they searched
and summoned efficient doctors; but no one could cure the disease.
Finally, at the behest of Lord Siva, the twin-gods Ashwini came in the
form of men and declared ‘this is the result of someone’s spell; and
hence there is no treatment for this’. Hearing this, Padmapada was ex-
tremely angry; and without listening to preventive appeals of Acarya,
uttered a counter spell; as a result, Abhinava Gupta died of the same
disease (Ma. Sam. 16. 1-32).

This story is there in Vyasacaliya also, but the story of Abhinava-
gupta is omitted. When the Acarya prayed for the twin-gods Ashwin,
they appeared and cured the disease. In the tenth Canto of Vyasa-
caltya, the occasion of the disciples going in search of doctors is made
unnecessarily long with many descriptions. Not contented with this,

the poet has used seventy five slokas of the next Canto also to de-
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scribe the season etc., and then says that the twin-gods Ashwini were
summoned after all the doctors failed! Then the Acarya knew that
they were the twin-gods. Finally the poet ends the Canto (in the 152nd
sloka) by telling that the disciples were happy seeing their Guru cured
of the disease (‘qASY I T&HTHA: TaTTe iigva..). The speciality is

that there is no mention of Vyasacala’s name at the end of this Canto.

(1) This story is not in either Cidvilasiya or Anandagiriya. But,
since it is there in Vyasdcaliya also, we can guess that Madhava and
Vyasacala might have imagined about this disease towards the end
of Acarya’s life, based upon a heresay that was in vogue in their
times. (2) It seems people who sustain too much of body strain and
intellectual stress without timely food and sleep get this disease.
Therefore, it not proper to doubt why a person like Acarya who had
led such holy life should get it, as some people do. Medical science
has identified several varieties of this disease; it is difficult to cure it.
Somanathaiah has written implying that Acarya’s life was shortened
because this disease was not cured (So. Sam. p 188-190). It might be
because of the reason that the disease cannot be cured in the normal
course, SankaraVijayas say the twins-gods were called. But, since
this story is not there in all the SankaraVijayas and out of the two
containing the story, one says the disease was cured and the other
says it could not be cured, we have to ignore the matter. (3) Whether
Madhava has taken from Vyasacaliya that Totaka was washing the
clothes of the Acarya and rendering other services without becoming
dejected (Ma. Sam. 16. 3), or whether Pracinasarikaravijaya also

contained this story, cannot be decided now.
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Visit of Gaudapada

131. When Sankaracarya was meditating on the banks of Ganga, he
saw Gaudapada, with a rosary in his hand, coming towards him. The
Acarya touched his feet, worshipped them and stood in obeisance.
With all love and affection, Gaudapada enquired, ‘have you learnt
what Govinda has taught you? have you realized the Ultimate Prin-
ciple of the nature of Existence-Knowledge-Bliss? Are your disciples
serving you with peace, selfrestraint etc? Have you kept under control
your eternal enemies? Have you developed great qualities like peace
etc? Have you accomplished the eight-fold yoga? The Acarya replied,
‘Great Sire, whatever that you say necessarily comes true; having be-
come worthy of your grace, what could be inaccessible for me?’ ‘Hav-
ing heard from Govinda that you have written Bhasya on my Karikas,
[ have appeared before you! said Gaudapada. Acarya showed him
the Karikabhasya. Immensely pleased to go through it, Gaudapada
said, ‘you have grasped the intention of Karika correctly. Well, ask for
aboon! The Acarya replied, 'What more shall I ask after seeing you?
However, please bless me so that my mind may always be dwelling on
the Supreme Spirit’. ‘May it be so! said Gaudapada, and disappeared
(Ma. Sam. 17. 33-53).

(1) This story is not there in any other SankaraVijaya. Only in
this book it is mentioned that the Acarya and Gaudapada met,
subsequent to his getting initiated from Govinda Bhagavatpada;
nowhere else such a meet is mentioned. Could it be true? Or, could
it be just a story to imply that the Acarya got the grace of Gaudapada

also? It is to be scrutinized.



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 308

(2) Gaudapada enquiring the Acarya ‘Have you accomplished the
eight-fold yoga? is not in accordance with his Karika. Because, only
two - control of mind and realisation of the Self that is the Truth (At-
masatyanubodha) - are mentioned as the means. The Acarya also has
refuted Patanjala Yoga and has emphatically said in his Siatrabhasya
that the realisation Supreme Self is by Vedic yoga.

132. When once the Acarya, along with his disciples, was about
to sit in meditation, after finishing their ablutions in the Ganga, a ce-
lestial voice was heard saying: ‘On the whole of earth, Jambudweepa
is praiseworthy; in that, India is excellent; even in that, Kasmir, the
abode of Goddess Sarada is all the more praiseworthy. There are four
entrances for that Devi temple; and there is a seat which only an all-
knowing person, Sarvajia can ascend; no entry for the others. Already
people from different countries have opened the eastern, western,
and northern doors to that temple. But, no one from the southern
country till now has been able to open the southern door and enter’.

The Acarya wanted to find out the truth of it, and, wishing to
open the southern door, started towards Kasmir. With the disciples
announcing the scholarship of the Acarya, he came near the south-
ern door of the temple of Sarada Devi. Several people obstructed
the opening of the door, including followers of Kanada school of
thought, then a Naiyyayika, then a Samkhya, then a Bauddha, then a
digambara Jaina, and then a follower of Jaimini. The Acarya answered
all their queries and questions, when they gave way to him to open
the door. When the Acarya, with a handsupport from Sanandana,
was about climb the pedestal, the Sarvajiia Pitha, the Divine Mother

Sarada, through a celestial voice, said ‘although you can be regarded
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as omniscient since you have defeated Viswarupa, it is to be decided
whether you are pure enough. So, do not climb the pedestal. Since
you have contacted women in order to learn the KamaSastra, how
can you be pure? Then Sankara countered, ‘I have never sinned
through this body. By an act through some other body, how does this
body become impure? The Divine Mother had no answer to this;
then the Acarya climbed the pedestal (Ma. Sham 16. 54-87).

This story is there in Vyasdcaliya also (Vya. Sam. 12. 30-78). There,
the argumentation took place between the Acarya and, not only
several scholars, but also with Saraswati; Herself remaining behind a
screen set by the scholars (Vya. Sam. 12. 56), she posed questions on
Vatsyayana technique. The Acarya took seven days’ time (Vya. Sam.
12. 60), and as described in Madhaviya, underwent metempsychosis
(Parakaya-pravesa), and, returning on the eighth day, answered
all the questions (Vya. Sam. 12. 72-73). When the Divine Mother
expressed doubt about his purity, the Acarya gave the same answer
as described in Madhaviya.

To what extent this story of ascending the Sarvajiia Pitha by
Sankara could be true? Let us review it now.

(1) At the end of the debate with Mandana Misra, Saraswati, after
subjecting the Acarya to examination in the science of love, had
agreed that he is none other than Sankara (pages 225-226); at that
time, she did not doubt his purity. Now the same Saraswati doubting
his purity does not look proper. Since Mandana Misra has been
conquered, she has agreed on his omniscience; but what has become
of her earlier statement ‘you are none other than Siva'?

(2) Wyasacaliya mentioning that argumentation with Saraswati
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has taken place now for the first time does not also fit in properly
with the earlier story. Released from the curse upon defeat of her
husband, did the all-knowing Sarada not know that the Acarya is
none other than Siva Himself, while disappearing?

(3) Because of the large number of scholars born in Kasmir, the
spread of fame that its presiding deity is Sarada is appropriate. But
how did the seat for examining omniscience (H9313) got established
there although Kasmir is not the geographical centre of the country?

(4) How come Kalhana, who has depicted the history of Kasmir
upto Salivahana Saka 1070 in his work Rajatararngini, has not men-
tioned anything regarding the ‘seat of omniscience’?

(5) Madhava has already told the story of Acarya’s visit to Darada
country (Ma. Sam. 15. 156). While going to this country which is
located north of Kagmir, how is that the Acarya did not hear about
this seat? If he had heard about it, why he did not try to occupy it at
that time?

(6) No population following Vedic tradition were there in the dir-
ections north, east and west of Kasmir. How it is justified to say that
from those directions people had already opened the respective doors
to the Pitha and occupied it?

(7) The Acarya’s contention that the karma that is done with a dif-
ferent body would not bear fruit in this body would not be, by any
means, a correct answer. The same Acarya, on the basis of scriptures,
has approved from the empirical point of view, the proposition that
the fruition of one’s actions would be there in other births as well as
in other worlds. Could he have argued that in the same birth, the ef-

fects of karma done with another body would not be there for him
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in this body? Could Goddess Sarada too have agreed to this conten-
tion? Since we have already discussed this topic on the occasion of
metempsychosis, we have reminded the reader again because of the

context.
Ascending the Sarvajia Pitha

133. In the context of writing about the Sarvajiia Pitha, it is proper to
review what the different books say on this subject.

(1) In Cidvilasiya: After worshipping the deity, when the Acarya
was about to ascend the Sarvajia Pitha at Karici, he was wonderstruck
when he heard a celestial voice ‘O Sannyasin, would it not be proper
for you to ascend only after winning over eminent scholars of all fields
of learning? (Ci. Sam. 45. 25-49). At that time, dualist scholars
hailing from the shores of Tamraparni river came, argued and were
defeated by him; then the Acarya ascended the Pitha (Ci. Sam. 45.
49-69). We have already mentioned that Cidvilasa has written four
chapters on Sringeri itself (page *252). Even with such noble feeling
about that Pitha, he does not say anything about the Sarvajiia Pitha of
Kasmir, but says that the throne was at Kafici; would it not mean that
at his time Kanci Pitha was famed as the seat of all knowledge?

(2) In Anandagiriya also, having come to Kafici from Ahobila, the
Acarya argued with the scholars from the shores of Tamraparni river,
and converted them into Advaita (A. Sam. Chap. 63, p 228; De. p 194).
But there is no mention of the Sarvajiia Pitha there.

(3) In the commentary on Gururatnamalika written by Atma-

bodha: FTTET TEEIEG: | GIFUSRIEY TF desaed Raes-Jeargt-

oo o

fersr-yreirerg oSt sararereftanfey f&fudeard 1 It is proper for the $loka
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starting with “RehFa: TeeA@@ ™’ (. Y. 2%) to be here; because in
Siva Rahasya etc. it is mentioned that winning over Saraswati is after
the ascent of Sarvajiia Pitha’ In what he has written, (1) we have not
been able to find the cited Siva Rahasya sentence; (2) since Kagmir is
considered in the Vyasacaliya that we have, there should have been
a different Vyasacaliya with Atmabodha; and (3) Atmabodha cites
another sloka in Pracinasankaravijaya:

HaTdieHTE e daeded g sz Hedraar] Y4 |

HEATET HISTANATTES ThASRICHST 73 FAsmer & wrered™ I (Gu.
Ra. Su. 30)

The meaning of the sloka is that ‘having won over Misra who had

come from Prayag, and having ascended the Sarvajiia Pitha, (the
Acarya) was staying in his own Matha, the Kafici Kamakoti Pitha.
Since here the opponents won over by Acarya were not those from
the banks of Tamraparni river, it is implied that this would not be a
source for either Cidvilastya or Madhaviya.

Whatever that be, the Sarvajia Pitha was at Kafici according to
Atmabodha. Hence, there seems to be two groups among the au-
thors of SankaraVijayas - those who hold that the Sarvajiia Pitha was
at Kasmir, and those who hold that it was at Kafici. Thus it is clear
that these are imagined stories, the former based upon of the fame of
Kaémir as the abode of Goddess Sarada, and the latter similarly based
upon the fame of Karici Sarvajiia Pitha. According to Kanci Pitha tra-
ditionalists, Sarvajiiatman was the first pontiff of that Pitha. Is it be-
cause of this that it has come to be known as SarvajiiaPitha? This pos-
sibility has to be considered by the critics. The Acarya had no inten-

tion of showing that he was omniscient in the sense that he was well-
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versed in all the Sastras and all the vidyds; he wanted to propagate that
Brahma-vidya, by knowing which everything else would be known.
This being so, what was the necessity for him to have demonstrated
to Kanadas, Naiyyayikas etc. that he was well versed in all Sastras and
therefore, in that sense, he is a Sarvajiia, and then ascend the Sarva-
jha Pitha at Kasmir? Or, what was the necessity of making himself
known as a “Sarvajiia” just by winning over those who had come from
the banks of Tamraparni river or ‘Misra’ who had unexpectedly ar-
rived from Prayag, and then ascend the Sarvajiia Pitha at Kafici? No

author of SankaraVijayas has presented this line of thought.
Acarya’s Disappearance to His own Abode

134. Thus the Acarya, having ascended the Sarvajfia Pitha in order
to communicate the message that his school of thought alone is the
best, had some people stay at Rshyashriga Asrama etc. and then
proceeded to Badari. There he won over some followers of Patari-
jaladarsana, got them out of that, and for some time was teaching
his Siatrabhasya. Now he was thirty-two of age. Further he went to
Kedar, and, prayed Lord Siva for the sake of disciples who were suf-
fering because of extreme cold there. Then Lord Mahadeva let out
hot stream of water from his foothold, which is flowing as a river even
now. Thus, Gods Brahma, Indra etc., rsis and siddhas arrived there to
take Sarikara, the great among Sannydasins, who had successfully ac-
complished Lord’s work, to Kailasa. Taking the hand of Padmapada
for support, the Acarya mounted on the Nandi who had come there
to take him, and went to his original abode (Ma. Sam. 16. 93-107).

The account in Cidvilasiya is as follows: The Acarya, after estab-
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lishing a Matha at Badari, forcefully made Totaka its pontiff, who was
not at all inclined to anything other than service to the feet of the
Guru; told his arrangements to king Ratnasinga; and, since he was
weak in the body by old age (?), prayed to Lord Narayana. The Lord
accordingly granted a hot-water pond; taking his bath there, and re-
membering the Lord’s name, he used to live there for some time. At
that time, rsi Dattatreya who had come there to have darsan of Lord
Narayana, heard the story of Sanikara, conversed with him, and de-
clared that as per the prayers of Narada, Siva Himself has incarnated
in the form of Sankara. The Acarya showed his Bhdsyas to him who
after perusal, praised it. Holding his hand Sankara entered the great
door of Kailasa, the abode of the Pramathas, Parvati, Ganapati and
Shanmukha (Ci. Sam. 31. 24-49).

In Guruvamsakavya: The Acarya went to Nepal and visited the
Siddheshwaris and then, since all his intended works were over, re-
nounced his Staff and Water-pot. The Staff became a tree and the

Water-pot became a river. Then he reached the abode of Dattatreya.

TS YeTad S1ed Tears et

o EE T HeherH Y AT fegy e |

Hisfor gean girafaerarter fagear-

TGy GEHTHAT T AT HTTHO 1l 360 |

'Having visited and prostrated before Dattatreya muni, (the
Acarya) narrated what all he had done and how he sent his disciples
to all directions. Upon hearing this, the muni blessed Viswariipacarya
and others. Then they were happy conversing with each other’.

In Anandagiriya: Having thought of returning to his own abode,

(when he was) in Kafici, the holy place of liberation, the Acarya
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concealed his gross body in the subtle and dissolved that form into
the causal, and became cinmatra and angushtha-purusa and then,
entered the bliss that is whole and pervading the entire universe, in
which spiritual form he continues to exist even now (Chap. 74, p 255;
De. p 216).

In Pracinasarkaravijaya cited by Atmabodha:

HTHTEAT: A | 1] FHera Iheleh el |

@ T SR Selq T 9T g9e 9 1| (commentary of Gu. Ra. 33)

‘Having remained near Goddess Kamaksi, having given up worldly
desires, having left his body there itself, attained the Supreme Abode
that is not reachable by the body-minded.

In Keraliya Sankaravijaya cited by Atmabodha: ‘Once the
Jagadguru having remained near Goddess Kamaksi, having left his
body there itself, reached the Supreme Abode which is decayless,
blissful, eternal and unobstructed light that is not reachable by
the body-minded’ The same Sankaracarya is present there as if
consciousness personified, granting liberation to the pious. (in the
commentary of the same).

In Sankaracaryacaritra authored by Govindanatha (summary of
9th Chapter):

THTHTEAT TTH IHCSAT: T TeqAITHIT |

REREEIEEHE R s EIChCCACCNIEN

HaT ARG HAY AfdTFa: |

ATfefs: SHHBTUSI: VT HTH 14 |

T T A W8 I g8 g He |

TG He FHE HEmfd: o4 o
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Thus having answered the argumentators, and having gotten ready
to ascend the Kafici Sarvajfia Pitha, (the Acarya) heard the celestial
voice; took seven-day’s time, underwent metempsychosis (Parakaya
pravesha) and returned; and, having answered all the questions of
Saraswati, ascended the Pitha, and then left Kafici. After going around
the several pilgrimage centres, he came to Vrsacala.

T SRy Faddhar T |

Hrea fsteri=d g forsy: gaae: |

SHTETY T2 FTedT Teoll THaHIEH |

While he was in that southern Kailasa, once he realized that the
time for giving up the body had come; having taken bath at the west-
ern pond, saluting I$wara, circumambulating the original deity and
having entered the inner area, prostrated before Krisna, and then be-
fore Nandi, Bhargavarama, Simhodara; and then saluting Uttaresha,
Parvati and Harihara, and having composed and sung many stotras,

3: TE HErn T AP 3R

Hfere: gaEaTeHT eI US|

TATA YA S07e ETHTET 1| 33 1
sitting at a particular place (he) meditated upon the Vaisnava form
(of the Lord) from feet to the head; composed extempore and sung in
Sragdhara metre; and the Gods showered flowers (on him).

Sfrh=al HerTt wdis e | 9o |

ferarer A=< fareT=aeferan 1 ez |

Thus, the Mahayogi, singing the glory of Visnu, entered the su-
preme bliss within the Sun’s Disc!

In Vyasacaliya there is a sloka in the 12th Chapter:
Ue freTel | farum Toff gesdieateeer T | |
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AT R ToT 88 g 327 Franfadl SeReer s S v |

The meaning of the §loka is that after ascending the Sarvajiia Pitha,
honoured by worthy people and by Saraswati, (the Acarya) went away
from there according to his liking. But the same sloka cited by Atma-
bodha is as follows:

e feaeaet 9 faum <ot gadienfessr 78 Taaay |

AT AR qoT qevy v g9l wHfT sHaqard se=am || (com-
mentary on Gu. Ra. 22. pa.). The meaning is that (the Acarya), hon-

oured by everyone, stayed at Karfici for some time. If the Vyasacaltya
he is referring to is the same, we will have to say that someone must
have changed it according to his liking.

On the whole, where and how the Acarya disappeared is not
known to any one. There is no dearth for concocted stories regarding
this. Here are presented one or two. It appears that when the Acarya
was going on an argumentation tour, during the time of debate they
used to arrange for a cauldron in which oil was being heated. The
challenge was that if the opponent Buddhists are made to accept
defeat, they would be thrown into the cauldron of hot oil. Once,
when there was a discussion in Mahacina (Tibet), after defeating
the Tantrik Buddhists, disciple Anandagiri said, ‘Revered Sire, no
more heating oil in the cauldron. The world is unlimited. How long
you could continue argumentation in this manner? The Acarya
agreed, and left the emptied cauldron upside down there itself. That
place is even now called Sarikara Kataha! It seems there is another
rumour in Nepal and Tibet. Some people say that one Lama (pontift
of a Buddhist Matha) defeated the Acarya, and as per the challenge
accepted before, the Acarya fell into the cauldron of hot oil. Some
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others say that the Lama killed the Acarya by the excercise of a
Tantrik spell! (Bala. p. 127: Prof. Venkatesan - The Last Days of
S’aﬁkardcdrya, Journal of Research, Madras, Vol. I) No basis needed
for a concocted story!

However, it is certain that the Acarya merged himself in Brahman
at the age of thirty two. God only knows the particulars of where and
how. For the present, in Kedarnath, there is a samadhi said to be
of the Acarya, purported to be at the location from where he disap-
peared. In view of the opinion that it is not the real samadhi, that
a new commemorative structure is to be built there, and the new
monument should be near the temple and not at the present samadhi,
Sri Sampurnananda, chief minister of Uttar Pradesh, is trying to ar-
range with the permission of the pontiff of Dwaraka Pitha (This was
in the sixties of the last century; what is the present position is to be
found out. -Tr.). Although the Acarya - who taught the world that all
the Jivas including himself are truly Brahman which is without birth
or death, and which transcends subdivisions of space, time and mat-
ter - could not exclusively belong to Karici, Triciir or Kedarnath, no
doubt it would be worthwhile to have a monument in his name at the

holy place Kedarnath, located north of the country.
Time of Acarya’s Disappearance

135. Just as his birth, dating of his disappearance too is not free of con-
troversies. We have already given the opinions of the Mathas earlier
(pages 22-24). Each has counted 32 years to his traditional date of
birth to decide the date of his disappearance. More details are given

in Appendix IV. Ancient historical dating is always controversial in
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our country. Hence, without writing any more on this subject, we
conclude by saying: ‘kalaya tasmai namah’ (Salutations to Him, who

is Time!).

AT A,



17. Acarya’s Works: Benifits to
the World at Large

Summary of the Earlier Book

136. We have described the history of Sankaracarya from his incarn-
ation to disappearance on the basis of the SankaraVijayas and the
speculations of critics. In this history, the portions agreed upon by
all are the following: It is highly probable that he was born in Ker-
ala. He lost his father at an early age. Shortly after the Upanayana, he
uttered Praisha; and went to the north to take methodical Sannyasa
from Govinda Bhagavatpada; received his teaching and guidance, and
wrote his books - the Bhasyas etc. He taught his established conclu-
sions to his contemporary scholars so that it was acceptable to them.
He travelled throughout the country and established the traditional
Advaita philosophy which was dear to his heart. Many became his
disciples. His philosophical works and those of the lineage of his dis-
ciples, and the Mathas established in his name, are famous even now.
People revere him not only in India but also in the Western countries
as a master philosopher, establisher of traditional virtuous practices,
a great devotee and a poet. Even today there are innumerable Indi-
ans who regard him as one to be remembered every morning (pratah

smaraniyah)
Acarya and Buddhism

137. It is time now to review a little the benifit that has happened
to the world at large by the revered Acarya. What was the state of

this country at the time of his birth? What are the transformations
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effected by him with regard to society and with regard to religion
and philosophy? Scholars are not unanimous in their opinion about
these. Some opine that his Sannydasa is an imitation of the Buddhists;
that our Puranas and Itihasas are composed with the intention of
bringing down the Buddhist influence, and that some of the customs
of the Hindus today originated from the Buddhists. We do not say
that these opinions do not contain an element of truth. But we should
not forget that none of these was created by Sankaracarya. Sannydsa
as a stage of life was there from time immemorial on the basis of
the Sruti; may be it has been reorganized later for the propagation
of the path of knowledge. It is certain that it has not come from
an imitation of the Buddhists. On the contrary, it can be said that
the Buddhist Bhikshu group was organized as an imitation of the
Vedic Sannyasa stage of life. The Buddhists were unpopular among
the masses not because of the Paricasila taught by the Buddha, but
because they were denigrating the practice of the Varna-Asrama
Dharma and the performance of Vedic rites. The necessity of a
self-controlled peaceful life, refraining from bad conduct and the like
are taught in the Vedas and Upanisads with adulation and emphasis.
May be an effort can be recognized in the Puranas and Itihasas to
remove some of the improper practices that were in vogue among
the Buddhists of those times; and they might have emphasized faith
in the Vedic rites, company of the virtuous, and devotion to God in
order to protect people from transgressing their religion because
of the bad influence of the Buddhists. But it is difficult to contend
that the entire gamut of all the Puranas has arisen only after the

time of Buddhism. Whatever that be, it is certain that the Acarya’s
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incarnation took place only after people at large had become familiar
with the Puranas, Itihasas, Bhagavadgita and the Brahma Sitras. The
direct attack and refutation of Buddhism that we find in the works
of Kumarila Bhatta are not to be found in the works of Sankaracarya;

there is not much importance for such refutation in his writings.
Establishment of the Six Sects

138. Some people believe that Saikara established six sects; also
there is support for that in the SankaraVijayas. Cidvilasiya, Ananda-
girtya and Kismanda-SarikaraVijaya openly say so. In the citations
of some of the Mathas, the honorary title “ToHTEATIAT=I is in vogue
even today. All the more, there is belief in people that the Acarya
accorded more importance to the Saiva sect. Since most of the
followers of Sankara in the South have Saiva practices, such belief
is all the more agreeable to them. This belief is strengthened by the
depiction of Sankara as an incarnation of Siva in the SankaraVijayas;
also by the importance of worship of lingam in the Mathas purported
to be established by Sankara. But, in the Prasthanatraya Bhasyas,
considered as the important works of Sarikara, we do not find either
the discussion of the need of harmony among the sects like Saiva and
Vaisnava, or of even the semblence of considering difference between
them. There is no evidence to indicate that either the Acarya or his
disciple Sure$wara is a Saivaite; instead of that we find them using the
name Narayana while referring to supreme Lord, in their discussions.
They have not referred to Saivaite Puranas anywhere in their works.
The Sannyasins of Sankara tradition even today are doing Narayana

smaranams only. No interest is seen to have been shown by the
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Acarya in emphasisng the equality of Siva and Visnu, as he always
shows on the Advaita philosophy. There is no reference at all, to
the ‘six sects’ anywhere in his Bhasyas. Acarya’s disciple Sureswara
too is the same: he always had purport on Advaita, and not on the
harmony of the different sects. Hence, it is proper to imagine that, of
the many famed Sanikaracaryas of the Shankara Mathas, someone or
many, might have involved in this task to meet the demands of their

times, leading to the use of the title “TvFaeaT=T=T to Sankaracarya.
Prohibiting Mudradharana indicative of the sects

139. Another thing to consider is whether the Acarya actually
stopped the practice among the people of different sects, of painting
“nama” on their bodies indicative of the particular sect to which
they belonged, or of burning their bodies with hot metal to imprint
those symbols. In SankaraVijayas, particularly in Anandagiriya
and in Cidvilastya, the frenzy of insignia of this type is described in
detail and the Acarya is stated to have stopped that by the power of
his instructions. There is no trace of mention of these insignia in
Acarya’s Bhasyas. We will have to seek some other evidence to decide
whether such practices were in vogue during the time of Acarya. Even
if they were prevalent, there is absolutely no evidence to indicate
that the Acarya was against them. This being so, we are forced to
think that such practices were in vogue at the times in which the
SankaraVijayas were written, and they wrote in this manner thinking

that such practices were not agreeable to the Acarya.
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Reforming Sakta and other Sects

140. Did Acarya stop the bad practices of the Saktas, Ganapatyas and
the Kapalikas? Did he take the help of the different kings of his time
to do this? is another thing to consider. Even today, the practice of
so-called “vamachara” is not extinct. Smoking hemp, drinking liquor
etc. in the name of Vedanta is even now practised by some; and such
people are scattered here and there. No wonder if such people exis-
ted during the time of Acarya. But it is difficult to believe that the
menace was strong at that time and to stop the same Acarya used
the help of different kings. There is no mention of Sakta, Ganapatya,
Kapalika or such other creeds in Acarya’s Prasthanatraya Bhasyas. Al-
though in Gitabhasya the Acarya says ‘a1 femsRATqOEGHRATE
T qfsar’ (9. 25) and YATITH HHATTRTENH 34 TST=d GTHET ST (17,
4), we can guess that he had thought of the Sakta and Ganapatya sects

as tamasa, of the ignorant and lethargic, but we cannot say that he re-
garded their schools of thought as fit for refutation or that their evil
practices are to be stopped with serious effort. There is not at all any
mention of Kapalikas in his Bhasyas. Therefore, one is forced to think
that the Acarya’s argumentation with the leaders of these sects, his ef-
fort at setting right their practices, or his taking the help of the kings
to be just imaginations of the authors of SarikaraVijayas, or that some
other Sankaracarya’s doings are unjustly linked with the Acarya. Were
kings by name Sudhanva, Veerasena, Rajasena, Bhojasinga, Ratnas-
inga existed historically? What were their times? Only after these
things are decided by finding out from historical research, one would

be able to decide from whom and to what extent help was actually
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rendered to the Acarya.
Social Reform

141. Sri Krisnaswami Iyer writes that ‘Sankaracarya, in his very brief
lifeperiod, might not have carried out all the social reforms linked to
him by the story writers; but he could have given a plan or a design
for such reforms which his followers eventually carried out’ (CNKS p.
81). This is not improbable. But, it is our opinion that until and un-
less suitable evidence is available to show that he was involved in any
reform movements also, other than his two-fold accomplishment of
writing Bhasyas presenting his unique method of Advaita, and mov-
ing throughout the Indian continent to obtain assent of the scholars
of his time for the same, there is no room for even this kind of specu-
lation. It is also possible that after teaching Advaita to his people and
disappearance, his disciples - each distributed in different parts of the
country - might have attempted to refute the sects in their respective
area and to stop their evil practices that were in vogue among people.
Not a wonder if illustrious personalities, inspired by lofty thought that
one God is being worshipped in different forms, have attempted to
carry out such reforms and have guided people towards the righteous

path.
Thoughts about the great works of the Acarya

142. It may be true that the Acarya defeated several scholars in argu-
mentation. After Buddhists dominated in this country, conversion
of people, condemning other schools of thought in their books, and
arranging debate platforms here and there had become common and

publicised. Right from Kumarila Bhatta’s time, in order to protect
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and popularize their dharma, the followers of Vedic scriptures might
have looked forward to the support of kings and help from the rich.
It would appear to the readers of Bhatta’s Vartikas, that these may be
true. Accordingly, the Acarya too might have defeated opponents,
converted the famous ammong them or seekers of liberation into
Sannyasins for the sake of writing books and for popularizing Advaita
philosophy. We can say that such writings of the Sannyasins are the
invaluable treasure of books on Advaita that we have today.

The disciples of the Acarya do not belong to any particular area.
Sri N. Venkataraman writes: “... it is possible that others might have
imagined that the works of the disciples are works of Sanikaracarya.
Not only that, they might have been constantly moving about as men-
dicants; but while staying for sometime at a place during caturmasya
they might have taught people on the basis of Srutis and Smytis and
their disciples might have written down that and carried out a pro-
paganda through their followers in turn. Gradually these disciples
might have established themselves at various places, and, may be for
self-protection or may be in imitation of the Buddhists, established
Mathas. The local kings might have accorded to them titles, land and
riches... (NVSK pp 36-37). It appears to us also, that this is plaus-
ible. Therefore, presently it has been difficult to decide what are the
works which the Acarya truly wrote? and what are the Mathas which
he truly established? We shall be discussing about his works in the
next chapter; and we shall take up the subject of Mathas established

by him in another chapter.

AT A,



18. Important Texts of Sankara

Importance of Sankara Bhagavatpada’s Texts

143. One can boldly proclaim that if there be benevolence of Sankara
accorded to the world at large that has lasted till today, it is because
of his blessings in the form of his texts. May be that everyone cannot
comprehend the meaning of his Bhasyas; may be some of his other
works, the Prakaranas, are difficult to understand. But many of
his minor works, and quite a few Stotras are widely spread even to
nooks and corners of the country; and people of this country know
them by heart and enjoying them by reciting them often in their
day-to-day life. Now we are fortunate that the Acarya’s works have
been translated and transliterated into English and other western
languages, and also to several Indian languages.

The marvellous incidents believed by people as actually happened
in the life of Acarya, the minor Prakaranas that the people believe as
the teachings he gave because of different reasons, the various Sto-
tras that are widely known as his, the advice and instructions that
presently the pontiffs of the Mathas purported to have been establi-
shed by him are giving from time to time, and the ideals of jiana and
vairagya that the independent monks, belonging to various sacred
traditions and Mathas, are placing before people in his name — all
these have been instrumental in establishing his memory perman-
ently in the hearts of people. The celebrations of his birthday and
the mass-adorations year by year, held here and there, have made his

memory imprinted in the minds of people. Not only the people of our
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country, but several westerners also believe that Sankaracarya is a lu-
minary who took Sannyasa directly from celibate boyhood, a monk
of the highest order, a great philosopher who moved throughout the
country lifting up people to the high level of thinking, a jagadguru
who stopped all kinds of evil practices among people and promoted
the six sects, a great devotee and a poet of high calibre, a great soul
who incarnated for the benefit of the world and spared no efforts dur-
ing his life time for that cause. It is a pity that the job of writing the
history of such a world-famous luminary fell to the lot of a few po-
ets only; hence it is very difficult to decide what really is true about
Acarya’s life.

In this situation, it has become imperative to determine Sanikara-
carya’s position in the history of modern India only through his world-
renowned Bhasyas. The name Sankaracarya might have remained in
the mind of the common man mostly because of his greatness, his
legendary personality; but in the world of the intellectuals, his liter-
ary works remain the pillars bearing testimony to his eminence even
today. The Indian scholars of Vedanta even today extensively engage
themselves in the study, teaching and discussion of Acarya’s works.
So much of importance has been assigned to them that practically no
seeker of truth on earth has not attempted their appreciation, descrip-
tion or constructive criticism. But, the most unfortunate situation is
that there are so many obstacles in the path of deciding which are
really Acarya’s works. There are hundreds of books that are popular
in his name; it has become customary to address the pontiffs also, of
the Pithas said to be established by the Acarya as “Sankaracarya”; not

only that, some pontiffs of the past are known to have had their real
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name as Sankaracarya. Among Acarya’s Bhasyas, no one is quoted
in the other; therefore, we do not have an internal evidence that he
has openly declared a particular text as his. Only the language and
style have remained as the available tools of examining. The Acarya’s
style is extremely easy-running and lucid even while exploring and
expressing high level philosophical ideas. Therefore, one can be cer-
tain that the books that use difficult style bound with modern logic
and using rare and long compound words, are not the ones authored
by the Acarya. But, it is also difficult to say the last word only on the
basis of style that a book is either authored by Acarya or not authored
by Acarya. Therefore, if a book is said to be Acarya’s, then if the sub-
ject matter presented and the manner of its examination are not opp-
posed to those in the famous works of Acarya, about which there is
no doubt, if the close similarity in the style is unambigious, and there
be no other evidence against, we may decide that it is authored by
Acarya himself. Following this point of view, we are going to express
our views here, in a summary fashion. How far this is justified and
reliable, scholars who are knowledgeable in such matters have to de-

cide.
The Prasthanatraya Bhasyas

144. Acarya’s works can be divided into three categories: Bhasyas,
Prakaranas and Stotras. Among the Bhasyas, again there are three
groupings: Sruti Prasthana or the Bhasya aimed at exploring the
meaning of the Upanisads; Smrti Prasthana or the Bhasyas aimed
at expounding the meaning of the Gita Smrti; and Suatra Prasthana

or the Bhasya aimed at explaining the purport of Vedanta Sttras of
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Badarayana which themselves are composed to logically establish the
purport of both Srutis and Smytis. The Upanisads are also referred to
as Vedantas by scholars; the conclusions of Vedanta are based mainly
upon the Upanisads. The Gita is held to be actual words of Bhagawan
Sri Krisna, and written by Vyasa; hence it is a Smyti, written by a
human author, remembering the meaning of Sruti. Since the Smytis
are dependent upon the authority of Srutis, the final authority would
be Srutis themselves. Since the Siitras are composed by Badarayana
with a purpose of deciding the meaning of the Srutis, they are also
Paurusheya (written by a human); since they expound the subject
matter on the basis of Upanisads and Bhagavadgita, they are also
not independent means for exploration of Vedanta darsana. Even if
this be so, since they are set out to decide the meaning of Vedanta
by reason, they are accorded a higher status by the investigators of
truth; because, to decide whether we have grasped the meaning of
Srutis and Smytis correctly, we will have to testify it against the Siitras
only. Hence, we shall examine the works of Acarya in the order

Sutrabhasya, Upanisadbhdasya and Gitabhasya.
BrahmaSutrabhasya

145. All the SankaraVijayas equivocally declare that the Acarya had
valued Sutrabhasya highest. He wrote that under the impulse from
Lord Visweswara (Ma. Sam. 6. 48), or from Govinda Bhagavatpada
(Ci. Sam. 9. 50). Some opine that he wrote that in the same place, i.e.,
Badari, where Badarayana had written the Siitras (Bala. Sam.p 53).
Some of the modern scholars feel that Badarayana and Vyasa might

not be the names of the same person. In Sitrabhdasya the composer
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of Siitra is referred to as Badarayana, and the author of Mahabharata
and the Gita is called as Vyasa; therefore, they say that Badarayana is
different from Krsna Dvaipayana Vyasa. As this is not important in
deciding about the works of the Acarya, let us not explore this ques-
tion further. Some people opine that since Brahma Stitras are referred
to as ‘Brahma-satrapadaiscaiva’ in Gita (13. 4), the Sutras must have
been composed by Badarayana earlier; it is clear that this is not ac-
ceptable to the Acarya, since he has written there that ‘Brahmasiitras
refer to likes of ‘atmetyevopasita’ etc.; he has not referred to Sutras
there. Not only that, neither the Acarya nor Sureswaracarya has used
the expression Brahmasiitra for the Vedanta Sitras. Sankara Bhaga-
vatpada, who has written the Sitrabhasya, has written ‘TaRzHHT =T
FHTeRIs SATaT AT eI aEq: hcd WIpcaadde: Gaarsacdel: | STEHYeEar:
RO HTeH e e feTelT-Af ol e el A= | AU = FqH: Gt el
=T, TAT SEEE AR geitasa™: 1 (The adhyasa, which is

of the form of a misconception initiates agentship and enjoyership.

The Vedantas have begun in order to eradicate this source of evil, and
inorder to aid the acquisition of knowledge of the unity of the Self.
We are going to show in this Sdariraka Mimamsa (Discussion about
the nature of the embodied soul) how this is the purport of all the
Vedantas.) While dealing with the first Stitra of the book, he has re-
ferred to VedantaSastra as Vedanta Mimamsa Sastra. It can be said
that the cited sentence totally summarises the purport of the Siitras.
We have followed here the principle that any book which goes against
this purport cannot be regarded as authored by Acarya.
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Upanisad Bhasyas

146. All are using the Bhasyas of the ten Upanisads which are in the
name of Acarya for study as well as for teaching. Some people be-
lieve that apart from these ten, the Bhasyas on Svetaswatara as well
as Nrsimhatapani are also authored by Acarya (page 111).

It would be desirable to examine whether all these Bhasyas are
really authored by Acarya, that is, by the Acarya who has authored
Sutrabhasya. Hence we are going to say a few words on this. While
dealing with the eighth mantra of ISavasya Upanisad (Sambhito-
panisat, Vajasaneya Shakha), it is written ‘Suddham nirmalam,
avidyamalarahitam iti karanasarirapratisedhah’ Suddha means pure,
free from the dirt of ignorance; by this the causal body is negated.
We do not come across avidya referred to as causal body either in
Sutrabhasya or in any other Upanisad Bhasya. While writing on the
twelfth mantra, it is written ‘asambhutih prakrtih karanam avidya
avyakrtakhya' asambhuti is prakriti, and the karana is avidya called
avyakrta Referring to avyakrta as karanavidya, casual ignorance,
is not found in any other Bhasya. Acceptance of causal body and
calling avyakrta as ‘karanavidya’ or ‘mulavidya’ is not unusual in sub-
commentaries; we are going to discuss this in detail later. Although
these Bhasya sentences can be somehow interpreted to be consistent
with the other Bhasyas, we will have to examine why this kind of
technical terminology is used here which is not found anywhere in
Acarya’s works.

There are two Bhasyas on Kena Upanisad called by other comme-

ntators as Padabhasya and Vakyabhdsya. The introductory sentences
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of the latter are at variance when compared to the introductory

sentences of the former. =7 715 TeAfe fera=r FfeRe MfameaTem,
f3

Sferemer T TRIdiedr’ - introductory sentences

afe 7=rg gaefa ey
of this kind are not found in the other Bhasyas. The Upanisadic
text taken in the Vakyabhasya is different from that accepted in
Padabhasya; and in some instances even the expounding of the
subject is mutually contradictory. Commentaries on the text ‘siT&ft
o1e  SAHYEAgHTT can be taken as an example. Padabhasya says that
‘=7Tg® means ‘we have told’ and in Vakyabhasya it is ‘we are going to
tell. By several such reasons, it is doubtful that Kena Vakyabhasya is
authored by Acarya.

Both Taittirtya and Brhadaranyaka Bhasyas adopt an extraordi-
nary style which is not usually found in other Bhasyas. “Teawife-
gfafera 3fq =q | sl ©1q, TErTEr AreF: q&7 A 9 9 wd st
9 I (Tait. Bha., ShikSa. Conclusion). frRruwafe sraf=t =fq =q |

HATY wq e SearaasHaeATaRHTd FAT=aiedrd, d=m-ay 7

e AeTdeard faerered 3fd =i I’ (Br. Bha. 1. 4. 7). In this manner,
a summary statement corresponding to the primafacie view, ending
with the indeclinable word =i’ is explained with a sentence, again
ending with =i; this kind of style is found only in the Bhasyas
of these two Upanisads' , and is not so evident in the Bhasyas of
other Upanisads. We have already indicated some differences in the
views between Brhadaranyaka Bhasya and Sutrabhasya (page *26).

Scholars have to examine whether there are any more differences

1. We have found one such example in Gitabhasya. Frara 3 =g | GEwHOT FHamt
SR TE! AT T HAaqd qrated: | Ay fave:, so: § 9 aemerg s sta = 0
(G1. Bha. Intro. Ch. 6)
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besides these in these two Bhasyas.

Likewise, there are a few minor differences of view between
Chandogya Bhasya and Sutrabhasya. For example, the Chandogya
Upanisad mantra portion T&cadas grezmed (Ch. Up. 5. 18. 1) is
referred to in the Sutrabhasya. While commenting on the Sitra
et Stfafreqan fg =w@fa (Ve St 1. 2. 31), explaining the ad-
jective gTewHEH, the Acarya writes, ‘@RI ATSTHATSITET0! AT
Y= See el S AT AT T Y Feehaa—dT

T FFITEAd W AHTEF (o e 4Te e9afd... in the same instance,

in the Vajasaneyi Brahmana, the limits of Vai§wanara spread over

from Dyuloka etc upto to Prthvi is spiritually localized, beginning
from the top of the head and ending with the chin, and the Lord’s
existence is shown localized. However, while commenting on the
same mantra in Chandogya Bhasya, he writes D& e gIhufds
3 UTeemTs Heudf=q | 38 G 7 dYMWUa: - in a different branch of Veda,
(he is) thought of as pradesamatra because he is localized into head
- from top to the chin - but here that is not the opinion.

Although such minor differences could be found here and there, as
far as the conclusions are concerned, there are no major differences
between the Siutrabhasya and the Bhasyas on the ten famous Upan-
isads' .

But, about the Bhdsyas on Svetasvatara and Nrsimhatapaniya Up-
anisads we cannot be sure thus. Both the style of composition and

the method of explanation of these are entirely diffferent from those

1. Some shcolars opine that the Bhasya on Mandukyopanisad has some contra-
dictions with Sankara’s views and that there are a few grammatical mistakes also.
We feel that this is not so. We have shown that the opinions in this Upanisadbhasya
are not different from Sankara’s views in our book Mandiikya Rahasya Vivritih.
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of Satrabhasya and those of the ten major Upanisads. The introduc-
tion to the Svetasvatara Upanisad is unnecessarily long. In this, long
passages from Visnu purana, Linga purana, Yoga vasistha, Siva dhar-
mottara, Visnu dharmottara and Vayupurana etc. have been cited. In
one place, Gaudapadacarya has been referred to by name: ‘Iefarsn
Trearer=r’ (while commenting on 1.8). This way of representation is
not found in any of the other Bhdsyas. By such reasons, we have to say
that this is not a Bhasya written by the Acarya.

There are reasons why Nrsimhatapaniya Bhasya also could not
have been written by the Acarya. There one finds plenty of Tantrik
material. slokas from Praparicasara have been cited here. These are
not found in the other Bhdasyas, and hence several scholars opine
that this cannot be a work of the Acarya' .

On the whole, regarding the subject matter under consideration,
we can say that there is not much of a difference between the Sutrab-

hasya and the Upanisadbhasyas.
Gitabhasya

147. The Gitabhasya also is similar to the other Bhasyas in style or in
the way of expounding the subject. (1) Refuting the argument that
JjAiana and Karma can coexist with each other (/iana-karma-samu-

ccaya-vada); (2) Showing that although karma alone may lead to

1. May be because of this reason, or may be because during his time the
Svetasvatara Bhasya was already famous as a work of Sankaracarya, Sri Rama-
nujacarya criticises the meaning of the citations from the Puranas here and has
tried to show that they are not in accordance with the Advaita. He does not con-
sider the famous Adhyasabhasya at all for discussion! Researchers are to take up
the question as to why is this. Since this is outside of our purview here, we leave it
at this.
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prosperity, if it is practised without desiring for the result and only for
pleasing God it would, by way of purification of the mind, lead to the
rise of knowledge of Advaita and abillity to abide in Self Knowledge;
and (3) Showing that evil of samsara can be warded off by giving
up all karmas and remaining steady in jiiana - these are mainly the
common subjects expounded in the Prasthana-traya Bhasyas.

One speciality of the Gita is that the word Bhakti is encountered
only in it. The Acarya in his Gitabhasya explains that Bhakti is of two
types: Gauna Bhakti which is of the form of affliction etc. (artadi),
and Para Bhakti which is of the form of abiding in Knowledge.
How come this word (Bhakti) is not encountered in the other two
Prasthanas? How is that Para Bhakti is to be taken as only abiding
in Knowledge? We are at a loss to understand why these questions
are not discussed here by the Acarya. Whatever that be, nothing
contradictory to the other two Prasthanas has been presented here;
rather, an effort to explain Gita in accordance with the Sutras and
the Upanisads is made. Example can be given of the exposition of
the slokas ‘sarvadvarani samyamya..” (Gita 8. 12) and ‘agnirjyotih...
(Gita 8. 24) for such an effort. The subject of meditation (Upasana) is
dealt with here so that it does not go against the prasthanas of Sitras
and the Upanisads. In the exposition of the sloka ‘ksetraksetrajiias-
amyogat... ( Gital3. 26), itis explained that ksetraksetrajiiasamyogah
means itaretarataddharmadhyasah of Kshetra and Ksetrajria, i.e., on
similar lines as in the introduction to Sitrabhdsya, using equivalent
wording. We can take this as an example for presenting identical

meaning(ekavakyata) in the matter of Knowledge ' .

1. The Adhyatma Prakasha Karyalaya has published in Kannada, Acarya’s
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Other Bhasyas

148. We hear that there are Bhasyas on the Upanisads by name
Kausitaki, Maitrayaniya, Kaivalya, Mahanarayaniya,in the name
of Acarya. But there is no evidence to show that they are actually
authored by the Acarya. Someone has given to the present author
the first three chapters of Aitareya Upanisad Bhasya (commencing
from ‘esa panthah..)) supposed to be written by the Acarya, the style
of which resembles that of Acarya’s Bhasyas. But, learned scholars
will have to decide whether it is actually Acarya’s or not.

That the two works - Visnusahasranama Bhasya and Sanatsujatiya
Bhasya - must be of the same author as Svetdasvatara Bhasya is evident
from the style of introduction and the citations from the Puranas etc.
These can never be ascribed to the Acarya, for the same reasons as in-
dicated earlier for the Svetasvatara Bhasya. But we have to remember
that there are several people who believe they are Acarya’s.

It is not necessary even, to mention that works like Hastamalaka
Stotra Bhasya, Adhyatma Patala Bhasya, Sandhya Bhasya, Gayatri
Bhasya cannot be Acarya’s.

It is doubtful whether Lalita Tri$ati Bhasya is a work of Acarya’s.
We shall deal with this later when we discuss about the Tantrik books.

People might often ascribe some glosses to the Acarya; but by
merely observing the way they are written, one would feel that they
can never be Acarya’s, and hence we have not named them. Sri Rudra

Bhasya to which Cidvilasa has referred to (page *112) also belongs

Prasthana traya Bhasyas, complete with introduction, original text, translation,
notes and index. Those who are interested to know about the uniformity of Acarya’s
treatment of the subject are welcome to have a look at them.
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to this category. The Soundarya Lahari which he has cited will be

reffered to later when we discuss Tantrik books.
Had Acarya perused Books like Sata Samhita etc.?

149. There is a prevalent $loka which means that the Acarya read
the Sita Samhita eighteen times before he wrote his Bhasya. Sita
Samhita deals with karma, upasana and jiiana in detail. Someone
must have thought that this is good enough to have been perused by
the Acarya, and must have composed the §loka to praise the book.
Otherwise, Madhava Mantri, the commentator on Siata Samhita
would never have failed to say that the Acarya too derived benefit by
the book. Similarly, beliefs such as Sita Samhita Bhasya and Visnu
Bhagavata Bhasya are Acarya’s are only indicative of the wishes of
well-meaning devotees that ‘it would have been good if Acarya had
written’ or ‘those texts are good enough for the Acarya to write Bhasya
on them), and nothing else. Although some books like Suta Samhita,
Vasistha Ramayana, Adhyatma Ramayana, Visnu Bhagavata are full
and overflowing with Advaitic content, there must be a reason for
Acarya not citing from them anywhere in his Bhasyas. Critics will
have to think and determine why this so.

In the Satrabhasya, at the end of his commentary on Samanvaya
Sitra, the Acarya has cited three slokas commencing with Torfirezren-
FisH<a’. The commentator on Sita Samhita has said that these $lokas
are of Sundara Pandya. As Sundara Pandya has been reffered to in the
Tantra Vartika, some scholars feel that he is a Vedantin of Sarikara tra-
dition (J. O. R. Vol. No. 1, p15). The oldest commentary that we have
on Acarya’s Sutrabhasya is Paricapadika in which it is said ‘af&rs#ag
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SEAfaRTafd qaih =aTd H49q: Taich: Feud’; but there is no mention of

Sundara Pandya. In the more recent commentary Bhamati of Vaca-

spati Misra also it is said ‘sreIferaf mer 3eref @ (cites the statement of
the knower of Brahman), but no mention is made of Sundara Pandya.
But the author of Kalpataru, which is a sub-commentary on Bhamati,
has made some citations from Sundara Pandya in a few places; but
he also has not said that these three $lokas (that the Acarya cites) are
of Sundara Pandya. His name is not there in any other commentary
on Sutrabhasya. This leads us to suppose that the real authorship of
these slokas was not known exactly, even at the time of these com-
mentators. Not only this, Acarya has never cited sentences from any
Saiva books. Therefore, even if these $lokas were there in Sundara
Pandya’s book, one cannot be sure whether they were originally his or
taken from some other source. This being so, it is not proper to con-
clude that the Acarya belongs to the tradition of Sundara Pandya. We
are going to discuss in another chapter, about the tradition to which
Acarya belongs. Then let us take this up once again. Whatever that
be, there is no impediment to believe that there is no relation between
Acarya’s Sutrabhasya and Siita Samhita. The Upanisad commentary
given under Brahmagita of Siita Samhita being different from Acarya’s

Sutrabhasya at several places also gives support to such a belief.

