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About the Book

Sri Satchidanandendra Saraswathi
Swamiji laments in the book "It is a
pity that the job of writing the history
of such a world famous luminary as
Sri Sankaracarya, fell to the lot of a few
Poets only; hence it is very difficult to
decide what really is true about the
acharya's life."

Sri Swamiji is well aware that the
poets do exaggerate, may be because
they are overcome by their devotion
to the acarya or because of their bias
and affiliation to a certain matha or to
a vedantaprakriya. Whatever the
reason, the Swamiji, who set out 1o
write a comprehensive and critical
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
prasthfmatraya bhashyas, which
have been agreed by one and all to be
the works of the acirya, | have not
evaluated them without contrasting it
with the touchstone of that opinion.
When the opinions are not going
against, I have ventured to compare
and contrast with the various
available works and give my opinion
of what is essential and what is not".
He pleads that the Bhiishyas alone are
history of the Acirya.
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Preface

I never had any idea that the subject matter of this book would be-
come so complicated when I finally made up my mind in response to
the constant pressurisation from Sri B. Narayana Bhat of Hospet, Bel-
lary District, that I should write such a book. Also I never expected
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 Sankaracarya has been spread throughout the civi-
lized 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 Suatras. 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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It is necessary 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 W (Sri Sankaracarya) of Sahityacarya Sri
Baladeva Upadhyaya. Thirdly, Sri Sri Paramahamsa Abhinava Pad-
manabhatirtha (earlier, Sri Yogiswara Dattamurti Dixit, Bankapura)
has lent the Marathi book “Sri Sarikaracarya va tyanca Sampraday”
of Sri Mahadeva Rajarama Bodas. Most importantly I gratefully
acknowledge Sri K. R. Venkataraman, Director of Education (Rtd.),
Pudukottai, who has written the history of Sringeri Jagadguru Pitha
entitled The Throne of Trancendental 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 prepared 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

prayers to Bhagavan Sriman Narayana.

Adhyatma Prakasha Karyalaya,
Holenarasipura Author
24-5-1963



Helpful Works

SankaraVijayas
Sl Name of the Book Symbol
1. (a) Anantanandagiriya-SarikaraVijaya (by N. Ven- ~ A. Sam.

10.

katasubba Sastri. Printed in Telugu. Madras, 1867).
(b) Anantananda-Giriya-SankaraVijaya (devanagari
- Calcutta, 1881).

KeraliyaSankaraVijaya (We have not seen this. It

seems this is not the same as Sankaracaryacarita
of Govindanatha).

KiismamdaSankaraVijaya or Sankara-kathamrta-
Sara (Published by Edatore Yogananda Swami,
Bangalore Book Depot Press, Bangalore, 1905).
CidvilasiyaSankaraVijayaVilasa (Published by Va-
villa Ramaswami Sastri, Madras. Yuva. Sam. 1875).
MadhaviyaSankaraDigvijaya (also known as Sam-
ksepaSankaraVijaya). (Advaitarajyalaksmi-Tika-
sahita, Anandasrama, Poona. Printed in 1891)
Vyasacaliya-SankaraVijaya (Manuscript obtained
from Oriental Library, Madras)

BrhatSankaraVijaya (We have not seen this. Pur-
ported to be at Sankara Matha, Kumbhakonam)

PracinaSankaraVijaya (We have not seen this. Pur-
ported to be at Sankara Matha, Kumbhakonam)

SankaraVijayaCairnika (Nirnayasagara Press)

Bhagavatpadabhyudayam (Laksmanasuriviracitam)
(Vanivilasa Press, Srirangam, 1927).

De.

Ku.Sam.

Chi.Sam.

Ma.Sam.

Vya. Sam.

Sam. Chu.
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Name of the Book Symbol

11.

12.

13.

14.

15.

Sankaramandarasaurabha (by Nilakantha. Mod-
ern manuscript).

Sankaracaryacaritam  (govindanathaviracitam) Go.Sam.Ca.

(Kerala Publishing House, 1926).
(a) Sankarabhyudaya (by Nilakantha Sastri. 1926).

(b) Sankarabhyudaya (by RajaChidamani; we
have not seen this).

(a) Sankaradigvijayasara (by Sadananda).

(b) Sankaradigvijayasara (modern; by Srinivasa
Kedilaya, 1959).

Sankarakathasudhanidhi ~ (by =~ Ramasarma;
manuscript).

Traditional Books

Name of the Book Symbol

o ¢ s oW

Gururatnamalika (Atmabodhakrtasusamavyakhya- Gu.Ra.
sahita) (Kalaratnakara Press, Madras, 1896).

Punyaslokamamjari (Kalaratnakara Shala, Madras,
Salivahana Saka 1818).

Sivarahasya Si.Ra.
Markandeyasambhita

Guruvamsakavya (We have not seen this).
Guruparamparastotram (Vanivilasa Press, Sri-

rangam).

Mathamanyagalu-Mathamnayasetu-Mahanusa-

sana (Publications of Kafici and Dwaraka Pithas).




Criticisms

Name of the Book Symbol

10.

11.

12.

Sri Sankaracarya and His Kamakoti Pitham (by NKVS
N.K. Venkatesham Pantulu, M.A., A.D. 1931).

The Throne of Transcendental Wisdom (by K. R. KRTTW
Venkataraman, A.D. 1959).

Sankaracarya The Great and His Successors at Ka- NVSSK
fici (by N. Venkataraman, M.A., A.D. 1923).

Sri Sringeri Sarada Matha (by Kakarala S. Sunda- ~ KSSS
raramayya, A.D. 1958).

Sankaracarya - His Life and Times (by C. N. Krisp-  CNKS
aswami Iyer, M.A,, L.T.)

Sri Sankaracarya (by Baladeva Upadhyaya, M.A., Bala. Sam.
Sahityacarya, 1950) (Hindi Book).

SankaraCaritraKalaVicara (Kannada book by Bella- So. Sam.
ve Somanathaiah. Irish Press, Bangalore, 1912).

Jagadguru Sri SankaraBhagavatPadacarya Caritra-  Sre. Sam.
mu (by Sresthaluru Krisnaswamayyagaru, Telugu, 1928).
Acarya Srimat Sankarabhagavatpijyapadaru (lec-  Ku. Sam.
ture in Kannada by the pontiff of Kudali Pitha, 1953).
Sankaracarya va tyanca Sampraday (Marathi) (by ~ Bo. Sam.
Mahadeva Rajarama Bodas, M.A., LL.B., 1923)
SriSankarapithatattvadaréanam (Chowkamba Sam- Sam.pi.ta.da.
skrita Pustakalayah, Varanasi, 1935).
gamgaditirthavijayayatra (kamcipithadhipanam)
(Viswamitra Press, Calcutta, 1934).




Name of the Book Symbol
13. Havyaka Samaja mattu Sri Gurumathada Samksi- Ha.Gu.l
pta Itihasa (Kannada) (Ramacandrapura Matha,
Tirthahalli,1958).
14. Dwaraka Jagadguru Samsthanada Samksipta Iti-
hasa (Kannada, A.D. 1940).
15. Saradapitha Dwaraka Samsthanada Guruparam-
pare (Kannada) (A.D. 1957).
16.  Jagadguruparamparyastutih
(Kudalisrmgerisamsthanam) (A.D. 1946).
17.  Virtpakshi Pitha Guruparampare (Aindravati Press,
Karnool, 1931).
18.  Kudali Sringeri Mathiya Pracina Sasana Lekhana Sangraha.
References Cited
Name of the Book Symbol
1. Brahmasutrabhasya (Acaryabhagavatpadakrta) Bra.su.bha.
2. Gitabhagya (Acaryabhagavatpadakrta) Gi.bha.
3. Taittiriyopanisadbhagsya (Acaryabhagavatpadakrta) Tai.bha.
4.  Brhadaranyakopanisadbhasya (Acaryabhagavat-  Brbha.
padakrta)
5.  Chandogyopanisadbhasya (Acaryabhagavatpada- Cha.bha.
krta)
6. Mundakopanisadbhasya (Acaryabhagavatpadakrta) Mu.bha.
7. Kathakopanisadbhagya (Acaryabhagavatpadakrta) Ka.bha.
8.  Gaudapadakarika (Mandikyakarika) Bhasya Gow.ka.bha.
(Acaryabhagavatpadakrta)
9.  Badarayanakrtavedantasutra Ve.su.
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Name of the Book Symbol
10. Srimadbhagavata Bhaga.
1. Naiskarmyasiddhi (Sures$varacaryakrta) Nai.si.
12.  Brhadaranyakavartika (Sure$varacaryakrta) Br.va.
13.  Upadesasahasri (Gadya) Upa.
14. Slokavartika Slo.va.
15. Tantravartika Tan.va.
16.  Pramanavartikabhasya (Dharmakirtikrta) Pra.va.bha.
17.  Ramatirthavyakhya (For Dakshinamurtistotra) Ra.ti.
18.  Brahmasiddhi (Mandanamisraviracita) Bra.si.
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 Manimamjar1
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 Sarkara 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 Sarnkara 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 En-

glish 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.

The Karyalaya profusely thanks Dr. K. S. Ramanatha Sharma for
having accepted and completed the tedious task of editing the trans-
lation. Dr. Sharma has rendered self-less services and cooperated
with the Karyalaya in the editorial work of several publications. We
are sure that his command over the languages and his knowledge of
Advaita Vedanta has helped in capturing the spirit of Sri Swamiji’s
original book in the translation.

The Karyalaya expresses its profound gratitude to the following for
their munificent donation towards the cost of printing the book:

Sri Venkata Subramanya, Charterd Accountant, Mumbai, Smt
Savithri Devaraj, USA, Pradeepacarya Memorial Trust, Bengaluru,
Sri Ravi, Bengaluru, Sri Suresh, Bengaluru. Ira Schepetin (Atma
Chaitanya), USA.

A special word of thanks is due to Sri Ramaprakasha Karanth of
Satchidananda Graphics, for his self-less work and Guruseva in doing
the typesetting work and Sri Rama printers for their effort in excellent
printing of the volume. We invite the readers to write to the Karyalaya

their suggestions, if any, for improving the book in the future editions.



13

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 basi-
cally 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.Narayan 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!

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 Satchida-
nandendra Saraswathi. There are several books by a common 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 ac-
complishments. However, these are fictitious works involving various
hearsays and stories concocted by people about him. There are no di-

rect 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 lumi-
nary 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 Swamiji is well aware
that the poets do exaggerate, may be because they are overcome by
their devotion to the Acarya or because of their bias and affiliation to
a certain matha or to a Vedanta prakriya. Whatever the reason, the
Swamiji, who set out to write a comprehensive and critical summary

of all the events in the life of the Acarya, had a fundamental princi-
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ple 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 of 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. Ra-

macandra 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

Swamy had put in enormous efforts to translate the Kannada book.
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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 Advaita
Vedanta as he has profusely quoted from the Bhasyas. There are chap-
ters that deal with the Advaita Vedanta of the Acarya as well as sum-
mary of the vartika and vyakhyana prasthanas. There are translations
of Sanskrit verses of several puranas. To translate such a book to En-
glish, 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 fur-

ther as I missed the advantage of utilising the services of the translator
himself to refine the book further! Due to failing health Sri Ramacan-
dra Swamy left the body and passed on to another world even before

the editing could commence, and we permanently lost his services in
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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
Retired Professor, Principal and Administrator,

kramanatha@yahoo.com
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Sri Sankara Bhagavatpada Vrttanta

Sarasarvasva

I T |

Salutations to the Preceptors!
I THT TR0, THT SE0F 0, T07: TF4F

Salutations to Narayana, salutations to Badarayana, salutations to

Sankara

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

1. 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 Sankara) are one group and
the works of those who have used these, but given conclusions by
imagining the truth from historical perspective, regardless of adher-
ence 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 impar-
tially. But it appears to us that it is not fair to come to conclusions
based on majority opinions of writers, just as the judiciary comes to
conclusions based on the available witnesses. We feel that it would
be more satisfactory to consider not only the SarikaraVijayas that are
written as biographies of the Acarya and other historic material on
a comparative basis, but also to take into account the works that are
undubitably established to be of Sankara, and to accept all other ma-
terial 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 Sanikara but also those of his successive disciples.
But while attempting 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 opin-

ions.