LA A,



19. Teachings of Acarya

Basis to decide what are the teachings of Sankara

150. Before deciding whether the books, Prakaranas and stotras that
are currently prevalent in Acarya’s name are really his or not, it is
necessary to settle the essence of his teachings as revealed in his
Bhasyas. Because, a decision would come up that whatever book goes
against such an essential teaching based upon the Prasthanatraya
Bhasyas would not be his. It goes without saying that the intended
meaning of Prasthanatraya should be based, to the extent possible,
directly upon Acarya’s Bhasyas. Fortunately for us, because of the
lucid style of the Acarya in clearly explaining his opinion in a variety
of methods, the commentaries on his Bhasyas are not normally
needed. We have to remember that even if the Acarya’s writings were
very concise and in a difficult style, then too the commentaries on his
Bhasyas would not have been helpful. Because, such commentaries
are describing mutually contradictory meanings only as Acaryas
opinion; also one system of commentaries is refuting the other. We
are going to make this clear shortly. The readers are to remember
that the summary of Acaryas teachings that we are going to give here
has been written based upon only the Prasthanatraya Bhasyas of the
Acarya.

Another thing is, in the works of critics who have received mod-
ern education, aiming at expounding Acarya’s opinion, in English or
in other languages, the subject matter is discussed on the presup-

position that the Bhasyas, the Prakaranas and the commentaries on
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Bhasyas - all have the same purport. In some such books, an attempt
to link with Vedanta the opinions of western philosophers like Berke-
ley, Kant etc. is made. Therefore, if differences or contradictions with
such books are found in what we are going to give as the summary of
Acarya’s teachings, it should be remembered that the reason may be
that we have based only upon his Bhasyas, whereas such critics have
considered all the books available as Acarya’s are equally authoritat-

ive.
Outlines of Sankara Doctrine

151. We are going to summarize the important tenets of Sarikara Doc-
trine below:

(1) There is only one Atman as the Ultimate Reality of us all. He
is self-evident and does not need to be established by any means of
knowledge. It is also not possible to deny His existence, because He
is the Self of whosoever tries to establish or whosoever tries to deny

him.

[7 f& +TeAT ST eh: eataq | FeEfEscTd | T T AT T e
faeafa | 99 f& T o= sy A s IR | LA g
TRt wevafa | SmTeqes e aeq Ffshad 7 Tawm | 7 ug e fresal e
qT&TEI | (Sa. Bha. 2. 3. 7)].

(2) This Atman is of the nature of Truth; because he never trans-
forms his nature. All else, since they have no ascertained form or
nature, are not true but illusory.

[Freuor AfAferd agd 7 safirerfa Teaers | 75U Ffafard agd safmd 2d-
fereg=ard | 27dl farmrisTaq I (Tai. Bha. 2. 1)].

This Atman is of the nature of Knowledge. Here, knowledge



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 342

means not the cognition of mundane objects like pot etc. that would
be arising and disappearing; what we say as ‘knowledge of the pot
is formed’ and ‘it is gone’ is vritti, a mode of our internal organ, a
modification of the internal-organ taking shape of the object. Just
as Sun’s light is his own form, the knowledge of the Atman would
be His very form. Since the vrittis appear and disappear while being
pervaded by the Atman-knowledge, and as its objects, they too shine
as Knowledge, just as a tin-plate shines in sunlight; hence, people
refer to them as if they were the knowledge of the Atman, by a false
opinion. True Knowledge is the very form of the Atman.

[T TaEY FiH:, T qdr safal=ad | s1arfAeds | qafu geeafereaom:
AT AR RO T F ASaTeTeh R Ia HTE:, o HTCHTSTRTe fersarsar
SCTEHMT TS SATHTSTHA SATHT IcTe=d | TEHTETCAT TSI HTaTy o forsarse-
AT U YT SATHA T g1 fafsharear seafadfafy: gt sewa=d 1 (Tai.
Bha. 2. 1)].

(3) Thus, confounding and mixing the Atman, who is of the form

of Truth and Consciousness, with non-Atman which is not true, and
taking the nature of one as the nature of the other, without being able
to discriminate, people are unwisely transacting with the notion that
they are the body, senses etc., and that son, wealth etc. that are out-

side belong to them.

[ ST e AT dH, AU ST Saauiadeh, Aa=ra-
forhan: erufonfearafa: g e eTefiem, wrey sfa Tafi-
HIST Wrehegae: Il (St Bha. Adhyasavivarana; G1. Bha. 13. 26)].

This confounding, adhyasa, (37€a19), of mixing up Atman and non-

Atman thus, is called avidya; on the basis of this avidya only have be-

gun all the worldly as well as Vedic transactions and also the Shastras
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prescribing injunctions, prohibitions and liberation.

[T TEARTHTATHAT G L &aTd GTER e e FHIUTTHASTIERT
aliferent SfeshTd war:, |aifor = wrenfor fafegfasemraafo 1 (Sa. Bha.
Adhyasabhasya].

(4) It is in the experience of all that this wrong conception, ad-

hyasa, exists in everyone without beginning or end, and is causing
agentship and enjoyership in them.

[CaHATeE=al AR AT T SqcaHpeadddeh:
Haarswycaa: || (St Bha. Adhyasabhasya].

(5) Due to this avidya of the form of adhyasa, the notion of knower

in Atman appears to be natural. It is like this: without the notions ‘I
am the body’ and ‘the senses are mine) one cannot have the notion ‘1
am the knower’. Without feeling thus, no one can cognize objects by
valid means of knowledge and attempt its acquisition, aviodance etc.
Therefore, we come to know that this avidya alone is the cause of the
evils of samsara of the form of T am the doer’ and ‘T am the enjoyer.

[7 fe S0 sroem yaafesags: grvafa | 9 =9 AfageE=aw
ST SRR HEWEld | T H SATIEATHUTET <8 shiggednydad | 7
T TATEHT FeTOH ST ATFEATCHT: AT aTerd | = FHTqea = o
TATOORRET | TETefaETatasaUde yoAerd gHonty et 7o .
HATATHEAT: TN ATcHshedforamafaadd 99 J&r=a1 A= || (Si. Bha.
Adhyasabhasgya].

(6) As said above, the Atman who is well-known to us all in the

state of avidya, in the forms ‘I am the knower’, ‘I am the doer’, Tam the
enjoyer, is called ahambkartr (self as I-awareness, jiva, who is the agent
of actions) and ahampratyayavisayah (the object of I-awareness, jiva).

Distinct from him, Paramatman, the Atman of us all who is witness-
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ing him directly, can only be known from the Upanisads; except in the
Upanisads, that Witness has not been described either in speculative
systems or in the Karmakanda of the Vedas. Hence, that Witness is
called aupanisada purusah, 349 7%:. Doing worldly transactions
considering himself as the ‘T that appears as a result of mutual super-
imposition of the Atman and non-Atman, which are real and false, is
avidya; on the other hand, having known the nature of Paramatman,
concluding all non-Atman to be illusory is vidya. When vidya arises,
avidya disappears; because of that the avidya of the form of samsara

transactions too disappears.

[ f& FAETcaahdeafdisu qoamell Taydes: ¥9 Th: Heedl o
TIfRTUS TR T ShATaa eTd: HaeT AT | .. T @aye 7oy qear
(T 3. 2. Rv) =fq sufvecafaeo gever Iufyeg T yfdareded
Iq9Ed G, 9. 2. 2. 4.

THHE TR0 A EATE Fiosdr A&l F2=d | dfgereh = TeqEaedra ey
ferem g 1 (Adhyasabhasya)].

(7) In order to convey that according to Sruti Brahman, the At-
man of us all, is the cause of creation, existence and dissolution of
the world, Brahman is referred to as Atman in some places. To get rid
of avidya that is the cause of all the evils of samsara, the identity of
Brahman and Atman is taught in sentences like ‘you are that Atman,
T am Brahman’ etc. Atman of transmigratory existence does not exist
at all, apart from Brahman. Hence, one has to understand that one is

Brahman that is without a second. Avidya gets removed thus.

[EegfaY = STETUATCHISEYA N, ATHIASTET T WeTTehedTd, T
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HEYAT-IeHAT 3fd = Fof: TCATHSATGLRT HETRONSHIET, ‘THHAT S,
STETIER, ‘HATHIER FeATfegfdwdl TohHa FeTel e A Riadd | 9. 2. 3.

Ro.

TEATET TATATET:’ 3 STalvdd SATCHYeETANTd dfeqerehd s/ || d, 9.
AR

FEHEAL: TRTUMT HTcH e TaTH e §e dal=dT JAT=d 1| 3, 9. |

TATATE QAT THEfaeard &erd qosiies guieht
TR0 Y GAHST T FAEgeAd I (M WL 230 2R) N ST
Frreagainfafaey 39 sergeun o yvafa &F 9 aHEe-sfea-wae-
qRIE-T-IaTNIeaq FEed Hied FIWTEd Fodd [fgafagHr I:, T8
FAHEPTEATR T ATTeS(d AT 17, o1 23, & 1].

(8) As stated in (3) above, the Upanisads which are teaching about

liberation also have begun presuming avidya. But still, they are the
valid means of knowledge to teach the Atman that is of the nature
of Brahman. Since the knowledge obtained by the teachings of the
Upanisads remove the knowership itself of the Atman, there will not
remain any transactions using the means of knowledge at all after the
rise of that knowledge. This has to be understood similar to the know-
ledge gained during a dream becoming invalid as means of knowledge
after awakening. For this reason, the Upanisads are regarded as the fi-
nal means of knowledge. The Upanisads do not teach Brahman as
an object of knowledge; neither the knowledge that arises from them
objectifies Brahman. Because, Brahman, in the form of our Atman,
is the eternal Subject that illumines our mind, speech etc. The func-
tion of the scriptures is only to negate what is not the nature of the
Atman. When that knowledge of what is not the Atman is gained,
the self-established Atman shines Himself. This method of teaching
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Atman by negating what is not the nature of Atman is called Agama.
[ITETE YHTOM ST SIHTTEsh 0] S8 SATETd I, 9. 2. 2. 2. |
T q 3= THIUH SAGH AR AT e shed T THTUAH HTeAT: Fiaderd,

EEEEICIREIE TSl KA NS S
T & ST @ Tt o 9 I THTTHISATE: Ieafd | THTqcd 6 SATerHT

Fraeafa st yamom | Fadges = syHTft e TaeTeRTayHToTEe et i 1.

qT. R R
7 f& wmeafe=aar faweryd st wfaframefefa | i afe gt sfam-

T GaTesd Afaereiead deafeqdaeiedenTTaid I g. 9. 2. 2. 4. |
HegHaH, FATRl: JHON o8 gearafyd T | AHT q ueEd

FAARIGH | AgICHTGATTH HTE - S=eadigiedared Atafedrafe sfa 1 <. .

2. %1
TS SATHTS ATETSATART AT | forlrare 1 7. 1. 9. 2. 3. ].

(9) The doubts such as ‘wherefrom this avidya has come?, ‘if we

admit the divisions of vidya and avidya, Sastra and Sishya etc., would
it not be detrimental to Advaita?” would not arise to those who re-
member that, as it is described till now, scriptures too function in the
realm of avidya of the form of adhyasa; and hence the transactions -
like vidya and avidya, Sastra, Sishya and Guru and the like - remain in
avidyd. The method of assuming such divisions for the sake of instruc-
tion and teaching the truth is called adhyaropa-apavada nyaya, del-
ebrate superimposition and later rescission. What is superimposed
for the sake of instruction would become null and void with negation;
hence the non-existence of divisions is the ultimate truth. It should
be remembered that drgdrsyaviveka: (discriminating the Seer and the
seen), srshtiprakriya: (method using creation), paricakosaviveka: (dis-

crimination of the five sheaths), avasthatrayapariksha: (Examining
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the three states) etc. are told assuming Atman as the knower from the
point of view of adhyaropa (superimposition). Adhyaropa is starting
the investigation on the basis of well-known empirical divisions and
apavada is showing that they are non-existent in reality. When it is
required to express the Truth as it is, the Ultimate Reality can only be

expressed only as 'not this) ‘not this’; there is no other method for this.

[FAT G EATETE T WeaTar ey AT d a6 I sdeafareesh Qe At

SUCTSUT HATCHT Shewald, TIHE SATCHTTCHT T eh ST IiseedT e A cq&Y-
I qrATarstafor wa srent fag 3=ad 17 9 2. 22,1

] AEAYEY 3 O] | TEcs TeaE 7% q 3fd gaH: | TaeH A Talh:
e | 7 fadsrsa ATfed weafaeyary: | Arsfiarvgrerd s sAfaear e
HTeAT: Al AcaTd Sgaraaraitd HIswaT gewh: | g, 9. 4. 2. 2. |

T 9, wre, s sfq foshew: w99 sfq?  I=ad..gum gos
AT, a9 e defaenedisty ure giasremes IuevET: | 3
ITcRTe aTe: sy, v, omeH 3 | IHSeRt q I e J1d T ad
T fererd 1T L AT 2. < |

IS G IeHTE SEUHIETS AT Gidared | Heed IuTeiHiET fHears-
Hfeqdl 7 aEATIE: 1G9 2. 4. g0, |

qAT = FEAETA el o ‘SAeARaraerers gt fHsyos= yos=ad’ gfq 1 7. o,
23331

FCATT TS SISl T Hec e T THTT || T, . 4T, 2. 3. 1

T 3 7 3fd T - ST, W e e, Jereaae e
SETOT: . T R3],

(10) The names and forms that appear due to avidya can neither

be held as Atman nor can be held as other than Atman. That is why

C o

Acarya has said they are ‘@car=geanst Aa==17; just as the foam can-

not be said to be water or different from water, the names and forms
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cannot be held as Paramatman or held to be different from Him. But
truly, just as foam is water only, the names and forms too are Para-
matman only. Arising due to avidya, these are referred in Srutis and
Smytis as Avyakrta, Maya, Sakti, Prakrti, Avyakta, Aksara, Akasa, Bija
etc. Maya is not avidya itself, but it is the imagined appearance of
name and form due to avidya. Just because Acarya has told that Maya
is ineffable (21==17), one should not think that he has expressed his
inability to describe it; because he has clearly stated that the ultimate
nature of Maya is Paramatman only.

[FEF ST STHYA 39 AlTAThicTd AHET ded=acd A Ha=-14
FORTTSae STy TIT, S4TE 7y, v, Wi ofa = gfaageanfiea i
. 92,2 %%, I

FAferentersnT fe dfismaft:, seamasafeean THgTar AEmdr Fergfa:,
T FEETH A TERIEdT: W ST S{eT: | Tedesdth FafeershaaesHieeq
... FAIEeRIsafedd ... Fafo-Hafd giedad 19, 9. 2. 4. 3.1

o e

qar d q{‘-llﬁgbd'dl q{‘-llgid\'dld\ AcATHIRIH I oA e ey

o e

HeTfefershtard a¥camal deadl 7 € AfaaheeiefasmieQd, qer qeued
THHATSTST, 97 A oA SeteuRHT e Ufaed | AaT
q T AT FeaEd SR eI ETaed T ® 90 Jd-
AT ST = yafd TaTIfeehl, Ta7 Faisd geea-adieacasaas: Il g,

a3, 4. 2. 1.

(11) Since the knowledge of Brahman is to culminate in experience,
the Srutis alone, and merely because they are Srutis, are not told here
as the means of that knowledge. Also since knowledge culminating in
intuition arises from the Vedantic sentences like Tat Tvam Asi (Thou

Art That), there is no reason to doubt it either. That is why reasoning
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as an accessory to intution is told here. Accepting the explanation
that Brahman is the cause of creation etc. of the world, the Sruti has
taught the reasoning by examining the three states of consciousness
and such other methods, which is also an accessory to intution. Since
the world takes birth from Brahman, remains in existence in It and
gets dissolved into It, the world is not different from Brahman; since
the waking and dream states are mutually exclusive, the Atman has no
contact with either of them; in deep sleep, since the Jiva, leaving the
world, merges himself in Brahman, it means that Jiva too is Brahman
and devoid of the world - such reasoning leads to this intution. That
is all; and mere speculation of the human intellect will not be of any

use here.

[ e ST Joares ud FHT0 S fSrsrera, foh @ gearearsyyaredy

TATHEAIHE FHIUH | ATHETGHMcald, Yaered [ dcary STers e | g, 9. 2.
2.2l

FHE & TRl AIHAHEG HRRIEINEE 7 97 3(d | 39ares
TG | THIGETUEAT] o’ (. 9. 3. 4. 2) 3fd Zd: | ‘Geamfa’ sfa =
fargagaeaTd 1T, o 3. 3. 32,

AT TN SSehaen & 379 SATCHATH: FE9ard | e d T &l aenisI9aT-

_ﬁﬁ_{ A | {*dL"lI"d%&l"dqIb’-lqI'I\{ddd{04|r§-lﬂI(IQI(“-HIB%*OII‘IdCCi‘-I\, qH-

ATe o TISTa eI TSI H‘-Qﬂmb‘;lqoﬂ{-lclld-lvd‘-l\ | T SIS cdTq

FIR RO =TI SelTeA d e Scaasdideh: | g, 9. 2. 2. & 1I].

Sadhana Viveka (Discretion on the means of

accomplishment)

152. We have already stated that although Brahman is without dis-

tinctions, devoid of contact with anything that is second to it, the
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Sruti uses several adjuncts (upadhi) superimposed on It as a means to
teach, and has taught Its nature. Accepting special forms to the Lord,
characterised by the names and forms conceived by avidya, which are
either differentiated (vyakrta), or non-differentiated (avyakrta), the
Sruti attributes I$wara to be the cause of creation etc. of the world.
Though names and forms are the means adopted to teach, it is not im-
plied that they belong to the nature of Atman. Even if it is agreed that
the knower or inquirer who wishes to know the Ultimate Principle by
practising listening, reflection and concentration, sravana-manana-
nididhyasana and the Brahman that is inquired about are different
from the view point of superimposition, after knowing the Truth, the
knower himself becomes Brahman. But while asserting the difference
between Jiva and I$wara, and while speaking about the relation with
the cause, action and its result, the Atman is assumed to have the at-
tributes with adjuncts made out of names and forms. Accepting these
special forms of adjuncts, the scriptures prescribe the vedic rites and

meditation.

[ FATrATeR e = THE T &0 SO e SATh dTeATshdlcHeh dea=2cd T
AEEHIT FEaNUHI oA ae eI FiqTed | qRAT ST o 90 Ha-
SAGENTdI YN AT ATAFHUATS caTy AfTarshicrdsy Eaueefd 7
frRETaca st oAt | = = aiomegfa: aRomgfauTeATat | TeatadTr -

TITHT | G AT e a eTe T {1 - S aqTeT T ™ | Teafadml Hererrd | G.

9T, 2. 2. 0. |

AT aTmEaaTEA U S48 yafd saHa SChThgareaidl | | 9
AfEET Sfrarear e 9fd S8 sTeerfayd 1 9. 9. 2. 2. 4. |

THAY e sTferarafeara=y fAreqrafargra=s o 39rercdT 393caT 9
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TEAY YT 1, 9. 2. 2. IR,

d‘i"OI8°¢IICHm§|HId\HIOPMHIQCQHIC‘-HI |

HT-eE: TG YHTAS qreHaTeafsid: |1 g, 9. 2. 7. . |

JATITHHS HehTTEdcsl SUTErd UG Aaarred sHaifor ferged ames gaegon
AT ST = HeAAHTE T SHhIedcd SATIAd | . M. o1, ITEEr:

T ATTATTELATT STET0T: IUTRA TR CeTelon: Hel sTaer: | g, 9. 2. 2.

22 1.

Results of Devoted Practice (Sadhana phala)

153. (1) If the actions prescribed for the classes and stages of life are
being carried out by the people belonging to respective classes and
stages of life, the fruits of actions like heaven etc. that are mentioned
would accrue. After enjoying them, corresponding to the remaining
actions that are about to fructify, future births would be obtained.
If the actions prescribed are performed only as Iswara’s worship,
without desiring the actions and fruits of actions, they will achieve
the purity of mind and the necessary qualification for abiding in
knowledge. Thereby those actions would lead to liberation.

[wat sfafafeart wHoT SRS aET TaRie: we FaaTed: | 9 AT
HIE ETHAMET: U HHES ALY qd: I8 faRreeesiaga emig:gaemied-
HEHE! ST Afaqe=d’ geamfeaqfasr: | T, 91 2¢. g4, |

Feanisty 7 ygfaasron gt gor sty e fafea: | Tanfaeam-
TR T SAUIUEE AT AIEIH: Foagsd Wald wansa-aasd: |
YEEcaH I FAASETIAIHSRO FHcddedead 9 HSggedeanty
gfa@erd 1 7. o 1 (introduction)].

(2) For the karmis (those who are engaged in actions), the fruition

would be entering the Candra-loka, the world of Moon, of Pitrs, (an-
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cestors), and after finishing the enjoyment there, returning to this
world to be born again. For those who did upasana, meditation, of
the Lord, (the fruition would be) Brahma-loka, the world of Brahma,
through the path of Gods; and if they acquire knowledge there, then,
along with Brahma (Lord of that world), at the end of kalpa (final dis-
solution), they attain Parabrahman. This is what is known as libera-
tion in steps, krama mukti. For those who purify their minds by way
of actions and practise sravana-manana-nididhyasana for the sake
of knowledge, then as a result of nididhyasana (dhyana yoga), (the
fruition would be) realization of the oneness with Brahman, libera-
tion here itself, sadyomukti; they become one with Brahman (here
itself). From the empirical point of view, for those who attain know-
ledge, the accumulated stock of karma (actions from previous lives
and upto to the dawn of knowledge in this life) only would be des-
troyed; since the prarabdha karma has already yielded fruit, they will
enjoy that till the momentum of that karma is exhausted at the death
of the body, and then become one with Paramatman; further they will
not be born like the other karmis. From the transcendental point of
view, since the man of knowledge would have decided that he has 'no
relation with karma in the past, present or future’, his knowledge will
result in the destruction of all karmas, and he attains sadyomukti.

[eer Tl gATfmArHT TafmEE = Sear | qur e e |
WURTET SRR 3t = qdad Sddd | 9 TeeAfy qd Areend SAifdwe
SETTORRT AT T oo y[eFeaT dearand 38 I9: Fadd 1 7ML o ¢ R4

TIIT TAT T eIl ATSHAAT0 Mo~ o T YT T =Agarhied
RIS I . WL 4. 4. R,

FSTETATh TATTITEL HiT TAACTATITEIAT: &S eAL TE 37
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o TR s e 9 gfqTeed | gedf A TRt e At T s -
T=ASAT I1G, . %. 3. %0, |

HEYAEd oY Y e T SATHT T aTt = AT Ferai qraa=ai-
= HHYATH SATeH Tohal T S&7d T2F (el TNTIRTAT FHTTEd =0 | Fos
THSH: | Y FeAferaraR=ay iy gayay an Ao sareeeatay
YA T80 @ Haaa9ed=: |7, o &, =<, |

o 9t A AeATHA e fawryg: yfadee Iq9 STt geraT
HATHAN: | T ATAM: | qF Acal <o AT e’ EWRIeh! STer:
ICHITTH AT STaTfe I R W 2. 2. R |

AR HTE YT HT: Tes i~ el Sefaral sredqTHeht: S ara=Ta ST |
sraor Sfa ;| 7 o gem e st grereeEts T afafaet wefeaed |
T T A0 Ik (9. %, 4. <) 3 Fd:; TRTEgaron T d SerHar sy
T I AT <L %

T AreEAeuRE HHNE FECAETTEd AT T e Ferereshad
JTTER F=alel FITa=ETarTeTd, Tefd STTEaiaarer | g, 9. 4. 2. 24, |

qafisdhqeasrpearaaiid f& Breafy ey s qeariRpeaea &y Sl e,
TATHATT ST HI<hT o1 FEHTE TEHT AT wfersarented 3id Sefaeem=sid || g.
q.o%. 2. 3. 1l

(3) Although Parameswara is without birth or destruction, He,
having full control over Maya which is constituted with the three
Gunas, appears as if he were born and possessing a body, and bestows
his grace to the world. This will not be a birth for Him just as in
the case of the other Jivas. Some like Apantaratamas will continue
to live even after attaining knowledge, till their work entrusted by
Parameswara would be completed; since their prarabdha karma
would not have been exhausted, they will independently take several

bodies, and hence we cannot doubt that even the liberated will be
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entering into the cycle of birth and death. Some maharshis practi-
cing saguna vidya (upasana of God with qualities and form), would
have another birth in which they will have dispassion and obtain
liberation through knowledge of Paramatman. Therefore, even their
example would not give rise to the doubt ‘whether knowledge will
yield Sadyomukti, liberation here and now, or not?.

[| = W I gahaae s Tar qvag: Brponfarent It At
qergepic (?) oefiehcd ASISSHA YAl 40 HAgsdsameadasit 6

[N

FEHTIAT T2 aT 39 ST 39 o @IhIIUe Fa @&dd I 7. 1. (introduction) |

e AU : TS T S TOHE0 Y d ARy fHeht: ¥=: Heay
Y haeded! AL OrRAT:, AraefeT Aafds=d | aeadH T AIgsa—d
TATTESH I, 9. 3. 3. 3R, 1

FHAT=C, = T EH SATERT: SHEY: | d T27d Ladarges Ffoom:
TRHTCAST GRS haed 9TY: $cg09ed || g, 9. 3. 3. 32. 1.

O thhe question whnat are the means to 11peration¢ € answer
4) To the question ‘what are th to liberation?’ th

that the Acarya has given is: carrying out one’s own duties prescribed
for one’s class and stage of life as an offering to Iswara, sadhana
catustaya sampatti,(four-fold qualification) sravana manana nidid-
hyasana preceded by renunciation of all karmas - these are more and
more inner practices. Because of these, knowledge is produced and
one attains liberation. All these things are told from the view point
of superimposition; from the transcendental point of view however,
sadhana, bandha, mukti (means/effort, bondage, liberation) are not
real; Brahman alone is the Truth.

[ETd, TR IHEATE N o Fomad Havde  STgHeRAi0 e
FruferaeaT | ey weiferq sfa feremagrmg gearaant feemaremnty e,

N

ferfarfesre= sreraon asmd s faemhsad 1 9. 1. 3. 4. Q0. |
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T, feramegeh (e stfrremnefaentad =1 3 waafs gaagom Hrervsi-
BT ZESIHM ST = YN FHICI: i 7q qg AAram 2] senfenmafaa=y-
%HUINIﬂg'I\{dMQ'ég(‘dSI{UI e TR RUcd Y qTa T U STaTcdai-

AR O E] STETfereraT §e TehehTd Yadiid [ead I g, 1. 4. . 2¢. |

eI TR T caTy TS aET 1 g, 9T 3. 4. 2o, 1.

LSGAIEATS, -




20. The Vedantic Tradition of
Acarya
Earlier Teachers in the Tradition of Acarya

154. Did the Acarya establish Advaita anew? If someone were to
ask this question, everyone unanimously has said no. Previous to
Acarya there were Govinda Bhagavatpada and Gaudapada. The four
chapters of Karikas on Mandukyopanisad written by Gaudapada
is recognized by all as the most ancient source work on Advaita

for the Acarya. The Acarya too in his Sitrabhasya has honoured

Gaudapada by sentences like ‘@21 = ¥ryefaer aef~a’ (the knower of
the traditional method has told likewise about this subject) (Si. Bha.
1. 4. 14) and ‘=¥=<h SEFaTgETIEETGERET: (it has been said thus by
Acarya who knows the tradition of the inner meaning of Vedanta)
(St Bha. 2. 1. 9).

In addition to these, the Acarya has cited from some earlier
Acaryas, who are not known with certainty, in some places in his
Sutrabhasya. For example, we can see these sentences from Gitab-
hasya. ‘TETEHFEE HEUTEAIET qEes 3ugviT:’ (therefore, one

who does not know the tradition, although knowing all the Sastras,

is to be ignored as a fool) (Gi. Bha. 13. 2); ‘@caud TeHrIeEedH
(for those who do not have tradition of a Guru, it is like this only)
(Gl Bha. 18. 50); ‘@t fe gryemEfeel =y - eaarIemersai Fsads=t
yoo=qd 3fd’ (accordingly, the knowers of the traditional method
have declared ‘that which is devoid of all distinctions and details

is explained through delibrate superimposition and rescission)
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(GL Bha. 13. 13). In Brhadaranyaka Bhasya the Acarya says ‘35 =
graemfaereTasmeard (the knowers of the tradition have cited a
story here) (Br. Bha. 2. 1. 20). We have already referred to some of the
Adpvaitic $lokas, purported by some as of Sundara Pandya, which are
at the end of the commentary on Samanvaya Sutra in Sitrabhasya
(page ). By all these, we can safely believe that the Vedantic method
of Acarya is not his own, and that there had been so many Acaryas of

that tradition earlier to him.
Dravidacarya, Brahmanandi, Upavarsa

155. One of the earlier Acaryas that Sankaracarya has cited but not by
name is Dravidacarya. In Mandukyopanisad Bhasya he has written
o8 g Madehcarq st smmfast g7 (there is a Sitra by the knowers of
Agama that Sastra becomes authoritative by negating the superim-
positions on the Atman). Commentator Anandagiri writes that the
‘knower of Agama’ referred to here is Dravidacarya. Earlier, we have
referred to Brhadaranyaka Bhasya where it is said that statements
of knowers of tradition exist to the effect that creation is described
only to teach the identity of Atman; this also is held by commentator
Anandagiri to be from Dravidacarya. The commentator has stated
that Dravidacarya had written a detailed Bhasya on Chandogya Up-
anisad. It is not known who this Dravidacarya is; but there is proof
that he is not the Dramidacarya referred to by the Visistadvaitins. Be-
cause, Dramidacarya holds on to the position that Brahman is with
attributes; whereas the Dravidacarya that has been referred to by the
Acarya is an Advaitin.

It appears a writer by name Brahmanandi had explained the
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purport of Chandogya Upanisad. That he too was an Advaitin, a
Vivartavadin becomes evident by citations of Madhustidana Sara-
swati who has written a commentary on Samkshepa Sariraka (3. 217).
Therefore, he must be different from the author whom Bhaskara has
cited by giving the example -TitumAE] e ETead, and also from the
author Tanka, a Visistadvaitin, whom Ramanujacarya has cited in his
Vedarthasamgraha.

In Sitrabhasya there appears a sentence: ‘3d T o ¥Tadl 3790
FH Tl HATHTTETcal WeTTHEh AR F&m™: 3fd 3510 Fa:’ (That is why
Bhagawan Upavarsa has stated in Mimamsa, the first tantra, that ‘we
shall take it up in Sariraka’ whenever there arises an occasion to say
Atman exits) (Si. Bha. 3. 3. 53). From this it is understood that Upav-
arsa is a Vrittikara who wrote expositions on both Parva-mimamsa
and Uttara-mimamsa and that he belongs to the same Advaita tra-
dition as Acarya. He must be a very ancient Acarya, since Sabara
Swami also has referred to him as ‘bhagavan upavarsal’ (Jai. Su. L
1. 5). There is no basis for the belief of some people that he is none
other than Bodhayana, a Vrittikara of Visistadvaita tradition; other-
wise, Sankaracarya would not have addressed him with honour as

‘bhagavan’.
Glossators of different traditions earlier than Acarya

156. There is evidence in Prasthanatraya Bhasyas that there were
several advaitins of different traditions who had written their glosses,
even before Sankaracarya. For example, (1) In Samanvaya Sitra-
bhasya, the position that scriptures teach Brahman as a remainder

of an injunction on upasana has been refuted; (2) In Anandama-
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yadhikarana (Su. Bha. 1. 1. 19), the position of the glossators who
held that the blissful one (Anandamaya) is none other than Para-
matman has been refuted; (3) In Ubhayalingadhikarana (Su. Bha.
3. 2. 21), the position of glossators who conceived two topics — (i)
does Brahman have the characteristic of existence (sallakshana),
characteristic of consciousness (bodhalakshana) or both (sadbod-
halakshana)? and (ii) does Brahman have many features or forms
like the world or does It have one aspect, devoid of all variety of
phenomenal manifestations, has been refuted; the position of those
who uphold dissolution (laya) of the world also has been refuted
there itself; (4) In Avrttyadhikarana (St. Bha. 4. 1. 2), the position of
prasankyanavadins who held that since listening to the Sastra once
would not produce knowledge of Brahma, the listening to Sastra
and reasoning are to be practised repeatedly has been refuted; (5) In
Karyadhikarana (St. Bha. 4. 3. 14), the position of those according to
whom a superhuman would guide those who proceed in devayana
towards Brahman is refuted; (6) In tadananyatvadhikarana (Su. Bha.
2. 1. 14) the position of bhedabhedavadins (accepting diversity and
unity) has been refuted; the same is refuted in Brhadaranyaka Bhasya
also.

All the above were those who held that the Jiva, when liberated,
would attain Brahman without a second. It needs to be observed
that the Acarya has never considered those Vedantins who hold that
even in liberation the Jiva would remain seperate from Brahman.
Bhartrprapafica whose position has been refuted again and again in
Brhadaranyaka Bhasya, although a dvaitadvaitin, had agreed upon
Adpvaita in the state of liberation. Not only that, in Brhadaranyaka
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Bhasya the Acarya says: ‘@ardf-eq fe foOqmrenT: AT T Theawea
forefiad seafaufaata: gewmafsiieay (Br. Bha. 4. 1. 20) by which it
is implied that at the time of Acarya, all the followers of Upanisads
were unanimous in accepting the identity of Jiva and I$wara.

By all these reasons, it can be said that the Acarya had not set
forth to establish Advaita anew. He strived to convince that (i) from
the knowledge alone, arising out of Vedantic sentences, immediate
liberation could be achieved; (ii) liberation could be accomplished
while living by mere getting rid of avidya; and (iii) although the Jiva is
Paramatman even while in the state of bondange of samsara, without
knowing it he would feel that he is in bondage because of avidya. He
established a unique tradition of advaita with these positions, and
strived his best in driving home agreement and unanimity among
the various siddhanta-sadhana expressions in the Prasthanatraya.
From this point of view alone we will have to consider the sub-
commentaries on Advaita, and the various Prakaranas and Stotras

that are attributed to Sankaracarya.

L GAICATS, -



21. The Systems of
Sub-Commentaries on Advaita

Vartika Prasthana (The system of Vartikas)

157. We have dealt with the controversy whether Sureswara and
Mandana are one and the same person or not, and given our opinion
about the same (pages *142-*150). We have mentioned there that
although Sureswara had accepted several positions of Mandana, he
has proposed several new arguments which Mandana had not con-
sidered before. We have also mentioned Sureswardacarya’s attempt
to write a Vartika on Vedanta Sutras, the obstructions of the other
disciples of Sankara on that, and, following Acarya’s directions, his
writing two Vartikas (pages *261-*267). The method (of Vedanta)
followed in these Vartikas is what we call Vartika Prasthana; and
Ieshrifafs: (Naiskarmyasiddhih) is also a work that falls into this

category. We shall summarize the main teachings of this Prashthana.

Knowledge of Atman from meanings of scriptural

statements

158. For those of highest qualifications, just listening to Vedantic
statements could produce knowledge of Brahmatman - is what is said
by the author of Bhasyas, and Sureswara has once again confirmed
this in his ‘Naiskarmyasiddhi. In ‘Brahmasiddhi’ of Mandana, two
positions are taken that are contradictory to Sankara Bhasya: that
the knowledge of Atman cannot be obtained solely by Vedantic
statements, and that a combination of karma and jiiGna is necessary

for liberation. The ‘Naiskarmyasiddhi’ may be said to have aimed at
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refuting these two positions. Citing Gaudapadakarika and Acarya’s
Upadesa Sahasri as authorities, Sureswara has confirmed that his

position is within Advaitic tradition.
Avidya in Vartika Prasthana

159. Avidya, ignorance, in the Vartika system is not knowing Atman.
[WehrerRmgfaaft:’ (Nai. Si. 1. 7); ‘deafavereressas=a (Nai. Si. 3. 1); 9
STHHTeferEr (Tai. Var. 2. 1. 176)]. This causes misconception; the

position that there is no ignorance other than misconception is not
agreeable to Sureswara (Br. Var. 1. 4. 420). Sureswara’s standpoint
is that either misconception or doubt is not different from this ignor-
ance (Br.Var. 1. 4. 440). We do not know why Sureswara does not at-
tempt to explain in clear terms the anyonyadhyasa, mutual superim-
position, which has been depicted by Acarya in his Sitrabhasya. Since
he has clarified that the birth of illusory silver of mother-of-pearl etc.
does not exist anywhere (Br. Var. 1. 4. 275-276), we can safely say that
he has not accepted the birth of illusory silver or the avidya that could
be its material cause. Sureswara has stated that the non-Atman that
appears as a result of avidya is also avidya, in a way (Tai. Var. 2. 178;
Br. Var. 4. 4. 896). His opinion is that, since non-Atman has no other
form of its own than avidyad, it can also be called avidya (Tai. Var. 2.
179). If it is stated that the world is caused by ignorance, it means that
it is formed from the unknown Brahman; not from non-existence -
he writes; that means he is not in favour of root-avidya, mulavidya.
Even then, some people of recent times, on the strength of his state-
ment — ‘avidya is cause (upadana) to the magic of dvaita’ (Br. Var. 1

4. 371) have imputed on him the theory of root avidya. This will be
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made clearer when we take up a review of Vivarana Prasthana. He
has stated, just as Bhasyakara, Atman alone is the locus of avidya, and
also its object; and since avidya is known only by experience, he has
clarified that there isno other means for knowing it. He clearly refutes
the position that there is an avidya the innate non-Atman, contrary
to avidya of the Atman (Br. Var. 2. 4. 200).

Discrimination of Five Sheaths, Examination of the three

states

160. Sureswardcarya, in his Taittirtya Vartika has clarified that by hav-
ing a collective existence view (samasti view) while examining the
five sheaths as well as by dissolving karyatma in karanatma, Brah-
man who is different from both (karyakarana-vilaksana) can be un-
derstood.

A speciality of the Vartika is that an examination of the three states
has been used as a help for the inward vision. When this view is ad-
opted, the three states do not exist in the Atman, but instead they are
of the form of the Atman only (Br. Va. 2. 1. 264). What people call as
susupti (the state of deep, dreamless sleep) is without divisions, free
from avidya, and is the innate form of Atman (Br. Va. 4. 3. 1517-1520;
Tai. Va. 2. 1566). ‘I did not understand anything in deep sleep’ is not
a remembrance, but an imagination. It is in fact happening to us by
virtue of the experience of the Atman (Br.Va. 1. 4. 299-300; 3. 4. 173).
Thus, by examining the three states, the author of Vartika has come

to several excellent conclusions based upon experience.
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Refutation of two kinds of liberation

161. Bhartrpraparca argues that the realization of Brahman while liv-
ing and becoming one with of Brahman upon death are two kinds
of liberation. Sureswaracarya has refuted this argument (Br. Va. 4.
2. 102). Thus he does not agree with what some recent Vedantins
accept, namely, two kinds of liberation Jivanmukti and Videhamukti.
He has refuted the argument that one’s ignorance is not removed by
the knowledge of scriptural statement but only by the realization ob-
tained by practising it (Br. Va. 4. 4. 811-829).

Means for liberation (Moksasadhana)

162. The author of Vartika holds on to the Acarya’s position that know-
ledge is the only means for liberation. He has very strongly refuted
those who do not agree to this and opine that something remains to
be done even after obtaining knowledge. Since he has refuted in de-
tail the older Advaitic methodologies in both Sambandha Vartika and
in different parts of Brhadaranyaka Bhasya Vartika, we can safely be-
lieve that he was of the opinion that Acarya’s methodology only is the
sure means for accomplishing Advaita. But he agrees that sravana
and manana are prescribed (by the scriptures). He is of the opin-
ion that nididhyasana is self-established knowledge by way of sravana
and manana (Br. Va. 2. 4. 213-221). We do not know why he does not
agree with Acarya’s statement (St. Bha. 4. 1. 1) that nididhyasana is a

means (for realization of the Atman).
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Summarising Vartika Prasthana

163. In summary, we can say that Sureswardacarya has only clarified
and strengthened the Acarya’s position. Although he has accepted
some lines of argument offered in Brahmasiddhi of Mandana, he
has strictly refuted all arguments that go against the method of
Acarya’s Bhasyas. Readers who want to know more about Vartika
Prasthana are referred to the books Vedantavicarada Itihdsa and

Naiskarmyasiddhiya Anuvada' .
The System of Paficapadika and Vivarana

164. Earlier, we have already narrated that Sanandana became
Padmapadacarya after taking Sannyasa from the Acarya, and the
reason why he got the name Padmapada (page *111). We have
summarised the story of how the disciples requested Acarya that he
alone should write a Vartika on Satrabhasya; how the Acarya told
that he may only write a gloss, how it was accidentally burnt and
only a part of it became known as Paiicapadika (pages *261-*271).
Although the name is Paricapadika, it is a gloss on the Bhasya on
only four Suatras. An exposition called Vivarana has been written on
this Paricapadika by Prakasatman. Although there are differences
of opinion on some points between these two, since, on the whole,
the aim of Prakasatman is only explaining further what has been

proposed in Paricapadika, these two works are held to be of the same

1. These Kannada Books are published from Adhyatma Prakasha Karyalaya; a
detailed commentary by the same author in Sanskrit called ‘Kleshapaharini’ on
Naiskarmyasiddhi. also has been published. The author has discussed Vartika
Prasthana in comparison to Bhasyas in a separate chapter in his famous book
Vedanta Prakriya Pratyabhijna. -Publisher
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opinion, and the method is customarily called Vivarana Prasthana.
Important points of Vivarana Prasthana

165. Although both Pasicapadika and Vivarana are attempts at de-
scribing the purport of Sitrabhasya of Sarikara Bhagavatpada, some
new opinions have been presented in them. We shall try to place them
before the readers in a very concise form.

The author of Bhasyas has very clearly explained in the introduc-
tion of his Sutrabhasya that people experience agentship, enjoy-
ership and knowership because they have confounded the real
Atman-without-a-second and the non-Atman that is unreal and
have mutually superimposed their properties on each other. But the
Paricapadika and Vivarana have explained as follows:

1. On the Bhasya statement ‘the transactions of the world are
due to mithyajfiana, a misconception, the commentary is — mithya-
ajiiana, — that is ineffable ignorance or the inert avidya-sakti is the
material-cause for the transactions of the nature of adhydsa (Pan. p
4). The author of Vivarana agrees upon this and has provided reasons
for how this ignorance is the material cause of adhyasa (Vi. pll).

2. The author of Paficapadika argues that this avidya-sakti is the
reason only for the external objects appearing as separate; it also
causes Atman, although of the nature of Brahman, to appear in the
form of I-notion etc. (Pan. p 4-5). The author of Vivarana explains
that this ignorance, the locus and object of which is Atman, is also
the material cause of silver that appears on the mother-of-pearl etc.
(Vi. p12).

3. The author of Pasicapadika holds that if avidya-sakti is not
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agreed upon, illusory object would not appear (Pan. p 4); the author
of Vivarana has given perception, inference and presumption as the
means of knowledge for that malavidya which is of the nature of
positive ignorance (Vi. p 12-14).

4. While the author of Paricapadika says that in deep sleep, the
avidya lies dormant as impressions and in wakeful state appears
once again in the form of I-notion, etc. (Pan. p 4, 20), the author of
Vivarana gives reasons to establish that avidya which is different from
the three - non-apprehension, misconception and its impressions
- remains in deep sleep (Vi. p 16). The Paricapadika declares that
the Spirit which is of the nature of Brahman is covered up by avidya
which is called variously as name and form, undifferentiated, avidya,
maya, prakrti, non-apprehension, unmanifest, tamas, cause, power
of absortion, great sleep, imperishable, akasa etc., and causes jivatva
(Pan. p 20). The Vivarana presents reasons to show that the Maya
and avidya are names of one entity, and cites support from some
other authors (Vi. p 31-32). It is clear that this argument contradicts
Acarya’s position in Suatrabhasya that Maya is (seed of name and
form) imagined in avidya (page 348).

5. The Paricapadika clearly states that Sravana, manana and nidid-
hydsana are statements for eulogy, and since they have elements of
prescriptions for preventing an outward going tendency, they appear
as injunctions (Pan. p 93). But the author of Vivarana states that
the Sariraka mimamsa starts with an intention of discussing about
Sravana as an injunction (Vi. p 1-2); not only that, he presents reas-
ons to show that manana and nididhyasana are subordinates (angas)

to Sravana (Vi.p 104). Agreeing with Paricapadika in that even after
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obtaining direct intuition there could be an illusion of indirectedness
(Pan. p 39), he says that manana and nididhyasana are to remove the
obstructing defects of the mind. The author of Vivarana says that the
author of Paricapadika accepts sravana as an injunction but has said
that these ( manana and nididhydsana) are eulogies (Vi. p 203).

6. The Paricapadika states that even after avidya gets removed by
the knowledge of Brahman, there could remain a residual impression
(samskara) of avidya which can cause knot of I-notion (Pan. p 48).
The Vivarana supports this standpoint and provides reasons for it;
and says that the residual impression referred to here is nothing
but avidyalesa, a trace of avidya itself (Vi. p 106) on the basis of
ishtasiddhi; thus accepting a trace of avidya in jivanmukti, gives more
prominance to videhamukti (liberation after the fall of the body).

The above is a summary of where the Vivarana differs from the
Bhasya. Readers might have gathered that the milavidya theory ad-
opted here is contradictory to Bhasya' .

Bhamati Prasthana (The System of Bhamatr)

166. Bhamati is a critique on Sutrabhasya written by Vacaspati
Misra. The methods of that critique and those developed by its
commentators is called Bhamati Prasthana. Although some reas-
oning used in Paricapadika are seen in Bhamati, Vacaspati Misra
closely follows Brahmasiddhi of Mandana in writing the critique

on Sutrabhdsya and attempts to bring forth a new method for a

L. For more details the readers may refer the Karyalaya Books ‘Sarkara-
Siddhanta) Vedanta-Vicarada Itihasa, also footnotes of Prashthanatraya Bhasyas, all
in Kannada, and the Books Mulavidya-Nirasah, Sugama, Vedanta Prakriya Pratyab-
hijna, Mandikya-rahasya-Vivrtih, in Sanskrit. -Publisher.
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compromise between Sankara and Mandana. We have already
pointed out with sufficient reasons (page *147-*150) that the story
of Mandana Misra, after being defeated in argumentation with the
Acarya, assumed the name Sureswardcarya cannot be believed. We
have also analysed and indicated that the story of Sureswardacarya
deciding to write a Vartika on Sutrabhdasya, the objections raised on
it, and the Acarya consoling him that in future he would be born as
Vacaspati and would be writing an excellent critique - is also not
believable (page *262). We believe that the readers who have gone
through Vartika Prasthana, now after going through the following
summary of Bhamati Prasthana, would be able to guess that our

opinion is with firm support.
The Main Arguments in Bhamati Prasthana

167. In the beginning the mangala sloka itself clearly states that two

ineffable avidyas - karanavidya and karyavidya - are admitted. Since

the expression ‘FTHHIUMIATET appears again and again at many
places in the book (Bha. 45, 54, 55, 121, ...), it appears reasonable
that these are the very two avidyas ‘3= and ‘*T=9mieer which
Mandana agrees upon. But the commentary Kalpataru states that
what is accepted in Bhamati are only these two: (1) positive ignor-
ance (9reredTferam) which is beginningless and (2) impressions of
previous and subsequent errors (Ka. Ta. p 3). Since we often come
across the expressions ‘#fqems®’ and ‘#fqendcd&h’ in Bhamati,
the Kalpataru conception that samskara, impressions constitute

avidya, cannot be supported. However while explaining the sentence

‘sfEmITEfIdIHETAEESS (Sa. Bha, 2. 2. 2), since Bhamati
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clearly says ‘SROIYTAT IR ST AreraAdodT = & TEehieo I
FTEAS AHET dea 74T Maya is the name and form that are being
projected by (i) the impressions of projection potentially existing
prior to creation, and (ii) causal ignorance of the nature of absorption
(Bha. p 494); this means that the causal avidya (ronferan) and avidya
having the characteristic of absorption (e@ereronfaem) are one and
the same. The Kalpataru statement that ‘here a positive ignorance
different from illusion and impressions’ based upon the Bhamati
statement that ‘during the final dissolution (Mahapralaya), inner
faculty (antahkarana) etc. get dissolved in indescribable avidya
which is their cause, and exist in a subtle form of power with the
impressions of avidya that would cause projections, (Bha. p 333)
cannot be outrightly rejected. Bhamati clearly states that avidya
is not universally the same for all /ivas but each will have his own
avidya’ (Bha. p 377), and although not single, since all can be
categorized as avidyaq, it is called ‘3/saw’ (unmanifest) and ‘sTeaTHd’
(undifferentiated) (Bha. p 378). This means that in Vacaspati Misra’s
view too avidya is mulavidya; what is special is that it is manifold.

Hence, this view also is contradictory to that of Satrabhasya.

Differences between the Systems of Bhamati and

Vivarana

168. Bhamati and Vivarana differ in certain important issues, al-
though both aim at explaining the opinions in the Satrabhasya.
Modern Vedantins take consolation that these can be overlooked
since there is no difference between them in the final aim of Advaita.

But, since they are contradictory to each other, and since unanimity



371

21. The Systems of Sub-Commentaries on Advaita

cannot be forged at all, between them, it has to be concluded that it

is unreasonable to hold that they, both, convey what is implied in

the Bhasya. We summarize here the main differences between them

for the benefit of the readers. We have taken these from Paricapadika

Bhumika of Sastraratnakara Polakam Su. Srirama Sastry (Po. Pam.
Bhu. P 116-135).

SI. | Bhamati Prasthana Vivarana Prasthana

1 | Karmas cause Vividisa (desire| Karmas cause vidya or jiiana
for knowing Truth) (knowledge)

2 | Mind is the instrument for | Verbal testimony, Sabda is the
realization of Brahman instrument for realization of

Brahman

3 | Sravana etc. are stated by in- | “Sravana” etc. are prescribed,
junction-like Vedantic sentenq and desire to know is by em-
ces ploying injunctions only.

4 | Among Sravana-manana- | Among Sravana-manana-nidi
nididhyasana, nididhyasana | dhyasana, sravana is the
is the main; main; the others subsidiary

5 | Jiva is separated from inner | Jiva is reflected in these
organ, ignorance etc.