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 Sanikaravijaya,
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 laksmanasiri), Sankaradigvijayasara (by
Srinivasa kedalaya, recent). Thus, although the SanikaraVijayas 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 (ATe g
RISERERIEER)!

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-
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Sankaravijaya has referred to his work as Samksepa-Sarikaravijaya
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 remem-
brance of Vidyatirtha in the colophons and the mention of Tti Sri
Madhaviye' (3T AT IIT%Eﬁ'a') 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
Guruvams$akavya 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)]
[TTEIST Tk Teraesh i Iarddada: (Ma. Sam. 1-g); TSI
ﬂdqwllraQIHfagqt’ (Ma. Sam. 110)]. There is no evidence for
Madhavacarya having this title; this title was held by Madhava who

wrote Bhagavatacampil .

1. Although the author of Bhagavatacampi has not mentioned his name as Mad-
hava, some researchers have concluded that his name is that. He has mentioned his
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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 slokas of the fourth chapter of this work into the
beginning of 12th chapter of his book without any change. Six chap-
ters of this Sankarabhyudaya are published; so one can guess who has
stolen from whom. Rajactidamani 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-Sanikaravijaya) has described San-
karacarya as having argued with Bana, Dandi, Mayira (established
by historians as earlier than Saflkara) and also with Sriharsa, Bhatta-
bhaskara, Udayana (established by historians as later than Sanikara).
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 srividyatirtharapinam | pracinasankarajaye
sarah samgrhyate sphutam’ (Ma. Sam. 11)] [WOFFT Y¥HTCHTA
Hferardre=om | IriTerg S 918 GaEld FFed (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
sankaravakyasaral’ ( WSW&W NIEREIE 2R IR
(1-2)]. Sri K. R. Venkataraman (KRTTW, p. 29) holds that Vidyatirtha

is none other than Vidyasarikara who was the Guru of both

title as Nava-Kalidasa [‘Abhmavapadapurvah kalidasaly' (1-7); ‘navakalidasa-vidusa-
$campuprabandhamrte’ (1-152)] W‘q& EFI'%ETH (1-7); EECAINEHEE
ﬁg&z;grqa——m (1-152)]. His style resembles the style of the author of Sankara-
Vijaya in yamaka, anuprasa etc.
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Bharatitirtha and Vidyaranya in the line of Sringeri pontiffs. This
remembrance of Vidyatirtha is the only evidence to say that the
author of SankaraVijaya is Vidyaranya. 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 Sankara-
Vijaya; 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 SanikaraVijaya among the books authored
by Madhava. The statement [‘Srividyatirtho Bhagavan Bhasya-
karaly'] [‘Sﬁﬁ—‘ﬂTFﬁi’ﬁ Wr{mwn:']ﬂ of Dhanapati Siri 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 (SITHII)
4. What is this ‘Pracina-Sarkarajaya’ referred in the above cited
$lokas? Atmabodhendra, a follower of the traditions of Kanci Pitha,

has quoted some parts from a book called ‘Pracinasarikaravijaya’ in

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

1. 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{ﬁ BEPECR il Y@Tﬂﬁ?ﬁﬁm <d-
feremroTaTT T aTefi: Feetaniiy: gfger-are i aqIet! Ha M 2-
Afaqag sfaEmael AfdaaTgsH e eaneiaauarieT st (g,
\9&).] This means that Saritkarananda has given the name Vidyaranya to Madhava;
Vidyaranya, with his eight brahmacaris, established eight Mathas as well as one
Matha for himself near Virupaksheswara, thereby stopped the wicked paths of Mad-
hwa and the like.
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he has quoted describes clearly the time of Sankara’s birth, Madhava
has 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 ‘Pracinasarnkarajaya’ mentioned by
Madhava is not that! .

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

neta yatrollasati bhagavatpadasamjiio mahesah

santiryatra prakatati rasah Sesavanujjvaladyaih |
yatravidyaksatirapi phalam tasya kavyasya karta dhanyo
vyasacalakavivarastatkrtijiiasca dhanyah |l

AT TG AT HI He 9T

M= Fehe fd T8: ATaTIssaard: |

e et T HTeT e Shdl gl

ST T eh [T ETceh dSTd &=4T: | (Ma.Sham. 116)

‘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 Vyasdcala, is indeed blessed;
and those who know his work are also blessed!

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

kavisresthasca iti vyasacalakavivaro madhavo dhanyal’) (S4TH €9

1. N. Venkataraman (NVSSK, p. 73) has held that this ‘Pracinasankaravijaya’ 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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e TeuRgrar sfossy i saaaasiaaRy Argdr g=ar)

(blessed is 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 commenting skill thus where the work with the title ‘Vyasa-
caliya’ was existing implies that the commentator (Dhanapati Suri)
was unaware of the reality as in the case of the term Vidyatirtha'.
The commentator (Dindimakara) seems to be the son of Pandit
Ramakumarji of Varanasi, a saraswat brahmin (Bala. Sam. p 13).
Hence he might have commented thus without knowing the reality.
Of late, the work ‘Vyasacaltya’ has been printed by Madras Gov-
ernment Oriental Manuscript Library; and we have a manuscript
obtained from there. It has come to be known that about 520 $lokas
are common to ‘Vyasdacaliya’ and ‘Madhaviya’. 1t appears that the
publishers of ‘Vyasdacaliya’ have cited a sloka commencing with
‘Vyasacala-Pramukhapanditaly’ from the first chapter of ‘Madhaviya’
showing that ‘Vyasacaliya’ is earlier of the two. But this sloka 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 Il 2 |l
hrasvadhisrnina yavadayattavadadadadat |
samksepasankarajayasrajam samdarbhayamyaham |l 3 |l
FIATE HTTG AT AT GHESTHT: |

HAITOF SIS0 TR A& : 11 R |
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kIR EIRIEHRINIEEHEECE
GETTZISTAGS HEHATTEH 1| 3 |

'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 ‘Vyasacaliya’ 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)
forerTe: & SifesraH fermad e gaditad: |

OO

SIS € d 7 {2 THISTT Farhaalerd I (Ma. Sam. 4

-11)
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Atmabodha, while commenting on the 18th $loka of ‘Gururatna-
malika’ has cited this $loka as taken from ‘Vyasdcaliya’; but in the ‘Vya-
sacaliya’ that we have now, a different sloka d oIHTsS 394 SREIE
H U oA g(i?l%HOhltfl TY: (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 slokas (from 112 to 135) - although they
are from ‘Madhaviya’ - 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 ‘Vyasacala’ (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’. Publish-
ers of ‘Vyasacaliya’ have stated that its author has been referred to in
Govindanatha’s ‘Sarikaracaryacarita’ (Keraliya-Sarikaravijaya); there-
fore ‘Vyasacaltya’ must be earlier to that author. It is learnt that four
$lokas, said to be from Vyasacaliya, cited by Atmabodha are not found
in the current printed Vyasacaliya. 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 sloka
d USEHTSE 3U] HATY (Vya. Sam. 4-32) cited by us is of a biased
person; since Atmabodha has quoted the $loka ‘]%IEITID?I ST from
‘Vyasacaltya’ 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. Venkatara-
man 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



1 1. Source material for the Biography of Acarya

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 truth of this be

explored.

Cidvilasiya Sankara-Vijaya-Vilasa (FRifgamdia
NEREERIEEIL))

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 Vijianakanda. 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 Sanikara. We shall

go on citing from this later.
Anantanandagiriya (A == 1Y)

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
FAAH-GTE Afdedred Wied: s TeiedryarsH
BRI (A. Sam. p 1) (I, Anantanandagiri, being the disciple of

that Lord of invincible command, shall describe the purpose of the
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incarnation of my Guru) and that STId Hehefelleh: HSIHTHI ‘;I'b_ﬁ'
(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. Beca-
use, a commentator of SarikaraVijaya, one by name Achyutaraya
Modak, has in his commentary by name Advaitarajyalaksmih
(W &HT:) referred to an entirely different Anandagiriya.
Commenting on the word Sarnkaravakyasarah (JMTHTATFI:) in
the sloka 1-2 of Madhaviya SarikaraVijaya

TgEECHI geal forame feretrerad sy feret guursfy |

TEHE T TES e S AT E e T dl AT TaTeFadT: |

(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 TFIET
T TSR REE IMgY:, AF-GRAE: | T8 afcqaersae
ATFTHN (Sankara (ATF ) means the endeared disciple Anandagiri
of the Lord the Commentator; the essence of his statement). Here,
since Madhava has called his work ‘Laghusangraha’ ((T9HgU%),

D N

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 SarnkaraVijaya. Another word could be added
here. The same Achyutaraya has commented elsewhere in his work
as TACh AT FecagAaSTd T A IS TG 1T af=d
Wgﬁfﬁ? (commentary on Ma. Sam. 16-103). Considering this

comment ‘It is pointed out that all this story has to be seen in Brhat
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SankaraVijaya 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
confused the presently available Anantanandagiriya as the original
Anandagiriya. Besides the name Anandagiri, there is one more
reason for such confusion. And that is this. Many summarization
sentences of Dhanapati Siri in his Dindima-Vyakhyana (fSfoga-
SITEA) of Madhaviya SarikaraVijaya are found with minor changes
in this Anantanandagirtya. For example, for the expression ‘3Td
mi' (then, along with excellent disciples) (Ma. Sam. 15-1)
Dhanapati Siri comments ‘3TUT=d THATE-8EITH oh-HHcITUI-
T{%—%ﬁ%ﬂmﬁmi qEH: mi’. The same
sequence of the disciples of Sankara is found in the Ananta-
nandagiriya: “THUTG-gEdHeTh-FiHcaro-frigery-(fa)Ireh-a-
fersup - (s jhtfa-sgmrdifa-sporev=-gfeafs:

D
[ N N

fereerdTe- e -dr-< iy E: forsgal: 59> (A. Sam. 4, p

18). Similarly, Dhanapati Stiri’s commentary on the second sloka of

the same Chapter commencing from “dT fe ‘ﬂﬁw If%zl'l?jff
T RraTfdaEefaRy g | AeasHaEEeeyE  feEfefi:
qfSTTaTETIT | ST ISR FSaTTdt 99 Helshar= and
ending with ’ﬂ@%ﬂﬂ'ﬂ'ﬂvﬂ dY9d 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 Suri has
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said 373 GTEHATTUET HEATS Uo7 qd: Haiq g faforfy:
qIqq @_gf IR RS s’f%r - @T@’Fﬂ (As per the ancient version,

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

might have imagined that Anantanandagiriya must be earlier to
this commentary, and that that itself is the Pracinasankarajaya
which is the source for the Madhaviya SarikaraVijaya. If one thinks
a little clearly, one finds that the Pracinasankaravijaya which is
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 $lokas in his commentary
on the second s$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 $loka, and 402 Slokas for the fourth
Sloka; and after the 28th $loka, he has cited 351 slokas as introduction
for the 29th sloka. 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-SarikaraVijaya 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 $lokas. N. Venkataraman opines (NVSSK, Appendix)
that a manuscript of that Anandagiriya-SarikaraVijaya is available at
Kumbhakonam, and that Dhanapati Siiri has cited these slokas 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
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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 Sanikara. We shall refer to
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
Pracinasankaravijaya. Because, it is not likely that anyone could give
the title T (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 Siri, 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 disciple
in Cidvilasiya Sarnkaravijayavilasa. Anantanandagiri might have
written his work later than Cidvilasiya; and the author Anandagiri
of Pracinasankaravijaya too might have written his work later than
Cidvilastya. If this be true, we can say that the names of preceptor

and disciple coined by Cidvilasa for his work might have caused a
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confusion later that these names are those of Sankara’s disciples.
Hence, we can say that the chronology of Sankara Vijayas could be
Anandagiriya-SarikaraVijaya, Cidvilasiya, Pracinasankaravijaya of
Atmabodha, Vyasacaliya, Madhaviya, and finally Anantanandagiriya.