6 | For avidya, locus is Jiva and | Both locus and object of
object is Brahman avidya are one and the same

7 | Eachjiva has separate avidya | Avidya is one, not many.
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SL. | Bhamati Prasthana Vivarana Prasthana

8 | Conditioned Brahman is the | Pure Brahman is the object
object of mental modification| here

that is non-fragmented (Akhat
ndakara-Vrtti)

9 | Discrimination stated among | Discrimination stated is betw-
sadhanacatustaya, four-fold | een eternal and non-eternal
qualification is that between | (nitya-anitya)

real and unreal (satya-asatya)

10 | Swadhyaya prescribed in the | Swadhyaya prescribed in the
Sruti includes comprehen- Sruti involves only aksara-
sion of meaning letters

Not only in these ten, there are a few other differences also, bet-
ween the two. In the very face of these, modern Vedantins are holding
that there are no oppositions between them. But Sureswaracarya has
refuted in his Sambandha Vartika many argumentations of ancient
Vedantins who had accepted Advaita. Several such examples of re-
futations even by Sankaracarya in his Bhdsyas have been pointed out
earlier (pages 358-359). Hence, we cannot agree that the methods
(prakriyas) have no contradictions just because the final aim is the
same. Further, although the authors of Bhamati and Vivarana both
have same opinion in refuting the Bhaskara School, it is well known
that, more often than not, mutual refutations between themselves
and between recent authors on Advaita who are followers of their tra-
ditions have continued. Therefore, the fact that at the end they would

be espousing Advaita alone would not be sufficient ground to say that
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these Vyakhyana Prasthanas expound only Acarya’s views.
Conclusions on the systems of sub-commentaries

169. The three Prasthanas - Vartika, Bhamati and Vivarana - are
discussed in our book Vedanta Vicarada Itihdasa (in Kannada), in
somewhat detailed manner. One who peruses them would find it
difficult to decide that Padmapada the author of Pasicapadika and
Sureswara the author of Vartika are disciples of one and the same
Acarya. We have to say that the authors of Sankara Vijayas, who
have created differences of opinion between them could not decide
who out of the two was dearer to Acarya, and hence simply have
described the heresay stories that were in vogue at their times. Since
in many ways the Vartika and the Bhamati differ from each other,
the Madhaviya imagination that Sureswara himself was reborn as
Vacaspati proves to be a mere imagination. The study of the entire
Vartikas is quite less and even the study of Paricapadika is very rare
nowadays; Even then it is not wrong to say that in the present-day
method of Vedantic study the Vivarana Prasthana is quite strong.
Although we find some who study Bhamati Prasthana also, people
more or less ignore the inner differences between the two systems,
and thinking that both have same purport from the highest point of
view, they make up identical meanings to the two some how. Readers
are requested to remember that we have indicated the diffferences
not because we do not find in them acceptable points at all, but with
a purpose to help those researchers who would take pains to decide

what are really the works of Sarikaracarya.



22. The Prakarana Books of
Acarya
Classifying the Prakaranas

170. Prakaranas (treatises) are small books related to a part of the
scriptures, and aimed at explaining in detail an important subject
matter which is not treated extensively in the scriptures. Currently a
number of such books are in vogue, purported to have been written by
Sankaracarya. It is quite difficult to decide which among these, were
actually written by the Acarya. The name of Acarya is given to these
works, with the reason that they may be read with respect if they are
in name of eminent personalities. We have given our critical conclu-
sions about them here, but it goes without saying that readers are to
exercise their own discrimination and examine them before deciding
for themselves either way.

Some of the Prakaranas are published from Adhyatma Prakasha
Karyalaya. First we will mention them, and will criticise the others
later. Itis believed that it would be helpful to the readers to go through
the decisions regarding the authorship given in the individual intro-

ductions to each of these books.
The Prakaranas published by the Karyalaya

171. The following are the Prakaranas which have come out of the
Adhyatma Prakasha Karyalaya till now:

(1, 2) 3I9ewrEreHt: Upadedasahasri has been published in two
parts - prose composition and poetic composition. In the prose

composition, the methodology of sravana-manana-nididhydasana
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has been explained in great detail. The style is quite matured and
scholarly; nowhere there is any contradiction with the Bhasyas. In
the poetic part, there are nineteen sub-Prakaranas. Sureswardcarya
has used several slokas from this book in his ‘naiskarmyasiddhi’ and
in his Vartikas. There is no doubt that this is a work of the Acarya.

(3, 4) fawgsm, weTaEaRyw: Vivekaciidamani is famous as a
work of Sarikara Bhagavatpada. Tts style is lucid, and the subject
matter is expounded attractively. There is close similarity between
Vivekacudamani and Mahavakyadarpana in style as well as in the
presentation of subject matter. We have shown with reason in
the introduction of the books that both these are the works of
Sarikarananda who is the author of ‘Gita Tatparyabodhint.

(5) srqarardfa: Aparoksanubhiti is a Prakarana which deals with
how one can obtain direct experience of the Atman here and now. We
have given reasons in the introduction for why it may not be a work
of the Acarya. The book also contains several technical words which
the Acarya has not used in his Prasthanatraya Bhasya. The exposition
of philosophical principles is very beautiful.

(6) eFsarTafa:(Advaitanubhiti) Because of some new technical
words used, and because of the way in which certain illustrations are
used, Advaitanubhuti may not be a work of Acarya.

(7) EarHfAEqw: (Svatmanirtpana) Since all the aryas of Advaita
Taravali of Sadasiva Brahmendra are included in this book, and since
it contains some material that contradicts Bhasya we have to say that
Svatmanirtipana cannot be Acarya’s.

(8) weTI==reR: We guess that Manisaparicaka is a Prakarana which
has been taken from some SankaraVijaya. See this book (page *107)
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and Appendix VIII.

(9) fAaforgs: Nirvanastaka is also called Atmasatka. 1t is popular
among people just like Manisaparicaka. Some of the wordings of this
book are not used frequently in the Bhasyas.

(10) srErfe=aT: Brahmanucintana is a book which is helpful for
inquiry of Truth. Since it is prescribed in the book that ‘One has to
imagine in the mind that ‘I am Brahman only’ and if that is not pos-
sible this sentence itself has to be practised), it cannot be a work of the
Acarya.

(11) wemgE-a: The wordings used as well as the manner
in which the original subject matter is dealt with, indicate that
Sadacaranusandhana could not be Acarya’s.

(12) =wwersh: Dasasloki has gained prominence because of
Siddhantabindu of Madhusudana Saraswati and Nyayaratnavali, an
exposition of it by Gauda Brahmananda. Evidence is not available to
decide that the work is Acarya’s; some of the words used in it are not
found frequently in the Bhasyas.

(13) =t and wEaTaE: Vakyavritti has been cited as an
authority in Paricadasi. 1t is said that the Mangala $loka “Hrargs
fomeraers F9® is not Acarya’s. There is no mention of the
Mahavakyas in the Laghuvakyavritti!

(14) svgwafaas: Drgdréyaviveka has another name Vakya Sudha
which is not meaningful for it. In the Introduction (of Karyalayas pub-
lication) it is mentioned that the work has accepted positions that are
different from Acarya’s. This work is not enlisted in publications from
Vanivilas Press. Different opinions are there among scholars about

the authorship of this work as Acarya’s, Vidyaranya’s etc.
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(15) Harfaeras=tR: Paricikarana itself is not the main subject of
the book. The purport of the book is how one can attain samadhi
through Om. There is no match of the original with the Vartika. It is
doubtful whether this work is Acarya’s.

(16) TaTcAYSRTfeRT: Svatmaprakasika contains opinions that are
contradictory to the Bhasyas.

(17) HreqETR: Mohamudgara is also referred to as Bhaja Govinda
Stotra.

(18) tsa9s=teT: Advaitapaficaratna is also called as Atmaparicaka.
It consists of five slokas that summarize Advaita.

(19) @rrewEre: Since Atmabodha contains the expression ‘indescri-
bable anadyavidya’, it is not a work of Acarya. It teaches the truth of
Atman beautifully.

(20) Sfqer=ee@edl: Jivanmuktanandalahari contains the line
saying ‘one who has got initiation from the Guru and got rid of
ignorance will not be deluded again’ at the end of every sloka. Since
it proclaims the practice of knowledge of the Mahavakyas (16), it is

not Acarya’s.

(21) =dEIsYF or Afqdswsh: Kaupinapaficaka or Yatipaficaka
probably is not Acarya’s because it says that the Sannyasins resort to
repitition of the Paricakshari Mantra.

(22) wrmgs=s: If one looks at the technical words used in
Mayapaficaka, one feels that this may not be Acarya’s.

(23) frafomss@l: Nirvanamaiijari is a Prakarana that has twelve
§lokas. Some versions have smaller number of slokas. It has Sivo’ham
occurring in its repeating line.

(24) srETsTEAETET: Brahmajiianavalimala as well as the previous
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one have many words that are not used in the Bhasyas.

(25) sTeEifaRTE: Anatmasrivigarhana is just as the previous one.

(26) a<arTew: Tattvopadesa probably is not Acarya’s. Use of the
words that are not found in the Bhasyas, use of jahallakshana etc. in
explaining the meaning of “Tat Tvam Asi’ - these create doubt.

(27) Wrergfa: Praudhanubhiti is not Acarya’s. It teaches (52) that
samadhi is necessary after sravana-manana-nididhydasana.

(28) Iqewasas: Upadesaparicaka is a work that explains the steps
of spiritual sadhana. Sri Sarikarananda has cited a sentence from it in
his Gita Tatparya Bodhini. Hence it should be earlier to him. But it is
not certain whether it is Acarya’s.

(29) T@®EUIE-4M: Svariipanusandhana is reffered to as “Vijiiana
Nauka also. It is referred as Stuti (praise) in the last sloka. It states
that Complete Truth is realized in samdadhi only.

(30) w=ares: Dhanyastaka contains eight $lokas that describe
those who have got fulfilment from the knowledge of Brahman.
Along with these there are twelve slokas in some versions.

(31) weHFRE ==~ In Laksminarasimhaparficaratna Parama-
tman is called as Laksmi Narasimha. There are five $lokas teaching

the mind to worship Him.
Prakaranas which are yet to be published

172. The following Prakaranas are going to be published from the
Karyalaya in future. These have been published by the Srirangam
Vanivilas Press.

(1) vmsrY:  Satadloki elucidates the Vedantic conclusions
through slokas that are in long metres. Looking at the method of
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exposition, the style of language and the examples therein, one
would feel that it may not be Acarya’s work.

(2) HEaRTafasTaaREgTE:* SarvaVedantaSiddhantaSaraSangraha
is a big Prakarana consisting of 1006 $lokas. Most probably this is
written by the same Sarkarananda, the author of Vivekacudamani,
because the presentation of the subject matter is similar, and here
also there is salutation to ‘Govinda. But the method of exposition
(prakriya) differs, and hence it is not as close to Viveka Cidamani
as Mahavakyadarpana is. It is necessary that learned scholars take
a deeper look into this.

(3) wafgsaarRagyeE: SarvaSiddhantaSaraSangraha was publi-
shed in Madras by one Professor. Rangacharlu. This has not been
considered by Madhavacarya in his @eesaguz. Two standpoints -
Vedavyasapaksha and Vedantapaksha - have been presented here. It
suggests that Govinda Yogi wrote Bhdsya on Vedanta Sitras. Because
of this and other reasons, this cannot be taken as Acarya’s work. This
is not in the list of publications of Vanivilas Press.

(4) weragyTHR* Prabodhasudhakara contains 19 sub-Prakaranas.
The Mangala sloka states ‘a=< Zrarearem. The author seems to be a
devotee of Lord Krisna.

(5) FeARTAHTART: Pragnottararatnamalika consists of 67 $lokas
that are in easy-running style. Some opine that this is a work of
Sarikarananda.

(6) ArTaTES: Yogataravali deals with subjects like nadanusan-
dhana, samadhi, jalandarabandha etc. This is not a work of Acarya.

(7) wwwarht: The Vanivilas Press shows this as an independent

work; but we remember to have seen it as a part of another Prakarana
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which is in the name of Acarya.
(Note: Except Ekasloki, Satasloki, SarvaSiddhanta Sargraha and
Yogataravali, all other Prakaranas have been published recently from

the Karyalaya).

LS GAICATS, -



23. Hymns that are in the name
of Acarya
173. Although the Acarya is an Advaitin, he was not antagonistic to
worship of God with attributes. His opinion is that the Sruti advocates
Sagunopasana so that those who are not highest qualified should do
upasana. The Sruti prescribes some modes of upasana as part of cer-
tain rites and rituals so that people who are inclined towards karma
may have Karma strengthened, (karmasamrddhi), and for those of
middle qualification, some other upasanas that would purify their
minds and lead towards advaitic knowledge. In Chandogya Bhasya
it is stated that the upasanas would lead to prosperity, and the up-
asana of lower Brahman, aparabrahma, would lead to a fruit that is
close to identity with Brahman. Although this s so, it is difficult to say
whether many hymns that are in the name of Acarya are composed
by him or by some other pontiffs of the Mathas who carry the tradi-
tional title of Sankaracarya. Nevertheless, the Acarya has not rejected
idol worship; even then, it is difficult to decide that he has composed

all the Stotras on the different deities that are in vogue presently.
Grouping of the Stotras

174. The Vanivilas Press, Srirangam, have publicised the Stotras of San-
karacarya. They are as follows:

1. Stotras on Ganesha: (1) ‘Ganesapaficaratna, (2) ‘Ganesabhu-
janga.

2. Stotras on Subrahmanya: (3) ‘Subrahmanyabhujanga’

3. Stotras on Siva: (4) ‘Sivabhujanga, (5) ‘Sivanandalahar?, (6)

‘Sivapadadi-Kesantavarnanam, (7) ‘Sivakesadipadantavarnanam)
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(8) ‘Vedasara$ivastotram, (9) ‘Sivaparadhaksamapana-Stotram,
(10) ‘Suvarnamalastuti’, (11) ‘Dasaslokistuti, (?) (12) ‘Daksinamurti-
varnamala, (13) ‘Daksinamirtyastakam’, (14) ‘Daksinamurtistotram,
(15) ‘Kalabhairavastakam, (16) ‘Sivapaficaksaranaksatra-Mala, (17)
‘Dvadasalingastotram, (18) ‘Ardhanari$varastotram’, (19) ‘Mrtyuii-
jayamanasapija, (20) ‘Sivanamavali, (21) ‘Sivapaficaksarastotram,
(22) ‘Umamahesvarastotram’.

4. Stotras on Devi: (23) ‘SaundaryalaharT, (24) ‘Devibhujanga’, (25)
‘Anandalahari, (26) ‘Tripurasundarivedapadastotram, (27) ‘Tripur-
asundarimanasapija, (28) ‘Devicatussastyupacarapiija, (29) ‘Tripur-
asundaryastakam’, (30) ‘Lalitapaficaratna, (31) ‘Kalyanavrstistava)
(32) ‘Navaratnamalika, (33) ‘Matrmatrkapuspamalastava, (34)
‘Gauridasakam), (35) ‘Bhavanibhujanga), (36) ‘Kanakadharastuti, (37)
‘Annapiirnastakam, (38) ‘Minaksipaficaratna, (39) ‘Bhramaram-
bastakam, (40) ‘Saradabhujangaprayata’

5. Stotras on Visnu: (41) ‘Ramabhujangaprayata, (42) ‘Laksmin-
arasimhapaficaratna’ and Karunarasa, (43) ‘Visnubhujangaprayata),
(44) ‘Visnupadadikesantastotram, (45) ‘Pandurangastakam)
(46) ‘Acyutastakam, (47) Krsnastakam, (48) ‘Haristuti, (49)
‘Govindastakam), (50) ‘Bhagavanmanasapija, (51) Jagannathastakam,
(52) ‘Satpadistotram.

6. Stotras on Hanuman: (53) ‘Hanumatpafcaratna’

7. Stotras on Rivers etc.: (54) ‘Narmadastakam), (55-56) ‘Yamun-
astakam’ (two versions), (57) ‘Gangastakam), (58) ‘Manikarnikastakam),
(59) ‘Kasipaficakam, (60) ‘Gurvastakam.

8. Miscellaneous Stotras: (61) ‘Pratahsmaranastotram), (62) ‘Nir-

gunamanasapija.
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Opinion of Scholars about the Stotras

175. There are at least 240 Stotras in handwritten manuscript books.
If their style and the subject matter are examined, the greater
part of them appear to be artificial; and hence it is doubtful that
they are compositions of Sankaracarya. At least there are fifteen
‘Bhujangaprayata’s, and they are Stotras on deities like Ganesa,
Gandaki, Dakshinamurti, Datta, Devi, Narasimha, Bhavani, Rama,
Visnu, Samba, Siva, Subrahmanya, Hanumanta. There are no an-
cient commentaries on these. Except ‘Sivabhujangaprayata, (?)
the rest are difficult to be ascribed to Sankara. Besides, there are
35 ‘Astaka’s; these are Stotras on deities like Achyuta, Annapirna,
Amba, Ardhanariswara, Kala bhairava, Krisna, Ganga, Ganesa,
Govinda, Cidananda, Jagannatha, Tripurasundari, Daksinamirti,
Narmada, Panduranga, Balakrisna, BinduMadhava, Bhavani, Bhair-
ava, Bhramaramba, Manikarnika, Yamund, Raghava, Rama, Linga,
Saradamba, Siva, Srichakra, Sahaja, Halasya (Bala. Sam. p 134).
In the opinion of Baladeva Updadhyaya, since Daksinamurti Stotra
and Gopalastaka have ancient commentaries, they are certainly
compositions of Sankaracarya; also according to him, the Satpadi
and Dasasloki are his without any doubt. Likewise, he opines that
Ananda lahari, Govindastaka and Harimide are also Sankara’s (Bala.
Sam. p 135-137). We feel that more scholarly research is needed in
this regard.

SGAICATS, -



24. Acarya and TantraSastra

Has Sankaracarya written books on Tantra?

176. The question whether Acarya has written any Sakta Tantra books
has found no solution. Many people believe that he established God-
dess Sarada, the manifestation of Brahmavidya, on the left bank of
Tunga river, on Sri Cakra (page *252; KRTTW 14). We have already
given the account of his writing Sri Cakra and establishing Goddess
Kamaksi on it at Kafici (page *284) and have mentioned that accord-
ing to Cidvilasa, the Sri Cakra indicates the unity of Siva and Sakti
(page *285). The works ‘Anandalahari’ and ‘Saundaryalahart’ are fam-
ous as written by Acarya himself. It is also believed that he brought
Sri Cakra from Kailasa, directly from Lord Siva (Bala. Sam. 135). Now
it has become a tradition that in each Matha a Sakti is being wor-
shipped. By all these reasons, it becomes quite plausible that the

Acarya might have written books on tantra.
Did Acarya have householder disciples also?

177. We shall discuss about Acarya’s Matha pontiff lineage later.
Now, we have to examine whether he had householder disciples
also. It appears there is a sloka in the book Sri Vidyarnava that reads
ATEAERTY T SeadT: | SSATHM! SeTeH T HueTuee™n: I (L 60).
The Acarya had 14 disciples: Padmapada, Bodha, Girvana, Anan-

datirtha, Sankara, Sundara, Visnu Sarma, Laksmana, Mallikarjuna,
Trivikrama, Sridhara, Kapardi, Kesava, Damodara - all these were
worshippers of Devi, and were supreme Siddhas. These also had

their own disciples. Visnu Sarma’s chief disciple was Pragalbhacarya;
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the disciple of his was Vidyarnava, the author of Sri Vidyarnava. It
seems this author of Sri Vidyarnava has written in his Kamarajavidya
as follows:

Fryer fe ArsiEd wres g eate: |

STfeRfeRAd T TSt Gger v 1l %< I

ATqeRTOErEs Ao E e |

AIfTEe =e ©ATd T==rqedd 122 I

We have taken this from Baladeva Upadhyaya’s book (p 161-162).

There is a book by name Mahanusasana known as Acarya’s; we shall

consider it when we discuss about the Mathas. It has a sloka (10)
which says ‘the pontiff of the Matha should be with controlled senses,
should be proficient in Veda and Vedanta, should be knowing Yoga
and other Sastras and he should be pure; if he falls short of it, the
manishis (learned people) should control him’. The commentators
seem to have given the meaning of ‘householder disciples’ to the word
mandisi. Even today the burden of looking after mundane responsibil-
ities of the Pitha rests on the householder disciples of the Matha. But
in olden days, the householder disciples themselves were the admin-
istrators. The Acarya was a worshipper of Srividyd; in the lineage of
thatvidya, many householder disciples also are there. The disciples of
the abovementioned Sundaracarya were of three types: household-
ers, sannyasins, and heads of the Pitha. From him only the famous
Bhaskara Raya learnt Srividya. This lineage of disciples is also running
unbroken - writes Baladeva Upadhyaya (p 163-164) on the evidence of
word from Sahityacarya Pandita Narayana Sastry Khiste.

On the same subject the opinion of K. R. Venkataraman is dif-

ferent: It seems Rajendralal Mitra has discovered a book entitled
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Gadyavallari in a place called Sitamardi of Musfurpur district, Bihar.
It is a book on Srividya and includes Nyasa, Japa etc.; in this book is
mentioned a lineage of disciples. The lineage runs exactly as that of
Sringeri Sarada Pitha - Siva-Visnu-Brahma-Vasistha-Sakti-Parasara-
Vyasa-Suka-Gaudapada... Vidyaranya; - here after the book mentions
Sri Malayananda-Devatirtha Saraswati the disciple of Vidyaranya
upto Anandacitpratibimba and then mentions his disciple to be Sri
Nijatma-prakasanandanatha Mallikarjunayogindra (KRTTW pp 42-
43). If this Guru-shishya lineage be true, we will have to think what
would be the fate of the lineage mentioned by Baladeva Upadhyaya.

Was Srividya there in the Guru Tradition of Acarya?

178. Sri K. R. Venkataraman writes that such books bear witness to
the fact that the Srividya described by Gaudapada, Sankara etc. is
not different from Brahmavidya of the Upanisads (KRTTW p 43).
Baladeva Upadhyaya says that the Acarya was famous as worshipper
of Srividya (Bala. Sam. p 163). Although there is difference of opinion
among the commentators about the authorship of Soundaryalahari,
commentators like Lakshmidhara, Bhaskara Raya and Kaivalyasrama
have accepted that it is Acarya’s work. In Soundaryalahari there is
mention of a dravida sishu, which got breastfeeding from Bhagavati
Herself (‘09 0= 77 ... ATEcAmex sasfprear 99 7 - Sloka 75).
Some people opine that the Dravida shishu was a Saiva saint by name
JAanasambandhar' . Some others opine that this saint was none

other than our Acarya! Even attempts have been made to decide

L. It seems in one of the Tamil books of Jiianasambandhar, it is stated that ‘your
breastfeeding has not been available to any human being’!
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Acarya’s time on the basis of the time of this Jianasambandhar (Bala.
Sam. p 145). But this argumentation would become tenable only
after it is established that Soundaryalahari is a work of the Acarya.
Similarly, Praparicasara is purported to be a work of the Acarya, and
that its commentary Vivarana is by Padmapadacarya. Some people
think that Praparicasara is a summary of Praparicagama (Bala. Sam.
p 146). The Acarya in his Satrabhasya, while writing on Vedanta Sutra
(1. 3. 33) quotes from Svetasvatara Upanisad (2. 12) that presents the
greatness of Yoga. While explaining this, Amalananda, the author
of Kalpataru, has cited a sloka from Praparicasara stating that it is
Acarya’s; and in Nrsimhapurvatapini, the Bhasyakara has agreed
that Praparicasara is his own work. Baladeva Upadhyaya feels that
because of these reasons, the author of Praparicasara can be taken to
be Acarya himself (Bala.Sam. p 146-147).

However, we are constrained to say that sufficient evidence
has not been available to regard Gaudapada and Sankara to be
worshippers of Srividya. Neither in GaudapadaKarika nor in the
Prasthanatraya Bhasya of the Acarya there is consideration of tantric
aspects. It is quite meaningful that the Acarya does not take up
the Sakteya school of thought either to support or to refute! In
Gitabhasya the Acarya has mentioned that Bhitejyas means wor-
shippers of Vinayaka, Matrgana, Caturbhaginis etc. (G1. Bha. 9. 25).
He condemns such worship saying that ‘only tamasas worship the
saptamatrkas, bhitaganas and the like’ (Gi. Bha. 17. 4). We have
mentioned this before (page *324). The Bhdasya does not mention
about Saktapija anywhere else. Some people opine that if Srividya

was close to Brahmavidya and if the Acarya was a worshipper of
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Srividyd, he would not have disregarded such an important aspect
in this way. Because Soundaryalahari and Prapaiicasara are now
regarded as Acarya’s works, and because Srividya has come down in
the lineage of the Matha pontiffs, it appears to us that recently people
must have mistakenly taken these works of some other Sanikaracarya
to be the works of Acarya himself. Even it is controversial that the
author of Paricapadika is Padmapada; and even if it is Padmapada’s
work, there is no evidence available till now to believe that the
commentator of Praparicasara is the same Padmapada. In John
Woodroffe’s Praparicasara, in the introduction that is in the name
of Arthur Avalon, it is written (Pra. Sa. p 17) that there were several
tantrikas by name Sankaracarya, and that with a view that if it is
published in the name of a luminary, the book may be received very
well, someone might have written the book in Acarya’s name. In the
second revised edition of the book, the same person writes in the
Introduction (p 71) that the book might have been written by the
Acarya, citing authority of Amalananda, Raghava Bhatta, Bhaskara
Raya, and Madhavacarya, the commentator of Sitasamhita. But he
has ignored the fact that all these authorities cited by him are of very
recent times than the Acarya.

At the time of the author of Dindima, Siva was regarded as the au-
thor of Soundaryalahari; also there was the tradition that it is Acarya’s
work; there was also another tradition that it is a work of Lalita Devi.
Author of Sudhavidyotini, (a commentary) has mentioned that it is
the work of Pravarasena, a Dravidian king. Mahadeva Sastry in his
introduction to the Stotra has opined that ’since Sanikaracarya has re-

fined the Sakta cult, since Sakti worship is being carried out in the
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Advaita Mathas, since Devi-Jiva identity (sloka 22) as well as Vedanta
(Sloka 84) both are expounded in the Stotra, by considering the style,
and by the effort made in it to unify samaya and kaula methodolo-
gies, and also since Laksmidhara and others say that this is Acarya’s,
I am leaning towards believing that it is Acarya’s work only’ (p 11).
None of these reasons appear to us as decisive. Because, the Acarya is
not the first to declare the identity of Paramatman and Jiva; just the
common name of Vedanta cannot be suggestive of Acarya; coordin-
ation of samaya-kaula paths might have been done by some recent
tantrika Acarya; there is no evidence that AdiSankara himself did it;
Mahadeva Sastry himselfhas accepted that there is difference of opin-
ion among commentators in this regard. By all these reasons, we have
to say for the present, that it is not that rational at all to decide just
by the name Sankara, that the Acarya himself wrote tantrik books, or
to decide that he regarded brahmavidya and the Tantrika vidya to be

one and the same.

LS GAIEATS, -



25. Mathas Established by
Acarya
Difficulties regarding the Mathas

179. It is well-known that the Acarya established four Pithas in
four directions. As the pontiffs there are representatives of Acarya
Sankara, they too are being called ‘Sankaracarya’s. Even then, which
Matha the Acarya established first? How many Mathas are actually
established by him? What are the branch-Mathas of these or the
independent Mathas recently started? - it is very difficult to decide
these things. Since the pontiffs of the Mathas are not providing
enough help with this type of research, we are not able to procure
the reliable information that we want. Clashing words between
competitive followers of Mathas are not in short supply. For this
reason too it is not possible to reveal with certainity, the aspects
of the Mathas. Therefore, without giving more details about the
Mathas, we shall summarily provide only such things about the

Acarya’s history which the readers may need to know.
The sacred texts of the Mathas (Mathamnayas)

180. Itis believed that after establishing four Mathas in four directions
and nominating his four disciples to head them, the Acarya wrote a
book entitled Mathamnaya in which he had determined their fields of
action, formulated rules and regulations for their daily practices etc.
But to our misfortune, there are several books entitled Mathamnaya
with differing contents; hence it cannot be precisely told whether

the Acarya wrote such books, and whether he regulated the fields of
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action of the Mathas. For example, we have given in Appendix IX
some of the Mathamnaya contents which we could procure. Perusal
of these would enable the readers to understand how complex this

question has become and how difficult it is to solve.
Present state of the Mathamnayas

181. From the examples we have given, there is scope for assuming
that these Mathamnayas could have been got written by the dif-
ferent Mathas at different times according to their own traditions.
They cannot be ascribed to the Acarya at all. People believe that
the Acarya, after establishing these Mathas, granted a ‘Mahanusa-
sana’ (HeTI9maA) to the pontiffs. A book entitled ‘Mathamnayasetu’
(FeTTEHT) containing the Mahanusasanas was printed in Saka 1818
at Kalaratnakara Press, Madras, and was published by KuppuSwami
Iyer, the agent of Kafici Matha; We have given this in Appendix
IX. Baladeva Upadhyaya has given this under the name Mahanusa-
sana in his book (p 209). The same is published from Navabharati
Karyalaya in 1957 under the name ‘Mathamnaya tatha Mahanusa-
sana. If one looks at these two recent printings and compare them
with the original ‘Mathamnayasetu’ one will understand that even
this ‘Mahanusasana’ has several versions. Hence we have given the
‘Mathamnayasetu’ also in Appendix IX.

We have given a part of the ‘Mathamnaya’ cited by Baladeva Upa-
dhyaya in Appendix IX. Attention of the readers is drawn at the men-
tion therein of Padmapada as the son of Madhava. This has to be
compared to the description of Padmapada given earlier in this book

(page *113). There should be some secret behind Padmapada being
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assigned by some to Sringeri, by some to Dwaraka, and by some to Go-
vardhana Pitha. Baladeva Upadhyaya has assigned Hastamalaka to
Dwaraka. It seems one by name Rajaraje$wara Asrama has provided
him the lineage of Sarada Pitha of Dwaraka. That is why he has written
to indirectly imply that the pontiff nominated anew by the Govern-
ment is not the real pontiff (Bala. Sam. p 177). Still he writes that the
first pontiff of that Pitha is Sureswaracarya! What is the secret behind
this is known to him only. Researchers are to examine in detail and
find out whether Padmapada was really the pontiff of any one of the
Mathas. Whatever that be, in the present disordered situation of the
Mathamnayas, trying to forge unanimity between them seems to us

like trying to put frogs into the pan of a balance and weigh them!
The lineage of pontiffs of the Sringeri Matha

182. Although many Amnayas declare that the Mathas are only four
and the Setu of Karci tradition declare as five, there are some other
Mathas not very well-known to people. By and large, Sringeri and
Kafici are known through books; we will deal with them first and then
take up other Mathas later.

The Matha lineages are not so very important as far as the history
of the Acarya is concerned. But still if there be historically famous
Advaitacaryas in those Mathas, it is necessary for us to know at least
something about them. This is also not easy. For example, Bodas'
writes that there are four lists of lineage of the Sringeri Matha. Since
detailed history of the lineage of pontiffs of that Matha is now avail-
able in The Throne of Transcendental Wisdom of Sri K. R. Venkata ra-

1. The listings of Bodas are given in Appendix IX.
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man, we shall follow his method of listing.

In this lineage, the first twelve, upto Suka are verily rsis; since this
book is aimed at discussing history of the Acarya, we may leave them
from consideration here. Since Sureswardcarya is claimed by the tra-
ditionalists of Sringeri, Kafici and Dwaraka to be their pontiff, and
also since the Sringeri traditionalists claim that he was pontiff for 800
years is unbelievable by people in this age, he also need not be coun-
ted. Although Venkataraman gives the periods of the pontiffs, from
Nityabodhaghanacarya to Nrisimhatirtha, he also has not given the
periods.

Although Bodas and others give the periods, thinking that those
details may not be required for the readers, we have left out the aspect
of time from consideration. Time periods are taken up only when
needed for discussion. For the same reason, we have not given the

names also, of all the pontifts here.
Names of some important pontiffs of Sringeri Pitha

183. (3) ' Nityabodhaghanacarya. Since his name comes next to
Sure$wara, some imagine that he is Sarvajiatmamuni, the author of
Sanksepa Sariraka. But now it is known that the Guru of Sarvajiiatma
is not Sure$wara.

(4) Jhanaghana. It seems he wrote a book called Tattvasuddhi.

(5) Jhanottamasivacarya. His disciple is the Guru of Citsukha,
the famous author of Tattvadipika. Scholars have decided that he is

not the one who has written commentaries of Naiskarmyasiddhi and

L. Such numbers correspond with the serial numbers in the lineage of Gurus of
respective Mathas, as in the Appendix IX
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Istasiddhi. Between the old Sarada temple and the Tunga river in
Srir’lgeri, there are some mantapas, stone structures, under which the
previous pontiffs were buried; there is the custom of the pontiffs go-
ing to these holy places and offering worship on special days; but
it seems the custom of offering worship at the samadhi of Jiianot-
tama has now been stopped. Sri G. Srinivasa Iyer writes in his English
book Gaudeswara Jiianottama Sivacarya that this is because he was
a Gauda Saraswata (GGS p 11). K. R. Venkataraman writes that many
brahmins came from Gaudadesa, Madhyade$a, Kadmira, and Western
India to the south and settled; and the kings Rajaraja and Rajendra-
cola had granted them land; of them, some were Saivacaryas who fol-
lowed Vedanta (KRTTW p 24). If this be true, it can be guessed from
the historical point of view that worship of the Lirngam might have
been commenced from the time of Jiianottamasivacarya.

(6-9) Jfianagiri, Simhagiri, Iéwaratirtha, Nri(Nara?)simhatirtha.
K. R. Venkataraman’s guess is that the one who defeated Madhvacarya
might have been the last of these four or the next (KRTTW p 36).
It seems several Mathas were established by this time; the study of
Vedanta received encouragement.

(10) Vidyasarkara or Vidyatirtha. It seems he gave Sannyasa to
two brahmin brothers from Ekashilanagar (Oragallu) and gave them
yogapattas — Bharati Krsna Tirtha (Bharati Tirtha) and Vidyaranya.
When Bharati Tirtha was the pontiff in Sringeri, Vidyaranya used to
be on travel. It seems Vidyasarnkara got carved out the idol of Catur-

mirtividyeswara' at Simhagiri, and had foretold that after he finished

1. With Bharati Tirtha and Vidyaranya in the front, Vidyatirtha is in Siddhasana
facing North; Brahma in the East, Visnu in the South, Paficamukha Siva in the West,
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his yoga for twelve years underground, his body would take the form
of that idol. When the curious servants opened the door of his un-
derground confinement after three years, only the Lingam of the top
of the idol was remaining. Bharati Tirtha consecrated that Lingam
and built a temple above it. The power of Vidyasankara is felt there
even today. The Matha mudra (seal) even now reads ‘Sri Vidyasan-
kara. Some people opine that this Vidyatirtha was in Karici pitha also.

(11, 12) BharatiKrsna Tirtha, Vidyaranya. There is controversy
about who is this Vidyaranya:

(a) Baladeva Upadhyaya opines that Vidyaranya is Madhava him-
self (Bala. Sam. p 173-174) on the basis of a copper inscription written
in 1386 that presents agrahara to three Vedabhdasya-promoting pun-
dits in presence of Vidyaranya, and on the basis of perusal of the books
FeterdioenT, FATTATRST, SRfEEe, SaEEsd and ‘A ETSTSATR O
“(authored by Madhava’s nephew) and T TReTATeTehT.

Sri D. V. Gundappa supports with some arguments that Madhava,
the author of Heesm®gUe is Vidyaranya, in his Kannada book
‘Vidyaranyara Samakalinaru’

(b) The opinion of Sri K. R. Venkataraman (KRTTW pp 36-37) is
that there were many people by name Madhava in those times. (1)
A minister Madhava was there with pen-name Madarasa Vodeyar;
he has written a commentary on ‘sttasamhita. Bukka was bestow-
ing grants to Sringeri through him. (2) Three brothers Madhava,

Sayana and Bhoganatha were sons of Srimati and Mayana. The

Lakshminarasimha above, and on the top of that, Lingam - the idol is like this (from
Sri Satchidananda Sivabhinava NrisimhaBharati Swamigala Charitre of Srikantha
Sastri).
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son of this Sayana, i.e., Mayanna or Madhava, is the author of ‘Sar-
vadar$anasangraha’ . Mayanna’s son, Madhavacarya, is the author
of ‘Parasarasmrtivyakhya, ‘Vyavaharamadhaviya, ‘Kalamadhaviya),
Jivanmuktiviveka’(?) and ‘Jaiminiyanyayamalavistara’ “Sayana is the
author of ‘Vedabhasya, ‘dhatuvrtti’ etc. Madhava has called himself
Kandatraya Mimamsa Sastrajiia, proficient in Mimamsa (all the three
Kandas) and Prativasanta Somayaji; Sayana too eulogises him as
performer of great sacrifices, and as ‘Anantabhogasamsakta. In no
inscription of 14th century or those of a few later centuries one finds
the identity of Madhava and Vidyaranya; hence Madhava must have
remained as a householder.

The researchers who accept the identity of Madhava and Vidya-
ranya agree that his Sannydsa might have been in 1370 or 1377, be-
fore the Videhamukti of Bharati Tirtha (1380). Examination of in-
scriptions indicate that Harihara, Bukka, and Harihara the II - all the
three regarded Vidyaranya as Sannyasin. Ferishta, Buchanan and oth-
ers have expressed that Harihara and Bukka were under the influence
of a Sannyasin. The statement in ‘Guruvamsakavya’ that Sri Vidya-
ranya gave ‘Vedabhasya, ‘Dhatuvrtti’ etc. to Madhava and Sayana and
entrusted them to complete them and get them published in their
names appears reasonable here.

Doubtless this argumentation deserves to be considered further.
Even while the works like ‘Vaiyasikanyayamala, ‘Paficadast’ etc. of

Bharati Tirtha and Vidyaranya are so very famous, it does not look

1. $ri D. V. Gundappa argues that the author calling himself as ‘Hravrgrenf=y- e
implies that he belongs to the Sayana lineage; but the Koustubha was born directly
in the Ksheerabdhi; not as a result of a lineage. Therefore, this appears to support
those who opine that he is Sayana’s son.
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proper that their individual aspects remain so doubtful. It seems
Bharati Tirtha distributed means for livelihood to 120 eminent
scholars' . Because of the support given by Harihara and other kings,
the Sringeri Pitha grew up into a Samsthana. The details regarding
these developments are given by Sri Venkataraman in his book The
Throne of Transcendental Wisdom (pp 45-48) and must be read by
the English-knowing.

Vijayanagara kingdom was established and grew by the bless-
ings of Vidyaranya. At his behest, Harihara and Bukka built a city
Vidyanagara in his name, on the bank of Tungabhadra river, opposite
to Anegondi. It is said that it was established in the shape of Sri
Cakra in the year Salivahana Saka 1238 (Dhatu Vaisakha Sukla, on the
18-4-1336). The name Vijayanagara has been given later. Victory after
victory made the king offer all his kingly insignia to Vidyaranya* as
a memento; thereafterwards the Sringeri Jagadguru got the citation
‘Karnatakasimhasanasthapanacarya. During the time of Vidyasan-
kara, Bharati Tirtha and Vidyaranya, the Sarada Pitha rose to great
hights and became a Samsthana (KRTTW p 32).

Even after the downfall of Vijayanagara kingdom, the Sringeri

1. He utilized Bukka’s grant for this purpose. Some people understand the
inscription which states that Bukkaraya had the darsan of Vidyasarikara Tirtha
Sripadarugaluwrongly as ifhe actually saw the pontiff. Truly he had only the darsan
of Vidyasankara Lingam (KRTTW p 45).

2. We have summerised earlier (p. 4) the defects shown by some people in the
opinion that the author of SankaraVijaya himself became famous later as Sannyasin
by the name Vidyaranya. Several people opine that the author of Bhagavatacamptu
himself is this Madhava, who had a title ‘navakalidasa’ But if we observe that the
author of camp has praised himselfin the words: Abhinavapadapurvah Kalidasah,
Pragalbha-trinayanadayitayah premadimbhastritiyah, he may not be Madhava; be-
cause Madhava has not reffered to himself a devotee of Gowri.
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Pitha continued to enjoy the respect and regard of the kings of
Keladi, the Muslim Navabs, the Maharashtrian authorities, and the
Mysore Wodeyars. Although the Matha was attacked causing loss,
by Muslims and the Maharashtrian Peshves due to political reasons,
on the whole, it can be said that this Pitha has continued to enjoy
respectful recognition from all the kingdoms of India. Details of this
can be had from the book of Sri K. R. Venkataraman; we have given
only the very concise summary here.

Sri K. R. Venkataram has written that in this lineage of pontiffs,
Madhava Bharati, one of the disciples of Sri Sarikarananda Bharati
the 16th pontiff, established a Matha at Gokarna (KRTTW p 52). But
this issue seems to be controversial. We shall refer to it in Appendix
IX. It appears that gifts of land from various quarters were available to
the disciples of this Sarikarananda Bharati. By 1399 A. D., the Sringeri
Samsthana had expanded and the pontiffs were acclaimed with sev-
eral citations and titles; and the Sriflgeri Matha had established sev-
eral branches. The Matha at Sivaganga was established during the
time of Sri Abhinava NrsimhaBharati; probably the Matha at Avani (?)
also was established during this time. According to K. R. Venkatara-
man, the Mathas at Hariharapura, Tirthamattar and Kudali also were
established in the 14th century A. D. with the encouragement of the
pontiff of Sringeri Matha (KRTTW p 44). But the Kudali Matha are
not agreeing on this point (see Appendix IX).

As the Sringeri Samsthana progressively developed the benefit of
Sarada Pitham was available more and more to the public. The main
Matha and the subordinate Mathas helped Sannyasins, spiritual as-

pirants and scholars; help was made available to raise temples and
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to establish boarding houses for charity. In spite of political turmoils
during the 17th century and the first half of 18th century - although
the pontiff of Sringeri had to remain at Nasik for a period of ten years
because of this reason - the encouragement of the kings of Karnataka
was available to Sringeri Pitha. During this time, South India was full
of the Mathas of the Virasaivas of Karnataka and the Saiva Siddhantis
of Tamilnadu, and Vaisnava Mathas of the Visistadvaita and Dvaita
following. Although these Mathas were prone to argumentations and
controversies, and were competing with each other, in general they
were encouraging good conduct and faith and devotion to the Lord
among people.

This book is not aimed at describing the entire history of the
past pontiffs of the Sringeri Matha. By deliberating on how it went
on developing as a result of the support and encouragement by the
kings will not provide any supporting material to the life history of
the Acarya in any way. However, mention ought to be made of Sri
Satchidananda Sivabhinava NrisimhaBharati Swamigal establishing
the deities Sri Saradamba and Sri Sankara on 21Ist February 1910.
By virtue of knowledge, devotion, dispassion and yogic practice he
had raised himself to such a high stature as to believed by many as
Sankara himself reincarnated. The life history of this pontiff ought
to be read in detail. Several famous Sannyasins were his disciples.
At the behest of this Jagadguru, all the works in the name of Sankara
were published at Vanivilas Press, Srirangam. The pontiff next to him
was Sri Candrasekhara Bharati Swami and presently Sri Abhinava
Vidyatirtha Swami; (Sri Bharati Tirtha Swami is the pontiff adorning
the Pitha at the time of translation).
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The lineage of pontiffs of the Kafnci Kamakoti Pitha

184. As the name indicates, this was established at Kafici but due to
several reasons it was shifted to Kumbhakonam in the district Tan-
javir at the end of 18th century. Details regarding the pontiffs of this
Pitha is available in the form of several books like Punyaslokamanjari
(written by the fifth pontiff of Kanci Pitha), Gururatnamalika (written
by Sadasiva Brahmendra, the disciple of Paramashivendra, the 55th
pontiff) and Susama (commentary on Gururatnamalika written by
Atmabodha, the disciple of Mahadevendra, the 61st pontiff). Sri N.
Venkataraman has written (NVSSK) that since the Punyaslokaman-
jari gives the day, half-month and year of the Guru’s mahasamadhi,
these are reliable; he believes that even among these, the last part
- from Vidyaghana'’s videhamukti - the dates given in the books are
more reliable. The Matha claims that Sarikara Bhagavatpada attained
salvation at Karici itself, and that the SarvajiiaPitha also was situated
at Kafici. Majority of people accept that the Acarya established Sri
Cakra at Kafici. Their staunch faith goes upto claiming that Kafici
Matha itself is the original Matha established by Sarkara - we shall
give what the adversaries have to say about this in the Appendix. For
the time being, following Sri N. Venkataraman’s writing, we shall give

the names of some important pontiffs of this Pitha.
The important Pontiffs of Kamakoti Pitha

185. Apart from Sri Sanikaracarya and Sureswardcarya, a further 66
pontiffs have ruled at Kamakoti Pitha. Following Sri N. Venkata-
raman, we too shall count the lineage from Sarvajiiatma and give the

names of only the important Gurus here. More details can be had
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from his English book or the Sanskrit Punyaslokamanjari.

(1) Sarvajiiatma: It seems he argued with Sanikara himself; and
seeing his brilliance, the Acarya made him pontiff at his 7th year of
age, and nominated Sureswara to look after the affairs of the Matha
(NVSSK p 50). Now it is known that Sarvajfiatma is not disciple of
Sureswaracarya; his Guru Deveswara was a disciple of Devananda;
from a $loka at the end of Sankshepa Sariraka it becomes evident that
the book was finished during the time of Manukuladitya, the king of
south Travancore. Therefore, we have to say that evidence is not suf-
ficient to believe that Sure§wara was there in Kafici during his time.

(3) Jiianananda: Sri N. Venkataraman believes that he is the same
Jiianottama who wrote a commentary Candrike on Naiskarmyasiddhi.
Sri G. Srinivasa Iyer writes that the 5th pontiff of Sringeri lineage is the
author of Candrike (GGS p 11). God knows which is true!

(5) Anandajiiana: Sri N. Venkataraman opines that he is the same
as Anandagiri who wrote a critique on the Bhasyas of the Acarya.
But we feel that there were many critics by name Anandajfiana or
Anandagiri. We have clarified it in the notes to the Upanisads, written
in Sanskrit.

(6) Krpasankara: Venkataraman imagines that he is the real Shan-
matasthapandcarya.

(18) Mukasankara: Dumb by birth, it seems he got the abillity to
speak by the blessings of Vidyaghana. And it seems Pravarasena and
Matrgupta of Kasmir were his devotees. It is said that he authored
Mitkapancasati and Pracina SarkaraVijaya. Atmabodha has cited sev-
eral §lokas from this SarkaraVijaya; looking at them, we have to say

that Karici Matha at that time was in its high glory. N. Venkataraman
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writes that we can know the time of Mukasankara (Kali 2593) from
them; not only that, the book reveals certain important happenings
during his time (NVSSK p 74).

(36) Dheera (or Abhinava) Sankara: He is the son of Viswajit of
Cidambaram. This is evident from Vakpati Bhatta’s Sankarendra-
vilasa. This has already been mentioned in this book (page *46).

(45) Candrasekhara the III or Candracuda: It seems his devotees
included Mankha (author of ‘Srikanthacarita’), Krsna Mitra (author
of ‘Prabodhacandrodaya’) and Jayadeva (author of ‘Prasannaraghava’
etc.).

(46) Advaitanandabodha: He is also called Cidvilasa. He defeated
Sri Harsa (author of ‘Khandanakhandakhadya’) and Abhinava Gupta,
the author of several Tantric books. He has written the books includ-
ing ‘Brahmavidyabharana) ‘Santivivarana’ and ‘Gurupradipa.

(49) Vidyatirtha: He is the Guru of Sayana, the author of ‘deur.
He is also the Guru of Madhava who later became famous as Vidya-
ranya, and also of Bharati Krsna Tirtha who became the first pontiff
of Sringeri Matha after its renaissance. In order to counter the pro-
paganda of Madhva school of thought, and the furore that the Ro-
man Catholics were causing in Portugese India, Vidyatirtha establi-
shed eight Mathas and made his eight disciples the heads of these
Mathas. He made Vidyaranya the pontiff of Virapaksa Matha near the
capital of Vijayanagara Empire. Vidyatirtha stayed at the Kafici Matha
for 73 years and then proceeded to Himalayas for penance. Out of the
eight Mathas purported to be established by Vidyatirtha, only two -
Virupaksa and Puspagiri - are now continuing.

All these Mathas have the emblem Vidyaranya or Vidyasankara
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on their Matha seals; both these names are of the same person.
Vidyasarkara, the ninth pontiff in the lineage of Sringeri Matha is
different. He passed away at a place called Nirmala during 491 A. D.

The above details are given as in N. Venkataraman’s book. If one
goes through what has been given under Sringeri Matha lineage
(page *394) for comparison and the material given in Appendix IX, it
will be evident how controversial these things are.

(50) Sarikarananda: He helped Vidyaranya to establish new
Mathas. He has written ‘dipika’s to some Upanisads, and a com-
mentary on BhagavadGita called ‘Tatparyadipikd’; and also an
independent work entitled ‘Atmapurana. On the basis of a §loka of
his ‘dipika’ to Brhadaranyakopanisad, N. Venkataraman writes that
Vidyatirtha was a pontiff of the Kamakoti Pitha without any doubt.
But this is also controversial (see Appendix IX).

(52) Mahadeva the IV: Since he had been at Vyasacala, he is also
called Vyasdacala. He wrote the SarikaraVijaya called ‘Vyasacaliya’. We
have mentioned this before (page *7). There are copper inscriptions
depicting the royal grants of lands to him as well as to some of the
succeeding pontiffs in the lineage (for the inscriptions, see Appendix
IX).

(55) ParamaSiva the II: He is the Guru of Sadasiva Brahmendra,
the author of ‘Atmavidyavilasa. Sadasiva Brahmendra has also writ-
ten ‘Gururatnamalika. We have mentioned about this book earlier
(page *16).

(56) Atmabodha, Vishwadhika: He has written ‘Rudrabhagya’. He
is purported to be the inspirer of ‘Gururatnamalika’.

(59) Mahadeva the V: He was a great yogi. During his time, Atma-
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bodha wrote the commentary ‘Susama’ on ‘Gururatnamalika.

(60) Candrasekhara the IV: The Kamakoti Pitha shifted once for
all to Kumbhakonam during his time. The idol of Kamaksi first went
to Odeyara Palya, and then to Tanjavir and has remained there. Dur-
ing the time of Raja Pratapasimha (1770-1763) the Matha shifted to
Tanjavar, and later to Kumbhakonam because it is situated on the
banks of Kaveri. Even now it is located there.

(66) Jagadguru Sri Candrasekharendra Saraswati is in the Pitha at
present. He has named his disciple Sri Jayendra Saraswati Swami as
his successor' . Because of his greatness the Matha’s fame is increas-
ing.

The above summary account is based on the English book of Sri
N. Venkataraman. About the controversies the readers are to refer

Appendix.
Dwaraka, Govardhana, Jyotirmath and other Mathas

186. Although the enlisted lineages of Gurus of the above Mathas,
which are famous as established by the Acarya, are available, no
famed historical happenings are found in them. No additional
material being available regarding the lifehistory of Sarikara, we have

not mentioned them here. See Appendix for further details.
About the Mathas: Conclusion

187. Since the pontiffs of the Mathas established by Sankaracarya,
from some time in the past, did not make any significant efforts for
improving the great activities of Mathas, for teaching Advaita to as-

pirants, or in spreading Advaita through publication of books etc.,

1. At the time of translation of this book, he is the pontiff of Kamakoti Pitha.
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but simply concentrated their attention to the prestige of their Pithas
only, the devotees of these Mathas started ignoring them; and the
Government started having a crooked eye on the holdings and earn-
ings of the Mathas. By God’s grace, the pontiffs of more recent times
are evincing keen interest in public works like spreading education
as well as in promoting faith and devotion to Acarya among people at
large. May the Guru of all the Gurus, Sarikara Bhagavatpada, bestow
his grace on the Mathas, and may the devotees gain more and more
faith and devotion in their respective Mathas and in the teachings of

Bhagavatpdda is our fervent prayer to Him.