Since Madhava has described his work to be only a short sum-
mary (‘FTIHSYUE’), one could imagine that a bigger and detailed
Sankara Vijaya ought to have been there earlier. Could someone with
this imagination written a Brhat Sankaravijaya and ascribed it to Cit-
sukhacarya ? 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 Cidvilasiya; because there are close similarities be-

tween 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., Punyaslokamarijari (YPARAThHS &) of Sarvajiia
Sadasivabodha, Gururatnamalika of Saddasiva Brahmendra, and
Susama of Atmabodha. Among these three, a book in which the
original version of a work entitled Susamdasahita Gururatnamalika
(Wﬁm) 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
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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, KeraliyaSarnikaraVijaya; 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.
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, Kiirma-
purana, Vayupurana, Bhavisyottara, Markandeyasamhita, and more
important than these, in Sivarahasya. We have given these in Ap-
pendix L.

While writing the Puranas, it has been customary to mention some
gods or 1sis 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
1sis 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 exam-

ples in Appendix II; these include slokas from Padmapurana where

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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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 Sarikaracarya for the good of the world elsewhere
stating thus! What good can be expected to be arrived at from the

authority of such Puranas?
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 Sarikardacarya. 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 Manimafijaribhedini 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. 447).
Utilization of the source materials

11. We shall go on commenting citing here and there the chief San-
kara Vijayas that have been hitherto mentioned. Madhaviya Sarikara-
Vijaya being the most popular and well-known among all these, we
shall depict the story following its chronology. We shall go on men-
tioning here and there the disparities of other Vijayas and criticize.

We shall also mention the opinions of the present-day critics, adding
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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 our-
selves fulfilled if there be Acarya’s blessings for the success of this en-

deavour 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 SankaraVijayas, 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 Sankara, we do not find any
mention of the word ‘3 dT¥ (incarnation) in his commentaries of
Prasthanatraya (the trio - Brahmasitras, Upanisads and Gita). How-
ever, the Acarya has written in his commentary on the Brahma siitras

that T THATEITI ST TIATHATHY & HTIRTTIETIT (Bra.

St. Bha. 1.1.20) (even Parames$wara, 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 Satrabhasya has cited slokas from this Bhismastavardja. The Bha-
gavata describes the incarnations of the Lord as ‘infinite’ (3T
ETFI—%:@'ZITEB{ et Afgs: - Bhaga. 1.3.26). Acarya also has writ-
ten & HTTehel TRIUMEAT ferSUT T STaTol SiTeorce &g T&Ton s

SeoH T SgaaTas %507 fehe I (Gi. 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 incarnate
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. Sarnkara, following the Sruti
ST El_g'mﬁl\_ﬂ'l'@lﬁ“ (Tai. A. 3.a3) and the statement of Gita
IS FASTATHT (GL. 4.6) has written in his commentary on
the introduction to Gita & ¥ HITdT{ NIEEDRISEREIDEEIEE
T eI AT cHeht SSUrel! Tt H1f T aefiehed STsissaa]
TAFTHTE e gsadsheayrarsiy a1 ToaH@ar g
SIGEERGIEAGE @014\?{&‘_&%” (The Lord is always endowed with

knowledge, 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 having 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
incarnate?’ also will not be able to find any solution to objections
like ‘why the ever-contented Parame$wara create the world? ‘why
he should resolve that the devotees should obtain liberation only
through knowledge, devotion, dispassion etc.?. It seems Sivarahasya

emphasises Acarya to be Amsavatara (partial incarnation). This is
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proper since the Lord appears in a certain time and at a certain place.
But even then, since the Acérya says ‘OQIOICdOPCHILHI(%Tﬁalﬁ&TZIT q
Hal: e aerrd gfaeqfaared: (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

s SarTeaerera &raors 41 Foe - feaaorgamed v |

Testedes FraredaTi cgdar fRrae: g g idd |

[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 bormn 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:

g HAAAT IR IS E H=e feamunganeg Wi |

1. In Sre. Sam. we have ‘31 ﬁ't_'iﬁl ; and in the handwritten manuscript of Susama
we have ‘ST, Should this be ‘iﬂtﬂﬂﬁ? Astrologers should to decide.
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Tasteagsaafaerafadauat e eRiefas Iy |
T Y AT S HHR F e Rt Eifard = |
ST Eelt RS g sl Aagd I T o g ||

The first $loka is not there in the book that we possess; the second

§loka only is in Madhaviya SarkaraVijaya (Ma. Sam. 2-71). The
total meaning of the $loka is that Aryamba begot his son during
Vaishakha Suddha Paiicami, Sunday, under the star Punarvasu in
Abhijin Subhamuharta, 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 Pracinasankaravijaya.
Only the details of Karkatakalagna are not found here; it is stated that
the birth took place during Vaishakha Suddha Pasicami, 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:

N el : IR TATATATES A TR AT SIY[FeT e o 24T |

T ST A el e adT: i =gy JifdhATcHeed |

[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 Wasacaliya. Atmabodha says that
it has been said accordingly in the Pracinasankaravijaya.

%Q'Q!DQ?H@&‘WHEQ"M"P Tk ITCTY

TS = G FAfad Havdy g |

HTHTEAT: S | ST Hfrerg=Aheen ea]

<E T SATET SEIgTH HTH e T i
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The time of birth is just the same in Brhat Sarkaravijaya written
by Sri Citsukhacarya. This has been given in Appendices IV and V.

It is said that the time of Acarya’s Siddhi is given in Brhat Sarnkara-
vijaya as follows:

eI R A S ree BIirerd g 9l et farysy |

Hrerg Geipeie fegatsrad: 9y giafed frerdt gue 1

(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) Citsukhacarya himself has said that there is an inscription
at the Dwaraka Matha which states that Sankara was born during
Yudhishthirasaka! 2631st year Vaisakha Suddha Pasicami and became
Brahmibhiita 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 Pavicami under
star Ardra, in Mithunalagna; and Acarya’s Kailasagamana, journey

towards Kailasa, took place during Vikramasaka 46th year on Jyestha

1. 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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Suddha Dvadasi. According to this tradition, Sankara’s time would
be from 44 B.C. to 12 B.C. In a lecture delivered by the pontiff of
Kudali Samsthanam! is stated that in the traditional list of Kudali
Matha. Acarya’s incarnation in 75th year of Vikramasaka (18 A.D.)
and his demise 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 Sud-
dha 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 Dvadas. For example, Nilakantha Bhatta in his Sankara-Mandara-

Saurabha (T TH-GTLHNY) says:

AT AT AT R &M eeh I =] Fe&d |
Gereqg ferverTie o e d v fad fRrarnifeof gz |

On Vaisakha Suddha Dasami day of Vibhava samvatsara, in

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

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

T N T G AR Froradia gt weiferd = |

ST el R RIS e e 94 ol Aagd o [ T e |

(Ma. Sam. 2.71). Hence, it is certain that one of the two - Madhava

or Vyasacala - must have taken the sloka from the other.

1. at Balekuduru Matha (Ku. Sam. p g).
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It is stated in the 5th Sarga of Cidvilasiya that
fead aryadt @ Tged TeTsu S |
wEATy <A ISTATEHEd Teard Il 3¢ |
IeATIAd S WTTH-d HelSTdH |

Bl GRER I EREEE W IEAN

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.
Atmabodhendra considers Brhat Sarikaravijaya to be authoritative;
since the same slokas are found here, we have given those $lokas in
Appendix V, so that it would be useful for those who wish to decide
on the time of this work.

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

TS I AT Trad Ta- YA | IR 1Y Toor | Jererdal
Eqﬁ Il meaning that ‘Aryamba gave birth to a son on the Vaisakha

Suddha Paficami of Nandana Samvatsara under the star Punarvasu’.
There is no mention of $aka here.

We hear that in a book called ‘Keralotpatti’ (W} 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 Sankara’s date right from 5th century. B.C. to 1st century.
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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
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 Sankara was born on Vaisakha
Suddha Paiicami; only very few opine on Dasami. But even the stand
that it is Pasicami has no believable evidence. The position numbers
of letters in the name ‘Sanikara’ 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 Paiicami. We can only say that only

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

15. Obviously, in order to determine the time of Sarkara, 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 Sitrabhasya by one
and all. Although Sureswaracarya, the author of Naiskarmyasiddhih
has verbally declared that he has written his book after serving the
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Lotus Feet of Sri Sankara (FTH=8 gL-ITETI T HHST, Nai. Si.
4.74), he has not cited any sentence from Sutrabhasya; similarly, in
the book Brhadaranyaka Vartika, although the Guru is admired as
Sankarabhanu (AT (TEH AL, Br. Va. 6.25), there is no

citation from Suatrabhasya. 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 Sanikaracarya.
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 Sutrabhdasya seems to be different from that of
Brhadaranyakabhasya.