S GAICATS, -



26. Conclusion

188. It is by the Grace of Srimannarayana and by the benevolence
of Sri Sankara Bhagavatpadacarya, this comprehensive and critical
summary of life of the Acarya has been completed; what stories we
could gather, and about them what books in different languages by
different people were available, we have organized them and critically
reasoned about and formulated our own opinion, and wrote down
into a particular form.

What benefit the readers could get by going through this history,
they alone will have to think about. As far as we are concerned, with
full devotion we have collected the matter, came to decisions impar-
tially, and expressed them without any fear. We have full content-
ment about our writing. Whatever books are there about the Acarya,
were written as poetry several centuries after his leaving this world
and departing to the Supreme abode, on the basis of heresay, ima-
gined stories and a little bit on the basis of traditionally available ma-
terial, by the respective authors. Hence they cannot be accepted as
historical documents. On the top of it, blind followers of the different
Mathas wrote some of them or promoted them in order to display the
greatness of their own tradition. Therefore, we will have to regretfully
accept that we in fact know very little about the history of the Acarya.

Notwithstanding the very valuable guidance towards Jeevanmukti,
very live and invigorating even today, available in his highly effica-
sious Bhasyas, some people have ignored them and have shown the
audacity of resorting to propaganda that some teachings of Vedanta

that have gained currency alone are the opinion of the Acarya.
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Concerning the matters of practices and deliberations on which
the Acarya has written clearly, we have not considered any of the
SankaraVijayas as authority; We have explained his opinions only
on the basis of Bhasyas, and we have refuted in unambigious terms,
those that contradict them.

In both the aspects, i.e., Acarya’s lifehistory and his spiritual teach-
ing, finding our candid expressions hard to accept, it is naturally ex-
pected that some would be indifferent and some would express their
dissatisfaction. But those things are not important to us. If this book s
helpful atleast in a small way for the readers to not regard the Sankara
vijayas on par with the Itihasas and Puranas, but to read them as po-
etry and gather the essence, we feel fullfilled. If they succeed in un-
derstanding, atleast in a small way, the value of the doctrine of the
Upanisads that are considered as the unfailing blessing of the Acarya
and also the strength of knowledge, devotion and dispassion, we feel
satisfied.

Born in a good family in the south, having become a Paramahamsa
Parivrajaka at a very early age, having written the Bhdsyas to express
the great strength and vigour of Advaita Siddhanta acquired by the
teachings of Guru, and having travelled by foot through length and
breadth of the Indian continent, the Acarya has been unparalleled
in the renaissance of Vedic Dharma by establishing lofty traditions.
Although we do not have with us his real history in detail, the very
hearing of his name charges us with faith, respect and devotion -
such is the sin-removing glory he was able to spread in all directions.
The great respect that even today the Mathas, purported to have
been established by him, are enjoying, in fact is the respect that
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ought to go to him alone. There is no doubt that if peace has to
descend on earth and this world has to become a Vaikuntha, the
supreme means is to spread the Advaitic knowledge that is in accord
with experience taught by him. May his blessings render the present
Mathas, spritual organizations, Sadhus and Sannyasins gird up their
loins and take up this great task, is our fervent prayer to him; offering
infinite dandapranams to him, we end this writing.

Om Namah Sarkaraya, Om Namo Narayanaya!

AT A,



APPENDIX I

Puranas scrutinizing Sankara
(Text, page *17)

(A) Sivarahasya

This book has been published in the Series Sri Jayachamarajendra
Grantharatna Male from Mysore. Sri Achyuta Rao Modak, a com-
mentator of SankaraVijaya, has cited §lokas from this. Nirnaya Sindhu
cites this as authority here and there (p 154, 173).

Tohq 39T -

e fiesrar gefershresiere=m: |

wferafEga vt yfth ddtea et 1 g

HiferHT=arer <al a9 = 5 |

o 7> Ao e 1R 1

guTd frershaT wfersamon swerafy |

1-2. Skanda told thus: O rsi® , when Girije asked, the three-eyed
Lord conversant with past, present and future, pondering over the
devotion of the future devotees of Siva, wondering, nodding, told:
‘alongwith these group-leaders, rsis and gods, you listen about the
future devotees of Siva in Kaliyuga’

ECLECICE

gy < wiasamon sht = et 13 0

1. for& =7 is usage of the rsis. The commentator of Madhaviya has accepted
‘o720’ and has given the meaning ‘having been wonderstruck.

2. This is better than e

3. Skanda is telling a Rshi.

4. alternate version ‘Hfarsrcag wehTT.
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TR FTetE Faumg” wiha e |

T2 Sre = e 6 e terd 14 |l

T qUAHTS Hq0T HFereed |

3-4. O Devi, Listen. I am going to tell you about the devotees of
the oncoming Kaliyuga. Mere listening of this will enhance devotion;
not to be told to anyone and everyone, to be kept secret. This will
remove sins and brings merit; enhances lifespan and causes good of
the listeners.

TR H R (T foa Faheg° I«

FUTAAIRYE gHIEao S |

ool HSSTHIEAT SEATIshIvrdlFaeh || & |

HESIT <ol ey qared |

Frgaer fod s AR A 1w 1

5-7. Observing the people bent upon committing sins, disinteres-
ted in all the rites, having fallen off from the regulations of castes and
stages of life, sliding down from righteousness, with compassion on
them, O Ambike, Devesi, Maheswari, 1 shall from my own part®, cause

the birth of a pious brahmin in Kerala.

TEIT Al TS F&ATH F0] A |
FeATeH HeTefd Geaisddrd T I ¢ |
1. alternate version ‘GgURUMER.

2. alternate version “Fuaard.
3. alternate version ‘gH&H.
4. alternate versions ‘TUHHEUT, ‘A THIHON,

5. alternate version ‘9.

6. ‘From my own part’ is there in Slokas 7, 14, 15, 37, 39. This is against ‘gz Ta
1T of Ma. Sam. (text, page 85).

7. alternate version ‘.
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HEEATE AT ST o Fonifear fasm: |

HATAHATIAT 2 Earaaigare:2 12 |

A femeafyeran wfersaf= et |

8-9. O Parvati, I shall tell his history to you now; listen. After 2000
years of Kaliyuga, the brahmins who are the saraswatas, gowdas and
karnacinas (karnajinas?), eating raw fish, take birth on this earth in

the north of Aryavarta and in the Vindhya.

eR AT TR AATEThhh AT Il 0 |
ST et e TR e |

JeaIfdaTFAE-I AT GUTHRT: 21

FA&TATEHe: T HdT: shell 17 |

o sTemETTSR s des IS FTR 1 7R
e TTH AT AT Hererw: |

=fa g AT Ea A=A = 123 1
T HRGHATENT: HHAR yaf-a =9 |

10-13. Skilled in words and meanings, having intellect hardened

by logic, pundits of the type Jains, Buddhists and mimamsakas® will
be born in Kaliyuga. Telling alternate meanings to the (knowledge)
expressions of Vedas® and creating interest’ , O Shive, skilled in dir-
ect arguments, like thorns in Kaliyuga, the Misras® flourish, cutting

through Advaita by the arms of the scriptures, O Ambike, arguing with

1. alternate version ‘“SUITs=HAT, “SHOTSAT,

2. alternate version without ‘%, i.e. ‘=maraar...

3. alternate version'fSr.

4. FHY YEEqTAT- version of Madhaviya commentary.

5. Vedantins’ are not mentioned here.

6. the meaning of ‘& (?) is this.

7. telling that these are eulogies for injunctions

8. this is told keeping in mind Mandana Misra (also found in 9th $loka).




Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 412

intelligent expressions and teaching people that Karma alone is for
highest welfare and there is no I$wara to grant fruition. Thus, with
terrific traditions, they will profess that is the essence (of the Vedas).

AT GIHTY HEwrd: I 2% |

e e feryoear #evra: |

it werefs Tl fasiaq: 13y |

SUHTAEAET HTHT 9eM ARt Tesafd |

14-15. In order to destroy them, O I$wari, I shall part from my own

and create: a pious brahmin by name Sankara shall be born in Kerala,
in Sadalagrama?® , from (the womb of) a brahmin’s wife. Getting the
sacred thread from his mother® , he will grasp the Vedas and Vedangas.

TSI qe: ITee forgert & q TehaTd 0 7€ |

Afd HHTEAETISH! SHear Irery Hga9 |

SRS e TFUTHRELT 1 29 |

e aer gs fsfaama ga |

ST fafSma® qear TTs=am SHATTE 1< 1

16-18. Dwelling in philology for a year, intending to investigate into

the conceptions born of speculation, having convinced himselfin the
scriptures, the fine lion Sankara shall break through the Buddhists,
although well-accomplished, elephants in rut as they are. He shall
win over the Jains and other followers of inferior creeds.

T ATTATH=T TR Hiersad |

1. alternate version ‘SgeTEATYT.

2. see text, page *36

3. this is controversial; see text, page *57.

4. alternate version ‘fo&d’.

5. better than the alternate version AeTfer@TT of the tika; the Jains are mentioned
next.

6. although in past tense, to be taken in future tense.
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IRETSTR &7 AT ETeh 1 22 |

TUSETALAAT FUST HTHTTASST: |

FETETUEUSTS T STaTHIussad: || 20 |

qrEsTe? qrton: Rrafagrey: |

FASAEATGIE ST AT Fisfrareh 1 22 |

Hedfaern firgfausifa® remgad |

19-21. Then, with the permission of his mother he becomes a men-
dicant monk. In this form, he will (teach) Miéra’s* , who talk ill of
(Sannyasa) Aérama. With three lines of ashes on his forehead® , shin-
ing with glorious Rudraksa, well-versed in the Taraka rudrarthas, lov-
ing the worship of lingam, associated with his own disciples of that
kind, declaring the Bhasya vakyas, O Ambike, with the vidya that I
have granted to him®, that Bhikshu will be shining like the (full) moon.

ArssAresamt AT eSarard ahd: I 2 I

FEHATTAM <fd wlredd faiee |

AT Tezreast Tardiegfaes’ 123 1

for: ST TR R RIS |
ATga AT Rre(fsa?)® wrs afesafa 1y 0
TS SHE e eSS B |

1. alternate version ‘Grt.

2. alternate version “&gTeaT{ur:’,

3. must be ATCHTIET; STIHAT:.

4. the word ‘Misra’ once again.

5. is Sarikara a Saivaite? see text, page 101.

6. we do not know what is implied here. Which vidya came down to Acarya dir-

ectly from Siva?
7. above this sloka, there is ‘ga 39T in the original; we do not know why.
8. alternate version ‘afaafsa.
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22-24. He will reproach and destroy through logic such of those
sinners who are bent upon destroying Advaita. O Devi, without any
obstruction, he will make them his followers; even then they had! no
faith in Srutidarsana. The Miéras? are skilled in expounding the scrip-
tures; hard in logic; in order to teach them, (the Sannyasin) would
write the Bhdsya. By the great Mahavakyas® of the Bhasya, he will

destroy the creeds born in Kali.

SATHMICE AT SaaTaTer 1 {11 4 |
Hoand g YA HITafd |

FAferoh GATHT SaTd areafafSer =1 125
g I TEICHT AgEATS Y e |

25-26. For the Sitras taught by Vyasa, which are in the form
of Dvaitic expressions® , O Shive, he will derive exclusive Advaitic
meaning® applying proper means of knowledge. After winning over
Vyasa® who is in Avimukta Ksetra, through arguments, the Sannyasin
Sankara worships (Lord) Sankara.

AGT 3T -

He2 Fed = A feheerdremaret se1 ¥ s |

FETAE e TATCETaehl ol 7 fSa @ a1 ¢ |

28. Sankara told thus: Truly this is the truth; there is no multipli-

city whatsoever in this. The world is truly Brahman, pervaded by The

L. verb in the past tense with a meaning of future tense.

2. the word has occured for the third time!

3. could these be expressions like Tat Tvam Asi? see text page *90.

4. ‘having dvaitic meaning’ - this does not suit the context

5.no indication here that Advaita was there before Acarya. see text page *358.
6. after having darsan of Vyasa; see text page *116.

7. alternate version ‘TSdraTsITa®e’(?).
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Lord. This is verily Brahman, in the rear as well as in the front. There
would be only one Rudra so that there is no place for the second.

Teh! T HAYAY T AT RIGHITY HTHECTHTCHAT |

OISO AAE AT farardiar forgear 7een: 122 1

29. Only one God pervading all the beings. You, the Atman, are
appearing in various forms. (You are) All-inclusive, not-full, without
name and form, transcending the universe, Mahe$wara in the form of
the universe.

"o Wod FAAT TaHI W o SRR |

T gfddedeready: gya o fagaer faafa 130 1

30. You are ruling the past, present and future. You are the univer-
sal free of space and time. You do not have form; although known by
the Vedas, and although unattached, you appear to be attached while
residing in the Lingam® .

TAGUTHT I HAgAAe=aT ivaecdy g4 <= |

T TR TR T Hel deart Sare e’ a0 37 |

31. It is due to your own light (shine) the moon, sun, fire, Indra.

It is due to your fear that the Sun is rising (everyday). You are the
Vedic premordial sound; you are Mahesa. (You are) the meaning of
sentence having the essence of Vedanta; and you are the one to be

known.

1. alternate version ‘fargTeir.

2. alternate version ‘<13,

3. alternate version “rdr.

4.1Is it ‘while in the lingadeha?.

5. Is the metre all right?

6. Sentence having the essence of Vedanta may be the great utterance of the Up-
anisads like (‘“Tat Twam Asi’) or sentences that teaches an existing thing.
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e ! FeaeretaE fEdeseT Aaag” g |

SgRTY: Tovecd’ Fod o TATAA-S AT | 11 32 1

32. (You are) ought to be known, knower, of the nature of At-
mavidya that is in the form of all the Vedas; by your vision, the dark-
ness of the heart is destroyed. You are the meaning of ‘Om’ - the Pur-
usa, and the divine law; O consort of Uma, you are the truth, know-
ledge, bliss and infinite.

TSI HHT A A eTEE:® IO e 7Y |

et g BT SfAgeT Taar® T agyran’ 33

33. Neither bound nor free, not attached, detached (?), you are the

prana of prana and mind of the mind. Speech along with mind retract

from you; knowers of your bliss become fixed in disposition.

coT STl YefSITe He T e g Sttercqans o= |

T dfaereda fod &t 3w AT Eifa’ § TaeHem 3% 0

feRfeasaTear garmere (7)1 ggear camTe afer! & 7w 13k 0

34-35. O Mahesa! from you are born this group of beings. This
peculiar one lives enlivened by you, and in the end all of them will

enter into you alone. Who can rightly sing the glories of such Isha?

1. alternate version ‘S=is e’
2. alternate version “Ga T,
3. alternate version ‘F¥r&rggar o .
4. alternate version ‘T&YEE’,
5. alternate versions ‘G¥sagF:’ or ‘WET SITET.
6. if it were ‘“g=am=ea’ it would have been better in metre and connection of
words.
7. alternate version ‘IZHTET:".
8. alternate version‘camaT=d’
9. wrong alternate version “€qeId’.
10. should it be ‘TquT&a’?
11. alternate version ‘9fif. In the above verses of praise, the meaning of different
Srutis are collected.
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Knowing a little with an intellect that appears to know everything, I
have realized you to be the Deva, Maheswara, the Paramatman.
ECLECICE
zf srgTaTea fademeaTes qe |
TEe Y feTgTeeaTaerg s 7e 4 Il 3% |

36. Having heard this expression of Sankara, although I am non-

linga, 1 have manifested myself from my Lingam called 'Vishvesha”

%igwg JAGhRTALT 'a% qorE: |

ARSI E Ak vsieTara: 1| 39 |

TS (?)? TSTERETITaT |

TH HeTefer qord Afat 9 1 3¢ 1

s qfi: Hgh TETESTEYTO 1l 3% |

37-39. I who am with forehead shining with the three holy ash-
lines, having the half-moon on my head, wrapped with elephant skin,
blue-throated, three eyed, darned with a garland (of heads) sewn with
best of the shining snakes, along with you, Ambikadevi, addressed that
greatest among sannyasins, who was with four disciples® , who was
adorned with holy ash and Rudraksa, and who prostrated before me,
thus® :

BREEICE

HERTAEcd SIS e Arsates |

1. this is not in Madhaviya, but is found in Cidvilasiya. See text pages 105-106.

2. does it mean ‘garland of heads was tied to the snake’, or ‘garland of heads was
such that it was touching the snake that was tied’?

3. that he was with four disciples does not suit the SankaraVijayas.

4. here after, only verbs in past tense.
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T AR S SaTags: I go |

firg Afewafas? a1sd saarea: |

qeefiiasrecd Teararsfa e 1 %3 |

40-41. You have born on this earth for establishing Advaita
from my own part® . Since the Advaita established from Vedas was
destroyed® by dwaita sentences, by the path followed by the sinful
Misras® , and by the vicious teaching of Jains, you, who are like a
thunderbolt to that mountain of distinctions, are born from my own
part.

[Zate: Smadr yHT STt soff fafsrer am 1

FETANT S RTeiy e I

quagr fstar Tamafiear gu= |

UATE A DUR[FE EERRIE Helq |

HeATaty qars sadHT: ©arar wfesafa 1 ]°

ST eTCTRATET 25t FaTaaTad 1| ¥R

42. [O best among brahmins, worship Saraswati well after con-
quering her who was born on earth because of the curse of Durvasa,
after establishing her in the land of Agastya’s wandering, on the bank
of Tunga’ , on that pure punyaksetra. There exists the great ASrama of

1si called Risyasringa. By thus establishing and worshipping, the path

1. alternate version@ere:",

2. alternate version ‘TSRS,

3. again and again ‘from my part.

4. does it indicate that Advaita was there even before Acarya?

5. Misra again!

6. Matter within square brackets is not found in some versions.

7. It is Tungabhadra in Madhaviya, but we shall take it up while discussing about
the Sringeri Pitha.



419 APPENDIX |

of Advaita will become famous even in Kaliyuga' ]. You will have only

thirty two years of lifespan® ; quickly come over to Kailasa® .

TAH RO oo Toetfery gUsid |

TETETATHRIA: ToTaaddur: 1 43 |

IrATGTEATF AT AT 7 |

faeaosg FEAdaafTeriT |

Framt gra T Tew gasEa = 0 %% |

e hATHE AT A e g =oT4 Fhich U faghasd |
T SErEafaaerd T wr fagratat yafa & fagfe:

gl

43-45. Take this paricalinga® . Wearing Rudraksa and the holy
ash, repeating satarudriya, and with chanting of Om, calmly worship
threetimes’ with holy ash, bilwa leaves, flowers and offerings. (And

then) go about conquering everything!® Worship this collection of

1. By telling ‘even in Kaliyuga), it suggests that it was not there before (this time).
Atmabodha has written that the material within square brackets is not authoritat-
ive. See text, pages 208-209. This means that the opinion of some that this is added
by Bhatta Narayana Sastri is not correct (Sam. Pee. Ta. Da. p 18).

2. Regarding lifespan of Acarya, see text, pages 116-117,

3. When it is said here ‘come over to Kailasa, how come it is said later that he had
his siddhi in Kafici? Govindanatha has said that he ‘entered the extremely blissful
centre of the Sun-God image’! (See text, page 316).

4. alternate version HHTH:,

5. alternate version “O¥a.

6. Here, Siva gave the five Lingas. In Anandagiriya, (Chap. 55 p 209; not there in
De. version!) it is mentioned that the Acarya himself went to Kailasa and brought
it with his yogic power. In Cidvilasiya, it is mentioned that Govinda Bhagavatpada
gave it to him.

7. Now it seems the three-time puja has become obsolete.

8. Why the Acarya did not mention the Lingam, having conquered the chal-
lengers in argumentation by the power of worshipping Lingam, just as he mentions
salagrama often! (see text, pages 100-101).
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Lingas brought exclusively for you, which is white like a crystal with
the light of moon rising on the cliff of mountain Kailasa and spotlessly
clean like the rising moon. In Kaliyuga, worship of Lingam would

cause highest liberation, is it not?

T O YUY HER{ GIERT aChIadmTy |

el TArgTi S STe vt | ST aisgsir I 4% |
46. That Sannyasin Sankara prostrated before me, who am bene-
volent and Taskaravarya® (best among thieves). Having accepted the
Lingas, he went towards Buddha, Arhata, Jaina and Misra® who were
living on earth.
TR T R h AT T AR T TCaTeST: TR |
T & fafSrer aearsfaraemesaTe s @ weeam s fAfEmr 1o |
47. Accomplishing victory by way of worshipping Lingas that
would beget yoga, bhoga, vara, mukti and sumoksha, in his own
A$rama (?), having won over Misras through un-diminishing Sastras
quickly, he attained siddhi at Kafici® .
7 [wreeat qu-fafsHar gt AUl Srersdh e |
FETeh e To TS AT =19 SATe Jrerd 1 2
L. alternate version ‘Tegr.
2. is it referring to “TEHAT AL’ ?
3. since the naming Buddhist, Jaina, and Misra comes again and again, the dom-
inant times of these are to be researched on by the historians.
4. alternate version ‘9 HTHH.

5. alternate versions ‘@l @HHATT 37 and ‘TdT ASHATT @A are there. But the

Karici Matha accepts the abovementioned version.

6. it means that he had his Aérama at Kafici; he attained siddhi at Kafici implies
that he gave up his body there, which is the version of Kaiici tradition.

7. all Mathas do not accept the portion within square brackets; so different serial
numbers (1 to 13) are given. See concluding sentences after 13.
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1. After attaining tapas-siddhis', in Kafici the dandi* (one possess-
ing a staff) of the form of chandiswara, examining the world (?), com-
posed brahmaikavidya® - i.e., Sariraka Bhasya - and taught (people).

SATHT GFATS HH T Sh1efl THUS4 aiguesT 9ofie |

ST I ShTHeR el SITe FHETET: 1| R |l

2. Having gone to Varanasi*, having discussed with Vyasa®, having

refuted that Mandanarya® , taking a different body’ , he learnt the
science of love from high-born women® .

I T SEraT o qut St A TR |

ot § fSreda g af 78 w9 yHTenred gfoeea e 13 0

3. Again having re-entered his body quickly, having known that
his desire fulfilled, he conquered Vani and established her in his own
Matha'® and rejoiced.

HTTeTeh o ek Hery shulieay (e fafser |

TR UHTETE FHIPHTE S Fcar AeRTseIe TS 1% |

4. Having conquered completely the very ferocious Kapalika" by
name Krakaca in Karnataka country, he went to Gokarna to worship

the praiseworthy Siva and then proceeded to Maharastra country.

1. this meaning for siddhi is given by Sringeri traditionalists.
2. did Acarya possess staff? See text, page *89
3. this word is not there in the Bhasyas.
4. this is contradictory to the implication of sloka 26.
5. this is contradictory to the implication of sloka 26.
. see text, chapters 8 and 9.
. see text, chapter 10, page 215.
. see text, page 250.
. alternate version ‘fsfd.
10. ‘his own Matha’ means Sriflgeri Matha in order to suit the content; but there is
no mention of this Matha in Madhaviya. See text, pages 253.
11. see text for the story of Kapalika, pages 290-291.

© o9,
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o TEAdT wresRt g gEa o erehvd =1 quitehfvsa |
FHITHITHATHTE | IREMAT: HaqH16 TeHEwaTT 1l 4 |
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T T el gerafvear =marsgedr fagar fafser |
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| = IERaTeIE Frear @ ot fafTorgam: 1 &
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5-6. Having treated Nilakantha, Bhaskara Bhatta and others who

were there with utter contempt,' he went to Kasmir. In order to oc-

cupy the throne of all-learning of Sarada, he conquered all pundits

there including Carvakas; he got opened the southern door of Sarada

Devi, settled the doubt of the Devi, sat on the throne; then the staffed

one proceeded to Badari Asrama.

FRF T TISSATS S TeaeT FHaromT 1w |
Ted ford o fAfavaaeet Famaeumgy g <& |
A &[T TEITE] ShTellsTHed UAsTerTe i ¢

3wt (?) wyaredt & fafeeeg forsam fse /e |

7-8. There he sat meditating on Narayana to make hot-water pond

available, in order to get rid of the intense cold. The Gods and the

Vrisabha arrived from Kailasa, sang his glories, and requested him

saying ‘your lifespan is over; so please mount the Vrishbha' The Lord

pondered within himself and then gladly addressed his disciples thus:

7 wrqfag Ha Y fory: |k aafeaeqafes T Buid 1 < |
Tererer 98 e v gel AR eTe < |

g I I—ad: T TgEarasiT <a: 1 2o |
forarer e aem=s FegsedaNha-a U |

qaIfe Teo g HTTHAg YA S Hfthoe gatfd I 27 |

L. this is quite comparable to Madhaviya.
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9-11. ‘You shall remain with Lingas in the Mathas in the four direc-
tions’. Having thus instructed them, he gladly took a hand of support
from Brahma and mounted on the Vrisabha. Congratulated by all the
Gods, the Sankara Deva went there, the unmutilated Kailasa, which
is full of Gods who speak excellently (?). From then onwards, this
Sankarabhasya is giving liberation to people on this earth.

waastufed 2fa qed gfwoeras |

AT AN Areh gfersafa = e 1R

3 Fear HeamHTgRd TEET 9T |

ARG CHEET YOHTH 4T 1 23 1

12-13. O Devi, this important history of Sankara that I have told
you no doubt will grant liberation. Thus having heard the history of
Sankara from Lord Mahe$wara, the Devi saluted Him, being excited
with happiness, her hair standing on end. ]

Sri Kakarala S. Sundara Ramaiah has written that the portion
within square brackets (verses 1-13) is there in the printed books, in
the Appendix of the book printed in 1958 from Srirangam Vanivilas
Press. This material mainly is the one which is almost similar as that
in Madhaviya. Here too, Bhaskara Bhatta, Nilakantha and others are
regarded as contemporaries of Acarya (See text, pages 292-294). It
is clear that because of the argumentation between the Kanci Pitha
and Sringeri Matha such extra material has been made incumbent.

It appears some books have the following appeal:

[ERIEE]
TRy hYfcTEasy Sreeam e fAfsary 3fd velre v srearrafeEmy-
ST | IR TEARY TUHTH He g0, 3 Taleh= A eaaa e ead |

AfreqET-armATgd e argasarer AareHIg I d h AT & Jafid-
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T T[T STHIE TS T SAT | AW hyferd Tedeh ‘hro=di q9:fafs-
HATH TUST el ST HIT: (HTd 0N[4 H S He T T HTa e 3 cheT-
HATATI TSR] T2 A TAT K AGH:, TAT) T ARSI ereard shigeeiaegd
3fa ffarer siiadTeTamoE qiedrssd =4: |

The summary of the above appeal is thus: ‘Although present in

some of the versions in the north, the portion given in brackets are
left out by some since that is contradictory to their Matha. But we
have included that. But this part is not present even in the north-
ern versions; it is not there in the handwritten version that is with
Pundit Laksmana Séstry, or in the book that is there at the govern-
ment library of Varanasi, or in the commentary of SankaraVijaya pub-
lished from Anandasrama, or in the handwritten version present in
the Mysore government library; instead, in the introduction of Sri
Sarikara Pitha Tattvadarsana, it is clearly stated that the chapter of
Sivarahasya comes to end at ‘wrs=AT9% fAfgATT (pages 1-20). Truth has
yet to be revealed by further research.

The subject of Lingas mentioned in the $loka 47 commencing
with TETTHIT is present in Anandagiriya. Although the Telugu book
clearly mentions the details as Muktilinga at Kedara (Chap. 55,
p 209; De, not mentioned); Varalinga at Nilakantha (Chap. 55, p
210; De, not mentioned); Bhogalinga at Sringeri (Chap. 63, p 225;
De, not mentioned); Yogalinga at Karici (Chap. 65, p 231; De, not
mentioned); and Mokshalinga at Cidambaram (Chap. 84, p 255;
De, not mentioned), there must be some reason why it is not found
in Devanagari version. It is necessary to find why the Devanagari
version differs from the Telugu version here and there. May be since

it was not there in the original Telugu copy, it might not have been
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known to those who published the Devanagari copy; or they might
have deliberately left it out thinking that it is unnecessary. God
only knows the truth. It is exactly like the Telugu manuscript, in the
Anandagiriya version of the notes of Sivasambhita in the Appendix of
the book on the travelogue of Kafici pontiff entitled Gangaditirtha
Vijayayatra.

Somanathaiah has written (So. Sam. p 7) that of the above-
mentioned Vijiiapana, the portion upto ‘FeAraiEHEgead is found
at the end of Sivarahasya published by Kalyanarama Sastry in Telugu
script at Madras on Srimukha Samvatsara Aswayuja Bahula 10 Sou-
myavasara. In the continuing portion, the statement ‘the story of
SankaraVijaya by Citsukhacarya, Madhavarya etc. are as per the
northern version’ appears to be reasonable. But it could also be
doubted that this part might have been added by some in order to
suit Citsukhacarya (?) and Madhavarya.

However, the Sivarahasya remains an unsolved secret. It is neces-
sary to find whether this part is present in all handwritten versions,
and if it be there, is it just the same? Whatever that be, the readers
should not forget what we wrote that after all this is part of Purana

considering future events. (see text, page 17).

(B) Markandeya samhita

(Text, page 17)
Hrerg e srer R mEaf (?) |

HEYE HHET HH HHHGE ATeH 0T
N

1. No serial numbers were found for the first five slokas; we do not know why. It
appears the slokas have suffered variations here and there.
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Hreorgrrarirerfa-dar fo gaftqamedeg |
AT STATAUIRTTA GorH 1T EFATE: |

Mg e RO ST TS =g e ATEI 9 |

IN

AT ShicTHATTEA A @ardeh eI |
WThTIIEdca: TXre: FEATea sreron

ATa TRy Ao 9fE HaT ¥ |
T FRraefaantemmag

T fRrardeeh HHfed: Hrergredi e |
AT TsaHET o i Smeeacs gEr

e gATET e Afderl Yool TEHET: |
e yETeadaTe e ( ? ) g fese

S (?)fergram(?)wrereaavedt: Hrergres: g
it Feerarag e +1(?) et R |

TREed T THeRTaT(?) e 0 g I
TS ARATHATT T ATARTSHL

B AAHIUA e HERANTE |
H2ret TR THFEThATHTE EaT]

AT IE T Eam ergaat & 1R
"I“IIob%lU‘I"*TJOIOHOhHﬂIHIQI‘I?'I“-II{IQHd\

TS RHTAY (Hated Seare it |
BT SHAT fargsTeh Hiahvd sl

L. this version appears to be better than ‘TRqw.

2.1t seems the Acarya went to Nepal at the instance of the king Sankara there.
At that time there was a Vrisabhadeva of the sun dynasty, and since at the time of
Acarya’s visit, a son was born to him and he was named as Sankara to mark the
occasion (Bala. Sam. p 118). Nambiidaris had been the priests of Pasupatiswara
temple here. Some staunch followers of Kanci Pitha write that the kings of Nepal
give offerings every year; but R. Krisnaswami Iyer negated this statement in his book
(K.M.C.p17).
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YT W dTe= o ad: FEedre 747 131
RERERINEIECIGIRICIC IR SIS (CNEH )

AT A IfCgHE T T-Ha T8
FETSAT T RO ToLaTe g Edd:

FrealT HEAN(?) HeTdSeht sherezre 2t
TTedT heATaRIe ST RIe[&: AgqArt

udT | e o s fata gied feaad=ady |
TASEAT TaATCHT TR HeA O HTTeT =25 {TsTt

el greedaret fenfifegfed: araee e o v
1ol HRTHRIE hfeTHeaemH= Fedfaear g

e’ feEA e ST aH S TagH |
HTATCH AT Teha JaTHH G dIHaTcT

FergrEayfd ssifa wemerf e a1 & |
foraferg wfasTe fererargyraa® |

HIeTE HasT= 1 Yo g 110 |

Sfes=Eifaram TeH afasmaaamn |
Teired gt RrsAr=quarevafaETior: ¢ |
ARl T hen AaHvs aege. |

1. this visit of Acarya to Meruparvatha is not there in SankaraVijayas.
2. No mention of accomplishing the eight siddhis through repetition of mantra
is found in the SankaraVijayas.
3. Is this the origin for the concept of the five Lingas found in Anandagiriya?
4. 1s this Soundaryalahari? See text, page 388.
5. The name Kamakoti is mentioned here clearly.
6. Susama mentions that Sureswara was installed for the protection of Sarvajiia-
tma (Gu. Ra. p 22).
7. Srividya has been important in the Mathas; see text pages 384-388.
8. This suits Anandagiriya.
9. There is no special importance in Acarya’s Bhdsyas to the Saiva cult.
10. suits Anandagiriya. See this appendix, pages 424.
11. suits Anandagiriya. See this appendix, pages 424
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it Herd i owl fifaHarT |: 0 < |
FT=AT SremmeRTer g ANy FaHd |
gfersTe Gromd geme? TS e 1l %o |
HreTgART YA’ mmefEd 9 |
FR e e e gl Te: |
FHETHTSI0° TH AT A M 22
Hd AR AR T=° STeFasehed ad |
ok TECTESITT foryed Hrerg RS 123 |
I T ST ATG ST [ETRTFATSITE Hiehdl Ara=ai-d
FarEfea T 9 91 gaegEta 9
FAS T T T ST IR AT &0
o =’ TS = 9 SR g
2 S EROTES e gy dard e : |
@ gITAHT=IT UTear qe=ca=eranied 11 4 |
I Torafayfata:® Faguagree 7l
ST EATASTATEATY, AT gl T |
ST Held GEHTon(?)geanieerd: Hdfd:

1. suits Anandagiriya. See this appendix, pages 424.

2. Look at the expression ‘s, Supports Atmabodha’s opinion that Sureswara
was not suitable to be pontiff. (1) GUavE Gehertag afRHAOCe s o I ek -Arfordrsmaa
CTAHYTHE AT = = ST ATAET AT | ((Susama. p 37).(2) 378 GUaw: TaHHEHaaT
TRAGHHEH AT SEeon Tadts frerdiey a1 7 Fafesty saaamagsaamas sswaan
HRTATa o Haiisaae i Fgwmead o fra=deacahraqary | (Gu. Ra. p 34; Susama.
p 90).

3. Isit that Sriflgeri Pitha is established after Kamakoti Pitha?

4. Look up the last portion of Sivarahasya for more about Bhogalinga.

5. No review of yantras is found in Bhasyas

6. there are no references to yantras in Bhasya texts.

7. Curse towards the kings who do not honour Sankaracarya.

8. only Saivas are authorized to worship Acarya.
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S AreaEeTars iy faaerdy Tsatgam’ o gs
T cHA ST AT @S TR0 |

ST STEUCTEN: 8 AR e (?) T Y9afd 12w |
T E T AT e el THARISTH |

TE F HEHEhaTHI S SaHIHTGHTS ST * Il 3¢ I

o o

AR =g H e 4
ERIER I R EI LRI ER IERIRIEECl
Fr=aoareTe freumTefaaTe-
FErTEdfea s 7 T TEE 2R 0
EHOH A el g |
eI TR TR RIS 1| R0 |
Afecd STefrareht eI el 1%
SIS TGOS 7 A T |
forsvages qar gfamar Sreraasaed®
foramafeRarTEeTE: FoaaedTTs:* 127 |
STE e aTereae fors wfd vaaqe: |
HEAAATE: Tara T’ Jehdeaq || 2 I
we ol AT TIEd T A |
TSI E SR < G- A d fasd 123 1
HArergararaeRfa=as ey weTion waf= fer |
frt forgramer aeqarehgr aEraT foraa | 1 % |

1. good results for those who worship Acarya.

2. *meaning is not clear in the asterisked places.

3. there is no mention of Paficayatana (method of worship), Sivapaficakshari in
the Bhasyas.

4. support for Acarya having established the six creeds. See text, page 322.

5. the Paricayatana pija method is in practice by the Smartas in the south; but
there is no mention of it in the Bhasyas.
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T ATHTS: TR el Ta=H 134 1
e A AT A WA T |

o .

HYfTHETEg S i-asadt AT Il & |

3fa AR Tt TqEvs o fEaafaarErs aaaiET—=: |

Hefore: aeqae! gfs aryveyusTe(?)Afay=rsy |
IETfse? Sraqyss FarsEme |1 wgad: 17 |
et Taforsd s ig-ateIEIe! |
HrererTet TS AT =rohs & aaferaery o 2
EIEaERIE L LI E R RRIME IR P EICTL]
IR0} Hreher T TTAEaTH g TS |
I ST AT Y IH AT A S -aHT e aTd
ARSATHETETTETHE THE] T 13 |

A He=d Tk & FATHTAT AT Ad s

TH FT YehrH Feaferemar=me(?) T4 74— |
T T T Sfedsai fie e = Wit
TFATRIOT TT: WG () AT armTSAas T oy o
ST draTierd 7 AfqufarfaareEmrars -
HEOE A EsTe ety ? ) e v |
AT T THeTerSTe | ersi1s ST h]
TATTSA=E YEaTaRaq A wrs 7aran:t v
RIS I IR R KR RIS EEUEEIEL

EFTEd o gTedEagadr Af—aar: gdara: |

1. that Padmapada was nominated to Sringeri is a version of Anandagiriya.

2. already it has been mentioned that Sure§wara was appointed for worship. See
the previous parispanda, 10th sloka.

3. Sureéwara was kept at Kafici since he was an adept in Srividya.

4. these $lokas sing the glory of Karici.
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o

FedTh Ao draTa T FhHar-Araar=aTcalae-

AfecATaIHEMTEEs o Irqa—die da Il & |

T F AT Faqesdshadd |

HTd HAGHTON T T G4 11 1
fa v adfearat waavsicasmt ffaafaarare sreraf=s: )

We have not seen a complete copy of the Markandeya Sambhita. Is
it a purana, or a poetry, we dont know. From the colophone we have
to conclude that it is a very big text. This is not in the form of a dia-
logue. The verses are long and are in poetic style. The composition is
not very tight. Errors are found here and there. The matter predomin-
ently appears to be closer to Anandagiriya SankaraVijaya, acceptable
to Kafici Pitha.

There is not much importance to advaita in this. Mantra-Sastra,
Srividya, Smarta’s Saiva tradition, details regarding establishment of
yoga, bhoga and other lingas, assigning Suresvara to Kanci, vilification
of those who do not show respect to the Kafici Pitha, commending
those who do — these are the dominant matters here, and therefore,
it is natural that the text is shown respect by those who belong to the

tradition of Kafici Pitha.

(C) From Other Puranas
(1) Linga Purana

=g aefaat = fasm: saifor S <5 |

1. here it is told that bad rebirth would be imminent to those who worship other
deities without worshiping the Guru of Karici.
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el ol HeTed: Uy Aaartad: |
T FfrgTel gHeT fagared |

RENEPINERCEREC T ERIETt

hferar faffsiea o= awt 9eq 1 (first half - ch. 40, slokas 20-22)

(2) Kurma Purana

Tl TGl HETed AhHHIET: T |
qEe(?) AIEAFOT ST = <edd |
wivsTraan? & gl fraarfed: |
AT AETS YR fedehreT o
AT ToFT e e’ |
FeEr=daH fg omi(?) Seraea T |
RERIRINEEEEREEEIERIEG
ferfSrea sfers < A= o o 9 1

(3) Vayu Purana
=qfif: e g wrgAsaaneafd |
(4) Soura Purana

TJqF: we s g wgasaatesatd |
ST SATHYA Faved Fifead |
T uard: Yauter: wgafaded: |

1. alternate version ‘<.

2. alternate version‘3fadmrIior,

3. print version ‘TfasTe.

4. alternate version ‘&l
5. alternate version ‘&,

(Chap. 30, slokas 32-35)
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(5) Bhavisyottara Purana

FedTal f5HeaTd AR IEh=AT |

T He g wrgisaarsafd | (Chapter 36)

Note: We have gone through liniga Purana and Kiarma Purana.
We have based upon books chiefly of Srestaliir Krisnaswami Iyer
(Sre. Sam. p 17-18) and of Baladeva Upadhyaya (Bala. Sam. p 15-16)
for Vayu, Soura and Bhavisyottara Puranas. We have given whatever
alternate versions available to us. The similarities in certain state-
ments in the linga-Kirma and Vayu-Kirma Puranas appear to be

significant.

AT A,
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Puranas that defame the Acarya
(Text, page 18)

(1) Padma Purana

U] T TeTeATH ATHET TATHA |

AN FIOATO ATfered FIAAATT 1
vor fe waEn e araTedRe |
HeweFer Afrafay: FEp® qq: o
THOTTeA q GFdTeh ATes S wed |

T qoT =212 |reed  hiue 9 |
ESEEIEICIEEINCEEtRIDC T

g areT e Ie FEa |

IO TT Ui ATareh AT e aH |

Tt AT fSOHT FEE A o

o

TSI HE TR ﬁH-ﬂ(’NCIIQGhH\ |

TS e Y=o 4 aigia 9° |

g9 Shigd <fT wal STeluregorn |
el Ffaareat e ArhTtEdd |

FHETE TSI IHT = gfaurerd |

1. alternate version ‘HAT=HY’

2. alternate version ‘FegaAT A’

3. alternate version ‘GI<hT( <.

4. alternate version “J.

5. this $loka is the 75th one in Padma Purana.
6. alternate version ‘STgH=a.

7. printed version ‘<.,
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FIHHIN G ATASHES T ==ad’ |

TR SR 7T g giqred |

TS W ET ol et w4

IS SAISHE° eSS et 7 |

AT THETATE AT |

HAG & <fe STt AR |

(Uttara Khanda - Chap. 264, slokas 66-75)

Note: The above slokas are quoted by Vijiiana Bhiksu in the
beginning of his Samkhya Pravacana Bhasya (Sam. Pra. p 5-6).
He is very much interested in condemning Sankaracarya’s Advaita
prakriya. Here, after telling that (1) Saiva Sastras like Pasupata,
(2) Vaisesika, (3) Nyaya, (4) Samkhya, (5) Purvamimamsa and (6)
Bauddha Sastras are all slothful, it is stated that Lord Siva Himself
has told the vicious Mayavada! Although Sankaracarya’s name is
not there, since renunciation of karma, enunciation of attributeless
Brahman, Mayavada etc. are all held to be non-Vedic, there is no
doubt that this is criticism of Acarya’s doctrine.

It is told here that even the Jiianis (?) would be fallen by just hear-
ing these slothful darsanas !

It is told here in the 4th and 5th slokas of this Chapter that who-
ever do not have the insignia - like conch, disc, vertical mark on the

forehead - that are dear to Lord Hari, are heretics. In $lokas from 19th

1. alternate version “HERHIANYE Jeice Agead.
2. printed version ‘@

3. printed version ‘FIIH.

4. printed version ‘T&7.

5. alternate version ‘37,

6. alternate version ‘HrE-T9.

7. alternate version ‘AT TEATCHT.
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to 5lst, it is depicted as if Lord Visnu ordered Lord Siva that in or-
der to delude demons like Namuci and others whom the Gods could
not win over, He should create tamasa Puranas and that He should
demonstrate impure conduct and ways of life.

It cannot be anything but portions added by some fanatics of Veera
Vaisnava cult. But who could be the Sankara-haters, who have added
the portion of condemning Mayavada! Jwalaprasad Misra has written
(A. Pu. p 104-105) that Padma Purana has undergone four emenda-

tions.

(2) Puranas considering Madhvacarya

It seems in Kiirma Purana (Musnamahatmya) and Skanda Purana
(Musnamahatmya) it has been foretold that Vayudeva will incarnate
as Madhvacarya and refute false Sastras which would be created by
demons in Kaliyuga. In the Kirma Purana that we have, there is no
Musnamahatmya.

It seems in the 39th and 40th chapters of Soura Purana, there
are a few sentences condemning Madhvacarya! (See pages 9-10 of

‘Madhvatantra-mukha-mardana-vyakhyana’).

(3) Story that Madhva and Ramanuja are incarnations of Kama and

Krodha, the ministers of Kali

( Skanda Purana, Kedara Khanda, 61st Chapter. The Lord teaches
Kalidharma to Garuda)

SHTEE] SIS S T HerEfd: |

A ETH AT ST US AR

SATEATEA T GUHTH! HIE Acall S |
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TGO FTOr TSRO = 1
AT ASaFeasd demafrsafq |

Trsgt qugTor f5sre: gaqeaan |

THATE G Sfes e Feradr |
TS HAi0 SR gUear |
IR da-HTH aTe asafa qaer: |

AU | T gafd: |

aNa

ST FATCCINT: HTHITE GHIET = |
TG SATEATEd I dfseaHd f&ad: |
AcaATSHHTEAT o el AEHASTIH |
gfaefagaonty yesiarsafa gee: 1
T Hivsd e quonf giaerd: |
HAETEAYLONY ST T |
TedrTd 9d areHcITe I |
R qugTor ot = 1

Eeh Ao TATaRrsafd e |

deardTerd TeuredT shi=igsreluraT=ar: |
SrEfrsaf=a MO qHeTe (G aHT (H1:7) |
TR T T AT ah Ao |
SIS e TSI HEE: |
AT araT: TRy werg v
i~ T Gl Wed=d s = A |
(- cited in IFOAFTATATIAL: - pages 3-4)

We have taken down the above §lokas from a book authored

by one by name Vellakonda Ramarayakavi (Vellakondopanamaka

Ramarayakavindra, STgehTUS o= THIThHETS).
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Note: In the above $lokas, Ramanuja and Madhva are described as
the incarnations of lust and anger respectively. It is clear that some
fanatic, not able to tolerate their teachings, must have added these
$lokas in the Purana. In the Skanda Purana that is being used by us,
in the part Kedara Khanda, of the subdivision Maheswara Khanda,
there are 35 Chapters. In that there is no mention of Yuga dharma at
all! Therefore, it should be that the Kedara Khanda that the Ramaraya
Kavindra refers to is not this. It seems there is another Skanda Purana
which is an upa-purana; we are not informed whether that contains

this cited part or not.

(4) Samskrta Candrike

Two dilapidated sheets of a journal of this name were made avail-
able to us. These sheets contained material which was purported to
be the slokas from Skanda Purana, Uttara kanda:

Eh=q 39T -

HIOTHCT T BT e STTE el 7 |

T HTE pa=dl garfafeT: |

A HET FgTEq Te 41 Ao € |

Hrrf=erehe fesd fAaTeasge:

Tz She=Teh! BT freamames oreq I |

01 i = frE el YHTaSId I

FTAS T FEASSTIGHIET |

SrsRTE 9T 7: HggarRRrT: |

I3 €08 T -ATa& U |

A CATEE TS SHRE I
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When a Madhva inquirer questioned ‘is it right that VedaVyasa has
written in his Puranas such sentences condemning Sankaracarya?’
the editor of the magazine, in his reply, asked the inquirer to have a
look at the same Skanda Purana, Kedara Khanda, slokas starting from
‘ig: FAreawd:. These slokas were similar to the ones we have cited
above; and he had given a sloka extra:

eaT ShAAdS FATTST oM e TeheTHT

T UG EAL: TRefehfeay: A1 gd: TanaT |

HIsT AU aTE FRSed: shidAT FHisshare

C o

T AT S e OTaeTdl Searer] Stsred |

>

Since we do not have all the sheets of this magazine, we cannot
comment any more on this. It is clear that this is all blasphemy of the

fanatics.

L GAICATS, -
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Opinions of People of Other Creeds

(1) Mahabharata Tatparya Nirnaya of Madhvacarya

T gTHe e =S =« |

fagrsesEmfa e qonf-asor: warag=aTEdrsSId |

(Chap. 22, sloka 304)

[In this sloka, the demons present in Sougandhika forest are de-
scribed as having the Asuri Sampat (vicious qualities) as depicted in
the Bhagavadgita, and that they were claiming “I am an accomplished
one’, “l am I$wara Himself” etc. It is pictured as if argumentation took
place between the demons and Bhimasena regarding whether God
has attributes or not, whether Jiva and Iswara are different or not].

Y o afom-aaSa e aereEmaT g s |

AT FE&THOT AOHceHar] AT S adfe gat: e 1 (Sloka 315)

& HIHET Fqe=aaTs e | ($loka 317)
FAT: GrT-eeha Aiomig T e |
St freamid FerE AT ($loka 318)

[Here it is described as Manimantha, after his death along with
three billion (padma-traya) demons, was born in Kaliyuga; he spread
(his) deceitfull intellect everywhere and went into deep darkness.
Sankaracarya’s doctrine that the world is illusory is indicated indir-
ectly as Manimantha’s. There is no evidence in the Mahabharata for
this].
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(2) Manimanjari

It appears that Trivikrama Panditacarya, a disciple very dear to
Madhvacarya, was born in the latter part of Salivahana Saka 1180 in
the family of a great Pandit called Likuca at the village Kodeyala of
Ranebennur Taluk. It seems he was defeated by Madhvacarya after
an argumentation of a span of 15 days; then he became a dualist. His
son by name Narayana Pandita' wrote Manimaifjari. In this book, it
is described in detail how Manimantha, after becoming Sankaracarya,
spread his Mayavada.

A summarized story of Ramayana and Mahabharata are given in
the first four chapters of this book. Without any doubt, these stor-
ies have been given here to indicate that just as Hanuman killed the
demons for the sake of Rama’s cause, and just as Bhima killed the
demons for the sake of Krisna’s cause, Madhvacarya defeated the Ad-
vaitins, demons as they are, in a war of fierce argument. The evidence
for this story is Madhvacarya himself declaring that he is the incarn-
ation of Bhima and Hanuman.

The demons held a secret conference and encouraged Maniman-
tha with the suggestion ‘Brother, you take birth on this earth, spoil
the Vidya, Veda and Purana; abuse the qualities of Visnu; teach the
identity of Jiva and Visnu. Now you do not have to fear Bhima (5-19).
If you take shelter with the ascetic Paratirtha and spread Advaita, you
will become popular and respectable among people (5-22)’. The au-
thor has suggested the birth of Manimantha as Sankaracarya by using

1. It is said that descendents of this Pandita are still present in tuluva country, but
having given up the Madhva creed, they have become Smartas once again (So. Sam.
p 226). We do not know what evidence is there for this.
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epithets ‘Padatalotaja’ (6-25) and ‘Pattalajanmana’ (8-1). Therefore,
if the time of Paratirtha, a Vaisnavite Sannyasin, is determined, then
it would be helpful in deciding the time of Sankaracarya who was
acceptable to the author Narayana Pandita.

The story of Govinda Bhagavatpada is described in the 5th chapter
thus:

AT e E oS ferenfame: |

H TS H AT Fgal TATTSISTd I 3% 1

wIeRT fersRmTfeeaT Bfem=srer arder |

e d Shiferal SATE TSITFHsar: 1| 3R |

In the detail given earlier (page 79) following Patanjali Carita
Govind Bhagavatpada in his earlier days had the name Candra Sarma,
and he had four sons Vararuci, Vikrama, Bhatta, Bhartrhari. But here
it is told that the four sons are Sabara, Vikramaditya, Hari§candra and
Bhartrhari; Sabara wrote a Bhasya on Jaimini'’s Siitras, Vikramaditya
became a king and ruled, Hari$candra learnt ayurveda (?) from the
Gods, and Bhartrhari learnt the secret of Yajrias. Sabara had two sons
by name Bhattakumara and Bhattanarayana (5 - from 38 to 51). We
do not know on what basis the Pandit has written thus.