Not only this. One can come across instances where some
topics in one Bhdsya contradicted in anotherd . For example, what
has been said (in Brhadaranyaka bhasya) ‘although pranas are
by nature infinite and all pervading, on acquiring another body
according to karma, jiiana and vasanas the prana vrtti contracts
and expands (TACTEIMCETNTET: HATAATHA-AATHT JTOTT
SRS JOTe] BT e 9T ATOMT o Fgeiid ferenat
o Br. Bha. 4.4.3, p 912), has been contradicted in Satrabhasya 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 (T8l Jcgch Sel=a{ATdIaeh1y Hid IT:
YESHATYET: SheddT: ST hIOMHTcHT ST o]

1. See in detail the same discussed in the introduction to Brhadaranyaka Bhasya
by the same author.
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HHINE ANRTATHETT Wald... SASHTET: Hal TaHEdsal: |
%ﬁl’%ﬁm Il Si. 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 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’ (fTeRTIERRINY TcaTfaad shTce=4- qiEATH
i FHcd WU | 9 O TR RATONE | ST dcaTedaiTacdy ...
q Ud Fd T HAT: o FA=Ar” (. 9.4.23) 34 qd: | FeTdeT
q I TR RATOE T F fo&edd | Br. Bha. 13.22 p 141).
In the Satrabhasya, raising doubt on the basis of the Sruti TH:

T FHT T2k AT TR G THEsfiaicn: THT 3T G907

(. ?.2.RR) 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 GH:
t@ﬁﬂﬂ ... (‘equal to the white ant ...) mentions the division of

the prana into the bodies of beings, and therefore there is no flaw
here’ (Afecfaha FRESATEETO SXUZATH YoM Tafg e
AT ATEATICHeR | AT = FH: TN AT ST AFgel=-

Htauforafd=T 9o ui=ee U9 9evdd | IEHEeIY: | 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
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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
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’ (- T%I'F%—’Jﬁ) (Br. Bha.)
and ‘adosaly’ (m *) (St. Bha.). If this be so, there is opportunity
to those who argue that the authors of the two Bhasyas could be
different. The two may be contemporaries, or they may be of dif-
ferent times; In the Chronological Table of the pontiffs of Kamakoti
Pitha written by N. Venkataraman, there are names of five Sankaras
- AdyaSankara, KrpaSankara, UjjwalaSankara, MikaSankara 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 regarding the authorship of Brhadaranyaka
Bhasya, as Sureshvaracarya himself has mentioned that the author is
his Guru. Leaving the problem 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 Sutrabhasya

16. Mention of places like Srughna, Mathura and Pataliputra are
found in Satrabhasya (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
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by name Purnavarma is also mentioned in Siatrabhasya (St. Bha.
2.118). Although there happens to be a Purnavarma in Java Copper
inscriptions, it has no relationship with the Acarya. There is another
Piirnavarma who had been the king of west Magadha. When Sankara
wrote the Bhasyas at Varanasi, this Purnavarma must have been
crowned. The Acarya must have been famous because of the Bhasyas
when he was ruling. Chinese traveller Huyantsang has referred to
but not seen this Purnavarma 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
(Bhagavataciuirnika Parnapithika)( Wﬂﬁ?\'ﬁw W’%W)

Here several questions arise. Did the Acarya actually see the cities
Srughna and Pataliputra which he has cited (St.Bha. 2.1.18, 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 (&I SITETOT FATMFHAT Br. 3.1.1). The
commentator says -Is it not in those kingdoms, that the learned are
purported to be large in number? (ﬁ'ﬂ fg T%rgm dreed q@g‘q}
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’ (T FHETSG T &afaeft fe &1
FTTEATY(d: Sfd STUTesTd Si. 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 Piarnavarma? Was there no



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 32

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 Plrnavarma, it cannot mean that the son of a barren
woman was actually the king’ (ﬂﬂ%at%wgﬁwaﬁiamﬁaﬁm:
FATHYRT TSI ek HATETHIOM eI F=EaT: TS
ELGH uaﬁr, yfersafa sfa o1 fa9rsad sa. Bha 2.118) if it could

mean that the Acarya was there during the crowning ceremony

of Purnavarma, 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., (5% alfHd] FAGHIU, TAl TATYE,
dd: W St. 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 Bhasya Sure$varacarya has said

Breaa cafammumartefa st |

TS TS BIACTE T G9: 1 (9, 9T, %.39.43)

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

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

Dharmakirti’s Nyayabindu sentences Frearfor v éﬁlﬁ |
FATATSY: TTHTS: T ),
The sentence ‘3Tf3ATSTUl ]‘%@gaq a7 faaaifadeyq: | UT=l-

1. From Pramana Vartika of Dharmakirti where it is printed as FAFTHNST, In
“Upadesa Sahasri “it is ‘37T only.
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Yrehdfaradedr—a aead ¢ meaning ‘to those with misconcep-

tion, the truly non-dual vijiiana 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 UpadesaSahasrt (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 the disparity among the two Bhdsyas that we have
presented already, could ask if there is any reference to Dharmakirti
in the Satrabhasya. Fortunately for us, we have in Sutrabhasya itself:
T = WETTerrHHIAT AT fITIIARIdT (Not only that,
since both object and its vijiiana 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 PramanaViniscayal in the form TergaryHaaeyer
Freratear: (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 ‘&% ‘Hﬁ&ﬁlﬁ_@@ﬁ?ﬁﬁa@ (For the
knowledge of the deluded, just as the one moon is seen differently,
difference between these might appear) (Pra. Va. 3.389). Since
Dharmakairti’s time has been decided to be from 635 A.D. to 650 A.D.,

the Stutra commentator Acarya could not have been earlier to this.
Reference to Dinnaga

18. Not only this, under the same Sitra of the Sutrabhasya, the

following sentences are there to deny the arguments of the Vi-

1. This work is available only in Tibetian language.
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jAanavadins: Id ITACUSTATRISTT TARIEATVIT-dT:
IqeTeLlg | F fe HiAgUaieung TaFry: FSo o SgIAWd |
IqAfeUfaTIcadd § TAFWHSAR 9 dlfhehl ITAd=d |
AT TIHT I AlThehT ITANd TTATIITON 37T ITaHe
SATIE]d ‘A= aEY dgasdad Wed” 3fd | a5 Faerhufas
aferayran  dfee gfaeay = goareaTdehmTg e
“qfeed 3fd achil Fai-d | SaTT & sHeArgarediard gg:2 | 7
fe Tersufesn a-eqrrearea T 3 sigerafid | TeRrgeays

e LR R T R R | L E R D R N R R R E K CILEEER IR
B (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”.
(St. Bha. 2.2.28).

Dirinaga’s Karika (“Te=a3a%d agafedaasraa ) is cited here

in order to refute the Vijiianavadin’s view that the objects of percep-
tion such as pillar and wall do not exist separately from perception.

This Karika is the sixth sloka of an eight-§loka Prakarana called Alam-

1. This is from the version printed as “T&-d FTE q.
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banapariksa. 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 Sutrabhasya could

not be earlier than this.

Reference to Gunamati

19. In Suitrabhasya there is a citation of a sentence ‘glr«?id 2RI L
TEh &fUreh = [except the three - ie., “pratisamkhyanirodha,
aprati-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-Ko$a-Vyakhyana (3% ﬂﬁ'@'ﬂaﬂ@lﬂ)
of an author by name Gunamati. Baladeva Upadhyaya opines that
since Gunamati’s time is 7th century A.D., (630-640 A.D.) the time of
Siitrabhasya 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
Sutrabhdsya 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 Nyayasici-
nibandha written by him: TG HFHHIT gt e |
HITEA AT eI g e cd? I According to this, the work was
written in the 898th Samvatsara. The same Vacaspati Misra has writ-
ten Vartika-Nyaya-Tatparya-Tika (qlﬁqn—qlqmcq 7 d“IC*zI) on which

Udayanacarya has written an exposition Parisuddhi. Udayanacarya
has stated that he has written a work called Laksanavali in the year
saka 906 (TRIFAUFIAHASAATTY ART-dd: | THICATLh o
Ff&‘l'UﬂaFﬁ"{ I'). Following this if we accept what is told in Nyayasiici-
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nibandha to be $akavarsha, 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 gth century A.D. Hence Acarya’s Sitrabhasya must have been
earlier to this - is the opinion of Baladeva Upadhyaya (Bala. Sam.
p 29). We feel that this is appropriate. Because, we find Vacaspati
Misra to have answered the objections raised by Bhaskaracarya on
the Sitrabhasya of Sankara in his Bhamatil . Hence, it becomes am-
ply evident that Acarya Sankara, who was earlier to Bhaskaracarya,
must have written his Sutrabhasya at the end of 7th century A.D. or
in the beginning of 8th century A.D.

LS ATCAYE,.

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’ (FXAT TGRATTRRITTS = e 7 o TRATT | AET-Ha T
%WWSW’&WWH: II"). Also it is necessary here to decide who is
this Nrga. Saryanarayana 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 translation, 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 Sanikara 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 SarikaraVijaya 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
Aérama 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 Brahmasitras, 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:

SRS Yol FA=a: HHA SIS AT HUS:

H EEAHETh] T ToHISTATHIGE g 1ST: |

GreAT - AR e =TI & 937 TTeT g dl-

HrerreraT | fereg@agsiid: T A |

cg: Jeataa () sfa aaraas fagsd

Y JATRIASTA ST TAATAET ETH |

STEAT: TEATATI A ST WUSHUS Y |

(Narayana became Sanandana; Brahma became Mandana; Vayu
became Hastamalaka, Agni became Udarka, 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
Mahes$wara incarnated on the bank of Pirna river, on the mountain
Vrsabhadri; 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:

S YcarefasE ey qU s shigeraasadsy |

ferenfergea e el RrereareETd taaeasf: FH: |
(3-85)

s gaTeaTeRIa Ao (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
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Sankara’s father has the name Sivaguru; this could mean Siva’s father
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 Sivékhyét, Siva-
Sarmanah (W‘F‘L f?la'ﬂfl'UT) 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 N I G FHAR Frorada gia-t raeiferd = |

ST Felt R RIS e g3 s Aargd I T hes |

we have the expression ST Fdl jaya sati (Ma. Sam. 2.71).
In Dindimavyakhyana we clearly have ‘Sivagurorbharya sati’
WW Hdr. In the Sadanandiya (H&H=SI) which closely
follows Madhaviya we have ‘sa sati susuve’ 9T | ﬂ'ﬂé’ (Sham.
Vi. Sa. 2.33). We have already mentioned that in Vyasacaliya also
we have jaya sati SITIT |l (Vya. Sam. 4.21). But, may be after

seeing that in the above cited Pracinasankaravijaya, it is mentioned

as Sivakhyadaryapateh Frare A=A, some people might have
created an alternate version saying arya sati 3T G, In the $loka
of Madhaviya (Ma. Sam. 2.32) which describes that she is daughter
of a pundit by name magha A, there is no mention of her name.
Comparing Vydasacaliya, it seems that both authors agree that her
name is ‘sati’ 9dl. In Vyasacaliya it is mentioned ‘Vidyadhiraja-
makhapandita-namadheyau’ Tt osEa oS a I eT;  since
tamilians pronounce ka, kha &, @ also as ga, gha T, ¥, magha He’
might have originated from makha H. The grandfather’s name has
not been given in Cidvilasiya; but since Sivaguru is called as makhi
HEP (FRra&HE, Ci. Sam. 6.26) and as yajva TS (FRra&asa,
Ci. Sam. 7.1), he seems to be a diksita <fard. The Makhapandita
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HEUIUE too might be a yajfiadiksita THSIeTd. Whatever that

may be, we should not forget that the expressions arya “3TI7 and
sati “Tdl” could also mean “venerable” and “pious” respectively.
Thus, it cannot be concluded whether the names ‘sati, $ivaguru,
vidyadhiraja ddT, ﬁlw, ferenfersy” 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. It 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 ('IE\GI YT Jegerdi
W d 3T|?|ﬁ_§5{, 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.
(FErseg=sed o f5 fafs o gagHeanty gerona | 3

e I fIaehEd YATEd]-TUaEE oS 1l 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
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residual food themselves. Siva's splendour got into that food (‘ﬂﬁﬂ_
ferERYeicehe ads: | 2.56). Sati Devi became pregnant and

gave birth to a son at 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 “Sankara (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’ (ﬁqﬂrﬂ'ﬂﬁm TH JHUH Ma.  Sam.
2.48) has been incorporated with a little change after a long de-
scription of detail through the second and third chapters (T&
RATSHATTHTEIOMHTS WSTH Vya. Sam. 4.). 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’ (WW ferat F@I'%W) appears natural. But how
Madhava’s writing the same HATGdTIIERT 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 Parna’ (ﬂ?ﬁm hel Wgaﬁﬂgsnfr

HEUTEHS: | qUIEIIUde ETaF e TR aTTSRTE T || Ma.

Sam. 2.) is justified? Has it been taken from Vyasacaliya into his
work without noticing the contradiction? This needs scrutiny.
The details in Cidvilastya are the following: At the time of promis-

ing Brahma that he shall be saving the world, Siva says ’having carried
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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 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 Vrsdcala. 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 Smyti, 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 lila; there flows the river Ciirni 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? (AdEATAAT AR)

HAATESTERINEH || R 1| STEATH e o e d g ad | 3orar

GRS 8 TATE S Il R M), The wife replied, ‘what

NS

is the use of several foolish sons? Though short-lived, one son who
is an adept in Vedas, Vedangas and the Tattva will save our lineage!