After Kumarila Bhatta defeated Buddhists, he was made to enter
fire following king’s orders as was agreed earlier. The fifth chapter
closes after mentioning that among the Buddhists, some left to a dif-
ferent island by ship; some went underground, Bakka and some oth-
ers went to outer areas of the state in disguise (5 - from 38 to 51).

In the sixth chapter, Narayana Pandita has named Bharavi, Magha,
Prabhakara, Vararuci, Bana, Mayura, Kalidasa, Dandi, Umbeka, Man-

dana and Rephana as stalwarts of scriptures and has exhibited his
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level of knowledge about Mimamsa.

We have already mentioned how he says that Sankara’s birth was
from a brahmin woman illegitimately (page *50). We have critically
examined there his discrimination in using an indecent word sankara.
To say that Sankara’s mind was full of tamas, he imagines a story:
when told to bring a few brinjals, Sankara ponders within himself
‘each brinjal is one and the same; there is no second at all” (6 - 10).
Such lethargic state of mind of his was due to his mother feeding him
only tardy food materials! The author’s excitement and his sensitive
mind work quickly to say that the Advaitins derive the meaning of
the Sruti Ekamevadvitiyam in such unwise manner. After describing
the boy as dull, immediately next he mentions that the ‘wise boy with
oratorial skill’ (6 -13) was initiated by someone in the upanayanam ce-
remony. So, his description of the boy as dull is just the result of jeal-
ousy; the Acarya cannot be dull and wise simultaneously! The basis
for the author’s saying that the Acarya went to Sourastra for learning
the Sastras (6 - 13) is known to himself only.

Narayana’s description of Sankara becoming a Paramahamsa is
all the more funny. While he was travelling towards north, it seems
his sacred thread was swept away in a river which was in floods. Then
Sankara ruminates ‘O thread! I had already given you up; for me
without karma, what use I have of you?’ and quickly proceeds further!
Like this, when he approached ‘Paratirtha’ without the sacred thread,
the latter did not speak to him at all. Then it seems Sankara crossed
river Godavari, went to Badari, and before Satyaprajiia, the disciple
of Paratirtha, he lied ‘I am a disciple of your Guru; at his behest I have
come to you’ (6 -18 to 21). To go through such a story consisting of
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only lies, who will not be dejected about the author?

By the sentence stating ‘after having given up Satyaprajiia, this de-
mon of a person, as a result of his karma in his previous births, was
contemplating on the oneness of Atman as Siinya or Nirguna, the au-
thor exposes his total lack of understanding of the Advaitic concept
of attributeless Brahman.

One of the author’s conceptions is that the demons instructed San-
karacarya stating ‘It seems Bakka, who had run away to some island,
gave Sannyasa to Gaudapada and taught him the Tattva; Govinda has
taken Sannydsa from him; you go to him and learn our traditional Tat-
tva; start your tirade upon the qualities of Visnu’ (6 - 26 to 39). The
purpose of the author is to make an untenable propaganda that San-
karacarya is traditionally a Buddhist. Readers’ attention is drawn to
the fact that the Guru of Gaudapada has been called by a Kannada
name ‘Bakka’ It appears that after receiving instructions from Bakka,
upon reflecting over, Gaudapada could not see anything except an all-
pervading vacuum without any feature (6 - 36). The Mandukyakarika
of Gaudapada is world-famous; the Advaita that has been expounded
initisjustan all-pervading vacuum to this dullard! Nirvisesa, Nirguna,
S’llnya, Sarvabhava - all these mean the same to this Pandita!

After going to Govinda to become his disciple, Sankaracarya
became a mayi (mayavadi); and he told Govinda ‘let us hide our
sunyavaditva and profess that we are Vedantins; otherwise people
may fie upon us! (6 - 43) and then went to Brahmadatta in order
to study with the trio Prabhakara, Bhattakumara and Bhaskara (6
- 43)! Since all of them developed different opinions, they simply
diverged! The author has no hesitation that people may laugh at him,
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declares that these people are all Sankara’s contemporaries! A lie has
a thousand feet!

Then the Acarya wrote the Bhasyas, expounding Buddhism
through Suatras. Having heard this, Brahmadatta shut his ears!
Bhaskara condemned that Bhdsya. In order to win over adversaries
Sankaracarya took the help of Sakteya Mantra. Bhairavi became his
messenger! Thus he has ended his 6th Chapter.

The argumentation held between Sankaracarya and Vi§wariipa
has been described by this Pandita by an imagined story that is ex-
tremely repulsive. Viswariipa became a Sannyasin. Our pen retreats
to write the words of brazeness with which this fellow has written an
imagined relationship of Acarya and his wife in this context. Even
after hearing about this, if anyone has the courage to go through
his work, he will certainly call him not a Pandita, but a bhanda
(shameless fellow). After this, Mandana, who was defeated by Bhatta
(), was coming mounted on an elephant; and the conversation
‘FdT gl etc. between him and Sankara took place (!). Since these
sentences have been stolen from Madhaviya, nothing need be told
about it. It appears that this Pandita must somehow have heard
that Mandana and Viswariipa are different. The imagination that
Sankaracarya was staging argumentations with the power of Bhairavi
Sakti and Kukkuta Mantra is exclusively special of this Pandita.

Saflkarécérya had four disciples: Totaka, Padmapada, Jianottama
and Beejabhuk (or Beejada). They worked up three siddhis (?) and
wrote Totaka and other four Sastras that are the pathways to darkness.
(?) We do not know how he could dream about the name Beejada.

Sankara’s lineage of Sannyasin disciples grew in course of time. He
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went to the south, cremated the body of his mother, returned to his

Matha, and was suffering from 4r@sa? and ¥ (7 - 16,17). Even when
he was dying, he was telling his disciples, ‘destroy the disciples of Par-
atirtha!” (7 - 19). While playing a game of ball in the street of pariahs,
hearing the news of Sankara there it was informed ‘two for Sankara,
one for Padmapada, and none for me!, meaning that Sankara was to
have two more rebirths. And Sarnkara, said before dying ‘Ha, ha! O
Beejada, this is my secret. I was too much engrossed in the gunas.
What will happen to me, what is going to be my fate!" and breathed
his last. Thus ends Pandita’s abuse of Saflkarécérya.

The last chapter describes how Jiianottama and others went to
Nandi grama and burnt the Matha of the Hamsa; how they killed the
cows; how they killed the lads by their Bhairavi Sakti; how they broke
Prajiiatirtha’s staff and water-pot and when he and his associates were
going on a pilgrimage towards Jagannath, how they were ambushed
and threatened whether they would opt to die or to join their creed;
how they were afraid and acted as if they were joining their creed out-
wardly, and inside kept up their own beliefs; and how Madhvacarya
took Sannyasa from Acyutapreksa of that tradition. Whether the au-
thor has tried to show that the Advaitins were fanatics, or whether it is
just the result of a difference between the Vaisnavas and the Sringeri
Matha - we are not able to decide.

Condemnation of gods, gurus, reminiscence of demons, creating
divisions among brahmins, impressions of passion and hatred - these
would be seeded into the minds of young ones by such books; it goes
without saying that keeping them in circulation, whether by Madhva

or Smarta or any other brahmins is an act of great sin. Instead, may
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Lord Narayana inspire the publishers of books to try propagandizing
devotion to God, and thereby uplift brahmins as well as the Hindu

society is our fervent prayer to Him!

(3) Opinion of Theosophical Society

(1) Madam Blavatsky

'Theosophy’ literally means I$waravidya. The theosophists equate
the expression ‘theosophical society’ with Brahmavidyasamaja. One
of the originators of this movement, Madam Blavatsky, in her book
Secret Doctrine has written as follows (I volume, p 271):

(a) ‘The prince of Kapilavastu, Gautama, after having learnt
through the secrets of brahmins, i.e., through the Upanisads, found
that it was so close as to be not at all different from the opinions of
teachers living on the snow-clad Himalayas who taught the Principle
of Life. Finding that the brahmins had protected that from the
non-brahmins as a great secret, this disciple of a brahmin, with re-
sentment decided that it should be made known to all and world is to
be protected. Then the brahmins... abridged the original Upanisads...
and removed the parts containing the doctrines of transcendental
secret, from the written books...

(b) Sri Sankaracarya was the one of highest intution among the
historical personalities. ‘He wrote several commentaries on the Up-
anisads. But there is reason to believe that his original writings have
not fallen yet to the hands of atheists. They have carefully protected
them in the Mathas. Also there is reason to believe that the Acarya’s
Bhasyas on the secret vidya will not be available for many years, to

anyone except the Smarta brahmins... (p 271). It is purported that
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in the Mathas like Sringeri, only the Smarta brahmins come out from
time to time, as the pontiffs who are the real knowers of Truth.

(c) After conveying that the Mahayana Buddhists call the Advai-
tins as Buddhists in disguise and the Vedantins call the Buddhists as
Vedantins in disguise, it is written that, ‘if one observes closely, just
as Gautama Buddha and Sankaracarya appear to be closely related,
the secret doctrines of both these will be known to be the same; the
difference between the two is only in the external appearance and not
in their doctrines’ (Vol. II, p 637).

(d) ‘Since he could not express all that was taught to him because
of the oathes he had taken... the Buddha gave only the outer body
(of the secret) to the world at large, and kept its inner soul for his
dear disciples only. However, some Chinese philosophers have come
to know the ‘theory of the Atman, but none of them seem to have
grasped either the real meaning of it or its importance’ (Vol. I, p xxi).

The above is a summary translation of the original text by the au-
thor of this book.

(2) A. P. Sinet

He is purported to have given the following opinions in his book
Esoteric Buddhism (A. C. 1883, Chap. IX, pp 148-155):

(1) The secret is the Sankaracarya is, from all points, none other
than Gautama Buddha, only with a new body. I have come to know
this from an Advaitic brahmin of the South. (2) Some of the lower-
incarnations of Buddha are described as shades of his Atman; but
Sankaracarya is verily the incarnation of Buddha. (3) The important
purpose of Buddha (to reincarnate) was to correct the mistakes of his

earlier teachings and to fill up the blanks of certain omissions. (4)
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Buddha tried his best in his Sankara-incarnation to snub the hatred
that was to happen among the different creeds. (5) Sanikaracarya trav-
elled in all the regions of India and established Mathas in important
places. (6) In his books, Sankaracarya emphasized the inevitability of
knowledge in the path of liberation.

(3) Dr. Annie Besant

She has independently written several books following Advaita.
Some of her opinions are interesting:

(1) Sankaracarya was the abode of a flame for a period of thirty two
years.

(2) Greatest among the great, he is even now living on the other
side of the Himalayas in Shamballa brotherhood, unseen.

(3) The Sankaracarya about whom the westerners are talking is not
this but one of his lineage (The Theosophist, May 1908).

(4) Sir S. Subrahmanya lIyer

Sir S. Subrahmanya Iyer of the Theosophical Society has expressed
some of his opinions (The Indian Review, August 1911) which are pe-
culiar:

(1) Sankaracarya is the incarnation of a siddhapurusa, highly
placed among the guardians of the world. (2) Taking a human from
with the name Sankara to teach Knowledge, this person is one with
the Kumara, of the three Divine Flames (Jwala-daiva-traya). These
are the direct disciples of the Head of the Gurukula. (3) First Gautama
incarnated in the form of Buddha, then Kumara incarnated in the
form of Sankara, and then finally Maharshi Maitreya incarnated in
the form of Gopinatha Krisna, in India, and in the form of Christ

in the land of Palastine. (4) Since I have full faith in the research
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conducted by the Guru of Theosophical Society in this regard, I have
published what I have come to know from him. (5) Buddha for the
upliftment of the path of Karma, Sankara for teaching the path of
Jiana, and Krsna as well as Christ incarnated for teaching the path
of Bhakti. (6) There are two persons with the name Sankara. Among
the two, the AdiSankara was self-illumined and therefore did not
take up discipleship under anyone; he did not write any books, but
taught only orally. The second, AbhinavaSankara, is the disciple of
Govinda Bhagavat Pada. He wrote the Bhasyas. (7) Both these taught
only Advaita. (8) Adi Sarkara is the incarnation of Kumara. He did
not waste time in writing the Bhdsyas, or in the reconciliation of the
Upanisad statements. Because of the Bhdasyas, AbhinavaSankara also
became famous. It is wrong to conceive that both of these are the
same person.

We have collected the above information from Somanathaiah’s
book (So. Sam. p 226-230). These are writings of the time when
Theosophical Society was very influential. These are collected here
just to indicate some examples of what all people who are adepts in
imagination may say. Regarding such things which will be revealed
to only such people of divine vision who have the knowledge of the
three times, we, endowed with the vision of mortals are not able to

say anything.

AT A,
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Opinions of People who have tried to establish the Date

of Sankara
(Text, page 25)

(1) The SankaraVijayas

(a) In SarikaraVijaya of Madhava

We have already stated that the Madhaviya (Ma. Sam. 2. 71) has
not provided the date of birth of Sankara (page 24). The same sloka of
Madhaviya is also found in Vyasacaltya which is with us. The position
of planets mentioned therein corresponds to 805 A. D. according to
Jyotisya Siromani V. Pichchu Iyer, the official astrologer of the Royal
Court of Cocin State; and Diwan Bahadir Swami Kannu Pillai has sup-
ported it (So. Sam. p 26; Sre. Sam. Chap. 2, p 7). According to this

the Rashikundali is said to be as given below' ,

=

L. But in this Kundali, the positions of Rahu and Ketu have not been given. Hence
we will have to say that this is, to some extent, incomplete.
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In accordance with this, in Anubhiitha Jataka Tarangini, it is stated
as ‘birth on Kali 3907, Salivahana Saka 728 (805 A. D.), I§wara Samvat-
sara Vai$akha Suddha Paficami Somavasara Karkataka Lagna Abhijin-
muhiirta Ardra I carana Karkataka Tritiyadrekkana Subha Shadvarga
‘day’; but this corresponds to Parthiva Samvatsara instead of ISwara
Samvatsara (Sre. Sam. p 3). It appears Sri Rajendranath Ghosh in
his book Acarya Sarkara and Ramanuja has written that the Acarya
was born on 608th Saka Vaisakha Sukla Trtiya, and that he lived for
34 years (Bala. Sam. p 39)! Some say that this yoga occurs on Kalyadi
605 Vaisakha Sukla 5 and Kalyadi 2815th Karka Lagna (Ku. Sam. upa.
p 8). These are the different opinions of astrologers for the time of
birth given in Madhaviya. 1If, as stated in the text, it is established
that Madhava has taken the cited sloka from Vyasacaliya, the birth
happens on Kali 2593rd Nandana Samvatsara Uttarayana Vaisakha
Sukla Paficami Bhanuvasara Punarvasu Nakshatra. Then, what form
the Rashikundali will take !

(b) In Brhat SankaraVijaya of Citsukhacarya

Al AT S HIE GrqUiHeraqo |
Wi wrdes Aagfafsrarse 9 |
THBRISY oY q B Ted I |
EERIRRICK:CERItCRIRRIRCl
YFATE o ot faeat yrEsTaray |
TG I3 T HeniehTad |
HeATe <A GEd JIHEaTd |
TGS Fr ey T F Fo @l
IS 9 T AR g
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Bl KRR IUIESCREEECE

According to this, the Rashikundali would be as shown below' :

Atmabodha writes in his Susama that Citsukha was a contempor-
ary of Acarya (Gu. Ra. sloka 18). This cannot be ignored just because
Atmabodha is of Kafici tradition. Because Madhava too says ‘thus was
told in secret by Padmapadasatirthya Citsukha and others’ (Ma. Sam.
13. 5). This being the position, we will have to say that either Madhava
has ignored the Brhat SarikaraVijaya of Citsukha although available
in his time, for the reason that it belongs to Karici tradition, or that
the book itself is artificially created later than Madhava. Researchers
have to find out the truth.

(c) In Sanikara Mandara Sourabha of Nilakantha

We have stated in the text that this book gives the date of birth
of Acarya as Vibhava Samvatsara Vaisakha Suddha Dasami (page 24).
It seems the following sloka is there in Sarkarendravilasa of Vakpati

Bhattodbhata:

1. In this Kundali also the positions of rahu and Ketu are not shown.
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BAASY far9a oHTH ererae] SeHifeTHed |

Safefsafeaaay fass Taearse fafrer |

(Visista Devi gave birth to this child on Kali 3489th Vibhava Samvat-
sara (788 A.D.) Vrisabhamasa Suklapaksha Dasami) (Gu. Ra. Susama
p 60). The Kafici traditionalists opine that this is the matter pertain-
ing to Abhinava Sankaracarya (text, page 46).

(d) In Keraleeya SankaraVijaya

TS T = e e 9 |
SR ATTE Ot eI al IAeE

(e) Itissaid that Dr. K.B.Pathak got a three-sheet manuscript at
Belgaum from one Mr.Govinda Bhat Erlekar containing the following
slokas:

GETARISATAT JTgydl HeTdel |

H U A W haed s |

HEY I (SN?) ST FAMEH |

WIS e ar=HTs I G

ffemTTyEETse fave wrgiea: |

TRTHE: hedes g AATgafe |

e qfomTt g A e |

In this it is stated that the date of Acarya is from 788 A. D. to 820 A.
D. Some of the modern scholars now agree this date (or this source) as
the date of Sankara. It begins with ‘3T<r for9:” and narrates the lineage
upto Sankara. Sankaracarya, having made Prithvidhara the pontiff on
the banks of Tunga bhadra, and having given him the title Bharati, and

mentions as under:
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AN T g1 hrod qde gioreide |

T AT SHTATEd ST o Te 1!

It seems it has mentioned Sankaracarya to have born in a &S
(ashgourd) (So. Sam. p 211). Hence it must have been written
by someone of Kafici tradition; also on the basis of Kusmanda-
SarikaraVijaya. Not only that, it seems it has the following:

HAreayeherey fersar waTs afd: |

T SO ET=: FATAT TEAeTd: 1%

ST AT, T FearfieT afq: |

T deferara: €Oy Td(?)F T 1 2o I (So. Sam. p 214).

We have mentioned the way in which Anandagiri has described
Acarya establishing the six creeds (text, pages 302-304). The above
writing resembles the same; therefore, it is clear that this must
have been written by someone of Karici tradition even later than
Madhvacarya. Pathak’s article is in The Indian Antiquary, 1882, pp
173-175 (Bala. Sam. p 35).

(f) Keralotpatti

During the victorious period of Cherumana Perumala, in the year
3901 of Kaliyuga under Ardra star, Sankara was born at Keseli village
(Ku. Sam. p 2). Perumala was enthroned by Krisnraja of Anegondi.
He accepted Muslim religion and undertook a pilgrimage to Mecca.
By name Abdul Rehman, he was buried at Jaffar of Arabstan. He came

during A. H. 216 and died in 216; Logan has written that these years

1. To the sentence in Aryavidyasudhakara of Yajrieswara Sastri, Ffommsae—=ass
Forsra AT AT | et forelt <At  wgaEred: ¥a: |, this seems to be the source. See

Bharati Guruparampara Stotra at the end of Kanci Pitha lineage in Appendix IX.
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are equivalent to 827-828 A. D. and 831-832 A. D. (Indian Antiquary,
February 4) (Sam. Cu. Pirvapithika p 9-10); but even here there is

difference of opinion.

(2) Books with different opinion
(a) In Jinavijaya

EARCIMESRIR EE R LECE I

Tehedd AUEg] ThTET TarE Jeat: |

TersafSrg foar e forearay faerat |

T AR <fe TEan(?) Areharg e | (Ku. Sam. p 8).

Here it is stated that ‘Of the “Yudhishthira Saka 2157, Raktakshi
Samvatsara, “Magha Krsna 14 Somavasara “midnight” (?), from
Viswajit and Ambika, the Acarya was born at Cidambaram’. What is
the evidence for “"Magha Krsna 14 Somavasara midnight"?, we could
not understand. This corresponds to 477 B. C. (Sre. Sam. Appendix
2-33).

[In the same Appendix, page 3], it is stated that

S TET T 70t Heatad arHe |

TehTehed AT Shiel T TEIcHT: ||

TGN HHRUSHATE: |

T ArgsfaEaren sy AfafEe o |

In Yudhishthira 2077 Krodhi Samvatsara, Kumarila Bhatta was
born].

TS TS I T Td i |

TR HHE T2 T & |

1. alternate version dmTaT: (Sre. Sam. Appendix 2-33).
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When Sankara was 15 years old, he saw Kumarila Bhatta (Sre. Sam.
Appendix 2-32). According to this Acarya’s date of birth would be 509
B.C.

ST TSI |0 gEEder 4fe |

ST I | e TheTHg |

Here it is stated that even the king Sudhanva tormented the Jains.
It is necessary to decide whether this book is earlier to Madhaviya or

later.

(b) In Sankara Paddhati

T R Aghaca ST |

TER $57 AT HT FE0faed fead e |

TGTATHHASTCE ST e 2 |

This $loka has been cited from Sarikara Paddhati in the book
Darsana Prakasa (1658 A. D.) of Mahanubhava tradition. Since it is
stated here that Sankara’s death has taken place on Saka 642 (720 A.
D.), his birth could be calculated as Saka 610 (688 A.D.). But since it
is stated that he left his body in Hemagiri by Hatha Yoga, doubt arises
as to which Sankara he could be. Baladeva Upadhyaya has cited this
(p-39). Readers have to decide as to how much value this could be

given.

(3) Conceptualizations of modern scholars

Here we give the logic of some of the modern scholars. It is not our
opinion that these are more valuable than Dr. Pathak’s logic; however,
we have given them so that the readers might have an idea of these.

(1) Those who hold that the date of birth of Sankara is 509 B. C.:
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(a) T. S. Narayana Sastry (who was an advocate of Madras High
Court) - on the basis of Brhat SarnkaraVijaya etc. in his “The Age of
Sankara” (Sre. Sam. p 9) (see text, page 22).

(b) N. K. Venkatesa Pantulu opines that if one observes the lineage
of pontiffs of Govardhana, Dwaraka and Kanci Pithas, one would feel
that this correct. Bhagavan Lal Indraji had brought a manuscript of
a book Inscription from Nepal. Perusal of this would show that the
Acarya had been to Nepal during the time of Vrisabhadeva Varma;
the king followed Advaita and named his son as Sankaradeva Varma
(NKVS p 6) (see text, page 23).

(c) K. S. Ramaswami Sastry (Sre. Sam. Appendix 2, p 10). He also
accepts 509 B. C. on the basis of the story of Vrisasena.

(2) Earlier part of the Christian Era.

On the basis of the pontiff lineage of Kafici and Dwaraka Pithas,
this becomes the time. What date the scholars have decided now
(788 A. D.) is the date of Abhinava Sankara. From Gururatnamalika
($loka 21), we come to know that Acarya was there during the time
of Hala (king of Magadha). It appears that Manikyavacakar was in-
fluenced by Advaita Vedanta (NVSSK pp 17-22). (See Appendix IX for
the lineage of the pontiffs; the authority of Gururatnamalika is also
discussed there).

(3) 4th Century A.D.

R. G. Bhandarkar (KRTTW p 6).

(4) 6th Century A. D.

Kashinath Tryambaka Telang (KRTTW p 6). See text, p 30. The
citations of Srughna, Madhura, Pataliputra etc. are found in Patanjala

Mahabhasya (Nirnayasagar Press, Vol. II, p 3, 95).
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(5) 7th Century A. D.

Dr. Fleet on the basis of a book by a Buddhist by name Taranath
(The Indian Antiquary, Vol. IV, p 350). Dr. Burnell has expressed the
same opinion in his book Elements of South Indian Paleology, p 37 (Sre.
Sam. Appendix II, p 11).

(6) Later part of 8th Century A. D.

Professor Wilson supports this on the basis of the opinion of Raja
Rammohan Roy (Wilson’s Essays, Vol. 1, p 194) (Sre. Sam. AppendixI,
p 12). On the basis of the Sringeri Matha lineage of pontiffs, Madha-
viya SarikaraVijaya which mentions Buddhists in Ka$mir and on the
basis of a mention of Sambandhar (a tamil saint) in Soundaryala-
hari, Krisnaswami Iyer says that Sankara’s date of birth must be 788
A. D. (CNKS ppl7-18). Sri K. R. Venkataraman, following opinions of
Fleet, Logan, Dr. Bhandarkar, Max Muller, MacDonald, Bhular and
Bar, writes that Sankara’s time must be either from 788 to 820 A. D.,
or from 805 to 837 (8) as per Cambodge Inscription (FATfT smesmfor
WI=B FETq) - the inscription says that Sivasoma the Rajaguru stud-
ied Sastras from Bhagavan Sanikara. On the same subject, on this in-
scription, Baladeva Upadhyaya writes as follows: Sivasoma [the pre-
ceptor of Indravarma, the lord of Campa (877-880 A. D.)] is the grand-
son of the maternal uncle of Jayavarma the king I of Kambhoja (802-
869 A. D.); since the inscription says ‘4= gu&dTd, it must be the
reference to AdiSankaracarya (Bala. Sam. p 36). The other dates
for Sankara mentioned by Baladeva Upadhyaya (Bala. Sam. p 29)
are as follows: Colebrooke, 800-900 A. D.; Taylor, 900 A. D.; Hog-
son, 800 A. D.; Wilson, 809-900 A. D.; MacKenzie, 500 A. D.; Max

Muller, Krisnaswami and Pathak, 778 A. D.; Ramavatara Sarma, Saka
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701-765; Telang and Tilak, 688 A. D. Rajendranatha Ghosh, 686 A. D.
(Saka 608); we do not have the mind to give more details about these.

In the book Dwaraka Sri Sarada Pitha Guru Parampare that we re-
cently have procured, the following details are available:

Yudhishthira Saka 2631 Vaisakha Sukla 5: incarnation of Sankara.

2636 Caitra Sukla 9: upanayana of Sankara.

2639 Kartika Sukla 11: Sannyasa of Sankara.

2640 Phalguna Sukla 2: initiation from Govinda Bhagavatpada; there
until Jyestha Amavasya: writing of 16 Bhasyas at Badari Aérama,
Narayana Pratistha, construction of Jyotirmatha.

2647 Kartika Sukla 8: dialogue with Badarayanacarya; arrival of San-
andana.

2647 Margasirsa Krsna 3: debate with Mandana commenced.

2648 Caitra Sukla 4: Mandana defeated.

2648 Caitra Sukla 6: debate with Saraswati.

2648 Caitra Krsna 8: metempsychosis into Amaruka’s body.

2648 Kartika Sukla 13: return to his own body.

2648 Kartika Krsna 1: defeat of Bharati.

2648 Kartika Krsna 1: attracted her (who was airborne to return to her
abode) by Cintamani mantra at Dwaraka.

2648 Kartika Krsna 5: Bharati established there.

2648 From Kartika Krsna 13 to Magha Sukla 10: construction of
Sri Sarada Matha, construction of a temple in the shape of
Rudramala, establishment of Yadavendra, establishment of
Siddheswaralaya.

2648 Phalguna Sukla 9: Fearing widowhood, Saraswati was return-

ing again in the form of Kaldshtaka to her abode; Sankara attrac-
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ted her to Sringeri by the same mantra, constructed a Matha and
established her again, there.

2649 Caitra Sukla 9: Mandana takes Sannyasa.

2649 Margasirsa Sukla 10: King Sudhanva becomes a disciple.

2649 Magha Sukla 7: Sureswaracarya crowned at Sarada Pitha.

2650 Vaisakha Sukla 3: Digvijaya commenced.

2654 Sravana Sukla 7 and Aashwija Sukla I1: Totaka and Hastamalaka
became disciples.

2654 Pousha Sukla 15: Hastamalakacarya crowned at Sringeri and on
the same day Totakacarya crowned at Jyotirmatha.

2655 Vaisakha Sukla 10: Amidst Digvijaya he went to Purusottama
Kshetra; establishment of wooden idol of Jagadisha there; con-
stituted Kshetra Maryade; established Govardhana Matha and
crowned Padmapada at that Pitha.

2655 From Bhadrapada Sukla 15 to 2662 Pousha Krsna Amavasya:
Digvijaya Mahotsava; guidance to Sudhanva and others regard-
ing welfare of the subjects etc.; Stay at Kaémir Matha, Sarada
Pitha.

2663 Kartika Sukla 30: journey to Kailasa with his body.

The book does not give what is the basis for all these dates.

Here ends the disparity of opinions about the date of Sanka-
racarya. The readers are to see the original works of the Acarya,
and decide for themselves what value is to be given to the various
speculation. We have given some of our own opinions in the text

(pages 26-35).
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SankaraVijaya Texts

(1) The Anantanandagiriya

(Text, page 44, 59-60, 106...)

We have given the slokas from Anantanandagiriya corresponding
to the incarnation of Sankara as printed in Telugu script. If there are
differences in the text of Devanagari script, they are also shown:

dd: Wm: |

HTRTATAFATAT q FereATdIs HetaeT |

T ferg=e—ser shret fasmontad |

ST: FAFATAT q FIAETTHAEE: |

HTATE T Tl =TYET e&IureTiardr |

fRrerarogt eareat ATt uTId: o |

| HHRT HeT SATTEHT ST |

faferefa = = g g e ae |
AHEHS S TYTT IT=ATATg YT shH I |
wea farafSmarr gagr I forar = o

T AT I sd eATeaTshTe e e |

T oA faafet 1
AT Fecarerear” 2101 forafSeg e |

1. alternate version ‘37&T:’

2. alternate version HeT fe’
3. alternate version ‘7%’

4, alternate version ‘“gcasa’
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XA O FHredT A EFar T
qaT g4 |1 A e g |

TS AT AT e =TeTd: e

H <o wequiisto Te T SeTag s |
gferear fofaTar e M= J9 T
e e TS vd serfras |
F: wrqforar fed feenfefefaar
e ATTE e SfETrEtfe fo |
Foreraeg? Fcar FsmHT fSSTaET: )
qefraTfery AT =i FHHIr I |

T8 q <9 /I fafRrered: |
TEH e AT |
TR TS Ty TEiedr |
Agg-gHAl fesAT: TR ST @l |

(2) Cidvilasiya and Brhat Sankaravijaya

[The 32nd prakarana of Brhat SarkaraVijaya given here is taken
from the Appendix I of the Telugu book Sri Sankarabhagavat-
padacarya Caritramu of Sreshthaluru Krisnaswami Ayyagaru. In
square brackets, §lokas from Cidvilasiya are given for comparison.
(See text, page 43)]

SHTETCITE YTHTS HlesTergdl Fd |

1. alternate version ‘30’

2. alternate version ‘T’

3. alternate version ‘I

4. alternate version ‘TTiFaIehr

5. alternate version ‘franfefrearsar
6. alternate version ‘=’ g&®’



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 464

[ECURRECERRIEAREUIT IR

[In Kaladi village of Kerala, Sivaguru, the son of Vidyadhiraja, is
the father of Sankaral.

T I IEATRTIRdcT: |

AR e Hihea=Tead: Il = 1

T TS T T FTEHe e |

AR T HEOET: 30

[Compare the $lokas of Ci. Sam. 4. 42-45 commencing from ‘=it
ATeB | PAATTcAcagrT:’ to ‘Toedfd R s oo frger:” with these).

TAAN(AT?) HGEAT TedeaT Tferarsr EeasTar |

HT TR Gl THATCAGHASEH 14 I

frart e erraTafeara |

ST deTATFT foTashr==ra=r i « |

[Compare the $lokas of Ci. Sam. 5. 33-35 commencing from
A IHEafeaEer Poto LLFammet gniE Saeesttedr
q: ... SAST derire fRraea=ar I with these].

TEAT fRrerEaSeT WrATHET = T |

ITET S Fd FHLABIITET Il & |

TATE AT Eqa TEIfEsafy Hecey |

T TH: JOra e 9T 1 | [Same §lokas in Ci. Sam. 5.
36-37].

ST Y4: Thiel: ToegUeddd: |

FHEE N TR a=¢{ H&Era! || ¢ || [Ci. Sam 5-44 1/2]
fer=r: geRTferaTeRTe TYE: FATTHIN: |
TT: TEfeTorSare Ssaeadrast: I % | [Ci. Sam 5-451/2]

TG =EralT: e TATCE T |
HES: OTSNION T JFA-TET: 1l 20 | [Ci. Sam 5-44]

CRCRINY
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AT fesaT Eeieien fod e |

TEAR SR Tt AT 0172 1 [Ci. Sam 5-46]

Al |7 S HIE GEQUrHeaaqo |

e waeh Frgfafsemea T 1 7R | [Ci. Sam. 5. 37, alternate
version HIE].

THBRISY oY q B e I |

HRTTT T G ST’ W 23 0

YA o ot faeat yrEsTaray |

A T T FHehehTEd 1l 9% |

HeATe =MATSTATH GEd JHEATETd |

[Ci. Sam. 5. 38, alternate version ‘Hg =TT 7]

TGN FegHE S T IR A= ol 1l 1%

g o T AR |

T T2 Ereel! {isre TS 1 28 |

[Ci. Sam. 5. 39. The subject of muhiirtam is discussed in Appendix

IeATTAdAd HITH= HElSTEH |

e TaasfiraTaE=d fewm e i gy 1 [Ci. Sam. 5. 39-41].
Srerca sty feramememfafaegdasrad |

AT ATFTTYS Geramaferesy 1 g¢ |

[Ci. Sam. 5. 59,59 1/2 alternate version ‘ST« Te’].

AR AT A daieey |

T YR EHh T T 1l 22 |

[Ci. Sam. 5. 60-60 1/2].

IgeIoh EaSTTeh LT Hg e |

FIfErergreTuiTae faregarrera? I 20 I [Ci. Sam. 5. 62].
WHTE SEATIT fevr=d o a5 |
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T T 9T Y Hrepsorae <ereht 0 2
U< 7 &0 JrH TR FuTeh |

LN
oo

TS STeTeh SEaT |1 TYATIeETdr 1 232 1

[Ci. Sam. 5. 63-64; alternate version (last quarter) ‘camai &1
AT |.

=gy feremasy fersefgmferarem: |

TS o =01 B&dl XS HYTEH 1| 23

[In Cidvilasiya, there are $lokas meaning ‘wonderstruck seeing the
Lord Candrasekhara with four arms and three eyes, and deciding for
herself that this is none other than Vrisacaleswara, (she) begged Him

to exhibit his child-play’. The present $loka commences with ad:
feremearearst).

X o o

AAAT FSATAISTT TATMTTTHATI |

sTereh AT grafe-gfarafaarssaerd | % |

[Ci. Sam. 5. 51,511/2 ; the §loka-halves are in reverse order].
T Fea foar grsty e greag fedm: |

A T o feraet Arverea 12« 1

FTeaT e Equt Asamiiedd: |
FaUTTeR AT TR 9ad: 1 :% |

qETcqe HEMTEd A Hefad |
TR AR TS E gl 9o year |

AT qRfay T Jefagsar feear 4: |

STETTE T fesAT FheT gewdr i :¢ |

T = A SEqSTanaTeE |

FETEEE R e ATyl Hafarom: I 22 |

[Ci. Sam. 5. 53-57; the same $lokas are in the same order].

T RreE ST sefon gedistes |
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Feaed gy ared giedr =aaegHdt: 1 30 |

HIAA: -

A ercg e ST HaTegT e (adl &fvd 741 H |
Y T I8 agiid sHHl YAT 1S T T werarae s 1 33 |
Hifrega: -

N

HAAG LA Gehfar 2T 91 FoiTearedrq

A gL g = UM AT |

HrsearsT Hfear farer fefesaeed et = Straer-

SHTer=H<h ST Taadl HHTHEEd I 32 1

3T RIS i g T IS AaTe T SHE S -aeaTe-
qFream=efifaaemmaEE  AfcgEad-sgagHaaad-sddae Aecagi-
[EERRERPIPE R P KR I R B ER PR Ll |

[Note: (1) In order to show that the slokas of Cidvilasiya are in

the original BrhatSankaraVijaya, we have given them in square brack-
ets, indicating the differences also. Since this one chapter of Brhat-
SankaraVijaya has been available, it is probable that the whole book
might be there in Kafici Matha at Kumbhakonam. It is very much ne-
cessary to search out.

(2) We could not make out whether the whole BrhatSankaraVijaya
is referred to as “WFT=EHAY, or only this chapter. In the comm-
entary Susama of Atmabodha (Go. Ra. 19), it is stated as ‘Hram==g
Feeo giasd A= gcTy Hiaea &, But there are also people
who doubt the authenticity of Atmabodha.

(3) The conversation between the Guru and the disciple is com-
mon to both Cidvilasiya and BrhatSankaraVijaya. The third sloka of
the conversation is just like this in Cidvilasiya. It is our expectation

that this may be of some use to researchers to theorize in some way.
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SankaraVijaya Texts (continued)

(6) The Anandagiriya
(a) the old version

(Text, page 47, 59)

Some of the slokas of this version are found in a book by name
HAremgrdteacase=d (p15). This book is purported to have been written
in Saka 1767.

TS ATHEH SFlaTagdrdd |

ferenferasH==T 7: TS foraTeer o

T HETT: AR IIEdcTL: |

TAATEHT Teqe=t FferersT Tadsrar |

T TR Tl THAT ST |

ST Y hiel Toe g aeddd |

* kX

HAE A=Y §e I aazegd:(?) |
IETEHTE A foar feraTe: fohat o
AT FEAT SAHAT e fohser |

HAF AT GG TFYThi e G |

* ¥ ¥

T AT AT =feh Fraeedd: |

* k%

TSR FUMCURIHATET Hfimd: |

Ui 7R Afed: foar i
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Note: Here, the §loka =Terere? is the same as the 1st $loka of 32nd
prakarana of Brhat SarikaraVijaya that we have cited in the previous
Appendix. The $loka d: |eIf¥a: is in the second sloka of the same
prakarana. The §loka T@m™{e=Tis in fourth sloka there; the $loka TE4R
also is in the fourth sloka there. (Regarding the §loka 7=, see text,
p 59). If these similarities are considered, BrhatSankaraVijaya, Cid-
vilasiya, and the producer of this old version, it becomes clear that out
of these three, one has taken material from the others. In our opin-
ion, this old version must have been the handiwork of some ==,

i.e,, somebody of recent times. Researchers have to find out the truth.
(b) the alternate versions
The antagonists of Kafici Matha show the differences between the

Devanagari version printed at Calcutta and the Telugu version, and

argue that these are deliberately added by the Matha people.

Calcutta version Telugu version
prakarana 55, page 179 TETgegAT @ s | page 209
prakarana 55, page 180 g q A page 210
prakarana 62, page 190 qd: o graft page 223
prakarana 63, page 191 T IHEREATsY | page 225
prakarana 65, page 196 | T T page 231
prakarana 67, page 203 | iSO page 204
prakarana 74, page 216 q: T T page 255
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Note: In this Telugu version, mention of Lingam and Karici have
appeared. Hence, we have to say that these changes are made by
the Karici Matha traditionalists. But, Sri N. Venkataraman, who is a
staunch supporter of Kanci Pitha, has clearly told that this is artifi-
cial, useless book (NVSSK p 107).

AT AR,
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SankaraVijaya Texts (continued)

(7) The Kiishmanda SankaraVijaya

(Text, page 48)

When we were collecting information about the history of Sarikara
Bhagavatpada, we were not able to procure this book; we had referred
to the Appendix of Somanathaiah’s book before expressing our opin-
ion about it (So. Sam. p 211). Now we have the whole book with us;
but there arose no need to change our opinion previously expressed.

This book was given a title gt aHTAT and was published in
1905 by Sri Yogananda Swamiji of Yadathore Pitha and the book was
printed at the Bangalore Book Depot Press. After seeing the book
we have made our own notes. Since it is mentioned in the original
Hrerg A aaaSIe SAUTST A0 TUHIS AT, it is clear that the author has
called it as “SankaraVijaya Sangraha. But still, the name Kismanda-
SankaraVijaya is commonly used. We shall give some slokas from this
here. The slokas are numbered by us; it is not there in the original.

I Chapter

I qHUS A HIFE: HeTETh: |

TS d Hdl ag3si: 117 |

ST A T T FAITIHONRAT |

AEgHT A9 HeT afeAt = fafSar 1w

FOITa> FFaT @k e JUIaT o |

1. alternate version ‘a2t afer.
2. not mentioned as ‘TUIT"; note the expression ‘FEgHT.
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e ArFETE i Haata e i
AT YIS E TeATs e Hi=add |
HAH @I AT E¥HTed Hiehar 11 |
Hew GferEard & hrefedsar |
gfeaahfadaarfafaeeafidy 1 ¢ |
eI ey HeTfaraves |
HaARUEFTAT fegEd T 1 0
LR IAT AT ST AT |

ST AT AT gHEa S Il 2o I

%k %k

FRIR IS MY SEaT IFYHE T |
feretrerr shTerdTars gared A-TEH I 24 |
HATTTYAT ST SHersAT e 7T |
SeATe = T Alcall ShIeTeI&SHTTEerd I 24 I
Tt 2= Afae e TaqeET |
LIS e FRrarfme o 1 & o
T AT AT firggeaert forem |
Ty U= HETETCTATTd: 1| 29 I
AT -
ATTAISE! HETH haran erafd: fora: |
sTfersfanfy =g Tat w1 |
Sl W] FHUS S STHeh Jard o |

TEEIOT Foi EqFIHe FIOMerT Il 22 |

1. it is mentioned here that I[éwara came in the form of a Sannyasin.
2. alternate version ‘Fari (3 At

3. note that it is mentioned that the mother was a widow.

4. alternate version ‘TdIsTH.
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ST E=e e agf o4 el q T |
AT e el e FEIHT qfasAfd oo |
TFCATAG S AFY: HATARITHCETUN |
—_
e Hforgfasrragye SATe T TUHI: |
This chapter contains 22 slokas.
IT Chapter
TSI = T TR el e |

STETATTE= (A7) T WaT G Har 17 |
At del I&d TarqmTAIard 2 |
el = Afefd 5 HETTETHIET Il R |

AT TAHATE HRE® FIeAd: |

derT sTereied gear T SHE: 03 1

AN T I Farell aHeaTga |

AT Y I T THETA: 1%

3o SHIfed* oot wIssegyafaEa |
SR Afd: irgefIsHe Tewer I« I
TSI TefaTd = HATE |

T SAChATTEd afadres aree: I & |
EECEIREISIENGEICE (EIRIGISE I
T e S g ST TR I o |
T T ATeTeh TS earaad |

TATEHA=Y hTel FHNTT FE€dfd: I ¢ I

1. alternate version ‘faredTTy.

2. alternate version “T.
3. alternate version ‘“GHEI,
4. alternate version ‘Si-e=’,

5. alternate version ‘9=’
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ISATAONH TS |

q: | TEATETY UMY T&aqm 1< |
Y dd: GRS deIsHad |

ql: HATHHIEH ATAT o TEAET 1l 2o I
TrguTerfiae forsy: gafaet av: |

Tfere MATaT=STeaT STere T =H1q 1 22 |

Note the instructions of Brihaspati to the child who was born in
a pumpkin; also the initiation from Govinda Bhagavatpada. This
chapter contains 12 slokas.

III Chapter

The Acarya went to Badari, wrote the Bhasyas, and since his
mother remembered him, came to hometown. When the brahmins
there refused to help to carry out the cremation, he summoned
gods (?) and got the rites performed. Then he went again to Badari,
and gave Sannydsa to a brahmin by name Visnu Sarma. In Prayag,
Hastamalaka became his disciple. The third disciple was Totaka. The
Acarya then refuted evil creeds like the kapalikas in argumentation
and re-established Varnasrama Dharma. This chapter has 20 $lokas.

IV Chapter

The Acarya then went to Siddhapuri(?); there was residing a brah-
min called Mandana Misra who was condemning Sannyasrama. His
wife’s name was Susila. On the day of sraddha, when the Acarya sat
at the position of salagrama with his legs stretched, the argument
with ‘Fd1 qUET etc. started. [Here, the author has copied $lokas from
Madhaviya (slokas 7-21)]. Further, at the instance of Vyasa, he invited
Acarya for Bhiksa (this portion is in prose). From here onwards, the

composition resembles Cidvilasiya closely. In this chapter, there are
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37 $lokas.

V Chapter

This chapter contains the story of debate with Vani in the science
of love. After the argumentation was over,

HHTTEr: THTEf e e ArfaedeT |

ooff YTe HeT I<h: HHI=D HATHE Il ¢

3f ear et ol g THUT |

HANT=STH o1 |1 ThT=H e Il % |

ATty wed fe et yad 79 |

AU eFed qU Tee] T[&: TR afd Il 20 |l
N2 2

AR o T AT T Fgear |
TENTH & T=qAgH aqHed 122 |

Scqercdl ' daISERAT Ted T AT 9T |

[The summary of the story upto this point has been given in the
text. See page 250].

o wefarofierear fSreem a5 gHar |

NUR EATITHTE Jioreai g @ 1 22 |

e =1 Ssure ATeh | S qT |

FhT=a o wfthATt = (?) e wEa fe 13

e SHHOT Hehel TOHATE ShAT |

edT e = T d THAEqHaTT &: 1l 2% 1

FrgtyEr Irft G e 9 |

qTaTeTf et farey: ATeeT aSure TeH o 2k |

EEATH AR H 3] A ATHHITHIT |
T Aresh AR g GHARHTTAA 1l % |
T fRrsamE] S Ed e a e yaT: |

T T T HHOS AAIIRTE: N 219
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ST TN A |
Arded Shifdded = WeredT AU 11 9¢ I
HhaWaTehdl GadTIshad] GeriTaaydl arad=aed oal |
SfEeg@faaTar TaaTchsh-TdT TSIa [T AT g STTar i g2 |

[We are not sure whether Somanathaiah had got the above slokas

describing how the disciples went to join the respective gods. It seems
the book he had with him had only five chapters. In the book that
we have with us, there is a 6th chapter with eight slokas. There it is
written that the five Pandavas became Bhikshus - Sankara, Sure$wara,
Hastamalaka, Padmapada and Totaka!]

It seems according to Somanathaiah’s book the Acarya went to the
abode of Siva; the following are those slokas:

q: forssr: afeger geTeet TET g |

TS @ T Fear asreqedd: |

AT A BEaT (AR & 1l 9% |

S GAICATS, -
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Stotras Related to Acarya’s History

(1) Kanakalaksmi Stava or Kanakadhara Stuti

(Text, page 64)

F B [ YUHTHI T YRTR A HH 14l qaTerd |
ARty ATFedared 79 AFeeadrdr: g |
e HEfere el aa qOL: AT fortednt Tarrar |
HTATGAH Y HeTeqel 1|1 H 3t feorg Armedesama: 1R |

! srefiferared® mferme qa1 A-enAen—a° AMHTHTRT= |
TR EATRAT ARG e TA=HH ST 11 3 |

TE=a¥ AYford: Brasregy a1 erraeft =t gfeframof® faafa |
HTATET MTEATs T SHeTemTaT SHedTuHTaad H SHuarearar: |y |
HTATFRT AATAARI T he TLURTeR’ TFfd a7 afeaga’ |
HTq: HHEASTAT HE=F0f: FgIor 7 farg sre=a-ar: 14 |
ITH UE FAHT: W] ATUTIT-HIFIHIIS HEHTTA 7797 |
HEATTA(GE H-aeH o e} Feararanar et e I & |
10 f g aefayree s e e e Ay fAfEEisy |

1. in some versions this is the fourth sloka.
2. alternate version ‘rHiferarar.

3. alternate version ‘FTI—<&-—<.,

4. alternate version ‘TRII.

5. alternate version ey,

6. alternate version ‘amTH.

7. alternate version ‘Fxfeega.

8. alternate version ‘A-<reTd =’

9. alternate version ‘A<,
10. in some versions this is the third sloka.
11. alternate version ‘qEfafsisf,
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Tufaefteg A oo A= eTae e H == 1w |
! zerfafereaaas i 73 o o1 eEierfae e gars @y |
ofE: YRThHAealHE] IfE HHE 77 ISehifaeaar: I ¢ |
3 TETEATIIEA SfaS T uRHiaTy fhsa faggor fawoo |
TERHEHATE " o g Ao o

~>

o

fEadfa T easafaifa® smhrariifa wfereraragafa |

gfefeafaueafafay Sftaas 78 miEyaTsm s | o |
Icd IS AHFHBATG A Ted THISE] THOTFoms® |
STeFcdl THISE] AAIA AR AT Toesl THIST] TENaHag T Il 2 |

FHISET ATATR T HATS THISE] TR oS- |
THISE] HHTHTEETS THISE TRFEEHE 1l 22 1
THISTG SAFSTH ST FHISE] YHISAATIRT |
FHISE] SIS THISE] IMFFUTGHE 11 23 1
FHISET <o YIA-EAT FHISE] fasuie iy feoam |
THIS TG A&F HHATAATS THISE] ARG 1| 2% |

FHISET HT=cd HHALIUTS THISE] Yoo YITTG |
TFHISE] SaTfe R THISE TaIeHsag o 1l gy |
[Note: In some of the versions the $lokas 13,14 and 15 are not there.

The recitation is commonly continued with the following:]

TR 0 Gehal - d—aAT1T QrTsaeHiayarT qaeero? |

1. in some versions this is the ninth $loka.
2. alternate version T SATGE ST,

3. in some versions this is the eighth $loka.
4. alternate version ‘GSHHEIHATAT.

5. alternate version ‘T.

6. alternate version g-=Aifer.

7. alternate version ‘FfeTy.

8. alternate version T[UIToTaTe,

9. alternate version ‘GU%=Ia.
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TIEEAT GRATETOTedT HTHe AT sherd=q 7= 1 23 |
T TR EHATEAT S o Hah e Rl arie: |

AT STEATFHT e HUiEed gl 957 1 2% |

TS FRISTE ] g aa R T=aHTe =T |

wTEt SEg s AR Byt wEE 7 gy 0
feefeafin: FhgryaEagEeadifed faraereseacaarg™ |

TAHTH STt SRS TR T R v s =i 1 25 1

FHA HHATITGH & FHEOTILAT Gy |

TR HIH RS TAH TG SIT: 11 29 |

Fqatea 7 Eqfafsifi-ae sEief Brfamrdd @ |

UM reRT TEAHTAATISHT Hafed o Y aHTferaream: 1 2¢ |

We cannot be sure whether these last slokas actually belong to this
Stotra or not. Whatever that be, this Stotra does not seem to be rel-
evant to the main story of Acarya’s life. Although the alliteration etc.
exhibited here appear to agree with of Madhaviya ‘“@&fe:’ (Ma. Sam.
4. 25), the style is not that of Acarya. One can compare these $lokas
with I9eEE (padya).

(2) Nirvanadasaka Stotra - Dasasloki

(Text, page 85)
ERCERIPEKE I RERC R EIEELIC RN
HARTdeh T e h U SEqaeh I STIE: f2Te: Shaeliseq Il ¢ |
T I A FOTFHTAEHT F H G0 SA=ammeAis |
HATCHTATE HHTEATHE I Coh S TTre: faTer: Shaefised Il 2 |
BRI I G R CI R R REIE KR CIE

AT Ty eI Sare: ford: sFaersed 13 |

1. alternate version ‘“GXfasiary,
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T HEd 7 9 T qeqrserrs 7 S 7 HigigshTedd |
fafrer e farsrereshca e shisaiare: f&ra: Heeiseq I ¢ |
T e T =TT A drad T A 7 fodgd qar e |

QQQOQNGIWC#IC({GIUS%(“L{. deenisatere: fora: hIASEH Il 4 i

T [ F 0T A Tk A i T Fest 7 Hi T 5w 7 < |

HEY T SR shISHIE: fora: SHaerssd I & |
AT T 9Tt 7 ForsT =7 wfver = = oo 7 = 7 = g |
TTETIETHT freh e e SEdeshISHE: f¥ra: shaelseq Ilv |
T S H TR o1 G (47 = ST dsTd: TTsehl o7 |

AfTRTH TN G qeshISHore: fora: shaarssd i ¢ |

AT SR AT Ao TINTG € (g HaTeT=2raaedrd |

M‘IQEWHdrHH+d de-aedeshisaion: fora: hddlser =1

T U A A 1d Fel: A o shaeics ATehdecaH |

Y T ARG Ak ca T ash[SE: f¥re: sHhaessdq Il ¢o |
[Note: We can only say that these $lokas were popular even before
the poet Madhava].

(3) Manisa Paiicakam
(Text, page 107)
AT T T ey |

HTeTErs gid e Mt A g AFE N 2 N

HecaTT e SEET TeaTes d =T |

WL G =USTered I3 T T 02 0
HATATEAHTRAT A TFHS ITAT |

fostar gliehd sl foh gfe Teamstd 131
o T fafrad sramol IusTaareoT:-

X AT SheaTae g raaaray |
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T e gaes-araar g

ferTse o=ty qernisy fadeyH: 14 |

STCETT Yoy THeddl 41 Efegssrod

7 et forffereR =, JrdT SHreaTfaroft |

Hare 7 7 gvrafteafd Seusy Teted =Iq

! ueTarsed 7 g fSsrs e TeRes T FHr AT o v

STedTa e STy Hehe f-ATfaeared

Tl <raeferern BT A5 7oy hiead |

Zoof T a1 Af: gEay e o e

USTAISE] | q f5SIsed oS FHer 55 | & |

A fargmfere e s 13-

et st fea fagerar featsrem=arerr |

¥ oTfe = g5k T dl S Taeh

TS G TR HAT 7 119 |

1 ferrgesraT e fier: Ther Terd

TCUTET EEATET SR STSAT Wi~ TTArS=aT: |

qt wrer: fafearnAves Ayl ¥6fd a1 vy

At AT o e HHT AT 0

AU EATFS e eTeToTd SH WIshTaa faar

gt el Jer=deher erste giHfHea: |

FrefAergaEmrgdr nfaadisera 7 sefag

: ShfIeq Grodi-aadal T4 7S A 112 |

[Note: We could not make out wherefrom the sloka commencing
from ‘@cmad® Y is taken. The commentator of Advaitaraj-

yaLaksmi has stated that Manisa Paiicakam commences from

1. because of the repetition of ‘TS =51 75’ the prakarana gets its name.
2. nowhere in Bhasyas the avidya called as having the three qualities.
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T gard: wTef ufq 7 747 (Ma. Sam. 6. 34). In the footnote of
page 51 of Bhagavat padabhyudaya of Laksmana Suri, it is mentioned
that the sloka ‘saraTeama¥ is in Anandagiriya. But it is not found in
the Anandagiriya that we have with us. Whatever that be, we will
have to believe that this #T"T9s=r% was existing somewhere already,
and the story is suitably dovetailed].

(4) Sri Nrisimha Karavalambana Stotra'

(Text, page 225, 229)

et eR T =rehamr drfrer’ drEfoRiesa:® quad |
AT ATFT TR0 ATToUTTd AeHEE 7Y <fe Srderrad I ¢ |
TS EGHEh (h{l CehITCHET g AT BT ShTf~aehl=d |
AEH T cH T ESTE d AEHIEE 7H <fe shiraeray | 2 |
HEETE =8al JI AR aaT &aer |

e Aeafedifeder aeite 7 <fe waeerad 13 1

HHREHIH T e AT g T Aa ST e e |
T S FAUT TEHNTTE AHEE 71 <fe Hiraerrad 11 |

<
o

HHI{HIJI{IGIQII('1°h(|0’1°hl('1"|9h‘/16‘/lH"18 foefaTee |

e AT e aer aeride 7 <fe wareaarad 1y

1. this is called Lakshminrisimha Karunarasa Stotra in the book published in
Vanivilas Granthamala (Sri Sankaragranthavalih, Vol. 11, p 300).

2. alternate version ‘Iifi=g.

3. alternate version e

4. alternate version ‘SHwTEUI:"

5. alternate version ‘YXIfETer,

6. alternate version ‘gg:f&raer.

7. alternate version ‘9.

8. alternate version ‘Ut

9. alternate version ‘f=rr.
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RIS ST AT SO oo |

HTEET G ERIeTd Tl SATAT AEH(HE 7 <fe Haaere 1| & |

IR EE ZE R T E AT E G ER EC M E Lt il
ArmitETETgeTisufTaT A dere 79 2fe wmaera 1 |
HARETEEATqC MR esararga i iR deraa e e |

o

AT T=THTHI (?)RUMTaes” AeHde #H 3fe sHaeera | ¢ |

<

RS Taed STTAaT ga-sardafsans® s |
redoed:’ Foiarehaedsh e agHfde 7F 3fE Haderad |2 |
FER TR T TETA A TSTEHH® Tq: HehaT =T |
oo ifaaHTG e weHEE 7 <fe sarderay 1 o |
H-ET H Bl R HeT e =L: T afertsr ffgzmmen: |
Hreradased fafafaaes aerfds 79 2fe sodersm 122 |
AeHTTd HEeT g fawon gve’? el gyged Tseaa |

SETUY ¥ TG Arged qd9 afe e Hraerad I 3R |

TARRNSAE]: TRIAEH TS g resaarad (?) |

fa

FHE=ROTeSI Yo ¥d15 i GEeht i Tgort 123 1

GRRNIE

<

1. alternate version ‘&
2. alternate version ‘=t
3. alternate version ‘FGHREUfIufTaRR A SESe IR IfeaReEfaTEgd:.
4, alternate version ‘SgTh?.
5. alternate version “GXHE AN
6. alternate version ‘SfEamr.
7. alternate version ‘Urceh{Fad:’,
8. alternate version ‘Fsfig=arT,
9. alternate version ‘HeTa el ¥+,
10. alternate version ‘a3,
11. alternate version ‘3.
12. alternate version &,
13. alternate version ‘@&HEz..., in this verse also.
14. in Vanivilas version, this happens to be first half of the $loka. The second half
is ‘I AeTB T AST B RAIhTE] ATTd AT HUSTHEUS &,
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[Note: There is no indication here that the Acarya sang this while
his body was on fire. Even if we include the last $loka as part of the
main Stotra, since it is said here that Sankara made it for those who
are deeply submerged in samsara, we have to say that someone must
have somehow linked this into the SankaraVijaya. In the Vanivilas
version, the following extra slokas are found:

HHRHATRAASSHHEH € faeren ot seonfae A |

TRTCECINE RIS dR AeH e 79 <fe waaeram 12 |

TEET T AAET FE Toa=d: Hu = T TN 7 |

TehTich el SIfehd SdTell egHIEe 7H <fe sharaarad | 2 |

TeheT AN 0T g 3= (=g daHaerss g |

ST {01 RTINS AEHTEE 7 <fe SHaraeram 13 |

TR US {h AT T T I AT |

AR TLh A ATer TS e e wm <fe sharaerad 11 % |

(5) Hastamalaka Stotra

(Text, page 243-247)

[eFed forem sher s wr=ar o 919 & & S ATt o
Ta-AgTh 9¢ a1 o Acdtay difafaad=rsia o ¢
T AT —

T8 HISAT A < T ed! | STeTued a2 aye: |

F e T TR S faed =rE fAsareey: 012 1]
Ffeet T gguieTa FREaRaaraT eRTehTeehed: |
ot Far 7: 9 e isueae=arseqrenT I ¢
TSI (A S TG A G IR |

erd=d AT Fsshraieh ¥ Hearafeusa@arseqTent I 2 |
HETHTER] TU0 GFHTH H@caTcq Aefeel Teed o |
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Frerrgent oy Strarsfor ascd edafsueasarsenraT 13 |
AT TUUTHTE SATHTHET] 6 [Ted THedTe THeHhH |

AT LT FasrEeRT 7: 9 Mo fseaEaIseqTenT | % |
HAZ e e €7 AT AT UeHAZ L |
AT ET: § AT TaicuEa@aISEare | « |

7 ThT faroTia ad: Yaerdn: Fehrarea@arsiy qre ey |
IRTETEH €T TAT HTLeh: § A Tel sUea&qISEATHT 1l & |
TAT T &L TR AT ATTHHIT TehRTRA R FhTITH |

HART R TEAAFRTAY: F AT A S ETEISEATHAT 119 |
fererEarca T FemETme] YAeoTd AT9TdHe foraear |

AT AT STHTET AT | AT SEEaISErTeAT Il ¢ |
T G ThISTEAToh gy FeoRreaey weh!s? favreaeasa: |
Ty 9fATy dsdes Ta | earTafsura @ asE e I o
TS g SETes AT AT (503 H=rd Sfae: |

T TSAGHTT AT B EE: H e Talsea@qISEdTeAT 1l 20 |
HAEQY TEISA{EIqHeh HAEATH & o T €1 |
fescaer Yoot aeT: ¥ MearaaistEasaIsedTeAT Il 22 |
TUTHT TAT AEATTHOMAT AT S&dT Fraasy asf |

AT TG RN STl TAoeeTed qoT Toerared qardre forsom 1 g2 |

[Note: We have given the version found in the commentary of the

Madhaviya SarikaraVijaya].

(6) Totaka Prakarana

(Text, page 256)

1. alternate version ‘ST
2. alternate version TeRTETEI T,
3. alternate version ‘TgH"",
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[as per Cidvilastya SarkaraVijaya]
fafeafaaereEgaSa s Afedra-Tenf aardfe |

T Ther feel I yarergTaferen 3 9o 11 2 |

THEUTEOTET YTerd 7 Werag: WiagTeey |
e s aTates qeag el § o 11 R |
AT ST gfedr wierdr Hsrarefeemom=mead |
A TS e eeTeh{ee YeraTg T fores § 0w I 3 |

e T T 7 0 FASTHT < e shidehdT |

HH ST HIEHeTSTel & Haerg{aiereh 7 90 1| % |
GH ST TguT ATl Afad Teevarerd |
FAfaeiaH qieaTers 7T yererg e 7 9o Iy 0
STcAferd shferareradl faeri=a remeavsd: |
AfereraT ferumfa 9(77)7 wererg Tefors & ewong i & o
TR achdd o FAAHA! A {2 SISt geft: |
SO cHe Toa (8 Yarg{aiereh & 20 11 |
feferen 1 warm feraresheret =1 =1 fors=r shrs=rAfed T |

gand farafe §ui Hestt yaerg el 7 9o 1 ¢ |

[Note: In fefoeae®T ‘s version footnote, extra verses:
Hehel AET fohaan ST geare femeresn g sid |
Ffaary swfgear HRaarefomreend afaasaaia i g o

o e

gfafregraTatamTrae afqear afaie 7er |
ferfedrerenel T shie: Fioraes fefadear] Famaq 12 1]

wTagE e giasrrsTe geg: @ ufad safad |
FHIAT INONTAH S HTHLRTETE AR 1 2 I
ferfrereal <fet ferar fersmt afvg=a feasafay |
TEHTHTS e ool Sife Hreqd yHATeHHd IR |

486
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forgsramantey v=rg ameafer wafq qfd adaq |
SierETEaRs feru ey e e FerseEfd 13 |
STAYEHAT T TEChTeehar THHISTY 9T |
AfAHEHdr d a7 S8dT 99 IrSgaATsTarehde Har I ¢ |
feTshe T A HaT SHfeTd dehel Tafea |
fafed waarsfasrda wer 7q taAarsfa aea|ar 1w

[Since it is mentioned at the end ‘FeATfef¥eferadared owdca-
STSSToh: .08 Sforha? Hiorgt yeanTaarfeael:, it means there are some

more verses. It seems in a book entitled Vedanta Samuccaya pub-
lished by Brahmarsi Harirama Sarma (p 207-222), a collection of 179
totakas are there, called Srutisara Samuddharana (Bala. Sam. p 158).

We do not know whether this is from the same or not].
(7) Siva Bhujangaprayata Stotra
(Text, page 275-277)

[ T ——— o2 -
AHEAh1US fagws=ve RauAfIve wS srshqued 1]

FAATE=aHTE I deaw e e GRIR caHIA |

TS TReeTEd FATaNTd e He: TaHis 11 g |

T eIt e T HTE e FTete’ 49 |
STeTa=G TR e HIfer> oR(?)fehferst T: Toaae 112 |
ey e e RaTATe sty g TgfuTy: |
FATEANE e Aeafaramddrd o ool e IRTARIST 13 |
FATATSTET TR0 e HEca=H IO HE  TATHAEH |

1. alternate version ‘THI®,

2. alternate version ‘STeT& =g TFTETIHTE,
3. alternate version ‘I==if¥.
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O FIgEEa: SO SRR a1 |

FEHATEATATA AT G TR TGO TeT e |
THEATH IEHT TEFATEE T WeTRaITeraTd HaTIf s 1| 4 |
SATATY HATY TRIEATS TOATh Fa-aaaTTa i |

HE:FAMAH T THEdhH =] THET THE] T80 FASE] I & I

HETed o SaTfaed T I JHN B Xfd |
SATOT: THCSHTH FefedT Fel=d qdl 7 eareier <o TEE 1w 1
forerer fagr faafede® spige wwsr R savas @ |

Tite T e g syt aqueans seelfa ot fe faam:® e

A INOT: YOFE Al TS TASH T 200 |
T O e AR AT R TEddl 7 edTal &f dfaafy ne i

T ShTeEcae SIS HIATAS ETdT coe=d T I |

g Hichie [Eort 2fe wat sromefier oresil aredisfem e 1 2o 1

T3 fcq o=t e’ faee: wargfa ar gfet uo canat? |
&S I ISt @ Sog e caegiRan: w9 gasfa a=am: 122 1
T I ] Taree e oy o 7 5 T |

qort fe waTs e smenfy seargdarteon = fugeifeonar 1 g2 1
Ffe SATTHET FATAF YT ASTAISTH He e |

=" et FATIHY HoRUE AT ETI0f cacaaTes 1l 23 I

1. alternate version TUEIAHAET: AaH:
2. alternate version ‘&’
3. alternate version ‘e,
4. alternate version “TvATIHT,
5. alternate version ‘i T 52781 Hi 787 HIET.
6. alternate version ‘s=T&d.
7. alternate version ‘GeT.
8. alternate version ‘I,
9. alternate version ‘aH,
10. alternate version ‘aia’.
11. alternate version ‘Jd-d".
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HFHUS HeAZIEy TSI HATATSHI SHATET |

FTHTT IATFTEAT HAAGE Sai-= T T THA 1| 9% I

[Note: The Vanivilas version has the following extra slokas:]
R AN G E L R RIS MR A ERICIGE

THTET FAeR SOt W IEHT g TERATER ] S reeTa o g |
eREISEREIsa wrTsien oo famuonsfen warsfen fagrsiar = |
T FTOATH=TeHTS T et HHTe) 7 e JT Teq |i o 1l R |
CIEETT: THeTal: TdcsT T 75 &0 &HT < WeHT: Tod o O |

e Mg e e (o ?) e 13 |
T4 &7 AT A/ = o AE70d gemare=—a 7 e |

Rrarg Rrargm $: Rrar Remfras om0y
TSI AgEcd (afacal T4T T&T sheuagseT4i A7 |

TR T FATT&THAISE FTIFAT T HSTE GHET 11 4 |

TS FURY T chTAATE 5T chUSHUCTH U TEATE: |

gTHTTHTE T <dTTeTel e ged AT Wi o e i g
ST ETEOT YTV 0T F YT T Shel =& &l |

qel HATEcacTar e e e 9 fHgrel Taredsed =47 1o I
TeT SHAREAAISE AT 3T e (- gareahan: |

T STgehATSTATe g d d SICHUSH A S 1l ¢ |

T AT HeHeh TR FE=ca e BT h1g w1 <20 |

T T TS 2Rt e fRrarersie srafor i< |

T TR HIHE! i AT 4T T e 99y |

qar iy YSTRTeS O Ha=d FHe Y99 | 70 |

TS ATAHTG B d-agdTa] HaalcHae 7 HIal Hal=d |

AT TR TRrHTRT T e THE T 11 99 1
TN AH TG ST Tt sty w4 |
qar o FHEsrshd=aed AT "Aered el 7915 9= 1 3R |
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T AT TS e S Hig Heles 5|

T&T HIHET 7Y HEART e T Trefaae=gaies 1 23 |
T FATH(? ) AATASEALH: FAT-d1gH ThaTcHe {TaTd |
T 1fE 7 I g o= 7 AT OTaREarg e 7 0 9%
TerrErT gian ufesfierer dad femaar difgdrstar |
2 A AT AT ST THEG ST 7 fTerehvs 1ou 1

FAATCHATEHTATA S B4 shdl-d GHI&ATE fiq: |

AT AR TS oA TaTRIG WA f3=1SE waTt Il 2% |
SIS ereaTfe g @==r e Stelt Sy 2 |
et TorT | Tfe-e ST gt = St foh areard 0 gw |

FRramafa st = qa O SRR e dadr |

Wm‘llf‘%"li‘dl IIE: Fel HelHdcIad 99= RC
TR Y T SIS WSt T wersATt ey |
RIS TRTFHISTAT aTsHll fme Foreame 9Te 1 22 |
HATAATC eI e e TEaTH SR o: |

A A IR E=aT =St aad: Il 20 |

HeTed It e Bryfer-caedte wwed favrdifa 7erq |
fRrare=ror <ot s fretsE s fRrarss frersey 122 0
TATSSATE T fafers feufed arfa afem aesm=aa=d |

H AR TSI renT [rese fRraise fraiss fRreises 122 1

ferdre e erete garei st RS el HIfemr = |

AT SHIHAT T Aedas 1 S 7 S T A TS 1231
FAT TTSATEEFareh el O AfhHTETe 4 I TH = |

HAT FSTEd SHTER YT BErRHTSTH T FETHIHIH Il 2% 1

ISR IR e AT A ISR AT o FelaH |
X TASHA TfScd & Hehed] IR TAHEIAATT 1 % |
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(8) Visnu Bhujangaprayata Stotra

(Text, page 276)

fere=d faryf feret et fite frresmroirg o |
e Heh G T8 &t 2 o8 T8 THE 112 |

e e waeTerag srrsste SAfai-egfad. |
AfeeorRTaeTaegea Ffafd? o 9 T8 TIEd 12 1
HETANTHIS THRYUTSTH eRogTfedTalcAeh Afhah |

e ER ST S F g e FHTHIHI g (OTRTETaTTss! I3 |
A gA-g e s erefd 3 |

3t 7 =TSuf GervnereTd Tod HeHaH e E g 16 |
HATETE Greryerane fepdieiferarep earaferereham |
THLCUS R AT TS Tl g Tadad Il 4 |
AHCHUSATHETUS LA ST (F0 ) SHTE =TEaa |

A TATR AT CH-E AT He R FhTceh e HIer” 2 1| & |
FreATFef-ard Agevs aqfiegech gomegdr: |
IeETagd faaet Teg-gHear=niam g 1 |

TR SRR H e el W S eS|
U S TR FERAT T TS T8 T9E 1 ¢ |

o A AT R T ST = Seie AT |

T IATHAT AITSarg Brefreh T eer farsof T0&d | < |
HHE] qicqsT BT HEH] T 367 g fhetred 1 go |

L. alternate version &99.

2. alternate version ‘=f<r’.

3. alternate version T[UTEEH{ Sfafararemer,
4. alternate version ‘®IEIHIETY.

5. alternate version ‘@ e sf=sary:’
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STt forreiier e Sirerdt 7 sram i wh = HiE & 7

o721 ¥ el A Ryt e=a carerfads g 02 |
e SATE Ao U TS AT STEFLCHAHH T ET -4 |
fearfercareq—camf=can? gaeer faafa gt fF saf g 192 1
THE STTATY Fersol THE FHEd TErereh o F0Ed |

TFHES FOAT BT THET FHETI Y eI I 23 |

HE HCTE T 5T Y wTesh GIamae=—=m |

STR T WS T e ed THT THA 1l 9% |l

[Note: The Vanivilas version has the following slokas instead of the
last two:]

ATA= AT e ferso g &4 A1 TR i |

TYTEAATIH FeFedT Fa=d AT H AT S TEg 1g I

IS AT TS Eed HehedT GATHT R sfar=d 7Y |

| HIE foreramy) T T e e A ssfeq=gd oo 1| = I

[Note: Just as in Siva Bhujangaprayata, in this Visnu Bhujanga
prayata also there is no indication that it has been told by Acarya to
his mother. This is not expressive of Visnu as described in Madhaviya.
As in the earlier Stotra, here also there is alliteration; but the com-
position is not as tight. Ifit is the same Visnu Bhujangaprayata as told
in Cidvilasiya, one can only say that during his time this was known
as composed by the Acarya. The last sloka seems to be failing in
the connection of words (anvaya). In both these Bhujangaprayatas,
there are alternate versions; they are more in Siva Bhujangaprayata.

In some places, the expressions are not at all intelligible |

1. alternate version ‘fera=mfer,
2. alternate version ‘SH&aTH.



APPENDIX IX

Sacred Traditions of the Mathas and Pontiff Lineages

(1) Mathamnayah (WeT=:)

TIqfeed Tresy gragersd T |
AT AT [EFEATTAGY: 12 1
T HHHTEAH AT THAET: |
& = et =g vt dref greT s 1R |
HEET TATAINE = ST |
TS TheTaTHTE AThITROmT o 1| 3 |

¢ fermr afgm & siieent sifereshe: |
Freare:! FrEEE TS IV 0y |
9 fasa: afthsigenTeta forgar |
I A T9EH: 1|4 |
ferear Tcftdred wmeey qgTad |
ST ATCHF AT T3 Jiasatd Il g |

foreaTd T HeaTad ared deaqd ifa = |

3 o qafery T T eaHe: wa: o
ARTETE: FFIREEdARUIaH I |
el ST TENHET: (T9) 1< |
&5 o gueTe e Fearny g |
TehToSaTaRId Bedmarshafaa: I & |
AT SHAqEas AT ARy forga: |

AT Here U Y Hide: gHeed: |

1. it is mentioned as ‘*hTea:’ when it comes again. Perhaps it is # here because

of the rule TeraRaE:’!
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HETdT & T5II<h T ST =redd |

3 Il e TTeRs IR 1
ST AR A7 wrfeh: qoIrfa = |
HEEHT TeaTaEd e araei-aahT 1221
F=esarETd fieaarm: |
AT dTeehT=TaT Jars Ao ya: 123 |

o

e TR = TATIHTCH] 916-!]?‘1 Tead |
¥ T ROt = AT IReEe: 1% |
3 %?% PCE-N \l

UATE A DUR[FE EERRIE Al s i

el C{ddlﬂj(l‘-lﬁﬂ‘:lﬂl'éd‘-l\ |

el = I e Witk A AR+ N 2E |
AR da=asret=mrifd faga: |
ARt sTetferameshar a1 qHgfera: I 2w |
AT 3 raTgsaradi: |
FIEF I = IRt 02 |
T 2 Fam geeT |
T YRATr A59E 3aTEd: 1 2 |
8 STETEHITd T HeTdTe e i |
U TR &SI HAT Il 0 1
HETSTATH e Heidxh sAaEYT |

3 Sfcrergaafiemse yod: 122 |
HATAEAS ISR o HE{H |
TCAT=d HTTHTCAT T SeT=d =1 F9: 123

[Note: This is copied from what is printed from Vanivilas Press.

Mahadeva Rajarama Bodas has called this as Sringeri tradition (Bo.
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p 88). It is clear that someone has written this that Acarya establi-
shed the Matha. In this it is said that Sureswaracarya is the pontiff of
Sringeri Pitha.

This is against Markandeya Samhita mentioning Padmapada
to Sringeri. What is ‘G¥#0&a® in the Anandagiriya of Devanagari
script (p 192) has been changed as ‘@519’ in the Anandagiriya of
Telugu script (pra. 63). We do not know why it is mentioned as
Malahanikara linga instead of mentioning Candramouliswara linga.
It should be noted that the Sringeri Pitha pontiffs may have all
names at all times (‘G @eaT). We have already stated that the
Anandagiriya and Cidvilasiya mention the Bharati tradition (text,
page 253); also that in Cidvilasiya the Acarya instructed to arrange
the =M™ tradition].

(2) Mathamnayah (Fem=:)

[T TSTRf g aEE: |
A Hrerg = AR IR T g
=TT TRy gfegers TeAmd: |
AL | HST-heoll RISATTEATIFGY: 121
TR GIHEE: T AHAE: |

& = Tgat a9 vt fre ey 131
HEFETH S AT = 9E = e |

U o HSHI o s ar-eaaee

T JeReTATHTE AR TR 1]
[Note: The above $lokas in square brackets are somewhat similar

to the previous Mathamnaya. We do not know whether someone has
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added it here or whether it was like this originally. If it be so, it bears
witness for saying that it is not written by Acarya].

SRR CILIRIE

[Note: Here we give two Amnayas - one at the upper part of the
page and one below. The one that is above is according to Karici
Matha; the lower one, since it is published by Navabharati Karyalaya,
can be held to be in accordance to the Dwaraka Matha. But, Consise
History of Dwaraka Matha (1940; p 47-49) has accepted the Amnaya
version that is given in the upper part.

The upper Amnaya places Padmapada at Dwaraka; the lower one
places Viswartipa. Since Padmapada is accepted in the Concise His-
tory of Dwaraka Matha (1940; p 8), we do not know how Viswarupa
has come into the picture here. Readers are to note that as a result of
this change, Hastamalaka has been transferred to Sringeri.

3 *Ofem iR SRTET 3=ad |

SHICaT: FFIERE TS 392 1% |

o Tsa: afthigenTefa forgdn |

FAETH AT AR T5aEeh: 121

foreaTd T IHeE s A |

TeaHEATaTer = STaTcH AT |

wehTyTe faffdeg FmTghr=rshHTd(?) 1 31
ERFGIRE ‘fl_\ﬁﬁ'fﬂﬁ HICCELEE Hd: |

T FEAETT IARUTTS AT 1 % I

ATEH=adT STTATY: TN aHEh: |

&5 = FIATRY TATAT & fagam 1w

1. alternate version ‘¥erq: UfEHTHAT: IREHS 324
2. alternate version ‘TET TrTHT AT
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TR TSR BEqTHersh e T3 |
AT FIATETS AT 9 TAFIAF 1% |
T ARl erEd 1 Yt Fs[earadd |
HETSTer = Tl T<h 3T sTeTdisrad s |

3 *TWAHS: & TATAT SEhTI: |
T Ao <t wfeh: quiftfa = e o
HrYEET TaarEd s areshA-a et |
HATEsTel=ifa FRaeraaqmmr: e 1
AT SRR Sals THTw: |
HeTITed < Shi ATHIHATHT STl = 1l 20 |

¥ *fErm Efa v Rt aneme: |
STET SodTl a THESHETET I 2 |
ref =1 e with: ramefa = |
IS Al fagETH: 1R
FEEET FHT qrdtta gt = |
FrIETdT YR 50 T&eEdd 93 I
HRTITE & hqdHE T e |
The concluding sentences of above Amnayas are:
O = HSTHI o &1 <aTd AT |
TETATFT I AT S: 194 1
HTETA AT HelelTeh ST |
TITE: GIAE TEAHARACHT |
Mg TETIaE forsar ursTRd: TAT: 1l v |

%rﬁgafmww:

3 gk fe e e st wa |

ATl q <ol STErl [ g&Th:
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T TAe e TETH: |
HIHEET ShT = o UH FHE 13 0
*oateEr fadia: T Madare: W |

HRTIR: TSI TR0 9 ¥ 1% 1

Q&I q &7 TATSSITATAIS & ST |

ferqerrea fe <<t T g=Iaresh:

fref gErefer: Wich sl Wt |

FETET Je&ds g5 FHrIad 1l & |
AT SATfASHT 7T word |
FEaR foe: FreEs e fafsshd
eI TETEATaT e a T |
FEdi(AT)ETE: & AT T 2 e
ft @l o AT T |

el e (?)FraTed FraTeEd! S 0 |

T AE AT ETS IH FHATEN |
et ey w5 G HET WS N 2o |
A& ETET HEeErT: a9: |

et SO EArart et 9 gl g g
T ST EaRE T |

VT e ol T e shTHEHETET 1| 22 |

EEATHETeh STy Hold A2 |

IS

TTATET ST TIe e qTeah: 1731
L
3%
H AT WTaedTe: TaHG AT HEqad(?) |
AT AIdeT: HIHRTEERTTA Il 2& |
T T AT gl HIPREma: |
&5 Fezrera A e T S o qu

498



499 APPENDIX IX

TIETT FARHATY e SR |

I HTehTHeh I AU IesTens Il 3¢ |

ST A g =a g el = W |

WIS SATCATHTAT = Eaa: 1| 22 |

T gee: aiersTRatyd: |

AT TgIEEEdATsdIada: Il 20 |
sﬁrg'@:rm:

R HRIECRE

N

shiear ATaRE-Ea{l a9 9 |

e <eart: TEg Fehifear: 12 1
HEATHAT q A= 2T S STaor: O3 |
fereamam sfa wgTd: FEIRTEEdal T 1 22 1
e ATdeh e arad 3 SifeH |
HEYETAT AT T hIaT: §3wAd LIR30
AT oo Seehl S 3 Sffedm |
HEFETAT AT = AT | 3= N 7
yiversa Haot arid 37 Sfifeemy |
HEFETET AT G G 32d 124
A= ferama 2 s 3 Sfifeam |
HEIEET A e di: | 3244 |l RE |

1. it is mentioned at the end of Navabharati Mathamnaya:
FTeTedT faRmr = Strasaa: |
AR Hedl shiea: ¥ 3=44d |

T o SogenT arda 3 Sffaem |

HEAETAT AT = AT | 3w

= feoremey s 3 SffeEmy |

RIS Fd ] =-eard: 9 3=4d |

yierse |9 ARl 39 SHfeEm |

HETERT AT = ST 6 3= o
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SfEET AN e HRaTEdeT=a |

HTETSTE TaTtE AT AT T 1l 6 I

[Note: We do not understand why the Gotras are mentioned here.
In one of our books, it is written on a side that one Gotrarsi for each
of the disciples’ Mathas, and four Gotrarsis for the main Matha].

FATET:

TR T, g g g |

STATEERT 0 I TS F FafEaT: 12¢ )

TSI S AR GHEHS 3244 |

HEFETATS o ShTel TS TS TAH 122 1

SHEATH: (e ) G eTh Seare] FTes: |

T AT AT ST IR Ifaa: 1301

el AT Y SelerreRet 7ed |

T HETARIO €T Hearaad I 3% |

WY TeTeH T =TT YTHTCHAST 7T |

Hcq-qI¥: JHIQY: WQJI‘IHi%J-IH\ 310

Are-arad Yich e HIS e o |

el ST AT A 133 0
et e T |
FITTSTRIT S8 5 =14 |l 3% |
HHH Fssham I eemeETdd 73 |
HEEEISH dedcs FHT: ITgeh Ie 11 34 1
Tyl & St gEase I |

el <rareich: TATETER: HEeEdd: || 38 |
T At e ST |
qUIT-ash 0TS E=ITH T =ATHA 1l 39 I

FT:

>
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TATHATATE SR
The F&am™ and 3T that are here, are not there in other Am-
nayas. It is special for the Karici tradition. The serial numbers shown
here are ours. In the conclusion, the following sloka is there:
=TeeL: T ST FHEATE N |
HEFETEA AT T ATHTH <91 =

After ending with ‘3faf FrergU=mEcId 7=, a note at the end

says: ‘3fd SHcrEguRETSR RS A g eTac s aTe RS ad -
TeqETATARTd JEea g oS AT qevaHeeTd A FHer=rariiard-

o o

Iy & JASIH Th{vH
S N N

[Note: We have left off the details regrding the names tirtha,

asrama etc. here. This book is labelled as ez afiIsEEaTE=HIT

EyehToreTioarat it feren gererearerai gerfudr fasaddy 2<%, The

copy of the book was given to us by Sri Piirnanandendra Saraswati
Swamiji].

(3) Mathamnayabhagah (Wam=maymT:)

TagTHe T farardiedss |
AT TR AR T aT=S: |
AT Gof: HA e 3fd - |

TR TITSTET=ITT = ShTae GavmeIfad |

HTo=TdTe: YOHTE A=A |
[Note: This has been cited by Baladeva Upadhyaya (Bala. Sam. p
166)].

(4) Mathamnayasetuh (FeT=Ta4q:)

N

TS TR g8 HIITca i aSieh d=ad: |
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sArerfEast=a T i swmeIfeaa = 1 g |
AT T T Sretaed |
T HACITSAN FF = a9 aT: IR |
TNTHTST 7 =g eaT Ffed § o 9 |
AT Hfarsaf=a 7edles Feaqamsam: 13 1
STeTadI S W=l TSI=d 5= 7T |
AT TS S 1% |
! recgsane fegar smerdef=<e: |
H AT ek B 12T e aa@reeTed 4 |
HAATTFAN = HSHT R a1y |
HiEd foraen 98 : gurd {5 181
2 TUH: YIEHTET: S HhHs 3T4d |
HTCaR: EEIEaLT TS 9 1o |
&5 I SRR <o e Ba: |
eehTel g <ofl SATEEEISE GXaT: 1<
T remae JeTarl TEaE: |
HIHEEET oehT = S S FHTE 1% I
R fodtaEgarEr SatfasT=2 el waiq |
A=A fa: Fraerse fafssd
I T8 ©ATaT FiRaaaar i |
TedRmEA: &5 <o S g 11 9 |
T AT AT AR e E: T |

BIR K E R BRI EAC EERIRE G

T 2 BT TAETETS oH HHTE |
3 A QTR M Eaae: S d: 123 |

1. what was cited earlier (text, page 253) in ‘Cidvilasiya’ and in Anandagiriya’
appears to be altered a little here.
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HATI: HFIHET RIS S |
AT STAT: &1 = TENaH 1 24 |
=t = fomer aferam=m: gsrdres: |
el mETefer: Ich SeTal JehRTereR: 194l
ST AS[EAET SEEqS g FHTE |

¢ AT S RO YRS 9 1 2%

AR Hr9e: GaTe: |
FEET AT = GEHAT TS 1 29 |l
SARTET <adT 5 THESHETEAH |

VRS T <l STcqa s wATer Il ¢ |l
Gt ( )T ATATHEIF Hold AT |

T STET=R S0 AT I

I AT AT g JUa]o |
TS T e Tanfafer 1o
TAHEAT: TTUHY ATEAATEqars =T |
= T Gdre geofide 1| 27 I
foregramramTd qeqeee® guTeAT |
ARG cdd T FTIHTATAE: 1R
e NSRS A= |

Tom: ufgmfeeear T wifasTdema® 1231

@b%l?‘-l“l{qol‘-’-llﬂ“lwﬂlﬂll Mreshraan:® |

1. alternate version ‘T=TaT: &f2rar &1 (Bala. Sam. p 209: from here abbreviated
as ‘B’). Similarly, the 3/=ma published by Navabharati Karyalaya as ‘N.

2. alternate version ‘Frq=mt:’ B,

3. alternate version ‘sT=maio’ B. and N.

4. alternate version ‘“H¥ffera=caa’ B. and N.

5. alternate version ‘“RETdI&arehar:’ N.; §lokas from 23 to 27 are not in B.

6. alternate version ‘re=TaTefWTTA: N.
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ST <o et fefor dfeerr:!
AFAFH T AT ch AT |

T UTHSTEAT <9 UTed SAafeddrn: I 4 |
AYIgATCHATCHRIUTETZ O AT |

A AT ST wfar afayory e

AT gz Rrerdfefagryg |
AIAT-IT e d AT Feqafeerdr:3 12w i
FEERTSE At e HE: gl |
AT | TG TS gaagnt 1:¢ |
FOTHHGETERT HT k> 3 Ja1ferar: |

T TS T T W Fertafe o

Zar femfaredt avems asmad |

A= GATSTHATS TedHd a1l 30 |
TR TSI T d |

TN T AT TN sgaredfd: 3¢ 1

DI DIREEINE FIRAETHST:’ |

Fergsge. ArTfaed qiersd I 3R 1
TRATSTHHATET HTHeh T TATIae |
TqTreTieres: | faycarasaa’ Je7 |

504

1. alternate version ‘Ier=ffemafeerar:’ N.,; this sloka is there after slokas 25, 26.

2. alternate version ‘=Yg Hulehiameyied: | .. grariferarerar’ N.
3. alternate version ‘TS G TG AHTEAT |

AT ST ST SRS ar: I N.

4. alternate version ‘7 g FaaraT® =& 7 354 B. and N.

5. alternate version ‘&% B. and N.

6. alternate version ‘Ta’ B. and N.

7. alternate version ‘eRf=HT: 4T B. and N.

8. alternate version ‘se=g B. and ‘hefegrmd N.

9. alternate version “=qsHI31enT @i w=sarg q¥«94%’ B. and N.
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SETEATY HEd A SEEEAFHTAATT |

ShATOTEFIS: T HI 13 W |

HAAS TSI Frerer Aoy |

32 ShTsHTeE Fld quat Tt = Afthed |

STt HTRICT = TAT BT T 1 35 |
RIS SRHRTS e |

AT SHiFeTehea e fl(?)EUm qUies I 3v |
Fferfagfa o drend dafaggar: |

T fo & warar wfersaf=a weae 1 3¢ 1
ATfIR1(?) Afar: Fe: H=red g d: |

T ITECATATAAT ST G=TEdT A=FH: 1 3% |
Nt A g fereardfi=gget e |

forezmam: FEger: TRseEn(?) A %o |
Teh TATTHN=: TTa~d AU |

frsa=T AT  Sgadad |

TS FATEG: TATSheTalul: |

Frerdfd fosa e e sfagd: 142 1

o

oo FHIcgFIA e gHedd |

SASITIRT Y TATIT Oh("LMd\A‘ g3

et g fave areda |

oo

EIEGEIEEIRE AR PR ESCRR:2A|

1. alternate version ANTS: Heq=OMHEHETEAATHATT B. and N.

2. slokas here upto 40 are not there in B. and N.

3.1in B. this §loka occurs after the next §loka. The latter half is ‘Tecftasmaoe T
9ggsad Fafq in B. and N.

4. alternate version ‘Freregaraad B. and N.
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GUeTE HERIST: BTarang qet4d:' |
TR e e 1 64 |
SETEFSTEY Yedl T: YIS Ieqd |
AT ATRT-H HooTcd=9 TAMNE 14 I
TSI Yool RdTdeggye:> |
T Ed A= T AT 140 |
et qur=rig AT =rqe: = |

1 gAfd g0 T W fedr gt g |
T GATETT ST IS-H Y Had: |
ATETeRee el =1 (drs) seshHyfHd: |
ATHARTEHT 2 HAT A GHFA: |

AT AT ST T STH=THEET: |

IFHS AT HATEd! T80H: |

o

FITRTHG® TET STSHETET: AT |
SArfaree fafed smem: qaartig:® |

e AT s ToT=TaT farreqo: 14

7 RIS O TegaEad! |
HAM: Ferded: AT STEe: 143 1
Y XA FIRAT SE I |

e g S S dfewmyE I

1. alternate version ‘&4 f& AERISEde— = 70430 B. and N.
2. this $loka is not there in B. and N.

3. alternate version ‘SeT&TIGel Yool AT G I=<Ih:’ N.

4. after 48th $loka, next $loka is not there in B. and N.

5. alternate version ‘@&’ N.

6. alternate version *......Tdd gddTEar e |

YFeAS Fed Wit agre: 1 N.

7. $lokas 53-56 are not there in B. and slokas 53-58 are not there in N.

8. alternate version ‘aH?
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! et emTy quayET fa=mad |
TS AT TERET [EFA N 4u
T gersrr: wdaT ety |
AT AT FHerreard afeeh: I14& |
H HEITY Fcal¥ A= Heae [eodd |
Froeraedfif: T gE=g Tartare® 1w o
T T <% FAATATN: ATerd=q TS |
SAEAd: Foal-a: Had gHdsd |
AU TAT AR STGAA: HIAFRHT: |

T o1 T faurmEmET S us
YLHTFS TSI YS9 SHTATAI: |
FATTERRT AT THaEdsed & 150 |
AT H HTSATT | STerareaereT: |
TEHTETEEHO: AT Harsferep |
A=Y fayeUeTe] FHea ITIIH AT |
e TR S=d: geRfaAr a9r 1.2 1
T AT TUS Y qrerd |
TGS A== 163 |

T ATeATE Araurst R |
fafereferermsta gemes gfageata i1 &4 1
TETCHATT T ATE AR |
AT R ZRHesiE: &% I

1. alternate version ‘T U

2. alternate version ‘HSTHER ATAATHAE YT-ET: |

FEIETATE Fea R U gHeatedfd:’ N,

3. the previous sloka is not there in B. and N.

4. 65th $loka is there after this in B.; alternate version “@ma= ﬂﬁ'ﬁ'm?ﬂ[’
5. the $loka is exactly like this in N. it is not there in B.

6. alternate version ‘FeE=TT N.
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TSI e ST feufaedd |
HESOTTHHTOT & Tqremes faeia 11 &5 |
Fod T e JaEmETd: |

B9 SATH U9 HTcshalTad Waed 1l &L |
HY G TaTE forgTeRfee: |
TSAREIEd ST HEHS 3200 184
HETEAISE ShTM(?) TATCHATHATNE I |
ATl &rATHeTh Serared s |

T AT AT S SHUSE Fehifad: |
e}  ATE Wi steddcarate ad |

T GATTHTO) HATE G |
HEFAIEET IhT A 5 UH FATE 1167 |
TS CEATCHTE AT TXHTCHT 7Sl HEH |
FeHA:? HEHERT: T ANHLER |

TY: G & TR EISET <adT |

WMI"HHH“IW&HT»HJ%CI"!%QZ (RCENI]
TSI S8 5 =A% |
SET=TSTSehT = T EH FHTE |

HAHT (Shel =1 HEHAThel[aHa: 154 I
YIS E GiessT: FE: 9ge ae |
Tyl & EfEgEas e T9d |

ot R fthreaTar s iee: §d: |
HegTergaut dtel ST |

UG q e ST T =T |

1. further §lokas are not there in B. and N.
2. alternate version dcadrs:
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OTrE] FaThT & T3 oH FHTE 19¢ |
ST HATEATISIS e AT |
EEATSETTTT: I YTFaT: T |l
S EHTE IO He w2 T HH |

I GEE TG HTHR IS W 1 <o |l

I 3 SATaedars=a = |

SHEHTcHH e : THEAHTQIHT Hel-q{: Il
qarsfu fseer: ST FFEehifad: |
ATHATTEHHATS hiord fareqeor g |
AU H I HTETITH] ‘i‘«’*lf*ki?aleb |

HATIF GRS Taarsteremd I ¢3 |

BRI L R EC IS LR IR R R I LS FR R L E I SR KR L R R IR
HETHEHA! ST F9q0: I
3% TeHq

This is taken from Punyaslokamanjari printed during 1918 in
Kalaratnakara Press, Madras by the agent of Kafici Matha, Sri Kuppu
swamayyar. This is to be compared with the second Mathamnaya
(page *495): both are favourable to Kafici Matha. But in this there is
an inkling that the Kafici Matha is the original one, and the others
are disciple ($isya) Mathas. Regarding this there are sustained burnt
feelings towards Kafci Matha, among the disciples of the other
Mathas. People have written books to show that there is nothing
special about Kafici Kamakoti Matha.

Sri Baladeva Upadhyaya (Bala. Sam. p 209), as well as those who
have printed Mathamnaya at the Navabharati press, have published
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the above $lokas commencing from ‘IT1gcaR SAT=TAT under the name
Mahanusasana. We have shown the differences between these ver-
sions by abbreviations ‘B.” and ‘N.’ in the footnotes. Research has to
be carried out to find whether (i) Mahanusasana was in some form
earlier, and was altered by the Kafici traditionalists to show their spe-
ciality by adding some slokas and called it Mahamnayasetu’, or (ii)
others have selected some $lokas from Mahamnayasetu, altered and
published under the name Mahanusasana.

Points on which discussion has to be carried out regarding
Mathamnayas:

(1) Who wrote them? Why the names, the order etc. in them are
different? (2) What evidence is there that the Acarya wrote either
the Mahanusasana or the Mahamnayasetu? (3) Each Matha is said
to have its own tradition like Bhogavara, Kitavara etc.; the descriptive
$lokas are also given. Are these traditions in vogue now - at least as
residual of the past - in any of the Mathas? If yes, what is the source
of these? (4) Each Matha is said to have a god and a goddess; for ex-
ample Siddheswara, Bhadra Kali. Is this division of god and goddess
present there even now? If that be so, how come both the Dwaraka
Matha and the Kafici Matha also call themselves as ‘Sarada Matha’?
(5) On what principle the Mathas have been allotted one Veda and
one Mahavakya each? For example, will the allotted Krsna Yajurveda
and ‘aham brahmasmi’ suit the Sringeri Matha? Although it is men-
tioned in Sukarahasyopanishad that the Mahavakyas are only four,
has it been decided by Acarya or by some other author of Vedanta
tradition? Are they initiation Mantras? Some people hold that the

Mahavakya of Kamakoti Pitha is ‘om tatsat’; also we have seen the
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expression ‘Pranava$copadesavak’ in the Amnayastaka. How is this
(see text, page 90) relevant? (6) Is the distribution of names to the
Sannyasins of the Mathas from the ‘Dasanam1’ traditional names all
right? For example, in one @mnaya the Sringeri Matha is allotted
only Saraswati, Bharati and Puri; and in another amnaya some more
names - Why is it given this way?

There is another complicated point. Not all Mathas have accepted
the Mathamnayasetu. When was it released? Is there any historical
evidence that the Maulamnaya’ - Amnaya of the original Matha- con-
tained in it was accepted by the other Mathas at any time? We do not

have satisfactory answers till now, for any of these.
The Yogapattas

It is well known that the pontiffs of Mathas as well as free Sannyasins
have certain special names. The details of these names are given in
the following slokas. We have taken them from the ‘Mathamnaya’ of
Navabharati Karyalaya and from Baladeva Upadhyaya’s book.

BIRIEEEEIER IR ERRIL Tt

FEET Rt T AT a9 g

Erofrags def aramenfaston |

HAT e wTe AT € 3294 1R |

2. One who bathes in the consummation of the three rivers, i.e., Tat
Tvam Asi etc., dwelling in the knowledge of Truth, is called by name
“Tirtha”.

HTFHTE UIE ST fS: |

ATATATA S HH T 3TH 3247 1l 3 |

3. One who is fully learned about the stage of life, who is devoid
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of bondage of desires, and is free from the cycle of birth and death, is
called by name “Aé¢rama’”.

[alternate version TaerzH@ei". The follower of the rules of the
Aérama; who puts on effort to get liberated from the cycle of birth

and death by way of getting knowledge].

O TS A1 a7 a8 AT T |

ST T S F 3T 0%

4. One who is living in a beautiful place devoid of people, who is
free from bondage of desires, is called by name “Vana”.

[we have left off alternate version =¥ of N. and ‘€1 of B.].

O Hiewdl Heqq=e T 97 |

et HaHe fageog: afvhicdd I« |

5. One who has renounced this entire world and is rejoicing in the
forest of bliss, is called by name “Aranya”.

=TT e e Tiarereae: |

T s AT g 3=ad 1| 0

6. One who lives in mountainous forests studying the Gita, and
has a deep and steady intellect, is called by name “Giri”.

[alternate version TfraTs=md’ B.]

FETEaHey We F fasfd 7 |

HRTET fsTrTer oefd: qiehiedd 1 1

7. One who lives on mountain slopes, having acquired high know-
ledge, knows the essentials and non-essentials, is called “Parvata”

[alternate version ‘TEISAHAY WGl A1 SAMACH: | GRER fasmafa
e afehifaa: 1 B.]

T AT FHTTT e |

TATE AT Ted AT AR ¢
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8. One who has depth of tattva-ocean, having acquired the gems
of knowledge, and who does not go beyond the limits of his stage of
life, is called by the name “Sagara”.

[alternate version ‘GHFETTEFRT FAUNIE: | HATEId T «Fd 9F:
arehifaa: 1]

EILITLAT g Feael wei4: |

FEETR AR 72 | HEdT 0 e |

9. One who is always engaged in swara-jiiana, being a swara-vadi

and the best among the knowers, and who has known the essence of
the ocean of samsara, is called “Saraswati”.

[alternate version ‘FsF=edr B. Here it is not clear what is meant
by swara. Baladeva Upadhyaya says that the first word swara means
breath, and the second swara refers to the intonations of Vedas. It
appears that swara also means ‘3. Essence of the samsara sagara
could be the knowledge of Paramatman. N. version is “GaRATRIER
BraTsH! & geeadr

feramameor gegqul: FerYr afveasi |

T T ST YTt aieehTedd o o

10. One who has renounced all kinds ofloads, but is complete with
the load of vidyd, and does not know the heaviness of misery, is called
“Bharat1”.

[alternate version TSI, AEhTTdd:’ B.]

FdTaT 9RO qoiacaas feud: |

TS el AT 3= 0 2%

11. One who is complete with the principle of knowledge, who re-

mains in the state of that completeness, being always resting in par-

abrahma, is called by the name “Purl”.
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Baladeva Upadhyaya writes that from the abovementioned Aca-
rya’s description, names were assigned in the beginning according to
the attainments. (Bala. Sam.p 212). But, as it is controversial that the
Acarya himself wrote the $lokas, not much support is there for this
opinion. Whatever that be, it is certain that the way of assigning these
names to the sannyasins of the tradition of Sankaracarya is in vogue
today. But these are not reserved only for the pontiffs of the Pithas.
By the expression ‘3fe gafqaaitarsiani Arragfa==m a9 (N.) it is
clear that these are also called Yogapattas.

Another point is to be considered here: the pontiff of the Kanci

Pitha has the yogapatta called Indra Saraswati even now. Also, there

is the expression ‘TST 919 q saTEATd5Ial @Eddr of the Matham-
nayasetu. In an English book whose name means ‘false claims of

Kumbhakonam Matha' (KMC) by R. Krisnaswami Iyer has another

half-sloka saying ‘“SehifcHS cafe=TTei-gatEadr. In the &A= part

of the'sTHM™TE® there is the Sloka which says I[sT FTEad! =g=qd

= WAL | AITeedTe Scarte TH=A1 = F=a: I (Text page 499); in spite of
this, the belief that the “yogapatta” of Kafici Matha is Indra Saraswati
only, is now in vogue. Sri N. K. Venkatesam Pantulu has a story
for this (NKVS p 19-22): When Sankaracarya took the help of the
twin Gods Aswini for the sick Sureswaracarya’s sake, Indra became
angry and launched his thunder-bolt (Vajrayudha) on the twin Gods;
seeing that it did not move at all, he came to know the Acarya’s
prowess; and then he accorded his own name to the Jagadguru; and
the part Saraswati in the name is indicative of the Acarya winning
over Goddess Saraswati at Kasmir. R. Krisnaswami Iyer and others

are telling that since this story about Indra is not found in any of
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the SankaraVijayas; since this title for the Acarya is not to found
anywhere; also since this title was not accorded to many of the earlier
pontiffs of the Kanci Pitha; and since it is found to be enjoined with
some who are not in any way related to Kanci Pitha, this story is not

at all the right reason for the entitlement (KMC p 49-50).
The Dasanami Tradition

There are some Gosais who are known as Dasanamis. 1t is difficult
to decide how their tradition started. There is a legend: when once
the Acarya was on his itinerary along with the disciples, the disciples
became very thirsty; seeing this the Acarya permitted them to have
a drink of toddy that was available on a wayside palm tree; all drank
fully. When they proceeded further, they came across molten copper
in a place. When the Acarya told them to drink, the first four dis-
ciples, not caring that their throats would be burnt, drank it; the oth-
ers quietly stayed back. The Acarya cursed them to become ‘fallen.
These are the Dasanamis. The story has many variations, and God
knows what element of truth it contains. Baladeva Upadhyaya has
summarized it in another form in his book (Bala.Sam. p 213).