‘All right’ said Siva and went away. Thus both of them looked at each



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 44

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, (95 SxaT-d gu=ersharad: | s
A HehUS 1 & hH _Il). 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
(Q%IMquMOIHOIICE\IcHI dYUTId: 1l). Her name is Arya, not Sati.
The name of the river here is Ciirni, not Pirna. (ﬁl\“ﬁ@ﬁﬁé‘ﬁw
TI%ETW Ci. Sam. 5-6). It is necessary to add one more thing

here regarding this Sarikara Vijaya. Already it is stated that the time

of Sankara is the same in both Cidvilastya and Brhacchankaravijaya
(page 17). Fortunately for us, the chapter on the manifestation
of Sankara of Brhacchankaravijaya, famous as authored by Cit-
sukhacarya, is available in its entirety. If we compare this with a
parallel chapter of Cidvilasiya, we realize that both are very nearly
related to each other. Also this indicates that the Cidvilasiya might
have taken up a lot from Brhacchankaravijaya. For the benefit of the

curious and inventive readers, we shall give that chapter in Appendix
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V. With the help of this, the readers themselves should come to a

conclusion.
Anantanandagiriya Sankara Vijaya

25. The aforesaid details of Sankara 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 Akasaliriga. A brahmin by name Sarvajiia and his wife Kamakst,
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 Viswa-
Jjit. Though she was serving on him, he left her and went to the forest
for penance (ATSATATY F=cTerca pell ferafSregyaq | Y TIY
el HAIEAAT ITd: 1), From then onwards, she was praying on
Cidambara Mahes$wara 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 be-
came radiant just like Parvati; honoured by parents and all others,
she became pregnant, and the womb grew day by day. The brah-
mins, considering Cidambara Himself as the sacrificer, conducted pu-
rifictory rites as prescribed by Vedas, from the third month of preg-
nancy. In the tenth month, Mahadeva Himself was born by name
Sankaracarya from the womb of Visista (A.Gi.Sam. 2.8-9). The orig-
inal 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
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and that maternal grandfather is Sarvajiia. If this be true, the first
objection that could be raised is how the other writers, leaving these
names, could muster enough courage to call Sarikara’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 Akasalinga. 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.
p1255). 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.
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N. Venkataraman (NVSK, pp18, 82-85) says that the detail that
Anantanandagiri gives suits the thirty-sixth pontift of Kanci Pitha
tradition, known by names DhiraSarikara, Abhinava Sarikara, and
that the pontiff’s biography was written by Vakpati, the court-poet of
Jayapida, king of Kaémir in his work Sarkarendravilasa. * 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). Tt is said that in the same Sarikarendravijayavilasa it is
there that Visistadevi gave birth to this boy during 10th day of month
Vrsabha of Kali-Samvatsara 3889th Vibhavasamvatsara (788 A.D.).

B S o f e T Fearaed SeHifeameT |

Srafefgafeemess fosg raedrse fafrer |

Venkataraman says this on the evidence of the commentary of
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Atmabodha’s Gururatnamalika which contains the following sloka’s:

FASTaTaqd: 9 TehTer T BreRfsu=a & |

TR e e T fergfsrd: gd fa=mrd 187 |
ey age fofuT samsragfae 7eq |
TIAATCHATY Y8 T ATeA o =a STedfared &2 |
YA TR et gar |
FAfRTSmS 34 WresaferenfaT g o fagrs: 183 1

(In the first $loka, 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 Vyaghrapdda 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 MiukaSankara). 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 Tattvadarsana (Eﬁwm), K. Kuppaswa-
maiah, a retired Deputy Collector of Madras, has expressed that this
part is not in the ancient manuscript of Anandagiri, and that in those
manuscripts the Acarya is described as having had a natural birth.

He says that there are some who are of the opinion that the version
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available now in print must have been the handiwork of the oppo-
nents of Advaita or of non-conformers of Kamakoti Pitha. We have
given that ancient version’ in Appendix VI. 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 Kissmanda-SarikaraVijaya. Bel-
lave Somanathaiah has quoted a part of it in his work Sanikaracaritra-
kalavicara (g TATETRTATSEN) (p 211) as Appendix L. The essence

of it is: Three rivers by names “Ila, Marudvrdha and Ciirna” are flow-
ing in a country called Kerala. On the bank of the river Ciirna 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 (!), 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
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curious readers, we have given what slokas could be procured in Ap-
pendix VII. The author, with an intention to make his work more fan-
tastic than that of Anantanandagiri, has made Sankara incarnate in
an ash-gourd to present him as an Ayonija (not born of woman). His
geographical knowledge creates river Ciirna (Ptrna?) and on its bank
the temple of Padmanabha! 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-SankaraVijaya 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:

aﬁgﬁ%ﬁwﬁm{q—d mwgﬁg i |

A UEAISSRaery Sy €T WeATgRergi=T: |

(The demon Manimantha who died previously in the hands

of Bhima, desirous of becoming an orator, pleased I$wara and to
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vie with, born in Kaladi by name Sankara. The other demons too
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:

dad GHF <ol HiUHSSEd | AR Hedl sTeqodi Sid:
e |

3T G UH G shHaasehd: | Scgch: TASAAIIT A g {cATSIad
REYL

(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
Sarikara).

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 Sarikara; and his place of birth
is Kaladi (343:@?@3 ). 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 Nambudiri brahmin
of family kaipilli illam, and that Aryamba belonged to Velapalur or
to Palupanai Illam (KRVITW p g). 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 Nambudiri 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, Sankara 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 Vol-
ume), 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
Mantras. 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 San-
karacarya, 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 9 @ieag
sied, A HTETEdTdTg:’ 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
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appears that only monks who are free come here and experience the

place.
Kaladi

Kaladi is 240 miles from Kanyakumari via Varkalel 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

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’ imag-
ination.
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on the bank, he established Sarada and Sarikara temples as well as
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 areal .

‘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 til, darbha, aksata etc. The funeral rites cannot be

performed without them. This caste has also the names "elayadi” and

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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"nambiyadi’. Even now these brahmins touch a sword to the dead
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 - sanyasis - do not accept anything from
these people; do not allow them even to touch their clothes. Tamil-
ians 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 Sarikara’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 Si-
vaguru’s demise; (2) although forbidden in Kaliyuga, he became a san-
nyast; (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
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what he ate and from whom! (5) a paramahamsa does not belong to
any caste or creed; he has neither injunctions nor prohibitions; he is
out of karma; (6) Sankara 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’].

LAV AIL



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 Wadsacaliya too the same is summarily stated
(Vya. Sam. 4-31). In Cidvilasiya 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 Vyasacaliya 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. 41,5 Vya. Sam. 4-32). Atmabodha has written (Gu.
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Ra. $loka 18) that a $loka in Keraliya Sanikara Vijaya reads TsIHTeS
TS AT 55T | TeEcanTHcHe: el e gufdshH: 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 Sivarahasya, Atmabodha has written that the expression
FIAATTETAT HIHAT can be interpreted as TS ITITEITI,, AT
Teghd T saee YIHcdTg.(Shi.Ra. 16-15), mother sent him
to Gurukula. In Cidvilasiya it is stated that, following the sutra that
the boy becomes 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. ‘HOdHI@Qqur\IdZicanqerlibwlra |
=fa o wHTersy ST HssaeH || STalT asTar YA
gﬂﬁﬁ | TaEaid 9 WW I’ Ci. Sam. 7-3,9).

Since Cidvilastya happens to be a recent work compared to Madha-

viya, Somanathiah (So. Sam. p. 40) imagines that Sivaguru must
have been no more, before upanayana took place. Regarding this,
Gururatnamalika mentions that FI=1T f&&TTd TIATT (‘since father

passed away after carrying out the upanayana’ Gu. Ra. S$loka 18).
In order to uphold this, Atmabodha cites a statement from Pracina-
Sankaravijaya saying <Iet e FHTT A9 ard fod Ifeerd and
a statement from Brhat Sarikaravijaya saying 219 Ted ECiR) 3'I§;{ch

WW%W. Therefore, because of Cidvilastya descrip-

tion, one need not have doubt in this matter; it purports to indicate

the existence of two schools of thought, that is all. But descriptive
sentences of Cidvilasiya saying ‘TTe(d HEIGN SIS HIHFAIH |
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g farefderdg ges-gfrf-aa: | =ercaaqarhria I’ (Ci
Sam.6-25,26) with regard to the caula ceremony, SIS AT

~

(Ci. Sam. 7-5) with regard to the upanayana, and later, IcZ:
W%ﬁﬁm EHIESIBINCI LIk (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 siitras 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 ‘T‘l:rﬁ'a
I =AhH, TeuH 9Y Arssierd faegfea: g faureEr
(the brahmins performed the caula during the third year and the
maufijibandha AISSITE-4 during the fifth year - A. Gi. Sam. p
10). In the ancient version that has been brought out recently, it
is stated that TSI FOTCIIATET HiHd: | ITATdHEH T
AHR Aied: TG0 (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 S IPIRIEED]
= A I AreAhH TeaH qostia-u fqegfaaamfadrEr: 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 men-

tioned ‘HE-GEAC:, TU-GHE: ... HIEIgEraLy 3o feRISHT:
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The author Anantanandagiri seems to be of the opinion that the
Acérya was born in Cidambaram; if this is correct, the ‘ancient’ ver-
sion 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 Sanikara 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:

I TETGHEqCE o AT Edch AT

AT A o= TEaHEacehHa oo |

AT TS HS TS Ig e ereh=t) GH]

SATHE | HfqaTa Fat arofifaaradd: 122 |

e fara= aRfafarger st swifoay

et areesTerry: Ty fafed argergredcad |

Il G T A=Al W GHa s d  TETg e

~

FHU ATY: F S GuAtH forad g=a Ar=afafcn |

‘(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
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in the Tantras, gained (the knowledge of) Samkhya of Kapila, drank
the sea of Pataiijali’s works, came to know the expositions of Bhatta
(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 ["EISTQT'TB\FT :
sfaeraear:, frmemE:, SSgOge:, 9AIsdl, e,
JAIFIER:, FAgIheadel AET (A Sam.  p 10)], has re-
tained the same $loka mentioned above; but in the last line, after
ST, he has changed into FEI WW ferar. 1
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 sloka is not found in Vyasdacaliya. Hoping that those
who are keen in examining might get some idea, we shall cite another
$loka from Anantanandagiri:

AT UrE=gHT HaTTTE o TRt

fergeshifeami= TS orTe Uiy eh el |

IRt LN LS EREIIFEET

TR T TRITE Frorg{ o 99 | (A.Sam. p 10-11)

Here, it appears that some word containing &I’ or ‘&’ has been re-

placed by HTIF¥ in the expression HIAFL I I0,

In Vyasacaliya, after stating that Aryamba had carried out the fu-

neral rites of her husband, it is only mentioned that
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e IIATE T S GoeHedE Jaqd aaIhRH |
g O (7)) afedeigqusty deiEdHaHe s wygi-a
A HHTETH |l (Vya. Sam. 4-39).