These Dasanamis adorn themselves with arms. In Rajasthan and
in central areas, the leaders of these Dasanamis were called Gosais;
they used to be heads of states having their own armed soldiers.
It appears there was a parivrajaka king during the Gupta period.
One chieftain was having the name Himmatabahadura Giri. Such
organizations are said to be there even today in Jaipur. There are
many Akhadas of Dasanamis. Among them are: (1) Paricaiti Akhada

Mahanirvani with its main stay at Prayag; they are worshippers
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of God Kapila; (2) Paricaiti Akhada Niranjani with its main stay at
Prayag; they are worshippers of Swami Kartikeya; (3) Atal Akhada,
worshippers of Ganesa; and (4) Bhairava Akhada; (all these four are
called Junas); (5) Akhada Ananda, worshippers of Dattatreya; (6)
Akhada Agni and (7) Akhdada Amana - these, it is said, were helpful
to protect Dharma at times of trouble. They were honoured by
the Nawabs. It seems now the Akhadas Nirvani and Niranjani are
famous. Baladeva Upadhyaya writes that these Akhdadas are very
rich, and that they can be utilised for the good of the country (Bala.
Sam. 213-214).

The relation between these Dasanamis and the Yogapattas of the

Sankara tradition is yet to be explored by historians.
Pontiff Lineages of Sringeri Matha

The listing of the pontiff lineages of the Mathas are not uniform.
Listing of one Matha would always be objected to by the other
Mathas. We give here the listings of Sringeri Matha Lineages taken
from the Marathi book “rgr=m a7 crsa1 9¥9< written by Mahadeva
Rajarama Bodas, M.A., L.L.B. He has shown four such listings:

(1) The Tamil listing by Siddhanti Subrahmanya Sastri written in
1879 A. D. at the behest of Jagadguru Narasimha Bharati VIII.

(2) Listing given in the Appendix of History of Vijayanagara by
Sarya Narayana Rao.

(3) Listing printed at Vani Vilas Press at the behest of Sri Satchidan-
anda Sivabhinava NrisimhaBharati Swamiji.

(4) Listing given by Rice in Mysore Gazettier (1907), Vol. I, page
473.
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We have given the first of these listings below, and we have shown
the differences in the other listings in the form of footnotes. We shall

give Sri K. R. Venkataraman’s listing at the end.

Name Year of | Year of de- | Total no
Sannyasa mise of years

1. Sankaracarya 18 B.C. 12 B.C. 6!

2. Sureswardacarya 12 B.C. 773 A.D. 785

3. Nityabodhaghana (Sar-| 773 A.D. 848 A.D. 75

vajfidtmamuni)?

4. Jfianaghana® 848 A.D. 916 A.D. 62

5. Jianottamasivacarya* | 910 A.D. 953 A.D. 43

6. Jiianagiri® 953 A.D. 1038 AD. | 85

7. Simhagiri® 1038 A.D. | 1098 A.D. | 60

8. I$waratirtha’ 1098 A.D. | 1146AD. |48

1. According to listing (2), Sankara was in the Pitha from 36 B.C. to 12 B.C. and
Sure$wara from 28 B.C. to 773 A.D. (was the pontiff for 800 years!); in the listing (3),
Sure$wara has been called as Vi$wariipa; as per listing (4), Sankara was born on 737
A.D., was in Pitha from 745 to 749; Sure$wara 753.

In Baladeva Upadhyaya’s listing, Sankara’s Sannyasa on Vikrama Saka 22, siddhi
on 45; from birth it is 32 years. Sure$§wara’s Sannyasa on Vikrama 30, siddhi 695;
from birth it is 725 years!

2. Author of Sanksepashariraka. In the listings (2), (4) his birth on 758 A.D. and
he lived for 90 years. In the listing (3), he is just mentioned as Bodhaghana.

3. In the listings (2)-(4) his time is from 846-910 A.D.

4. In the listings (2)-(4) his time is from 905-953 A.D.

5. In the listings (2)-(4) his time is from 949-1038 A.D.

6. In the listings (2)-(4) his time is from 1036-1098 A.D.

7.In the listings (2)-(4) his time is from 1097-1146 A.D.
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Name Year of | Year of de- | Total no
Sannyasa mise of years
9. Narasimhatirtha! 1146 A.D. 1228 A.D. 82

10. Vidyétirtha—Vidyﬁéaﬁ— 1228 A.D. 1333 A.D. 105
kara?®

11. BharatiKrsna Tirtha 1333 A.D. | 1380 A.D. | 47
12. Vidyaranya® I1380A.D. | 1386 A.D. | 6

13. Candrasekhara Bha- 1386 A.D. 1389 A.D. 3
rati [

14. Narasimha Bharati I 1389 A.D. 1408 A.D. 19
15. Purusottama Bharati1 | 1408 A.D. 1448 A.D. 40
16. Sarikarananda 1448 AD. | 1454AD. |6

17. Candrasekhara Bha- 1454 A.D. 1464 A.D. 10
rati II

18. Narasimha BharatiIl | 1464 A.D. | 1479 A.D. 15
19. Purusottama Bharati II| 1479 A.D. 1517 A.D. 38
20. Ramacandra Bharati | 1517 A.D. 1560 A.D. | 43
21. Narasimha Bharati III°| 1560 A.D. | 1573A.D. | 13

1. In the listings (2)-(4) his time is from 1145-1228 A.D.

2. His name is Sarvajfiavisnu; Guru of Sayana and Madhava; he was also at Kanci
Pitha(?)

3.1In (2)-(4) BharatiKrsna Tirtha’s period is 1328-1380; and Vidyaranya’s period is
1331-1386.

4.1n (2)-(4), the next eight Swamis from here have their commencing years 1368,
1387, 1406, 1428, 1449, 1464, 1472 and 1508 A. D.

5.1n (2)-(4), the next two Swamis from here have their commencing years 1557
and 1563 A. D.
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Name Year of | Year of de- | Total no
Sannyasa mise of years

22. Narasimha BharatiIV | 1573 A.D. 1576 A.D. 3
Nrisimha Bharati I

23. Narasimha BharatiV' | 1573 A.D. | 1599 A.D. | 23

24. Narasimha Bharati VI | 1599 A.D. 1622 A.D. 23

25. Satchidananda Bha- | 1622 A.D. 1663 A.D. 41
rati [

26. Narasimha Bharati VII| 1663 A.D. 1705 A.D. 42

27. Satchidananda Bha- | 1705 A.D. 1741 A.D. 36
rati II

28. AbhinavaSatchidana- | 1741 A.D. 1767 A.D. 26
nda Bharati |

29. AbhinavaNarasimha | 1767 A.D. 1770 A.D. 3
Bharat1 I

30. Satchidananda Bha- | 1770 A.D. 1814 A.D. 44
ratiII

31. AbhinavaSatchidana- | 1814 A.D. 1817 A.D. 3
nda Bharati II

32. Narasimha BharatiVIIl| 1817 A.D. 1878 A.D. 61

33. Satchidananda Siva- | 1878 A.D. 1912 A.D. 34
bhinava Nrisimha Bharati

34. Candrasekhara Bhara-| 1912 A.D. 1954 A.D. 42
11112

1. In (2), the 23rd Swami has the prefix immadi’ (which means II); 24th and 25th
Swamis have the prefix ‘abhinava’.
2. This list was prepared when Candrasekhara Bharati was the pontiff. Sri Bal-
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Name Year of | Year of de- | Total no
Sannyasa mise of years

35. Abhinava Vidyatirtha | 1954 A.D.

Bharatt

(1) Pontiff Lineage of Sringeri Matha
(by Sri K. R. Venkataraman)

Name Year of | Year  of | Pontiff
Sannyasa | samadhi from

1. Sri Sankaracarya 788 A.D. | 820 A.D.

2. Sureswaracarya 813 A.D. 833 A.D.

3. Nityabodhaghana 818 A.D. 848 A.D.

4. Jianaghana 846 A.D. 910 A.D.

5. Jianottama 905 A.D. 953 A.D.

6. Jianagiri 949 A.D. 1038 A.D.

7. Simhagiri 1036 A.D. | 1098 A.D.

8. I$waratirtha 1097 A.D. | 1146 A.D.

9. Narasimhatirtha' 1145A.D. | 1228 A.D.

adeva Upadhyaya has given Salivahana Saka in his list, but has not cited any evid-
ence favouring it. It appears that with the exception of a few in the beginning, the
present list periods are quite agreeable. The immediately following list of Sri Ven-
kataraman is the most recent available to us.

1. Upto this Sri Venkataraman has not given the periods the history, in his book.
Hence these would be predictions only from historical point of view.
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Name Year of | Year  of | Pontiff
Sannyasa | samadhi | from

10. Vidyasarikara Tirtha' | 1228 A.D. | 1333 A.D.
11. BharatiKrsna Tirtha 1328 A.D. | 1380 A.D.
12. Vidyaranya® 1331 A.D. 1386 A.D.

13. Candrasekhara Bha- 1368 A.D. 1389 A.D. 1386
rati I

14. Narasimha BharatiI® | 1387 A.D. 1408 A.D. 1389
15. Purusottama BharatiI | 1406 A.D. | 1448 A.D. | 1408

16. Sankarananda Bha- 1428 A.D. 1454 A.D. 1448
ratl

17. Candrasekhara Bha- 1449 A.D. 1464 A.D. 1454
rati Il

18. Narasimha BharatiII | 1464 A.D. 1479 A.D. 1464

19. Purusottama Bharati | 1472 A.D. 1517 A.D. 1479
II

20. Ramacandra Bharati | 1508 A.D. | 1560 A.D. | 1517
21. Narasimha Bharati III | 1557 A.D. 1573 A.D. 1560
22. Narasimha BharatiIV | 1563 A.D. | 1576 A.D. | 1573
23. Narasimha BharatiV | 1576 A.D. | 1599 A.D. | 1576

24. Abhinava Narasimha | 1599 A.D. 1622 A.D.
Bharati I

1. He is also called Vidyatirtha.
2. for details about him, see text. Also written some details below this list.

3. Venkataraman has referred to as NrisimhaBharati in the history for this name
and ahead in his book.
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Name Year of | Year of | Pontiff
Sannyasa | samadhi | from

25. Satchidananda Bha- | 1622 A.D. 1663 A.D.

rati [

26. Narasimha Bharati VI | 1663 A.D. 1705 A.D.

27. Satchidananda Bha- | 1705 A.D. 1741 A.D.

rati II

28. AbhinavaSatchidana- | 1741 A.D. 1767 A.D.

nda Bharati I

29. Narasimha Bharat1 VII| 1760 A.D. 1770 A.D. 1767

30. Satchidananda Bha- | 1770 A.D. 1814 A.D.

rati 111

31. AbhinavaSatchidana- | 1814 A.D. 1817 A.D.

nda Bharati II

32. Narasimha Bharati | 1817 A.D. 1879 A.D.

VIII

33. Satchidananda Sivabh{ 1866 A.D. 1912 A.D. 1879

inava Narasimha Bharati

34. CandrasekharaBharati 1912 A.D. 1954 A.D.

35. Abhinava Vidyatirtha | 1931 A.D. | 1979 A.D.

Bharatt

(1) The third column in the above list shows the year in which

the respective Swami became the pontiff. From this it is evident that

some of the Swamis, in their lifetime, would give Sannyasa to others

and have them prepared.

(2) Sri N. Venkataraman has written that Vidyatirtha was the
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Guru of Bharatikrisna, Sayanacarya, Madhava (or Vidyaranya) and
Vedanta Desika (!); that because of the extravagant propaganda of the
Madhwas and of the Roman Catholics in Portugese India, Vidyatirtha
established eight Mathas and made his eight disciples the pontiffs
of them; and that Vidyaranya was made the pontiff of the Virtipaksa
Matha (NVSK p 93-95). Regarding this, what Sri K. R. Venkataraman
writes to us is: “It is evident from the history of India that Vasco da
Gama arrived at the port of Calicut in the year 1499 A. D. This is 150
years after the samadhi of Vidyatirtha. It was in 1509 A. D. that the
Portugese established their administration in this country through
Almeida. Twonder why N. Venkataraman has written like that. Sri
Madhwacarya was a contemporary of Vidyatirtha, and it was only
after his samadhi that Madhwacarya'’s creed was spread”.

(3) Sri N. Venkataraman states that it is quite evident that Sringeri
Matha was for a long time without pontiff, and only later it was re-
juvenated by the very fact that Sureswardcarya was accorded a span
of 800 years (NVSK p 95). He says that all the eight Mathas establi-
shed by Vidyatirtha use Vidyasankara or Vidyaranya in their official
seals just as Sringeri Matha does. We have written earlier in this book
that it is the opinion of Sri K. R. Venkataraman that the emblem of
‘Vidyasankara’ is related to Vidyatirtha only. There is a traditional
story that Vidyasankara, being in the form of an idol of Vighneswara,
is even today supervising the affairs of the Sringeri Matha (KRTTW p
45). Although K. R. Venkataraman has not told anything in his book
regarding why Sureswara has been assigned a span of 800 years, he
has written a typed letter to us in which he says that the reasons for

confusion about the periods are the following:
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(1) (a) The tradition of clinging to the myth that Sankaracarya lived
several centuries before Christ. To come out of this difficulty, people
who wrote about the Sringeri Matha tradition have assigned a period of
800 years to Sureswaracarya and brought his samadhi to 8th century A.
D. Kafici traditionalists have imagined several pontiffs from 509 B. C. to
788 A. D. and have distributed several incidents related to Sankaracarya
to three different Sankaracaryas. (text, page 401)

(b) Since the traditional practice of one pontiff in his lifetime giv-
ing Sannyasa to one of his disciples and keeping him alongwith as the
future pontiff was not known, the historians have been confused re-
garding their respective periods (Sri K. R. Venkataraman’s list gives the
years of their becoming pontiffs).

(c) In a span of one and a half century, there have been five pontiffs
with the name Narasimha Bharati. This also has confused the research-
ers.

(2) Stryanarayana Rao has kept the date of birth of Sankara as 44
B.C. on the basis of a story. Since Sankara’s date of birth is kept as 788
A. D., the dates of pontiffs would be as follows.

Sankaracarya’s date of birth videha mukti 820 A. D.

788 A. D.

Sure$wara’s ascending the (vijaya caitra Sukla 15)
Pitha 813 A. D.

His mukti 833 A. D. (pramathi magha sukla 12)
Nityabodhaghana’s ascending | (vilambi aswayuja $ukla 12)
the Pitha 818 A. D.

(3) If you add 60 years to what Rice has given, it would be the same
date as what | have given. If it is corrected thus, Rices’ dates are all

correct; but in page 306, 1097 is printed as 1079 and 1145 (Krodhana



525 APPENDIX IX

Magha Sukla 11) is printed as 1114 by mistake.

(4) The Karici traditionalists state that Vidyatirtha (1297-1385 A.
D.) was the 49th pontiff of Kanci Pitha (text, page 280). Regarding
this, K.R Venkataraman has written to us:

“There is a monument built in 1336 A. D. in the name of
Vidyatirtha.  So many inscriptions holding him as the pontiff
of Sringeri Pitha, found at Sringeri as well as in other places of
Karnataka, are available; whereas there is not even a single inscrip-
tion about him to be found either at Kafci or at any of the nearby
places. Therefore, it is difficult to believe that he was a pontiff of the
Kanci Pitha”.

(5) Was Vidyaranya the pontiff of Sringeri Pitha? Regarding this,
Sri K.R. Venkataraman has written us:

“Sri N. Venkataraman objects to inclusion of Vidydranya in the
pontiff lineage of Sringeri. But there is not a single historian, either
from India or from elsewhere, who does not say that he was a pontiff
at Sringeri or that he was the founder of Vijayanagara. The answer to
Sri N. Venkataraman'’s objection can be found in my book The Throne
of Trancendental Wisdom.”

“It suffices to say this much here. Harihara the II has granted in
1380 A. D. several more gramas to Sringeri Matha in honour of Vidya-
ranya as addition to what he had granted earlier; and in 1367 A. D. -
when Vidyaranya had already attained videhamukti - he established
an agrahara near Sringeri and named it as Vidyaranyapura. Two
temples - Bharati Ramanatha and Vidya Visvesvara - were built as
monuments in the name of Bharatitirtha and Vidyaranya.

“Another point. Sri Vidyatirtha gave Sannyasa to Bharatitirtha in
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1328 and to Vidyaranya in 1331 A. D. Bharatitirtha was the pontiff of
Sringeri from 1333 to 1380 A. D. At that time Vidyaranya was the ju-

nior Swamiji, spending time in pilgrimages and in meditation while

residing at Hampi. He was the pontiff from 1380 to 1386 A.D."!

(2) Pontiff Lineage of Kafici Matha

(from Sri N. Venkataraman'’s book)

Name Pithadhipatya (no. | Year of
of years) siddhi

Sri Sanikaracarya(birth 508 B.C) | 32 476 B. C.
Sure$waracarya 70(?)* 406 B. C.
1. Sarvajfiatma 102 364 B. C.
2. Satyabodha 96 268 B. C.
3. Jianananda 63 205 B. C.
4. Suddhananda 81 124 B. C.
5. Anandajfiana 69 55B.C.
6. Kaivalyananda 83 28 A.D.
7. KrpaSankara (2) 41 69 A. D.
8. Sures$wara 58 127 A. D.

1. This appears to have been written in response to the opinion of Sri N. Ven-
kataraman (NVSK p 95) that since the dates have been shown to Bharatikrisna
(1328-1380) and Vidyaranya (1331-1386) by Sringeri traditionalists, it is wrong to

conclude that Vidyaranya was a pontiff.

2. Atmabodha has written in his Susama that Sankara did not establish Sure$wara
on the Pitha because he was not a Paramahamsa(?); but had made him to look after
the affairs of the Pitha (Gu. Ra. p 41). This may be one of the reasons why Sureswara

is not counted here.
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Name Pithadhipatya (no. | Year of
of years) siddhi
9. Cidghana 45 172 A. D.
10. Candrasekhara (1) 63 235A.D.
11. Satcidghana 37 272 A.D.
12. Vidyaghana (1) 45 317A.D.
13. Gangadhara (1) 12 329 A.D.
14. UjjwalaSankara (3) 38 367 A. D.
15. Sadasiva 8 375A.D.
16. Surendra 10 385A.D.
17. Vidyaghana (2) 13 398 A.D.
18. MiikaSankara (4) 39 437 A.D.
19. Candracuda (1) 10 447 A.D.
20. Paripurnabodha 34 481 A.D.
21. Satcitsukha 31 512 A. D.
22. Citsukha (1) 15 527 A. D.
23. Satcidanandaghana 21 548 A. D.
24. Prajnaghana 16 564 A. D.
25. Cidvilasa 13 577 A. D.
26. Mahadeva (1) 24 601 A. D.
27. Purnabodha 17 618 A. D.
28. Bodha (1) 37 655 A. D.
29. Brahmanandaghana 13 668 A. D.
30. Cidanandaghana 4 672 A. D.
31. Satchidananda (2) 20 692 A. D.
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Name Pithadhipatya (no. | Year of
of years) siddhi

32. Candrasekhara (2) 18 710 A. D.
33. Citsukha (2) 27 737 A.D.
34. Citsukhananda 21 758 A. D.
35. Vidyaghana (3) 30 788 A. D.
36. AbhinavaSankara (5) 52 840 A. D.
37. Satcidvilasa 33 873 A.D.
38. Mahadeva (2) 42 915A.D.
39. Gangadhara (2) 35 950 A. D.
40. Brahmanandaghana (2) 28 978 A. D.
41. Anandaghana 36 1014 A. D.
42. Pirnabodha (2) 26 1040 A. D.
43. ParamaSiva (1) 21 1061 A. D.
44. Bodha (2) 37 1098 A. D.
45. Candrasekhara (3) 68 1166 A. D.
46. Advaitanandabodha 34 1200 A. D.
47. Mahadeva (3) 47 1247 A. D.
48. Candracuda (2) 50 1297 A. D.
49. Vidyatirtha 88 1385 A. D.
50. Sartkarananda 32 1417 A. D.
51. Purnanandasadasiva 81 1498 A. D.
52. Mahadeva (4) 9 1507 A. D.
53. Candracuda (3) 17 1524 A. D.
54. Sarvajiiasadasivabodha 15 1539 A. D.
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wati

Name Pithadhipatya (no. | Year of
of years) siddhi

55. ParamaSiva (2) 47 1586 A. D.
56. Atmabodha 52 1638 A. D.
57. Bodha (3) 54 1692 A. D.
58. Advayatmaprakasa 12 1704 A. D.
59. Mahadeva (5) 42 1746 A. D.
60. Candrasekhara (4) 37 1783 A. D.
61. Mahadeva (6) 31 1814 A. D.
62. Candrasekhara (5) 37 1851 A. D.
63. Mahadeva (7) 40 1891 A. D.
64. Sri Candrasekhara (6) 17 1908 A. D.
65. Mahadeva (8) 7 days 1908 A. D.
66. Candrasekharendra Saras- | present pontiff

The abovementioned list is from Sri. N. Venkataraman’s book

(NVSK). He has mainly based on Punyaslokamanjari, Gururatna-

malika and the commentary ‘Susama’ on it written by Atmabodha

(text, page 16). He has written ‘since these authors and their times

are well known, and since they do not confound Sankara and his

lineage of disciples with the same name, I have more faith in them

than in SankaraVijayas. They give us the post-Sankara history of

Vedanta; not only that, they convey some correctly dated incidents

which in many occasions stand cross-verification’ (NVSK p 5). He

believes that ‘since the list of lineage of pontiffs of Kadmakoti Pitha is
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relevant with respect to a number of incidents in history of India, it
is very important’ (NVSK p 8)".

But what Sri K. R. Venkataraman writes about this lineage is quite
opposite to this. We have already mentioned his opinion about
Sankara’s time, i.e., Sth century A. D. He has written to us a summary
scrutiny of the lineage of pontiffs of the Kamakoti Pitha as follows:
(text pages given within brackets are those of our present book)

1. Sarvajiiatma (Pontiff No. 1). He is the author of Sankse-
pasariraka; a disciple of Deveswara. He was under the guardianship
of king Manukuladitya of South Travancore. He belongs to 10th
century A. D.

2. Jhanananda, Jiianottama (Pontiff No. 3; 268-205 B. C.; text
page 401). Earlier, he was a Gauda brahmin householder known as
Mahopadhyaya Jiianottama Misra. He settled on the banks of Kaveri,
with the support of Cola king during 12th century A. D. He has writ-
ten about himself that the name of his father’s Guru, Jiianottama who
was pontiff of Sringeri Pitha, has come to him.

3. Anandajfiana (Pontiff No. 5; 124-55 B. C.; text page 284). This
poet is also known by the other name Anandagiri. Earlier to Sann-
yasa, he was having the name Janardana. Actually, he lived in 13th
century A. D. and was a disciple of Anubhiitiprakasa and Suddhan-
anda.

4. KrpaSankara (Pontiff No. 7; 28-69 A. D.). He is purported to be
sanmatasthapandcarya, but not AdyaSarikara; and to have assigned

SubhataViswariipa to Sringeri Pitha! Everyone knows that Viswartipa

1. Even N. Venkataraman agrees that the times appear fanciful from Sarvajiiatma
upto Satchidghana in the list of lineages (NVSK p 9).
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is only one, and that he was none other than Sure$waracarya.

5. Cidghana (Pontiff No. 9;127-172 A. D.). It appears he was fond of
Sivadvaita. Sivadvaita came into picture in Ka$mir after 8th century
A.D,; as areaction to Pasupata creed of Lakulisa.

6. UjjwalaSankara (Pontiff No. 14; 329-367 A. D.). It is said that
from his time onwards some of the Acaryas of Kafici used to stay at
Kasmir; if that be so, what was going on at Karici?

7. Sankara (4) (Pontiff No. 18; 398-437 A. D; text page 40)" . His
pen-name is Muka. Traditionally, it is said that Muka was a priest at
Karfici, who had the skill of poetry as a result of worship. His time is
by any means not earlier than 16th century A. D. The Kumbhakonam
tradition has shifted him to Kasmir. A poet ‘Menta’ and his drama
Hayagrivavadha have been examined. This poet’s time is very much
later than 6th century A. D. No one knows about this drama Hay-
agrivavadha. Similarly, Maniprabha of one by name Ramalila, as well
as the $lokas cited from it are all concocted, just imagination.

8. Candrasekhara (1) (Pontiff No. 19; 437-447 A. D.). Matrgupta
was a palace mahut in Kasmir. Because of political conspiracy, he be-
came the king for a brief period” . He became a Sannyasin at Kasi and
died there. How he could have been a fit person to become a pontiff!
His time is 6th century, not 5th century A.D.

9. Satcidanandaghana (Pontiff No. 23; 527-548 A. D.). It is said
that this Guru has been cited in Siddhavijayakavya. And it is another

work which no one has seen.

1. N. Venkataraman also has agreed (NVSK p. 54) that the dates regarding
Sure$wara in the traditions of Sringeri as well as Kafici are not believable.

2.N. Venkataraman says that this Matrgupta himself is the pontiff of Karici by
name Candrasekhara (NVSK p 74).
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10. Cidanandaghana (Pontiff No. 30; 668-672 A. D.). This name
is another myth. It is said that king Lalitaditya Muktapida of Kasmir
came to the south on a military expedition, and dethroned the son
of Ratta Rani of Karnataka; and he was re-crowned by this Acarya.
Lalitaditya’s expedition was only upto Kanyakubja; he did not come
down further. From Kanyakubja to Karnataka - from where to where!
At that time, the Calikyas were ruling in the Deccan region. There is
no evidence to say that they were dethroned by any from the North;
how then the king of Kasmir? Instead, they had obstructed Harsa
from coming down past Narmada. Ratta is tadbhava of Rashtrakita;
it cannot be name of a person.

11. Sankara (5) (Pontiff No. 36; 788-840 A. D.). His scrutiny has
been dropped for the time being, due to lack of space.

12. Bodha (2) (Pontiff No. 44;1061-1098 A. D.). In his earlier life, he
was Somadeva, who was writing stories to please a queen. He has de-
scribed gods very lightly, with negligence; has condemned dharma;
his characters in the stories are idiots, robbers, rogues, murderers,
wives who kill their husbands and the like. Some of his stories contain
description of debauchery. What is known from his history, is that he
at last became a Saiva sannyasi. It is said here that he arrived at Kafici
in a golden palanquin given by Bhoja and then he became pontiff of
Kanci Pitha. Not only that, it is said that he got rid of the menace of
Muslims here. Historically, Kafici was at that time one of the capit-
als of powerful Cola kings like Virarajendra, Adhirajendra, and Kulot-
tunga L. Their reign was spread throughout South India. Such power-
ful kings, to get help from one by name Kalasa of Kasmir through a

sannyasi - how ridiculous! Not only that, at that time there were no



533 APPENDIX IX

Muslims around Karici within a radius of about a thousand miles who
could face the Colas!

13. Candrasekhara III (?) or Candracuda (Pontiff No. 45; 1098-
1166 A. D.). The works of Jayadeva, Suhala etc. cited (NVSK p88-89)
at this juncture are not well-known.

14. Advaitanandabodha (Pontiff No. 46;1166-1200 A. D.). It is said
that he won over Abhinavagupta. But Abhinavagupta was a century
earlier than this Guru; and no one has heard of the writings of this
Guru.

15. Vidyatirtha (Pontiff No. 49; 1297-1385 A. D.; text page 284).
Also famed as Vidyasarnkara, he attained samadhi in 1333 A. D., and
not in 1385 A. D. as Kumbhakonam people write. His samadhi is there
in Srihgeri, in honour of which Bukka, Harihara II and others have
given land in 1346, 1356 and 1375 A. D. Records are there to show this.
He is said to have been known as Sarvajiavisnu previous to Sannydasa.
This is not true; Sarvajiia Visnu is not the Guru of Sayana, but Guru of
his son Madhava (1400 A. D.).

We have mentioned earlier K. R. Venkataraman’s opinion about his
establishing eight Mathas. His opinion is that Vidyaranya established
several subsidiary Mathas with the help of Harihara II.

16. Sankarananda (Pontiff No. 50; 1385-1417 A. D.). From his
writings we come to know that Vidyatirtha was his vidyaguru; and
that ‘Anandatma’ was his diksha Guru. 1t is difficult to believe that
one who took Sannydasa from an ordinary monk became the pontiff.
Sarikarananda was not at all the pontiff.

N. Venkataraman cites (NVSK p 97) a sloka from Brihadararnya-
dipika of Sankarananda which clearly states that he was pontiff of
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Kanci Pitha:
FHISHHISIT: T3 RO FHefageees aemague sar-Hmeefshar |

AT A TG H e O e AT e e Fi=a e HaT e ==t |

But K. R. Venkataraman writes that this $loka is not found in any
one of the manuscripts of that work.

17. Sarvajhasadasivabodha' (Pontiff No. 54;1524-1539 A. D.). He
is considered to have been served by Praveera, the king of Ramanad.
Ramanad did not at any time have a king by that name; and, at that
time, the kingdom of Ramanad was not yet formulated.

18. Bodha (3) (Pontiff No. 57; 1638-1692 A. D.). One by name
Bhagavannama Bodhendra was a great soul who was throughout in
his life singing the glories of the Lord; has established a Matha called
Govindapura on the banks of Kaveri. Every year his aradhana is car-
ried out even now; The Matha has properties for self dependence, and
there is no control of Kumbhakona Matha on those things. Nobody
knows that 'Bodha’ was a pontiff.

19. ParamaSiva (2), Atmabodha.

Here we can discuss two things: the statement that Sadasiva, who
is famous as Sadasiva Brahmendra is the disciple of ParamaSiva (2)
and that the author of Guru ratnamalika is Sadasiva (Brahmendra).
(1) Pontiffs of Kumbhakona Matha:

Sarvajiia Sadasiva Bodha (Pontiff No. 54), 1524-39

Disciple Paramasiva II (Pontiff No. 55), 1539-86

Disciple Atmabodha (Pontiff No. 56), 1586-38

(2) Disciple lineage known from the books of Sadasiva:

L. N. Venkataraman says that this Guru is the author of Punyaslokamanjari.
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Abinava Narayanendra Saraswati (Author of Parsicikarana
Bhavaprakasika)

Disciple Paramasiva (Author of Daharavidya prakasa)

Disciple Sadasivendra (Times known: 1726,1734,1761)

From the above listing, it becomes evident that the Guru of
Sadasivendra, i.e., ParamaSiva is different from the Kumbhakonam
Pontiff ParamaSiva II. Because, the Guru of the former is Abhinava
Narayanendra Saraswati, whereas the Guru of the latter is Sarvajiia
Sadasiva Bodha. Sadasiva Brahmendra was the contemporary of (i)
Tulasaji Maharaj of Tanjavore, (ii) Maharajasri Ramavarma Kartikai
Tirumala of Travancore and (iii) Raja Raghunatharaya Tondimana
of Pudukottai. By way of giving initiation in 1739 A. D. to Raja
Raghunatharaya Tondimana of Pudukottai, he came to be known as
Rajaguru. Reference to his name and that of his samadhi at Nerur
can be found in the records of that kingdom. The Raja of Pudukottai
has granted several gramas in honour of the samadhi. How it is
possible that Sadasiva Brahmendra, belonging to 18th century,
become the disciple of the pontift of Kumbhakonam Matha who
attained samadhi two centuries earlier? It is said that Sadasiva wrote
Gururatnamalika at the inspiration of Atmabodha who was at the end
of 16th and at the beginning of 17th century. How come Atmabodha
inspired one who would be born a century later than his time? This
being so, it becomes clear that Sadasivendra neither is the disciple of
the Kumbhakonam Pontiff, nor he wrote Gururatnamalika.

20. Many absurdities are there in the Copper inscriptions ob-

tained by Sri Gopinatha Rao' . One of the inscriptions has the date

1. He was the Superintendent of the Archeological Department of the State of
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of a donation that is 34 years later than the death of the donor. In
another, the gramas donated did not belong to the kingdom of the
donor king. In yet another inscription of a donation from a Muslim,
the inscription commences with praise of the Hindu Gods; and two
$lokas therein are taken from a composition which is a century later
than the date of donation. Another inscription is in no way related
to the Matha. To scrutinize these inscriptions completely and come
to conclusions, a lot of time as well as space are needed.

Hitherto we have rendered in sufficient detail the differences
between Sri N. Venkataraman, the author of Kafici Pontiff lineage
and Sri K. R. Venkataraman, the author of Sringeri Pontiff lineage.
We believe that Sri K. R. Venkataraman has exposed the drawbacks
of the Kafici lineage with greater historical researchmindedness.
In books like Sri Sringeri Sarada Pitha by Sri K. S. Sundararama
Iyer and The Kumbhakonam Matha Claims by Sri K. Krisnaswami
Iyer the zest in exposing the drawbacks of Kanci Pitha is glaringly
evident. We have already represented the several constraints and
drawbacks of Sringeri lineage as well as the opinions of Sri N.
Venkataraman. The long-standing mutual friction in the matter
relating to the two Mathas, is such as not to derive conclusion about
the present issue. There occured a $loka ‘TSeTHFIROMCHSTCTTTH
T | YFTERS geatfgaed Fafuss: in the introductory part of a

paricangam of Prajotpatti Samvatsara (1871-72) authored by one
by name Subrahmanya Siddhanti. We have already indicated the

writing in Mathamnayasetu that all other Mathas are those of dis-

Travancore. We have one of his books (in english and sanskrit) Copper Plate In-
scriptions (Madras, 1916) with us. As it is not of much use, we have not cited it.
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ciples of Kafici Kamakoti Matha; this may be one of the reactions
to that. The very next year, on Angirasa Samvatsara Caitra Bahula
Caturthi (27-4-1872)" , the laukika and vaidika devotees of both Kafici
and Sringeri Mathas conferred together under the presidentship
of a Vaisnavaite Swami Vedanta Ramanuja Jeer of Tiruvellore. The
conference took the decision that there is no evidence to support
the said $loka® . Perusal of the text of Jeer’s decision revealed that
it upheld the stance that Kumbhakonam lineage is the real Sankara

lineage. The Jeer based his decision on two slokas of Manimarijari

Bhedini, Canto 3: ‘& gre3iTse 160 41 fercareramatesy foam | drasrre
= 7o 7 SO s e I’ (Mani. Bhe. 3. 63) (the Acarya,

after twelve years, installed Padmapada and went to Kafici); and GFED

fore FregarageEmETET T’ (?) dereaa o= & J41 70 [3: Hiafen
(Mani. Bhe. 4. 30) (Sureswaracarya installed Nityabodhaghanacarya
on the Pitha and went near his Guru); these were his reference
authorities to formulate his decision!

What can be said about the learned scholars who went for the
decision from a Guru of an alien creed who depended on a work
like Manimarijari Bhedini to give his verdict? Sringeri traditionalists
are claiming that even that Guru who presided said “they have not
shown all the documents; with what was available, I have given the

decision” Whatever that be, the above incident reveals that the

1. Sri Sarikara Pitha Tattva Dar$anam, Appendix I, p 15-16.

2. the above decision was contradicted and condemned by Bhatta Narayana
Sastry, Kokkanda Venkataratnam Pantulu and others in the form of some public-
ations. Both the decision as well as its condemnation carry the same weightage.

3. the Telugu sheet of Jeer’s Siddanta Patrika which is with us is a little bit dilap-
idated.
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Kafici and Sringeri Pithas are competing with each other for gaining
control over the remaining Mathas; and that attempts are being
made from quite some time to prove that Sankaracarya attained
samadhi at Kafici. One Dr. Hultzsch gives the following lineage of
pontiffs in his Sri Sarikara Pitha Tatvadarsana (Madras Govt. Oriental

Manuscripts Library Catalogue No. III, pp 133-134):
RGN R e Pl

AT FRraedar fersopedar seT ad: 7 |
IS ad: Afh: TISTE: T 112

AT S2TE: b TGS AT HeEdd: |

TMfe=aT(a ) N E g gUaETE: IR 1
TEATH(TTE: ) GIE BEAHAR ! |
SRT=afTEATRE: | ’HET 13 0
HITEEHTS THATE < BEdTHeTeh o faree |

@ dresh AT A g &= daTd e 14 |

HEAT TIHS Trcdl JRUgHerdc |

o Teorea rewres At geefiarieed 14 |
feramdiaTierss(9) sFear e Te: |
HTeFcET=a a1 Hi(FHT) THegediad I & |
T HEATH SHTATEST STH 72 e |
[ERISERICRZ DRI L2 bRt W AN
T TS THIIO! ST ST |
qgT—d GHTRUS q9d: Fasd aar I ¢ |
g Seear fegamdr |

AT TETERAT: Taf ST IR |
BEICICIREIRIE I GRS CR I

1. the printed book may be wrong. Could it be 3T=Taf: 9= or FM=TT: g AT?
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e A=eA d: TdT FHHT TE:
TEATFEATIE ad SETHTT |

qd SRTTea R |
qerTfgETTg e Afq: FeoEfaden |
THAS @R T TG @ |

Tl AT (A2 ) Tell STl WigeH-e 9t |
BELIEIEERIREnCI B RIEGIN
JESTHATT = TS THYGE: |

TEET] ST fergr=eaferedar |

aenTy feme=ar a1 feremuayrd! |
EEISIGIREE S RIREICIPEE I

AT ST TH(FH? AT T LA |
The above is reproduced from a dilapidated part of a book. The

serial numbers of $lokas are given by us. It appears that some Karici
favourites have added sloka 5 to sloka 8. 1f it were possible to decide
who wrote this lineage, when and why, the value of the same could be
known.

This is enough of the Kanci1 Pitha lineage. We shall take up the
lineages of the three northern Mathas and then we shall write about
the subordinate Mathas. We have not given completely the material
available to us regarding all the details of the date, Saka, Samvatsara,
Masa, Tithi etc. of Sringeri and Kafici pontiffs. Because, considering
the present controversy about these things, they may be just imagin-
ary. The same applies to the Matha lineages that we are going to write

next.
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(3) Pontiff Lineage of Dwaraka Pitha

What we know about this Pitha is very little. There was a contro-
versy regarding who has the authority to be the pontiff of the Pitha.
Later, the Government intervened and decided that the presently
reigning Srimat Abhinava Satchidananda Tirtha Swamiji has the
authority. Accordingly he is carrying out the work of the Pitha, i.e.,
spreading the message of Dharma and Jiiana. The list of lineage of
pontiffs published by the Pitha in 1957 A. D. is given below. The
differences with Baladeva Upadhyaya’s list and those with the list of

Bodas are also indicated.

Pitha Publication Bala.
1. Sureswaracarya (Yudhi. Saka) 2692 2691
2. Citsukhacarya 2715
3. Sarvajnacarya 2774
4. Brahmanandatirtha 2833 2823
5. Swarupabhijna(na)carya 2890
6. Mangalamirtyacarya 2942
7. Bhaskaracarya 2995
8. Prajhianacarya 3008
9. Brahmajyotsnacarya 3040
10. Anandavirbhavacarya Vikrama 9

The first ten in the list of Mahadeva Rajarama Bodas are given be-

low:
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Birth of Sankaracarya
Sannyasa of Sankaracarya
Niryana

Brahmaswartipacarya

. Citsukha

. Sarvajiiana

. Brahmanandatirtha

1.

2

3

4

5. Swariipabhijfiana
6. Mangalamurthi
7. Bhaskara

8. Prajiana

9

. Brahmajyotsna

10. Anandavirbhava

2631
2639
2663

440 B. C.

416
357
308
245
193
140
127
95

Samvat 25

Hereafterwards the differences are shown by the side:

Pitha Bala. | Bodas
Pub.

11. Kalanidhitirtha Vikrama
82

12. Cidvilasacarya 119

13. Vibhiityanandacarya 154

14. Sphurtinilaya(pada) 203

15. Varatantupada 249 259
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Pitha Bala. | Bodas
Pub.
16. Yogarudhacarya 260 360 350
17. Vijayadindimacarya 349
18. Vidyatirtha 437
19. Citsaktidesika 483 438
20. Vijianeswaratirtha 511
21. Ritambharacarya 572
22. Amareswaraguru 608
23. Sarvatomukhatirtha 669
24. Anandadesika 721 Svanandadesika
25. Samadhirasikacarya 799
26. Narayanasrama 836
27. Vaikunthasrama 885
28. Vikramasrama 91 Trivikramasrama
29. Narasimhasrama 960
30. Tryambakasrama 965
31. Vaishnavasrama 1001 Vishramasrama
32. Keshavasrama 1060 | 1006
33. Cidambarasrama 1083
34. Padmanabhasrama 1109
35. Mahadevasrama 1184
36. Satchidanandasrama 1207
37. Vidyasankarasrama 1265
38. Abhinavasatchidanandasrama | 1293
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Pitha Bala. | Bodas
Pub.
39. Sasirekhasrama 1226 | 1326 | 1326
40. Vasudevasrama 1351 1362 1361
41. Purusottamasrama 1394
42. Janardanasrama 1408
43. Hariharasrama 1411
44. Bhavasrama 1421
45. Brahmasrama 1436
46. Vamanasrama 1453
47. Sarvajnasrama 1489
48. Pradyumnasrama 1495
49. Govindasrama 1523
50. Cidasrama 1576
51. Visweswarasrama 1608
52. Damodarasrama 1615
53. Mahadevasrama 1616
54. Aniruddhasrama 1625
55. Achyutasrama 1629
56. Madhavasrama 1665 1685
57. Anantasrama 1716
58. Viswarupasrama 1721
59. Cidghanasrama 1726
60. Nrisimhasrama 1735
61. Manoharasrama 1761
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Pitha Bala. | Bodas
Pub.
62. Prakasananda Saraswati 1795 ‘
63. Visuddhasrama 1799 | Visuddhanandasrama
64. Vamanendra 1831 Vamanesha
65. Keshavasrama 1838
66. Madhusudanasrama 1848
67. Hayagrivasrama 1862
68. Prakasasrama 1863
69. Hayagrivananda Saraswati 1874
70. Sridharaérama 1914
71. Damodarasrama 1928
72. KeSavasrama 1935 1934
73. Rajaraje$wara (Sankarasrama) | 1956 1957
74. Madhavatirtha 1972 1970
75. Santyananda Saraswati' 1981 1976
76. Candrsekharasrama 2000
77. Srimadabhinava Satcidanan-
datirtha

Srimadabhinava Satcidanandatirtha is presently in the pitha.

(1) With the exception of a few, the dates of all the three listings

given above are agreeing with each other. Both Dwaraka and Karici

listings give Sanikaracarya nearly the same date - that is, 5th century

1. Bala. and Bodas listing ends here.
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B. C. In both these, for the first few pontiffs greater periods, and for
the recent ones agreeable dates have been written. N. Venkataraman
writes that since both the Mathas give the same number of pontiffs
for the same period, the Kafici listing is strengthened (NVSK p 13-14).
But, as the Kafici periods themselves are controversial, not much is
gained by this statement.

(2) As both N. Venkataraman and Baladeva Upadhyaya have writ-
ten, no historical incidents worth mentioning are there regarding the
Dwaraka Matha pontiffs.

(3) Inclusion of Sure$wara in this listing is to be noted. He is said
to be the pontiff of this Sarada Pitha from Yudhishthira Saka 2649
Magha Sukla 7. Baladeva Upadhyaya who writes that Hastamalaka
is the Acarya for this Pitha at two places (Bala. Sam. p 167, p177), also
writes that the first Acarya for the Sarada Pitha is Sureswaracarya (p
177).

(4) Although the Mathamnaya mentions ‘Bhadrakali Devi’ for
this Pitha, how come it is called Sarada Pitha? is a debatable
question. The Dwaraka tradition holds that Sarada was establi-
shed on Yudhishthira Saka 2648; then why so much prominence
accorded to Bhadrakali Devi? Although in Mathamnayasetu it is
mentioned ‘TSRS, in the version of Mahanusasana accep-
ted by Dwaraka Pitha it is changed to “TRerdig@rcshdr:’. Even then,
in the Dwaraka Sanksipta Itihasa it is mentioned as Bhadrakali and
not as Sarada. Baladeva Upadhyaya has written that the Acarya is
Vigwariipa (Bala. Sam. p 305); but in the Mathamnaya included in
the Dwaraka Sanksipta Itihasa it is mentioned as ‘TaETTE=AET
A gdress? (p 48). Similarly, although it is appropriate that there
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is prominence for Kamaksi in Kafici, the traditionalists there claim
that theirs is Sarada Pitha. But everyone accepts that Sarada was

established in Sringeri. The inner secret of this has to be explored.
Pontiff Lineage of Dwaraka (Il list)

(Sanksipta Itihasa, p 52)

There are only the names of the Acaryas: Sri Sankaracarya. 1. Sri
Padmapadacarya. 2. Visnuswami Tirtha. 3. Brahmananda Tirtha. 4.
tha. 7. Sadananda Tirtha. 8. Krisnananda Yogindra Tirtha. 9. Siva-
nanda Tirtha. 10. Sadananda Tirtha (2). 11. Satchidananda Tirtha. 12.
Krisnayogindra Tirtha. 13. Sadasivananda Tirtha. 14. Satchidananda
Tirtha (2). 15. Abhinavayogindra Tirtha. 16. Sadananda Tirtha (3).
17. Krisnananda Tirtha (2). 18. Satchidananda Tirtha (3). 19. Sada-
nanda Tirtha (4). 20. Krisnananda Tirtha (3). 21. Satchidananda Tir-
tha (4). 22. Krsnananda Tirtha (4). 23. Satchidananda Tirtha (5). 24.
Kaivalyananda Tirtha (2). 25. Krisnananda Tirtha (5). 26. Sadananda
Tirtha (5). 27. Satchidananda Tirtha (6). 28. AgnimirdhaKrisnan-
anda Tirtha. 29. Satchidananda Tirtha (7). 30. Abhinava Krisnan-
anda Tirtha. 31. Abhinava Sadananda Tirtha. 32. Abhinava Krisnan-
anda Tirtha (2). 33. Abhinava Sadananda Tirtha (2). 34. Abhinava
Krisnananda Tirtha (3). 35. Srimadabhinava SatchidanandaTirtha
Swamiji.

There is no correspondence between the two lists regarding either
the number of Acaryas or their names. In this listing, there is great
prominence for the yogapatta ‘tirtha’; and Padmapadacarya has been

placed instead of Sureswardcarya. We do not know any historical in-
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cidents worth mentioning about the Dwaraka Matha. But, before the
present pontiff Srimat Abhinava Satchidanandatirtha Swamiji, some
incidents about the gurus who stayed in Mysore region, have been col-
lected from the book Sri Dwaraka Jagadguru Samsthanada Sanksipta
Itihasa:

1. While the lineage of pontiffs starting from Padmapadacarya
was continuing in the sacred Dwaraka Pitha, during Salivahana Saka
around 1400 years, trouble was created by the yavanas such that
it was very difficult to live there, the then pontiff Sri Krisnananda
Tirtha left Dwaraka and went towards south. He was honoured by
the king of Vijayanagara; pleased with their treatment, established a
Matha at Mulubagilu and remained there doing tapas. Since it was
established by Krisnananda Swamiji, the Matha came to be called as
Sri Krisnananda Matha (Itihdsa, p 8-9).

[In the footnote it is written:There is an inscription in front of
VittalaSwami Temple near Sri Krisnananda Matha, Mulubagilu Taluk,
which reads “On 1469th Parabhava Samvatsara Magha Bahula Pavicami
(1547 A. D.), seven and a half gramas (Mulubagilu Taluk Payasampalli and
other gramas) were given as charity to Sri KrisnanandaSwami’s Matha in
order that his lineage of disciples continues with annasatra, deeparadhane
and other dharmic activities”].

2. After him, Sadanandatirtha Swami, and then Satchidanandatir-
tha Swami became pontiffs of the Matha. The third one was Sri Agni-
murdha Krisnanandatirtha Swamigal; since sparks of fire used to fly
from his head when he became angry, he came to be known as Agni-
mirdha. (Iti., p 9).

3. In a copper inscription given by Satchidanandatirtha Swamiji
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to the brahmins of Bhadrasamudra Agrahara during Salivahana

Saka 1588, an epithet ‘SivaVemkatendraRacitanekarhanesu’

(Fradee=gzfaareoy) was included in addressing Sri Agnima-
rdha Krisnanandatirtha Swamigal. From this it seems that Sivappa
Nayaka of Nagara has falicitated the Swamigal ( Iti, p 10). There
are copper inscriptions to declare that Keladi Sivappa Nayaka’s
younger brother Venkatappa Nayaka during Salivahana Saka 1583
Sharvari Samvatsara and Sivappa Nayaka’s another younger brother
Bhadrappa Nayaka during Salivahana Saka 1584 Plava Samvatsara
for having offered gramas to the same Swamigal. That Sriranga Raya
VI of Vijayanagara has offered gramas Ranakatte, Haronahalli and
Surapura (which are around Belur within about a couple of miles)
to the same Swamigal, declare stone inscriptions that are there in
those villages. From this one can guess that by Salivahana Saka 1575
(1653 A. D.) the Samsthana had transmigrated from Kolar Taluk
Mulubagilu to Tirthahalli Taluk Mulubagilu ( Iz, p 10).

4. The king of Keladi got a Matha built at Bhadrasamudra Agrahara
near Tirtharajapura (Tirthahalli) on the shores of Tunga river, and
gave land grant etc. through inscription for the expenses of the Sam-
sthana. From then onwards this place also came to be called as Mu-
lubagilu (Iti., p 11). Swamigal established another Matha at Talakad,
the forest area of elephants. There Bhagavata tradition is in vogue; it
is called BalaKrisnananda Matha (Iti., p 12).

5. Sri Abhinava Krisnanandatirtha (pontiff No. 30) toured in the
entire northern region and brought up the Matha prestige ( Iti, p 14).

6. During Salivahana Saka 1795 Sri Abhinava Sadanandatirtha
went to Gujarat on tour; people decided that he is the truly rightful
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pontiff of the Dwaraka Pitha ( Iti., p 16).

7. Sri Abhinava Krisnanandatirtha (pontiff No. 34) took Sannyasa
during 1894 A. D. He travelled throughout India and became famous
(Iti., p 16-18).

Now Srimadabhinava Satchidanandatirtha Swamiji is reigning the
Dwaraka Pitha. The above historical points are summarized here be-

cause they are related to the Dwaraka Matha.