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, every-
thing else is transient; he acquired detachment from all, equanimity
towards every living being and got his mind established in Paramat-
man (ibid., 8-32). According to this author, it seems Sankara had al-

ready 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 ex-
amples 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
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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 Stu-
art Mill who learnt Greek and other languages at the age of three, of
the boy Heiniker of Lubbeck who could remember and speak every-
thing 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 Fkadadi issue of Bengali year 1315, had re-
ported 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 math-
ematics at five and that the father of these boys is a Bengali brahmin
by name Srimadvamsadhara 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 Sankara became aware of dharma, jiiana and dispassion
at an early age? Everything said and done, the SarikaraVijayas are po-
etic, written in a fit of devotion towards Sarikara. 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 Manimaiijari (Appendix. 3) must have been of a different 'Sankara,
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and not of Sankara who is well known in the world; to think of such

tamas in Sankara would be tamas in itself.
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 Sankara 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 SankaraVijayas like Vydasa-
caltya. The author must have concocted this, having in mind the fa-
mous Kanakadharastava ascribed to Sarikara. 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.



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 66

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
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 Vyasacaltya also:

AT BT FHERI =

Hrafeart agsTet fearedrerg=si |
L IR RIERKERERIGE
AregqrIqTeHeai=aeh T sa 4T | (Vya. Sam. 4-41).

It is said that people of Kerala call this river as Ambanadi
(Mother’sriver). That the sloka ‘3¥sIT ﬁaﬁﬁﬁmﬂﬁ——ﬁmﬁf@{,
AT Ol T ST U1 9@ 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; in-
stead 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



67 4. Childhood, Learning and Renunciation in a Hurry

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
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 $loka
SATIRS o fagsa S-HTHTEATSS: T2
GTH: HAHATSS AT SALAT [ehH ST |
oA =aeh AT ST e TSt TT:
o o goeh oA SIS TSI sh AR : I (Sushama of
Gu. Ra. n)
‘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 Cirni 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 Sannydsasrama as early as possible.
This is described by both Vyasacala (Vya. Sam. 4-42) and Madhava
(Ma. Sam. 5-34) in one sloka:

HIAFIH IO & A=A el A =T AN g ST e |
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I dgH=sld  JUTIATITEFAE Td:  fRAfyassid
YA i

'She is the refuge for Sankara, 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
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. Sanikara, 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
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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
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 Vyasacaliya or in Cidvilastya.
The points to be considered for discussion here are the following:

(1) That Sankara’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 Vyasacaliya 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!
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(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
Vyasacala 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 they
come to know of them’ (ATIF=& SHfTa= = 7 =<k w41 faeafy
qmﬁﬂﬂ'ﬂ: Il 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
crocodile caught his foot. The boy started loudly crying ‘mother,
a crocodile 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
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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
overjoyed; and she could not talk at all (Ci. Sam. 8. 22-32). This is not
an imagination of Cidvilasa; earlier author of Pracinasankaravijaya
also has said the same (in the $loka cited on page *67). He has said
there GIHATSSAT STLAIT-5 [hHISSTET - desirous of Sannydsa,

he adopted a plan; he describes it in a further loka as follows:
AT TAIS e T8l TTeTaTi ue 77l
FiTafedTTeyd HY{ TdeealvaI3] dd: |
RO e HTH ST SEI= T5h:
GISTIHE (?) TSR TTETSTHATTHT: |

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 Sankara, 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 Cirni).
At the time when the Jagadguru of Sringeri, Sri Satchidananda
Sivabhinava NrisimhaBharati established a Sankara temple at Kaladi,
the author of the present book also had gone there. Although it
was summer, boats were rowing to and from on the Parna river.

There was a commotion among people, caused by a news that a
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crocodile caught the planquin-bearer of the Swami of Sivaganga
Matha. Hence, crocodile catching the foot of Sarikara is not to be
regarded as improbable. That it happened when Sarikara 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
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 Sannyasa? 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 Miéra. We only mention
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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-
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 agr%r
hcFdhH. 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
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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.
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
Smytis 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 Sann-
yasa is a special action connected with genuine detachment, when
it should be undertaken cannot be prescribed externally by others.
Teald fats q d<edd UISIdT (when one feels detached, then one

must move out from one’s home) says the Sruti. Hence, young cele-
bates 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-
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ing Sastras, and not with an intention of examining the Sannyasa 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.

LAY A ST



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 VWasdcaliya 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 Sarikara 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 Sannydsa (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):

THgdl ISd T: TA-Gohdl: TaTgecan oal TWHEWET |

qeae gied YadreuHalgq: AT faueaeram g T 1l -,
R¥

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.

e U ST g @ I ad=d Sfd aHerd ar-=d: |

TehRT e T ad I RIsaH =g § T gaesiiereca |
“Rul

Are you not Patafijali, 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?
ST e AraTcEaTHa e Ffereg 4 |
FehfCTHEEAC | T SR I UTSTH || 4, <& |l
THReorgut ST fRrsarefenTaueHTY e arerHe: |
AfA ST e e e cal YA EHT ITTHeER T T |
4. R0l

1. Sri Krisnaswami Iyer (Sre. Sam. p 9) says that Acyuta appeared in Sankara’s
dream and directed him to take methodical Sannydasa from Govinda Bhagavat-
pada. We do not know what evidence he has for this! He says that chanting
Acyutashtakam, the Acarya started from Kaladi.
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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
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 Patafijali
who wrote Yogasastra and Vyakaranasastra, and as the disciple of Sri
Gaudapada who was the disciple of Suka. In Vyasdcalya too it is the
same:

AT T e feohet wmesrsiTed

TN YSTTEH T |

SserRARE T e

AT a1 farsfd ger | (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 nether-
land. There is no mention of Yoga.

In Pracinasankaravijaya, in the sloka

oA g e a AR YR e G g Yaedic=aT: |

(3TATCHS T AT I AT TR o = g o s 3o 1)

it is mentioned that Govinda Bhagavatpada who was residing on
the shore of river Narmada was the incarnation of Adiéesa. (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
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SAATUL AT AT | ST =g A | =g |

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,
Pataiijali! The same opinion is implied in the g4th $loka that we have
cited from Ma. Sam. above. The original source of this opinion could

be Patarijalicarita 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 Pataifijali was teaching Mahabhasya to his disciples, sitting
behind a screen. The disciples, with an intention of finding out the se-
cret of teaching so many simultaneously, lifted the screen and saw the
thousand-headed and two-thousand-tongued Adisesa Himself. For
violating his word and for exhibiting unnecessary curiosity, he an-
grily 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 mis-
take 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 candi-
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date to learn Vyakarana (see Ma. Sam. 5. 95)!. Patafijali then left
this 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 99 is suffixed
with nistha g7 gave the answer pacitam tlﬁ_vﬂ:[ At last one disci-
ple answered with pakvam Y&9H; and he was taken as fit enough to
learn Mahabhasya.

That disciple was a brahmin from Ujjayini, by name Candra. The
disciple of Patafjali 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 Pracinasankaravijaya (kept in parentheses) start-
ing as 3TATHSI 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,

1. Opinions within parentheses are ours. We have modified some of them as per
the commentary on Gururatnamalika $loka 10.
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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 $lokas, this meaning
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 Vasacaliya. Atmabodha
writes (Gu. Ra. §loka 10 - BRI, Tﬁ@q@ﬂﬂ{ m
BRIl hdT) that this detail could be found in Harimisriya,

Gaudapadollasa, Pataiijalivijaya etc.
Govinda Bhagavatpada’s name as Jayagovinda

42. In the sloka from Gururatnamalika that we have cited above, there
is the adjective Wﬁﬁ?ﬂﬁi . Itis said that in Pracinasankaravijaya
the following mention is there about this:
o e T TS Srtfere srafe giehHenTd |
By (@t fayare SEfaregf aeg e |

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

muttering 'Jaya Govinda Jaya! and used to keep silent during argu-
ment. (What is the fate of the story that the name Govinda was given
by Gaudapada?) In the next sloka of Gururatnamalika (sloka 12) it is
mentioned that the disciple of Govinda is ‘Hari. And Atmabodha’s
commentary says TGIHI T qdr ﬂﬁ%ﬁﬁwm
ElGl g&T. With this, it is also mentioned that GALE ‘3-1_(1_'9"40_0[: |
STFIEIAT S HETAS=S ATl i) ZTed . We will have to think
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that Bhartrprapafica is written instead 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.
Mythical stories about Govinda Bhagavatpada

43. In the stories hitherto mentioned, Patafijali the pioneer of Yo-
gasastra, Patafijali the commentator of Vyakarana and Govinda Bha-
gavatpada 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 Pataiijali the
commentator has described Panini’s grammer in great detail, some-
one 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 im-
probable, Madhava has used the adjective Maharshi (qﬁmi’
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-
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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
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! (W@ﬁ?%’%ﬁ
AT ST F AT AT AT - Bhatti. 22-34).

Somanathiah seems to support the possibility of Govinda Bhikshu
who wrote Rasahrdayatantra (YH&Qdd-A) could be the same as

Govinda Bhagavatpada. That while explaining Rasesvaradarsana

TYHTEI in his Sarvadaréana- -sangraha (WWE’) Madhava-
carya has used respectful adjectives like TMfI-e YT caTara T,
‘Fl?h_':l'l?ﬂ'ﬁ ’ etc; and that in his work Raseswarasiddhanta
(THHITSd) he has considered Govinda Bhagavatpadacarya
among the line of Rasa-siddhas are resonant with that imagination:

Qdl: Ohlr‘a""l'é?ll‘ali QCAl: chlodYIEH:

HA4l 0||('1|FI°|(”4|‘FJ|:|::|TI HHAUI: |

M sTercaTar=T Mia=aTaeh:

= ShiUe sATfes: SHTITe: Sheaela: |

It seems the Rasasiddha Govinda Bhikshu was rewarded by Ma-

dana Nrpati, the king of Kirata region, born in the Haihaya lineage.
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That Madana Deva too, it seems, was an adept in Rasa Vada. It
might be that Kamadeva of Haihaya lineage himself is this king
Madana; and as per the statement in Siva—Sakti—Sar'lgamatantra
(FraafragHd=) saying THHUS AN THEAAL g |
foRtrdaei fosar fa=eaarafasd too, the Kirdtadesa is an area
near the Vindhya mountain 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 penance 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) (Tﬁﬁ'—dﬂ"wpﬁ Tm%l"-_C{~'-|'I'<3l$!), it could be
that the name Govinda is taken by several Rasa siddhas. Madhava
writing in his sarvadar§anasangraha, ‘govindabhagavatpadairapi’

c__ ¢ o o . . .
JaRM[EAEgIE, MME-SHTIHITGUT might as well indicate the

methodolgy of rasatantra THd-F traditionalists. We see the same

way of referring to the earlier teachers of the respective darsanas

in Sarvadar§anasangraha 9 JeITHSE. Just because of that,

<

what evidence is there to conclude that Madhavdcarya on his
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own accord has used those respectful adjectives? Not only that,
in the expression ‘Govindabhagavatpadacaryo Govindanayakah’

e T I Te =T JII'Ir\OIFCHHM'»:’, instead of thinking that

Madhavacarya has accorded the singular honour of naming Govinda
Bhikshu as ‘bhagavatpadacarya’ “ATSCITETET, is it not more rea-
sonable 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’ W in the praise of the
lineage of teachers that runs as Narayanam Padmabhuvam CIEIR|
Y.

In Cidvilasiya, it is just written that Sankara, after consoling his
mother, with an intention of taking Sannyasa 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 re-
ferred 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.
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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?, Sankara replies:

LElEFEE N IPEIEEEEKEI]

T ETIHAT F I T F FO ST |
Ardieamogty q fafs ddrsaferer

T: hgalsEa 7 ¥ fearseateT (Ma. Sam. 5. 99)

‘I 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 appears that
Madhavacarya might have written this sloka, keeping in mind the
sloka in Nirvana-Dasakastotram (Wﬂmﬁ'ﬁ) of Sankara
that states = fH- A T A1 7 914 @ Af=¢F a1 T 9 9HE: |
FATRTdeh AT A eh (TS Edeeh I SHAE: fIa: Haelseq 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: Sanikara went to Badari and saw
the lustrously shining Govinda Bhagavatpada who was performing
penance. Wondering just as a digger desirous of the magic unguent
and searching for the valuable herb but found a great treasure of gold,
soliloquizing could this be Vasistha, Suka or Kasyapa who has in-
carnated just to initiate me? Or, they say that Vyasa lives here, and

this could be just Vyasa himself. Whoever he may be, lustrous like
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the Sun as he is, let me take Sannydsa methodically from him’ (Chi.
Sam. 8. 47-52). Then Govinda Bhagavatpada, finding Sankara pros-
trating before him after circumambulation, enquired him, ‘who are
you? wherefrom 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 nor-
mal and natural manner, ‘I belong to Kerala, born as the son of Si-
vaguru at Kaladi. Since my father passed away during my childhood,
my mother brought me up. I have studied the scriptures to some ex-
tent. 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 methodically into Sannyasa, I have come to you. Pray you initiate
me into Sannydsa 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 written in
the next sloka that 9Te, AF L, AAFITI T SSTdEcd HcAgHd o
Wﬁm (I am aware, beholding in samadhi, that you are verily
Lord Sarikara).

Acarya accepts Sannyasa

45. Govinda Bhagavatpada stretched his feet out from the small
opening 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 service offered by Sarnkara, that great ascetic Govinda,



89 5. Vedanta Study at the Feet of Govinda Bhagavatpada

instructed him “You yourself are Brahman” using mahavakyas chosen
from the four Vedas (a@%@_@_{—wﬁ) Sensitive as he was,
Sankaracarya learnt all the secrets of Sastras from the compassionate
Guru. In Madhaviya SarkaraVijaya it is written that Vyasa the
son of Parasara and Satyavati, his son the Sukamuni, his disciple
Gaudapada, and his disciple Govinda Bhagavatpada - this is the
lineage of the gurus; and Sankara heard (the secrets of Sastras) from
Govinda Bhagavatpada of this lineage. (Ma. Sam. 5. 101-106). The
last two $lokas here of Madhaviya SarikaraVijaya commencing with
SIqTY: GIRY Y and (AT d& ¢ are also found in Wasa-
caliya also (Vya. Sam. 4. 63,64), but no more details. In the half-§loka

saying HTAFUSTHAAUSTT S | H ST GeheTATETshelTHa T

(Vya. Sam. 9. 65), it is mentioned that Sanikara was only twelve years

old at that time.
The description in Cidvilasiya is thus: observing that this boy is

possessing qualities like SETH EIREACI IRl (giving up the fruitions
of this world and the other world), ERIERICEE] (discrimination
to know what is transitory and what is everlasting), THTCIOTEFT

D

(having qualities of self-control and the like), HH&I<d (having desire
for liberation), STHTETET (not having laziness), CHIREIEIRIE] (not
having attachment to body), LLLIER R (not having the three
mundane desires), and deciding that he is fit for Sannyasa, (the Guru
Govinda Bhagavatpada) called him near, and after he prostrated,
affectionately embraced him, took him on the lap and instructed him
into lofty upanishadic expressions like TTIANY, into the secrects
of daily meditation followed by those desiring liberation, into the

practices mentioned in Visvesa Smrti for the Sannyasins, taught
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the essence of the scriptures and methodically initiated him to
Sannyasa. And he gave commandments like “realizing the truth of
‘l am Paramatman), see oneness everywhere. Do not talk about the
other mundane aspects; 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 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. g. 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 (F=I9
HT ST Ma. Sam. 5. 67), says that while approaching Govinda
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Bhagavatpada he was wearing staff and ochre robe (E'U_S'Iﬁﬁ_ff
m Ma. Sam. 5. go). 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 Sarikara went in search of a Guru for getting the Sannyasa in the

established manner. (ShHE-ITETIA 599 Ci. Sam. 8. 37); and that

Govinda Bhagavatpada gave methodical Sannyasa (Gcal ShHA-ATHH
Ci. Sam. 9. 20) and then initiated him into Tattva. Since he has used
the word Kramasamnyasam m 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 (THI SfCGS T Uctd TUSHAVSE | KT Feehal 1T

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
Bhasya says ‘the expression STeTd¥Y is befitting only to a parama-
hamsa 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’
(TeTHETTeal  HgagasHdcar g INaTS gy AcarIHio
THEATES 99 38 fIqueld | JeamHaca®hergaond | 3qg

SEHA dEh AIETSTH | T FaeabeUsHHvS ealedie:
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Cham. Bha. 2. 23. 1). There he has cited a Smyrti 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’ “TCHE G STSTR T B 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
a rite called ‘Dandatarpana’ (E'Ug_tl'd'UT), also some of them tie to
the staff a cloth showing printed insignia. Is this as per Sruti or
Smyti? 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 TUSIYT,
As stated in Satrabhdsya (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 Bhagavatpa-
da initiated Sankaracarya into the four Mahavakyas (9 H\J oefora-
I :); in Cidvilasiya, it is mentioned that he gave divine expres-

sions like Tat Twam Asi (HETSTAT fEsaT deameamieshr==iy

1. 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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Ci. Sam. g. 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 Smrtis 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 prescription of initiation into the Mahavakyas
etc. are to be tallied with Smrtis before and authenticated. From
the Upanisadic expression STeTHEATSHACTHIT it is established

that meditation of Omkara is of prime importance to a Sannyas.
This being so, giving up this direct instruction of Sruti that it
(omkara) is to be meditated upon, to be inquired 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 Bhaga-
vatpadabhyudaya of Laksmana Siuri that the Acarya was initiated
into the four Mahavakyas with appropriate Dhyana and Nyasa pro-
cedure.(3fd TRET WIS H-ATH €7 HHHH | HHOT farerdieheq

AETITHI=IqEdd | SUMCYEd-gr™ €a-2raeqasH I Bha,

A. 3. 84-85). Sarkara 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 (OIIOMI?jsI AT T G
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TSl ¥afd | 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 Samanvayadhikarana
(of Brahmasttras) 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 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 (°ITH: YIRTYd:... Ma.
Sam. 5.L.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 WW&HG’F@’S’
I = TN | ST Peoh M ue Hel=d Mia-ed i -aH ATeg

m, 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?

1. It is observed that some people have changed the expression TEAHRTHAT
TeehUiHel ATSHTATATY (Aitareya Bhasya 1.3) into S&T-dHaTeTeg 4T deeh Ui
ATS3HATATAT because of their attachment to the Mahavakyas. But that version is
not acceptable by all.

2. 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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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 (‘Eﬁ'ﬂquma?lﬁhddﬂqoqwﬂ%t
HArEare: | TRt T wfaEt AediHard |2 Sam. A. 2.50).
Nowadays some of the Sringeri Matha traditionalists have been
reciting FETTSTEHTTFH AFETIHETATH | STETETEH T =] -2
TG I On the whole, the question whether the Advaita

tradition started from SadaSiva or Narayana has become a hitch.

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 *B4). It is not clear anywhere with whom
Sankara practised Yoga. Although he has rejected Yoga daréana

in ANTHY GI'MIrQOh{UI‘HIW, he has written that to whatsoever ex-
tent Samkhya, Yoga etc. are not contradictory to the Vedas, he is
happy with them (I T3 7 fareedd qEHT I NTEHAT:
HTIhTRAcdH Sii. Bha. 2.1.3). Elsewhere he writes that one cannot
deny outrightly the Smrtis stating that Yoga can beget Siddhis like An-
ima etc. (’ﬂ"ﬁ'@'ﬁiﬂ'@%‘lﬁ—m THYHTO T A AR GHR0
TATEATAY 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 incarnation of
Pataiijali the originator of Yoga, why it is not mentioned that Sankara

learnt Yoga from him? This too is to be examined.
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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
(@"T@Wﬂﬁwiﬂw qﬁ—cﬁm{ 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 SanikaraVijayas 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 decide upon the true form of the method

of Vedanta that we have today in Acarya’s commentaries. We see
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the concluding sentences indicating Acarya’s name prefixed with
Wm@’qﬁ@w in all his commentaries on Prasthana-
traya. 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 HIU§\¢4|MQNC%IR%I acknowledging the
benefaction of his Guru:
TTATCATsh UTET G AT T T-dHTe- i
ASSI-ASSTY S BT R gaSHIe-od a1 H |
T G TRrH S aT a2 & THTET
TCATE! qTeTaT Ha el e vTa-He |

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 sloka. 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.
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Guru’s command to Sankara to write Bhasyas.

51. After the rainy season, it appears that the Guru beakoned his prime
disciple Sanikaracarya near and said: ‘Great souls, after having 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 Satrayaga in the Himalayas, I ap-
pealed to Vyasa, “You have classified the Vedas into four, composed
Mahabharata and the Puranas, wrote yogabhasya, and authored the
Brahmasiitra. But people comment variously upon these Sitras tak-
ing their meaning differently. Therefore you have to write a comm-
entary 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 Sankara who wanted to remain there serv-
ing the Guru, was persuaded to go to Varanasi (Ma. Sam. 5. 151-163).
This story is not to be found in Vyasacaliya. There it is just mentioned
that Sankara, leaving Govinda Bhagavatpada, went to Badari (‘Fﬁaﬁﬁ
AT A TR | hTST &T0H Jed AEgSIEM I 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 Sanikara (Ma. Sam. 5. 100); the same person telling now that he
learnt Sankara’s greatness from Vyasa appears not proper to us. Peo-
ple of our country commonly believe that Vyasa the author of Mahab-

harata etc. himself composed the Brahmasiitras. But, as Sankara con-
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sistently addresses the author of the Siitras as Badarayana, 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 num-
ber. It is customary to refer to them as ‘Vedanta Siitras’; the Acarya
refers to them as Sariraka Mimamsa and as Vedanta Mimamsa. Al-
though it is true that there were several Stitra commentators earlier
to Sarikara, we are going to show later that there were none that Mad-
hava had in mind.

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 philos-
ophy, 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 jai-
mini Sutras thrice with meaning. He knows the purport of the divine
Upanisads; also the essence and meaning of Parasariya Sitras. Hav-
ing 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 protect
people who are confused by bad schools of thought (‘?"IGI'ITTI'Iﬁi_OT
"), Such great souls are moving around only to remove confusions

of the world. We do not know on what basis Cidvilasa has written
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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 dis-
ciple, you are intelligent and have learnt all the darsanas. Not know-
ing their meaning, people variously comment upon Parasariya Sii-
tras, 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 Ganap-
ati which had come through the lineage from Siva Himself (ScZ&cdT
TegHTETS Tt oo | RraTeRAT AT 38 aE | Sfee:

I 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 Ratna-
garbha Ganapati which had come from Siva through lineage to

Sankaracarya’ is to be found only in Cidvilasiya, and not in Madha-
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viya. People regard Madhaviya as conforming to the tradition of
Sringeri Matha; but why these matters are not found in it? And even
today Candramouli$wara linga and Ratnagarbha Ganapati are being
worshipped at Sringeri Matha! This is one doubt.