(4) Pontiff Lineage of Govardhana Pitha

We do not know the history of this Pitha, which islocated at Jagan-
nath Puri. We give below the pontiff lineage which is in the form
of slokas, what Baladeva Upadhydya has given. Some variations of
names are there in the list of Bodas, but since they are only names,
not much is gained by the reader and hence we have not given those

differences.
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1. While the names ending with “tirtha” are more in number, it
seems there is no rule in this Matha that one should take Sannyasa
directly from the stage of brahmacarya.

2. After the famous Sri BharatiKrsna Tirtha became brahmibhita,

we do not know who is the pontiff now.

(5) Pontiff Lineage of Jyotirmatha

This Matha is twenty miles south from Badari; people commonly
refer to it as Joshi Matha' Ravalji, the priest of Badari, stays here. Be-
cause of extreme cold, Badari temple would remain closed from Octo-
ber to April; then the movable idol etc. of that temple will be brought
here. Historians believe that the idol of Badari was established by Adi
Sankaracarya. These details are available in Baladeva Upadhyaya’s
book (Bala. Sam. 183). It appears people remember the pontiff lin-

eage of this Matha for daily morning remembrance (Bala. Sam. p184):

dreehl farsr: o0 FAN TS eas: |
et ferarmett gl aH=: =adseu: 1 g |
Hiframa: garer faem-e: fFren e |
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[It is said here that the pontiffs whose names are expressed here

live eternally; one who remembers them daily will accomplish yogas-

iddhi]

Baladeva Upadhydaya thinks that this lineage was there from
Vikrama Samvatsara 700 to 1000; then the lineage was broken. There
were no pontiff for the Pitha for over four hundred years. Right from
the beginning, the traditional worship of Badari temple was being
carried out by these Sannyasins only. The names of Badari Mahantas
is available from 1500 onwards. It seems they were also presiding

over the Matha. The names of the pontiffs of earlier 400 years are

not available. These presiding authorities are:

Name Period Samvat | Pujakala
1. BalaKrsna Swami 1500 - 1557 57

2. Haribrahma Swami 1557 - 1558 1

3. Harismarana Swami 1558 - 1566 8

4. Vrindavana Swami 1566 - 1568 2

5. Anantanarayana Swami 1568 - 1569 1

6. Bhavananda Swami 1569 - 1583 14

7. Krisnananda Swami 1583 - 1593 10

8. Harinarayana Swami 1593 - 1601 8

9. Brahmananda Swami 1601 - 1621 20




Sri Sankara Bhagavatpada Vrttanta Sarasarvasva

Name Period Samvat | Pajakala
10. Devananda Swami 1621 - 1635 15
11. Raghunatha Swami 1635 - 1661 25
12. Purnadeva Swami 1661 - 1687 26
13. Krisnadeva Swami 1687 - 1696 9
14. Sivananda Swami 1696 - 1703 7
15. BalaKrsna Swami 1703 - 1717 14
16. Narayanopendra Swami 1717 - 1750 33
17. Hariscandra Swami 1750 - 1763 13
18. Sadananda Swami 1763 - 1773 10
19. Keshava Swami 1773 - 1781 8
20. Narayanatirtha Swami 1781 - 1823 41
21. RamaKrsna Swami 1823 - 1833 10

554

From here onwards, the worship was taken over by ‘brahmacari

Raval’ from the Sannyasins. After RamaKrsna Swami left the body in

1833, there was no heir to the Matha. Pradeep Shah, the Maharaja

of Gadhwal who visited the temple, seeing that there was no priest

there, accorded the position of ‘Raval’ to Gopal (a nambudiri brahmin

who was arranging for the food offering of the Lord) with all honours

like chatra, camara etc. and kept him in the position of RamaKrsna

Swami. Thenceforth only ‘Raval’s are there; and all of them would be

nambudiri brahmins. This ‘Raval’ lineage is as follows:
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Name Period Samvat | Pajakala
1. Gopala Raval 1833 - 1842 9
2. Ramacandra Ramabrahma | 1842 -1843 1
3. Niladanta Raval 1843 - 1848 5
4. Sitarama 1848 - 1859 1
5. Narayana 1859 - 1873 14
6. Narayana (2) 1873 - 1898 25
7. Krsna 1898 - 1902 4
8. Narayana (3) 1902 - 1916 14
9. Purusottama 1916 - 1957 41
10. Vasudeva 1957 - 1958 1
11. Rama Raval 1958 - 1962 4
12. Vasudeva 1962 - ...

(Vasudeva Raval had resigned from his post due to some reasons;
then the post was given to another nambudiri Raval; after his demise,
once again the reign came to the hands of Vasudeva Raval. Hence his
name has been mentioned twice).

The relationship with Badarinath is important to these Ravals;
they are not directly related to the Matha. Baladeva Upadhyaya
has written that ‘the Matha was without a presiding pontiff for a
long time; now Vidwan Brahmananda Swami of Kashi has become
the president. We do not know who is there now. We learn that
this Pitha also has become controversial. Baladeva Upadhyaya has

written about the glory of this Pitha; (Bala. Sham. p 186) but since it
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is not related to the lineage, we have not given it here.

(6) Sumeru Matha

We do not know much about this Matha, although it is included
in the Mathamnaya.

The satellite Mathas

In addition to the aforementioned main Pithas, there are subsidiary
Pithas like Kudali, Sankeshwar, Puspagiri, Sivaganga etc. The avail-
able material regarding these are historically not reliable, and hence
we could not write much about them. Some important information

which we know has been given in summary fashion.

(1) Kudali Matha

(text, page 398)

Sri K. R. Venkataraman has written three points in his book: (1)
the Tirthamattur and Kudali Mathas were established in the 14th
century under the direction of Sringeri Guru and the King (KRTTW p
44). (2) the Swami of the Kudali Matha motivated the Bijapur rulers
to give two villages Harakere and Mandali to his control. Veerabhadra
Nayaka wrote to Khodaismal Khan, Adam Afzal Khan and Khan Ali
Shah that they should not come in the way of the independence
of Sri Satchidananda Swami (KRTTW p 63). (3) Krisnappa Nayaka,
after his perusal of the identity of Siva and Visnu, wrote in an in-
scription of 1561 A. D. that “in order to remove the controversy, the
all-compassionate Hari and Hara both manifested themselves in the

divine form of Harihara in Kudali (Harihara)” (KRTTW p 73).
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But the Kudali Matha’s opinion is different. The Samsthana
has printed at Mysore and published a lineage (Guruparampara
namamale) which contains the following slokas:

AROTEATTE AT A MIAHTE: 123 |

JeATS Tal: HTATeg Al o HaTs: |

A2 BaTefaiemT d TEaT Afd To7H 123 |

TEISTEFT FSeA AT 7: |

STETE 5 Y AETATaHd G&H 1l 2% |

The meaning of the slokas is that “Sri Nrsimha Bharati, the des-

cendent of Ramacandra Bharati, went on a pilgrimage of Varanasi
etc. and on returning to Sringeri after a long time, found that the
people had made someone as yati, by force. Seeing this, he proceeded
to Kudali which is located at the Tunga-Bhadra confluence, establi-
shed himself there as the Jagadguru and was happy”. When ques-
tioned regarding this, the present Kudali Sringeri Jagadguru showed a
printed copy of “Pracina Sasana Lekhana Sangraha” (collection of an-
cient inscriptions) of Srimajjagadguru Sri Kudali-Sringeri Samsthana.
In the first part of this, there are some inscriptions of the Kadamba
and Vijayanagara periods. In the second part entitled “Writings of
the Pontiffs etc.’, there is a letter written in Balabodha lipi. It is dated
Salivahana Saka 1504 (1582 A. D.) Vishu Samvatsara Magha Suddha
7. After giving the traditional mention of the titles etc., the letter is
written.

“D eI TTVTOR  BOTR LTLIVOIVE TONE .. - DT BB T TE00He ST
BDBUR SCTA  LERQIYIB,T  RTBEY0NET 00T LTS A,

FTTROFTRT 3,28 e0e & 0T A0TLTIT LA, NT20 3TEIRTRCLICRD-
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it reads as follows in Kannada:

B, LOPBHTT Boriede eTTIOWTHT TR SeWDAVL TeI08 -
QP08 LPTTPRET W3 THDIT AWOFRe:  VFRIPe ©men HesBrd
TR R WIAT mREDRY, FOT DTRIND  FBIITOHoT SR
BZERERRA BT F¥E, WTRTRD BTSRUT BRE F ¥ WOrDTLY,ERRER0R
g 3R LeTer [NRRIRLOME Towy F)F: JONedn 33 Fe3eIomd FTOTeBRYR
R0LRTZRRIRW,T, BOMLITPIONSD BRQ FEZF, HNWOD TRRT STDTT0
300 AGBEPINRTBL, HFW, P TN I[N 3L IITOT BPRRILRIT
DTWT I, A T3 3RQ FeZE, TOLIROW ART/IPREE B [NRRIT
5T ) LLOFUITO OFBRRTE 590 SRR THE, AN Ao
ATDTPTET WFTRPRILOBHOOT BT FoTEY T, ODHBIPTET OTT
BoDTDS FYTEY, & eTITTROWTTHT TR BN 0T IVWBRENTT, AWOFIZ T
TROTROW LR AT ITERWTOZ WP SOWTT Fo0He Wide TR e
BR TSI BRLPTRERIROT FOOFTI0NOR, TBL[NVE,E STODH[YEE Sy,
WNEE T TFADY SERAYGRTZ, BATRHRT, WO,  [NOT TveY FOAYTF,
SeNFIQETONL B3y, AYTTF TN FTTROR0WRITN FeDAIQEZTONR aTe
TTT STRONTLY, DRI AH THDBROR FOWRT LTIV BRBLRT
Bes), BOYRY, BRENTE LR DT SRILYIYLTD. AT, I, BSOBOMBTEE,
BRONTETL VI TRATE, LrLHUTHE, VIRNEE TR D0 I,
B 03,0008 LRTIPTET 0L WwHdT WFRZFe IWIOTZTT =0T 1Y
28R 28 g Zo: (de) I”

The letter is summarised below.

e TSR .. .. B REaUHTEl qEerdard
HAfFETTg eI S F R WA e shihHedssTd il Hrfee-
AR =RoTESTY-

‘Your dear disciple Ramacandra Bharati who was ordained to wor-

ship Sri Saradamba submits that when you had been on pilgrimage
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the local people fraudulently gave me Asrama so that you will not be
able to return; while on your way to Sringeri you arrived at the Tunga-
Bhadra confluence Kudali and you were in the know of things; when
you summoned the local people who had given me A$rama forcefully
and myself before you to Kudali, with all humility I submitted before
you that I shall abide by your behests; you with all compassion blessed
me with an order to continue worship of Saradamba etc. as per rules;
accordingly I continued worship etc. and from time to time submitted
the account of expenditure and the remaining money to you. Further,
to your descendents there too, I shall be submitting the account of
expenditure and the remaining money; and shall remain as per your
orders without taking liberties of travel, and the like. Also I submit
before you that even in case my descendents here behave differently,
that shall be nothing but defying one’s Guru. I write this with my full
faith and belief on this day the Vishu Samvatsara Magha Suddha 7th.
A letter for having sent the remaining money of 548 Varaha on Cit-
rabhanu Samvatsara Salivahana Saka 1505 (1583 A. D.) also is there.
Regarding this matter we put the following questions before
the present Kudali Matha pontiff: (1) When and how the goodwill
between the two Mathas as revealed in this letter was broken? Is
there any document about this available? (2) When and how the
border disputes between the gramas affiliated to Sringeri Matha and
those affiliated to Kudali—griflgeri Matha were settled? How come
gramas that are very near to each other happen to belong to these
different Mathas? (3) Was the Candramouli$wara Lingam in posses-
sion with the Kudali Matha when its pontiff went on pilgrimage? If

so, when and how it went to Sringeri Matha again?
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We did not get satisfactory answers for the first two questions. For
the third question, a document of the Matha was read to us, in which
it was stated that Sringeri Matha people, with the help of the king,
took away the Candramouliswara Lingam and some other valuables.

Some people have raised a controversy that among the two, which
one is really the Matha established by Adi Sankara. Sringeri is on the
banks of Tunga; but Kudali itself was the original Sringeri. It seems
there is an inscription of Chikmagalur Taluk saying that Markandeya,
Agastya etc. did their penance on the banks of Tungabhadra (Epi-
graphica Carndtica, No. 77, p 186). A hill emerged in this place. Beca-
use of Rsyasringa, it came to be known as Sringeri; the place was also
called by names such as Narasimha Kshetra, Kudali, Vidyanagara(?),
Rishyasrama etc. and that since Bharati Tirtha, the Guru of Vidya-
ranya, chose that place for his penance in around 1346 A. D., that also
came to be called by name Sringeri. It appears that majority support
is not there for this line of argument till now.

Kudali Matha is now divided into two branches. One is famous
by name “Kudali-Sringeri Matha”. Their contention is that they are
the real pontiff of Sringeri and that the one presently on the Sringeri
Pitha is the descendent of the one who was ordained by them to
perform worship of Saradamba. There was a controversy about
who shall be the rightful pontift of Kudali Matha, and presently the
Matha properties are with the present Pithadhipa Sri Satchidananda
Sankara Bharati.

The other branch, which is claiming that they are the real rightful
ones from 1873 A. D., have control over some of the land property

and some of the Matha disciples. Their contention is that ‘when Sri
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Narasimha Bharati Swamiji went on a tour around 1580 A. D., the
people of Sringeri made one Narasimha Bharati (not Ramacandra
Bharati) the Sringeri pontiff by following the method of “Pustaka
Sannyasa’. The controversy was taken to the court of the then ruling
Keladi Venkatappa Nayaka (1553-1629 A. D.). He gave the verdict
that the new Sannyasin should continue to worship Saradamba and
look after the affairs of the Matha' . In the 2nd and 12th inscriptions
of Sringeri Jahageeri (Epigraphica Carnatica, Kadur Dist., p 348 and
374) they have made a reference as “disciple of the Lotus Feet” of
Narasimha Bharati of Kudali-Sringeri Matha; not as “Kara Kamala
Sanjata’; even when this is the state of affairs, the Sringeri Matha
people are claiming that they alone are the Jagadguru of Sringeri
Matha. Many gramas were donated to the new Sringeri Matha of
Narasimha Bharati and his fame spread in course of time. Now it is
not possible to decide how the main Srir’lgeri Pontiff, their disciples,
and the Government agreed that he was the Jagadguru. On the
invitation of Sahu Maharaja of Satara, there was a conference of
the three Swamis - Sankara Bharati (disciple of Narasimha Bharati)
of Kudali—Srir'lgeri Matha, the Swami of Sanke$wara Pitha and the
(new) Sringeri Swamiji in 1725 A. D., and the Maharaja fixed the areas
of reignment for the three. According to his verdict, the northern

part came under Sankeswara Pitha, southern part came under the

1. Regarding this, the Sringeri Matha people say that there are slokas in the 11th
Canto of Guruvamsakavya which contradict this contention. The summary of the
said slokas is that “Narasimha Bharat, the disciple of Ramacandra Bharati, deceived
his Guru, and he was driven away from the Matha; with the King’s help, he remained
in Kudali. Later, the King handed over the properties of the Matha once again to Sri
Satchidananda Muni$wara’. We have not seen Guruvamsakavya.
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Kudali-Sringeri Pitha, and the (new) Sringeri Swamiji was given the
worship of the local deity. The history of Sankeswara Matha is the
basis for this. When the Sringeri Swamiji started on a tour in 1742
A. D. with all the titles and paraphernalia of a Matha pontiff, the
Immadi Basappa Nayaka of Keladi prevented him from doing that
against the practice that was there earlier. Once again, in 1806 A.
D., Diwan Purnaiah similarly obstructed and gave orders. In spite of
all these, the Sringeri pontiffs, by and large, are publicising through
inscriptions etc. that theirs is the Jagadguru Pitha’.

The Bangalore branch of Kudali-Sringeri Matha is saying that they
have taken the above detailed description from the Indian Patriot
(issues of April 19, May 15 and June 5 0of 1912 A. D.). Almost the same
detail is given in a summary fashion in the "Adalitha Darsana’ of
Kudali-Sringeri Mahasamsthanam, of Hevilambi Samvatsara (1879
A. D.). Therein also are the details of how not only the kings of
Karnataka, but also Aurangazeb, Ibrahim Adil Shah, the Peswes and
kings of Maharastra have helped the Kudali-Sringeri Matha.

In the introduction to the Sariraka Bhasya (p 32) edited by Sri
Kashi Sesavenkatacala Sastri and printed at Venkate$wara Press (of
Kshema Raja Sri Krisnadasa Sresthi), Bombay, the following story is
there:

“In the year Saka 1422(?), Sri Sankara Bharati Swamiji, the tenth
from Adi Sankaracarya, while travelling in Himalayas, wished to see
the cave in which Govinda Bhagavatpada (?) had lived. Before enter-
ing the cave, he said to his associates that he would come out within
so many days, and ifhe failed to come out on the said day, they should

choose one amongst themselves as Guru for the Pitha. Likewise, since
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he did not emerge on the said day, the disciples came back to Kudali.
And Sankara Bharati too came back to Kudali in course of time. Since
in Sringeri someone was on the Pitha by way of Pustaka Sannyasa,
the authorities of the Matha did not allow Sankara Bharati to enter
Sringeri. The disciples of the Swamiji complained in the court of law
for justice. The court veridct came on 3lst January 1855 that “the
new Sannyasin should remain in Sringeri worshipping Saradamba;
and Sankara Bharati Swamiji should tour the country and remain at
Kudali”. It seems this is published in the Marathi book Sri Samsthan
Sankeswara Matha Karavir va Sankeswara ca Itihas.

Now, we shall give a summary of what Sri K. R. Venkataraman has
conveyed to us in his letter regarding this:

I

(1) The Mysore Gazetteer (V, p 1307) reads thus: Kudali, a sacred
village in Shimoga Taluk, at the confluence of the Tunga and Bhadra,
is the seat of a matha connected with the one at Sriﬁgeri, the ori-
ginal Guru having been appointed by the Sringeri Swami about 528
years ago (from the publication date of the Gazetteer) to minister the
smarthas of Maharastra descent.

(2) The pontiff who was reigning at Sringeri Pitha during 1500 A.
D. was Purusottama Bharati; not Sankara Bharati as Sri Kasi Sesa Ven-
katacala Sastry says.

II

(1) During 1582 A. D. there was no Swami by name Ramacandra
Bharat1 as is mentioned in Kudali Matha records; instead there was
Narasimha Bharati (5).

(2) What is purported as the plea written by Ramacandra Bharati
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during Vishu Samvatsara and then the next year (1583 A. D.), is in
modern Kannada style; it does not sound like Kannada of the 16th
century.

(3) Narasimha Bharati who was the pontiff at Sringeri during 1582-
1583 A. D. was also called Vidyanarasimha Bharati Swamiji (M. A. R.
1934 No. 51).

(4) On Yuva Samvatsara (1576 A. D.) Kartika Bahula 15, Sankanna
Nayaka scrutinized the behaviour of Vidyaranya Swami, the disciple
of Narasimha Bharati (Ammaji Swami), and as per the public opinion,
gave the verdict that he is not fit to be a Mathadhipati.

(5) When one by name Brahmesha Bhatta occupied the Kudali
Matha, Sivappa Nayaka decided that he is not fit for the Pitha, and
what lands were given to the Ammaji Swami were transferred to the
Sringeri Matha (Sharvari Samvatsara Bhadrapada 1660 A. D.).

(6) During 1807 A. D., Diwan Pirnaiah has passed an order that
only the Sringeri Swamiji could have the honour of addapallakki,
(palanquin carried on the sides) and titles; and that regarding the
remaining Mathas, the Sringeri Jagadguru has the privilage to give
proper directions (1810 A. D.).

(7) Shambhu Chatrapati of Satara has ordered that the land grants
and other assets will have to go to the Sringeri Swamiji and not to
Kudali Swamiji.

(8) The various appeals of Kudali Matha regarding the titles, hon-
ours enjoyed etc., submitted to at Hyderabad and Mysore were rejec-
ted and the verdicts given in favour of the Sringeri Pitha by the Hy-
derabad Government (1845 A. D.), Diwan of Mysore (1884 A. D.) and
by the Resident of Mysore (1895 A. D.).
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It is very natural that the details we have written above make the
readers aghast with wonder. Both Mathas are exhibiting their records;
both the Mathas were helped by Maharastra, Hyderabad and Mysore;
the story runs just like the Pundarika-Vasudeva of the Puranas. Who
is the real Vasudeva? Only Lord Vasudeva knows! There is a proverb
saying that one should not go too far in search of the origin of a river
and the origin of a rsi. We too bow to the opinion of this proverb and
stop the old story here.

In the lineage of Kudali pontiffs, there are 77 names. Since no his-
torically interesting material was found, we have not written them

here.

(2) Sivaganga Matha

This Samsthana is situated about 34 miles west of Bangalore on
the northern slopes of Sivaganga hill.

What Sri K. R. Venkataraman writes regarding this Matha is: As per
the prayers of Raja Wodeyar of Mysore, Abhinava Nrsimha Bharati
I established a Matha at Sivaganga and made one of his disciples,
Sankara Bharati the pontiff there (KRTTW p 59). There are records
to the effect that one of the pontiffs of this Pitha, Abhinavoddanda
Gangadhara Bharat], displeased by the behaviour of his disciples, had
prayed that another Swami will have to be made the pontift (1841,
1843,1847 A. D.). The Matha people also have given us in writing cer-
tain matters supporting this.

This is known as Sri Sringeri Sivaganga Jagadguru Pitha. During es-
tablishment of the idols of Sri Sankaracarya and Saradamba at Kaladi

(by Sri Satchidananda Sivabhinava Narasimha Bharati of Sringeri, on
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Soumya Magha Suddha 12 or 21st February 1910), Sivaganga Swamiji
was also present there. The author of this book has actually seen him

there, and hence there is no controversy about this Matha.

(3) Sankeswara Matha

What Sri Kasi Sesa Venkatacala Sastry writes about this Matha is:
Sri Sankara Bharati Swamiji, who established Kudali Pitha, when on a
pilgrimage to Kasi, came to Vallabhagad which is north of Sankeswara
village. He wanted to have daran of Goddess Haridradevi. Since he
had a dream in which he was ordained to worship Lord Sankeswara,
he was bathing in Kalmashapahari (Hiranyakeshi) river daily and
worshipping the Lord. Once Ibrahim Cadel, Chief of the Army of
Bijapur Badashah, came there and gave a few gramas to him. Later,
the Maharaja of Kollapur also gave him a few gramas. From that
time, the Matha was called Karaveera Matha. Since Sankara Bharati
of this Matha gave Sannyasa to a householder and made him pontiff,
the same tradition is being followed by this Matha. The reason why
both these Mathas have “Bharati” in their names of pontiffs, is that
both of them belong to the Sringeri Tradition (p 34-35).

Relation between Kudali and Karaveera Mathas

Lord Cidambareswara entered through the face of Visistadevi
and born as Sankaracarya during Yudhishthira Saka 2723 Sarvadhari
Samvatsara. The Acarya assigned four of his disciples as pontiffs to
the four Pithas that he had established. After residing at Sringeri for
some time, in order to validate the word of Saraswati, he established
a Matha at Karaveera Kshetra, which is famous as the southern

Kasi. Having ordered the disciples to bring up a vidya dharmapitha
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there, the Acarya attained samadhi at ‘vimalanirmala’ Kshetra near
Bombay' .

Later, after many years, Vidyanrisimha Bharati, the pontiff of
Sringeri assigned the daily worship according to scriptures, of Can-
dramouleswara Lingam (given by Vyasa) to his disciple Vidyasarkara
Bharati and proceeded on a pilgrimage. On his return, the disciple
pleaded that it is not proper for the Guru to desire the Pitham, having
placed him there himself. The Guru ignored him, a disciple, and
established another Matha at Kudali and stayed there. Later, at the
request of the king of Karaveera (Kollapur), sent one of his disciples
there. After some days, since the Kudali Swamiji, was bed-ridden
and nearing death due to old age, sent message to the disciple: ‘hurry
back immediately, and if you cannot, give Sannydsa to a brahmin
and send him here with your reply’. Before the brahmin sannyasi
sent by the Karaveera Swamiji reached Harihara, the old Swamiji had
attained samadhi. By the time the brahmin sannyasi could reach, the
administrator of the Matha had arranged to give Pustaka Sannyasa to
one among his near ones and established him on the Pitha.* Hence,
the Swami who had come from Karaveera simply returned to his
Guru (p 37).

After sometime, Kudali Swamiji came to Satara to impress upon
the Chatrapati that for him and the Karaveera Swamiji there should

be equal rights as far as traditions among people etc. are involved,

1. could he be the same ‘Sankara’ whom Anandagiri mentions?

2. according to this legend, it implies that the Karveera Matha followers con-
sider the Kudali Matha pontiffs as descendents of ‘pustaka-sannyasi’. The differing
second division of Kudali Matha say that, in this way, the Sringeri Matha does not
have this stigma.
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and tried to obtain his orders to that effect. The Maharaja listened to
his plea patiently, and, considering all pros and cons, convinced both
the Swamis that the Kudali Swamiji should remain at Kudali worship-
ping the deity there and look after the region between Tungabhadra
and Malapaharini rivers; and the Karaveera Swamiji should have con-
trol over the area north of Malapaharini river and gave orders to that
effect' (p. 36-37).

Sri Kasi Sesa Venkatacala Sastry writes that this part which we
have summarized has been taken from the Marathi book ““re=1i =a1
sfererar= @19 of Prof. Rajawade.

Another story regarding Karaveera (Sankeswara) Matha

A king by name Krisnraja of Soma dynasty was ruling at Karaveera
during 13th century. As per his prayers Sarikara Bharati Swamiji(of the
first story) attained his samadhi at’'Vimalanirmala), near Vasayi grama
near Bombay. Even now, we hear, there is a DharmaPitha there in his
name. Similarly there are Karaveera Pithas established at Sankeswara,
Khidrapur, Nrisimhawadi, Golavana, Paithana, Kasi etc.

The abovementioned Sarikara Bharati Swamiji - the other name of
his was Jagadguru Deva Gosavi - established a Matha at Sanke$wara
around 1500 A. D. Since the Chieftain of the army of Peshwe Kon-
hera Rao Patavardhan (Kagawadakara) robbed the Matha and set
fire to it, the Swami there remained at Sanke$wara. From that

time, the first Acarya was called the Karaveera Pithadhipa and also

1. It should be noted that regarding this verdict of Sahu Chatrapati, the second
division of Kudali Matha have differences. Here the Karaveera Pitha enjoys im-
portance;Sri Sastri writes that this verdict was sent by Sahu Maharaja to Sringeri
Sri Narasimha Bharati Swamiji also through a letter written on Kartika Krsna
Somavasara (Samvatsara is not mentioned).
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Sankes$wara Pithadhipa. Since this was forgotten, they are claiming
that Sankeswara itself has been there all along.

In the book Sarikardcarya written by Bodas, similar story can
be found with minor differences (p 69-77). He has given many
other details, and we do not want to disturb the readers with them.
From these stories it can be purported that (1) Adi Sanikaracarya, (2)
Sankara Bharati of Sriflgeri, or (3) Vidyanarasimha Bharati - one of
these three - established the Matha at Karaveera. Even among the
disciples of the Karaveera Matha and those of Kudali—Srir'lgeri Matha
there is confusion regarding which one of them is the gurupitha and
which is the shishya swami pitha. Between the followers of Karaveera
and Sankeswara, therefore, there is a dispute as to which one is the
original Matha?

Another point. When we met Sri Kudali Jagadguru in person, he
showed us two letters which had come from Sankeswara Matha. One
of them was written during 1558 A. D. which commences as follows:

PO HaoHT qTH IS g4, WL W g¥co TR W guue AeT=atvatersy
AI-faamrgtaRd 7o @Tue Ty A (9?) e faereraa s
S dUSIHUITHT:

This is the letter bearing serial number 14 of the first part of
grefrreme-aETagye’ . of Srimat Jagadguru Sri Kudali-Sringeri Sam-
sthana, with date Pingala Samvatsara, Magha Suddha 15, Sa. Saka.
1480.

The second one (serial no. 10) is a letter in which the Samvatsara

1. Sri Sri Swamiji had given us a copy of this book; for reasons not known he re-
called it later, with a note that there are some mistakes and they are to be corrected.
Hence, it is possible that the numbers might be changed.
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is not mentioned. A date guessed to be around Salivahana Saka 1607
(1686 A. D. is given.

The letter commences as follows:

HHcRAE T AT ATE R el g d Tril AAHEHRAT Te-aehd T

[N

It is to be noted that this is written as if between two of the same
level. It does not mention “AETISITETE.

The letter is in Devanagari. The summary of the letter is as follows:

'We came to know all the news from there by way of vijiapti
sent through ‘Mokkur Mahadeva’ and also vocally by the words of
Kondibhatta.

'We hear that around Bhagyanagara, someone of Sanke$wara
has, for the sake of livelihood, been claiming that “Swamiji of Kudali
Matha has given me Sannyasa.” Upon enquiry we found that he is
a Rigvedi, householder, and of Gosavi tradition. How can such a
fellow become vested with authority of Dravida, Dakshinamnaya,
Bhogavara tradition of Sarikara Bhagavatpada? In this Matha, Sann-
yasa after brahmacarya, and the Mahavakya is from Yajurveda. This
being so, how he can be suitable to Sannydsa from this Matha? This
hypocrite should be suitably punished by you through a letter given
to Kondibhatta; or, if you write to us his details, we shall take action
on him’.

Perusal of these two letters would show that from one letter the
Sankeshwar Matha is subordinate to Kudali Matha, and from another
letter, it is having no authority for Sannyasa of Sankara tradition. With

an intention to know the truth, we had a letter written to Sanke$wara
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Matha during our 1960 Caturmasya at Dharwad. We came to know
from the department of posts that there are three such Mathas' . In
reply to the registered letters written to these, we got a reply in Kan-
nada from Sanke$wara Matha only (No. 56/60-61 dated 11-9-1960):
“Regarding the information wanted by you, we shall search out from

our records, and let you know. We have started the search”.

(4) Avani Matha

Sri K. R. Venkataraman has written (KRTTW p 60) that this Matha
was established by Sringeri Sri NrisimhaBharati Swamiji when he was
residing at Kolar during March 1929. Since in his communication it is
mentioned g fqamrgeafeerfiaersras’ and ‘TS
it seems authentic. But recently we have got a Kannada translation
of a Tamil book saying that Avani Matha is an independent Matha
of Sankara Tradition; this is authored by Brahmavidyanandanatha
Bharati, who has claimed that he has based his writing on a book

written by Padmapadacarya® .
(5) Sri Ramacandrapura Matha
Sri K. R. Venkataraman has written (KRTTW p 52) that Madhava

Bharati, a disciple of Sri Sarikarananda Bharati of Sringeri (1448-1454
A. D.) established a Matha at Gokarna with a grant from the king

L. (1) Sankaracarya, Karveeramatha, Kollapur, Bombay; (2) Sri Jagadguru Sri San-
karacarya Sanke$waramatha, Sanke$wara (Belgaum); (3) Sri Jagadguru (Karaveera)
Sri Saflkarécérya Dr. Kurtakoti, Krisnamandira, Paficavati, Nasik.

2. This Swami was residing for many years at Mysore and attained samadhi there;
he was also known as ‘Omkara Swami' He fought for his claim that he has a right
for the Avani Matha, but lost the case.
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(A.R.S.LE. 1916 No. 27, Sg. R. 7).

Itihasa Prakasana Samiti of the Matha has published a book
entitled “Havyaka Samaja mattu Sri Gurumathada Samksipta Itihasa
(abbreviated as Ha. Gu. I). “The details in the book are: After
establishing Sure$wara at Sringeri, Sankaracarya, along with his
disciple Vidyananda, came on a pilgrimage to Gokarna. There,
Varadamuni, the disciple of sage Agastya, gave him six idols, i.e.,
Taporama, Sita, Laksmana; and Pattabhirama, Sita, Laksmana and
went away to Himalayas. The Acarya handed them over to disciple
Vidyananda, established a Matha at a place ‘Asoka’ and made him
the pontiff (Ha. Gu. L p 26-27). Since Sri Rama was the main deity,
it came to be called as ‘Raghuttama Matha’ Thus, by Vidyananda,
the senior disciple of Sureswara, this Raghuttama Matha (now
Ramacandrapura Matha), and by Nityabodhaghanacarya, the second
disciple of Sure$wara, the Sringeri Matha, carried on independently
(Ha. Gu. I p 28). Ramacandra Bharati, the 1lth in the lineage
of Raghuttama Matha, got help from Somanna Nayaka of Hampi,
and the statesmen of Keladi and Nagara and established idols of
Sita, Rama and Laksmana in the area south of Nagara on the banks
of Saravati, north of Agastyatirtha, and central part north-east of
Srikarnagiri, and named the area as Ramacandrapura. From that
time, this Matha was known as Ramacandrapura Matha; no more
pontiffs are there at Raghuittama Matha thenceforward.!

From that time, the lineage of pontiffs also was carried on at

Kekkar Matha [no detail is available in the book as to why and how

L. It is said that this Raghtittama Matha continued with one Raghtittama Bharati
who was a disciple of Raghaveswara Bharati, 10th in the lineage (1464)
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the disciples of a single Guru started running Mathas at two different
places].

A disciple of ‘Ramacandra Bharat’ of Kekkar Matha came to stay
at Nelemavu (Ha. Gu. I p 31). Since the 29th pontiff Ramacandra
Bharati of Ramacandra Matha was very young, the 13th pontiff
Raghaveswara Bharati of Kekkar Matha was looking after the ad-
ministration there. After his demise on Salivahana Saka 1747,
Ramacandra Bharati himself became the pontiff of both the Mathas.
Thenceforward there are no other Sannyasins or pontiffs at Kekkar
Matha. [Two Mathas that were seperate became unified].

The 15th pontiff in the lineage, Anantendra Bharati, made his dis-
ciple sit at Ramacandrapura Matha and went to Bidarakalu, establi-
shed a Matha there, and acquired some property.

During the time of the 19th Raghunatha Bharati, a Matha was
established at Tirthahalli, and was doing supervision of Havyaka
brahmins of that area.

During the time of 30th Ramacandra Bharati, the Kekkar Matha
became one with Ramacandrapura Matha.

During the time of 31st Raghavendra Bharati, the Kombina Kai
Matha of Siddapur Taluk, Rudrapada Matha of Kalasa, Krisnan-
anda Matha of Amagodlu and Hosalli Matha became unified with
Ramacandrapura Matha. Similarly, the Tirthahalli Matha also
became unified.

During the time of 32nd Raghaveswara Bharati, 500 Havyaka
families of Mangalore area became affiliated with Sringeri Matha. A
case was fought in the court of law, and verdict came that Sringeri

Matha should not interfere with the administration of the inde-
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pendent Ramacandrapura Matha. The devotee families rejoined
Ramacandrapura Matha.

Now the 33rd Raghavendra Bharati Swamiji is reigning.

(6) Virupaksi Matha

Sri N. Venkataraman writes that this Matha was established by
Vidyatirtha, the 49th in the Kafici lineage as one of the eight Mathas
established to counteract the Madhwa propaganda and Roman
Catholic propaganda in Portugese occupied areas. His disciples led
by Vidyaranya along with fellow disciple sannyasins looked after
those eight Mathas, whereas himself looked after the Virtpaksi
Matha. Also he rejuvenated Sringeri Matha which was dilapidated
since 800 years (NVSSK p 95-96). He must have written this on the
basis of Susama.

o

FAd A HR A< SAfemua=mT Fearefy: Heed=miy:
Afgeraefirafer sememasafagr e SfaaaTTs-
Aegsheeaiafaaay= e 3fd” I (Gu. Ra. Su. 75).

But the author of Susama writes ‘it is heard to be thus’ Sri K. R.

Venkataraman says that this does not suit the historical dates; and we
have mentioned this under the discussion on the lineage of Sringeri
Matha.

In the lineage of the pontiffs of the Virapaksi Matha that we
have got', it is mentioned that the Virapaksi Matha was established
by Vidyaranya Swami, the author of Vedabhasya, the disciple of
BharatiKrsna Tirtha the 1ith pontiff of Sringeri lineage. And that

1. This is a Telugu book published at Karnool in 1931 by Janapati Pattabhirama
Séstry.
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he entered yogasamadhi in a cave of the same area on Shobhakrit
Samvatsara Vaisakha Sukla Trtiya. Although Sri K. R. Venkataraman
has written that the ’Shakatapura’ (Bandigadde), ‘Hariharapura),
‘Tirthamattur’ and ‘Kudali’ Mathas were established at this time, he
has not mentioned the name of this Matha (KRTTW p 44).

(7) Puspagiri Matha

This is one among the eight Mathas mentioned by Sri N. Ven-
kataraman (NVSSK p 95).

In a book that we have got, (in this it is mentioned that the
Acarya placed Padmapada at Jagannatha, Hastamalaka at Dwaraka,
Totakacarya at Jyotirmatha and Sure$wara at Sringeri(?); also that
he brought Candramouli Lingam from Kailasacala and gave it to
the disciples) the lineage is Sureswara - Sadananda Saraswati - ... -
Anandagirindra - Krisnananda Saraswati - and then Vidyaranya' . It is
mentioned that Vidyaranya was at Kafici in Saka 1178 and that he was
also at Pampa Kshetra. Having placed the disciple Candrasekhara
Bharati at Sringeri, he established Viripaksa Matha; kept the disciple
Nrisimhendra Bharati and left that place on Monday the Subhakrit
Samvatsara (?) Krsna 3. After writing that ‘After Sri Nrisimhendra
Bharati further there were two Pithas, it mentions the names of
several pontiffs. Then it is mentioned that Vidya Nrisimhendra
Saraswati, the disciple of Vidyasarikara Bharati, in compliance to the
request from the devotees, came to Puspagiri, established a Matha
there, and made Nrisimhendra Saraswati its pontiff on Saka 1329

Sarvajit Samvatsara Vaisakha Suddha Saptami Bhruguvara.

1. This is a Telugu book printed in Salivahana Saka 1777.
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In this list, even the Sringeri pontiff lineage seems to be arbitrary.
It is to be noted that in some places, ties with Kafici Matha are made.
The readers themselves have to speculate how far this lineage could

be considered valuable.
Conclusion

In his Bhasya on Sariraka Mimamsa, Sri Kasi Sesa Venkatacala
Sastry has mentioned the names of 35 Mathas as belonging to the
Sankaracarya tradition. Out of these, we have named those Mathas
which we could find and given details above. From the history of
Ramacandrapura Matha, the names of some of the subsidiary Mathas
have been found; we have mentioned them also.

In addition to the abovementioned subsidiary Mathas, Prabhata,
a weekly from Mangalore, in its special issue “Sri Jagadguru Anka” of
28th April 1963, (pages 8-9) has given some summary details of the
following Mathas. Only the names of these are given for the readers’
reference:

1. Harihara Matha, Koppa Taluk; 2. Bhandigedi Matha, Koppa
Taluk; 3. Yoganandeswara Matha, Holenarasipura; 4. Kodandasrama
Matha, Hebbur, Tumkur district; 5. Balekuduru Matha, Udupi Taluk;
6. Yadaneeru Matha, Kasaragod Taluk; 7. Honnavalli Matha, Sirasi
Taluk; 8. Chitrapura Matha, Shirali, Uttara Kannada; 9. Kaivalya
Matha, Kelosi, Goa; 10. Tarakeswara Matha, West Bengal; and 11
Chintamani Matha, Hospet.

Before concluding this Appendix, we have to make a humble ap-
peal before the readers. The above mentioned Mathas and subsidiary

Mathas are now working for the upliftment of their devotees. And it
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is proper that the devotees conduct themselves with the respective
Mathas with devotion and dedication. The history, dates, difference
of opinions of scholars, and our opinions on them - all this we have
written only with the intention of showing clearly the difficulties
encountered by those who view them with historical interest. We
pledge that we have not written even a word with either hatred on
any Matha or with conceit on any Matha.

All the Pithadhipatis are representatives of Sri Sarikara Bhagavat-
pada. It is highly appreciable that some of them are promoting Sam-
skrita Vidyabhyasa. Where could we find people interested in the
study of Vedanta in this age of frightening Kali where people are los-
ing interest in Dharma and faith in Guru and God? We fervently pray
Sarikara Bhagavatpada that through his grace, all the Mathas may
join hands in establishing a Mahavidyapitha which devotes itself for

the promotion of karma and jriana.

Om Tat Sat

AT A,



Glossary

Abhinava — Quite new, Fresh, Modern.

Acamana - Sipping of water from the palm for purification.

Acarya — Preceptor.

Acarya paficaka — Groups of five acaryas (Krsna paficaka, Vyasa pafi-
caka, $ankaracarya paficaka) to which worship is offered at the begin-
ning of caturmasya pija).

Agni — Sacrificial fire, the God of fire.

Agnihotra — Maintenance of the sacrificial fire and offering oblations
to it.

Aksata — Rice grains usually mixed with turmeric offered to deity dur-
ing worship.

Anuprasa — Alliteration.

Apaccheda nyaya — The principle of the subsequent sublating the
earlier.

Apauruseya — Not of human origin.

Ardra - 6th of 27 stars.

Artha — Acquisition of wealth (a purushartha)

Aséwayuja — Name of 7th month.

Asrama — A stage of life (one of celebate, house holder, anchorite, as-
cetic), also a hermitage.

Avatara — Incarnation.

Bahula — The dark half of a month.

Bhagandara — A kind of Fistula.

Bhagavatpada — (Guru) always at the feet of the Lord.

Bhashya — An explanatory work, commentary, exposition.
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Bhedabhedavada — acceptance of identity in difference.

Bhiksha — Food obtained as alms.

Bhoktrtva — The state of being an enjoyer.

Bhojana - Food, feeding, giving to eat.

Brahmacarin — A celebate student.

Brahmarakshasa — Ghost of a Brahmin.

Brahmarandhra — The aperture in the crown of the head (through
which the soul is said to move out on death).

Brahmasamstha — Abiding (firmly) in brahman.

Caturmasya — The seasonal observance of vows and austerities, usu-
ally for four months from the full moon day of the 4th month, asadha.

Caula — Tonsure ceremony.

Chandas — Metrical science (one of six vedangas).

Dakshinayana — A half year period beginning from progress of Sun
southward.

Damaru — A small drum.

Darbha — Bunch of grass used for sacrificial purposes.

Darshana — Appearance, becoming visible, discernment.

Dasami — 10 day from the day of full moon/new moon.

Dharma — That which is established or firm, prescribed duty, dis-
charge of prescribed duty (a purusartha).

Dharmasastras — Sacred books/treatises containing sacred pre-
cepts/rules.

Digvijaya — Conquest in all directions.

Diksita — Consecrated, initiated (for a religious sacrifice).

Dravida — Dravidian people.

Dvadasi — 12th day from the day of full moon/new moon.
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Ekadasi — 11th day from the day of full moon/new moon.

Gandharva — A celestial musician, musician of gods.

Garuda - Visnu'’s vehicle, king of birds, son of Kasyapa and Vinata.

Gita — Singing, song.

Gurukula — House of a Guru.

Itihasa — History (legendary or traditional).

Hiranyagarbha — Brahma the Creator.

Hum — An onomatopoetic word used mystically in uttering incanta-
tions/spells (Ex. Kavacaya hum).

Ishwara — Lord, also name of a samvatsara.

Jagadguru — World teacher.

Jiva — The individual soul.

Jivanmukti — Liberation when one is alive.

Jnana — Knowledge.

Jnanakanda — The part of the Vedas relating to the liberating know-
ledge (Vedanta).

Jnani — Man of knowledge.

Jyestha —18th of 27 stars.

Karaka — Who or what does/creates.

Karana — The cause.

Karya — The effect of a cause.

Kailasa — The abode of Siva.

Kama — Gratification of human desire (a purushartha).

Karanas — Organs (of sense, action).

Karma — Deeds done, presribed duties.

Karmakanda — The part of Vedas relating to sacrificial rites.

Kartika — 8th month of year.
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Kartrtva — The state of being a doer, performer.

Kavya — Poetical composition.

Kosha — Dictionary, lexicon, also a sheath.

Kshetrajiia — The seer of kshetra/body, jiva.

Kusa grass — Sacred grass/Darbha used for sacrificial purposes.

Lagna — Time or moment pointed out by astrologers as auspicious.

Lila - Sport.

Linga — A mark, sign, symbol.

Loka — Region, the worlds.

Maha - Great, ultimate.

Mahabhasya — The great commentary of Patanjali on the stitras of
Panini.

Mahavakya — A principal/great Vedantic statement like ‘Tatvamasi.

Mantra — A Vedic hymn, a sacred text or speech, a sacrificial formula.

Matha — A monastery.

Maunji bandha - Binding of a sacred cord/girdle of munja grass.

Mimamsaka — An investigator, followers of mimamsa system.

Mithuna - Zodiac sign.

Moksa — Liberation, final emancipation (a purusartha).

Muhurta — Thirtieth part of a day (From the time of Sun rise, 30
muhurtas are counted until the following Sun rise).

Nirgunatatva — That which is devoid of qualities or properties.

Nrtta — Dancing.

Pada — a quarter, a fourth part.

Parivrajya — The wandering life of a mendicant/sanyasi.

Paficami — Fifth day from full moon/new moon day.

Parabrahman — The supreme spirit.
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Paradevata — The highest god.

Paramahamsa — An ascetic/sanyasi of highest order.

Paramanu — Atom.

Pasupati — Lord of creatures, $iva.

Pitha — A seat of authority.

Phat — An onomatopoetic word used mystically in uttering incanta-
tions/spells (Ex. Astraya phat).

Pracina — Ancient.

Pradhana — The primordial matter of Sankhyas.

Praisha — Invocation/Exclamation.

Prakarana — A treatise, monograph, book.

Pramana — Valid means of knowledge, authority.

Prana - Vital air.

Prarabdha karma — Past actions that have already begun yielding
fruit.

Prasthanatraya — the trio: Upanishads, Brahmasiitra, Bhagavadgita.

Punarvasu — Seventh of the 27 stars.

Purana — Ancient traditional history, A class of sacred works.

Purusartha — Object or aim of human pursuit, any one of four objects
or aims of existence, which are- dharma: discharge of prescribed duty,
artha: acquirement of wealth, kama : gratification of desire, moksha
— final emancipation.

Raktaksi — Name of one of the 60 samvatsaras.

Rasa — Sentiment or feeling prevailing (in rhetoric).

Risi — Sage, Seer of Vedas.

Rudraksa — Berries of Rudraksa tree strung as a rosary.

Sagunabrahma — Brahman with qualities, attributes.
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Saligrama — Black stone found in river Gandaki worshipped as Visnu
pervading it.

Salokya — Being in the same world of another (diety).

Sara — essence.

Sadhu - Virtuous person.

Samadhi — Absorption of thought into one object of meditation.

Sampradana — The act of giving.

Samsara — The circuit of mundane existence.

Samsthanam — Any place or station, common place of abode.

Samvatsara — A year of 360 days.

Sandhya prayers — The religious acts prescribed for the twice born to
be performed at Sunrise, noon and Sunset.

Santa — Tranquil, undisturbed, free from passions.

Sanyasi — One who has renounced mundane life, an ascetic.

Sarvasva — the entirety.

Sastra — Sacred books of teaching, instruction direction etc.

Sesa, adisesa — The great first born of the serpents who bears the
weight of the world on his head (Mythology).

Sariraka — Related to the indwelling atman.

Saka — Era.

Salivahana $aka — Era beginning in 78 A.D.

Subha — Auspicious.

Suddha — Bright (half month period upto full moon day), pure
thing(not contaminated by a second thing).

Sraddha — Ceremony performed for the departed.

Siddhi — Accomplishment/complete attainment (of an object).

Sisya — Disciple.
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Sloka — A verse.

Smrti — That which is remembered (The whole body of sacred tradi-
tion remembered by human teachers, having accord with Vedas and
including Vedangas, $rauta and grihya sutras, Law book of Manu, Iti-
hasas like Ramayana and Mahabharata, etc.).

Soumya vasara - Monday.

Srimukha — The year by name $rimukha.

Sringara — The erotic sentiment.

Sruti — Scriptures- Vedas/Upanishads, heard.

Stotra — Hymn of praise.

Sutra — A thread, Sacred thread; Aphorism

SvataH pramanya — Self validity.

Tika — commentary, gloss.

Tila — Sesame seed.

Tirtha — Stream, Bank of sacred river.

Tridandi — a sanyasi who carries three long staves tied together to
form one.

Trishul — Trident.

Tulasi garland — A rosary of Tulasi beads.

Upadhi — Conditioning factor.

Upanayana — Initiation to Vedic studies.

Upasana — Meditation

Upasatti — Approaching a teacher to learn.

Uttarayana — A halfyear period beginning from progress of Sun north-
ward.

Vaditra — Musical instrument.

Vairagya — distaste, aversion, freedom from worldly desires.
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Vaisakha — Second of the twelve months of a year.

Vai$vadeva — Relating to all gods (VishvedevaH).

Vanaprastha — Anchorite.

Varna - Literally colour, Class of men in Hindu dharma.

Vartika — A critical gloss, annotation.

Vartikakara — Author of vartika (a critical gloss).

Vasanas — Impressions remaining unconsciously in the mind.

Vedangas — Auxiliary to Vedas (Siksa, Vyakarana, Chandas, Jyotisha,
Nirukta, Kalpa).

Vibhava — name of a samvatsara.

Videha mukti — Liberation after the death of the body.

Vikrama Saka — The era beginning 58 B.C.

Virahatya dosha — Sin that accrues for abandoning the prescribed
sacrificial fire.

Vrttanta — history, matter.

Vrtti — Mode, state, modification (of the mind);

Yajva — Performer of sacrifices.

Yamaka — Repetition of words sounding similar but having different
meaning.

Yantra — Any instrument that has mystical/occult power.

Yavana — An Ionian, Greek, muhammadan or any foreigner or barbar-
ian.

Yatidharma — The duty of a yati (ascetic).

Yudhisthira Saka — Era beginning in 3137 BCE.

Yuga — An age of the world (The four yugas: Kali yuga, Dwapara yuga,
Treta yuga, Krita yuga).



Sri Sankaracarya

The marvellous incidents believed by people as actually happened
in the life of Acarya, the minor Prakaranas that the people believe as
the teachings he gave because of different reasons, the various Sto-
tras that are widely known as his, the advice and instructions that
presently the pontiffs of the Mathas purported to have been establi-
shed by him are giving from time to time, and the ideals of jiiana and
vairagya that the independent monks, belonging to various sacred
traditions and Mathas, are placing before people in his name — all
these have been instrumental in establishing his memory perman-
ently in the hearts of people.

The celebrations of his birthday and the mass-adorations year
by year, held here and there, have made his memory imprinted in
the minds of people. Not only the people of our country, but several
westerners also believe that Sankaracarya is a luminary who took
Sannyasa directly from celibate boyhood, a monk of the highest
order, a great philosopher who moved throughout the country lifting
up people to the high level of thinking, a jagadguru who stopped all
kinds of evil practices among people and promoted the six sects, a
great devotee and a poet of high calibre, a great soul who incarnated
for the benefit of the world and spared no efforts during his life time
for that cause.

Itis a pity that the job of writing the history of such a world-famous
luminary fell to the lot of a few poets only; hence it is very difficult to
decide what really is true about Acarya’s life.