There is another doubt too. In Sivarahasya we find the sloka
wherein it is stated that Siva Himself brought from Kailasa to
Sankaracarya five lingas:

e hATaTI AT TAHE]-

qHag-oTd Thichead ferggpeay |

A AT o= 9t

el fergratat wafd f2 famfe: o

and there is no scope there for the story that Govinda Bhagavatpada

got it through lineage. Also there is no mention there about Ratna-
garbha 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
Satchidananda Bharati Swamiji, who was the pontiff of Sringeri, got
Guruvamsa kavya written by Kasi Laksmana Sastry, a contemporary
scholar at ériflgeri Matha. In the third chapter of that, there is a
§loka in the context when Sri Sankaracarya made Sureswaracarya the
pontiffl of Sringeri Pitha and started to proceed to Karici:

Sfrorgare e Te] Ggc T T o |

 fogeum gfsetd goal =aega=iatd

1. We shall discuss this controversial issue again when we write about the Mathas
later.
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He gave Ratnagarbha Ganapati and Candramouliswara got from
siddhas to Viswariipa, and instructed him to be worshipping them
always. This is the meaning of the $loka. It is said that in a comm-
entary said to have been written by the same author there is an ex-
planation ‘Revanasiddhamahayogidattam’ W@E@W 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 justifica-
tion that Renukacarya gave the lingam to Sanikaracarya! 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 (FTE-GHITAIAFIETTRIAR, p 19). With the
consent of the Sringeri Matha, he has taken Sivarahasya as the author-
ity and has cited the same $loka 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 Gana-
pati? Does he not accept that Govinda Bhagavatpada gave the linga
and Ganapati to Sankara? Even if Guruvamsa kavya which says ‘Susid-
dhadattam’ ‘ﬂﬁm 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



103 5. Vedanta Study at the Feet of Govinda Bhagavatpada

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 of 1927 from the Department
of Archives). What is the Candramouli$wara linga referred to in this?

At this time, the pontiff of §rir'1geri Matha was the Sixth Nrisimha
Bharati (KRVITW 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 ‘ﬁﬁm of Guruvamsa kavya can also be
interpreted as ‘given by Govinda Bhagavatpada who was a “Siddha ” (establi-
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 Sannyasa. 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 “TTHUEHIU. This being so, whether the

Acarya really got Candramouli$wara linga from somebody would
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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 Manimaijari

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 *d). 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 written about Govinda Bhagavatpada too so that the readers
get a bad opinion of him. According to his story, the names of
Govinda Bhagavatpada’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 Bhagavatpada, 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 Bhagavatpada and his disciple Sanikaracarya taught that this
was Vedic, diverted the Sannyasins who were on the right path and
forcefully converted 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,
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or even if they had grasped it to some extent, deleberately strived to

generate malicious propaganda by way of their imaginations of all

kinds.

LAY A ST



6. Writing of the Bhasyas

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 Sarkara-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 Him-
self initiates those who die there into Taraka Mantra, sacred liberat-
ing 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 recog-
nised as a scholar one had to highlight his scholarship at Kasi. Gau-

tama Buddha started to preach his religion here; here itself is located
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Saranath (Saranganath), the famous Buddhist centre. After argumen-
tation with the Buddhists, the Brahmins started regarding the south-
ern part in which they had been living as Kasi. Heresay was also cre-
ated 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 Cidvilasiya, 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 Cola 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 Sannydsa. 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

demise of his parents, as per the direction of Lord Narasimha in a
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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
Acarya lived. Since it is mentioned in Cidvilasiya that the Acarya

came to Kasi via Prayag and Gaya and FqTedd q1 Ao foTeRTaT
YR TeaemEtd ¥ | 99 gy fOrsa: gt g g
HforeR oeRTT: I (Ci. Sam. 12. 2-3), that is, living at the Manikarnika
Ghat with the disciples, and bathing in the river daily, was worship-
ping Visveswara - 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 the Ganges and the Sun
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reflected in liquor? O great sage! that ancient Purusa is only one in all
bodies; leaving Him aside, and thinking that ‘I am pure BraAmin’, 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 a low-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 disappeared; and
Candramouli 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 T HTETE ST TS =S o | g5 9158 § sTedered
e .

This story is not to be found in Cidvilastya. There, after telling the
story of Padmapada, it is mentioned that one day, after taking bath
and worshipping Viéveswara, when Sankara prayed ‘O Mahe$wara!
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. pig; De.
p16). 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



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 110

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 preva-
lent, 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 Sanikaracarya. It is also certain that our countrymen happily take
pride in this composition as Sankaracarya’s . In this composition,
there are two introductory §lokas reading as follows: HcATEHET
T Shelf-Hfharehn | e gfd g8 Tl 76 g g |
? Il IV e AT g e d TTeeid | TgL: Arsfo averered
T: UTE AFH I R I It is to be noted here that Sankara 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 Kumb-
hakonam 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,

1. Manisaparicaka along with meaning is given in the collection of Prakarana
Granthas, Vol. 2, published by Adhyatma Prakasha Karyalaya.
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Dharmavyadha etc. are there as 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 Vi$veswara 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 ba-
sis of this story that Sankara regarded a low-born as his Guru, some
people feel that there was no caste-distinction in Sankara and that
his followers 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 government supporting this opinion has made a law to pun-
ish 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 ac-
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tion; thus unity among people further has become loose. Educating
the ignorant 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 oflife 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 disregard
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 illu-
mined soul thought of Advaita to be the social reformer’s tool aimed at
accomplishing a society of no distinctions whatever of caste, morals

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 Badarayana, you too have become worthy of my blessings.
Badarayana has classified the scriptures, composed the Brahmasa-
tras 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 I$wara 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
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to win over Bhaskara, Abhinavagupta and Nilakantha? This is quite
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 Sankara 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 Sankara 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
(m 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
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Padmapada (Ma. Sam. 6. 60-71).

According to Cidvilasiya, the Acarya wrote Sitrabhasya, authored
commentaries on the ten Upanisads, Gitabhasya, 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 Vydsdcaliya, mention about
only the Sutrabhasya is to be found.

Baladeva Upadhyaya has written about the rejuvenation of the de-
ity 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 get-
ting drowned, the Acarya went into the water, searched out the idol;
even when he attempted thrice, he got only the idol that was bro-
ken 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 sloka SRIERIGEE
AATAREEHTRT | S5 TR B AAlshfad=aar I 84 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,
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rain, stones and thorns on the way, uneven ground, and eating fruits
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 Si-
trabhasya when he was twelve; Vyasdcaliya says that he was sixteen
when he wrote Sitrabhasya (Vya. Sam. 4. 65, 83). Baladeva Upa-
dhyayaimagines that he was twelve when he went to Badari; he stayed
there for four years; then he wrote the Siitrabhdsya (Bala. Sam. p 53).
We have given the sloka which K. B. Pathak got: ‘3 Ty d CLARAL]
m | MW Wﬁﬂﬁ?‘fﬂm I’ in Appendix

IV. 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 de-
scribe that he belonged to Cola country. But Govindanatha, who has
mentioned that he has closely followed Vyasdcala, says that he be-
longs to Kerala (Go. Sam. 4. 12) and says (like Cidvilasa) that his
earlier name was Visnus$arma; 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 serv-
ing him with great devotion, it is to be expected that the Acarya had
more tenderness towards him. But even then, it seems that some se-
cret is involved in telling that the others were jealous of him, and that
the Acarya taught him Satrabhasya thrice (Ma. Sam. 6. 67-68). We
cannot really say whether the Acarya had named him earlier as Padm-

apada and the story fitting to this was constructed later, or whether
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the miraculous incident really took place. Somanathiah has written
that he has seen lotus leaves five-foot wide in a lake called Udayasa-
gara 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 ISwara?
If it be through meditation, should it not die out? How could qualities
of Pasupati the Iswara come to pasus the Jivas? Are'nt qualities with-
out parts? The qualities cannot come and mix with the Jivas just as
lotus fragrance mixes with the air. Because, in this example, the mix-
ing of part of fragrance with air would create a feeling that air itself is
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 Sutrabhasya, starting from the

Sutra T IHH>STEATT and upto ‘\‘H"ddrqi-lé‘lcisldl qr (Ve. Su. 2.
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2. 37-41), the description refutes only the Pasupata theory that I$wara
regulates the Pradhana and Purusas only as efficient cause. The mis-
takes of the theory pointed out are the following: I$wara would Him-
self acquire attachment and aversion, no relationship could be shown
to exist among I$wara, Pradhana and Purusas, it would be imperative
to accept I$wara having a body, and that He would have divisions and
he will not be omniscient. And in no other Bhasyas the Pasupata the-

ory is taken up for examination.
On the city of Kasi

61. It is seen that all of a sudden Madhava draws our attention on Kasi
in the same Chapter (slokas 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
Wi’ﬂ'ﬂ'@mi’ in this Chapter (So. Sam. p 83); C. N. Krsna Swamy
Iyer (CNKS p 28) says that Sanikara 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) Sutras, 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 Vyasacaliya - all that is there is just this:
the Acarya, leaving his Guru, came to Badari on pilgrimage and wrote
the Sutrabhasya 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 Sutras’ (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 Cidvilasiya, 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 Kasi 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 (Fa=8—< fergded™: - Ci. Sam. 4. 22). What am I or Visnu to

give? He knows everything (Ci. Sam. 4. 23)’ and granted him long life
(E_C?f W%f - 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 Sttra 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! (‘F&ET hUTTATSTHTIRIT |
o = e e o waferss o8 gt sramd
TAfea qETUTeerreHTed AIGSIT A, Sam. 52. p.206; De. pi77).

Padmapada prostrated before his Guru and said “Sarkara is verily

lord Sankara Himself: Vyasa is Narayana Himself, What can I, a
servant, do where a dispute has arisen between (RN {: g T HI&dTq
SIATE] A0 TR | Jaifare g foRg: foh simgen i)

Then Sankara sang the glories of Vyasa when he appeared in his true

1. These words are not in De. version. THSIT2ISATHEHT is the reading there.
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form and blessed him (A. Sam. 52. p207; De. p177). When Vyasa
felt happy to see the Sitrabhdsya, 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 (SHTHECHATRYATATE S&T0] HEFHNUM). 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’
(T TF Igamd: AiedlechdTa—1ae: | Araeersensan & fegean
tfm Il A. Sam. 53. p208?; De. p178). Hearing these words
of Brahma, Vyasa brought some Ganga water and sprinkled it on
Sankara uttering ‘May he live for a hundred years! (=fd srea=:
Feoll SATH: HTAThdTera: | HIUMHT TEeg Sftad 27al a9 |
] EIARIGIES ?Ig(ldlﬁiﬂ*—l{ I’ A. Sam. 54. p 209; De. p179).

There is concurrence Pracinasankaravijaya 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
1. In De. version, it is corrected as “ATd cTTee |

IN
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scolded the old brahmin, and in Anantanandagiriya it is stated that
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 $loka with the same meaning as gL AL HIATT of
Anantanandagiriya is also found in Madhaviya:

©d G Mg T ATeAreeATaEd TR0 TF T4 |

qATIETE Had wah foh foh g e Seanor &@a: || (Ma. Sam. 7. 1)

Although the shade of wordings are similar, the alliteration TR g <:
ED W of Anantanandagiriya appears to rhyme better. The

same sloka is found in Cidvilasiya also (Ci. Sam. 14. 31). But the occa-

sion 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 investi-
gated.

(5) Leaving aside so many invaluable topics concerning the con-
clusions of Vedanta contained in Samanvaya and other Satras, in the
Vedanta Mimamsa, why did Vyasa choose the Sutra GESSIEICERTE
(Vedanta Satra 3. 1. 1) which deals with transmigration of /iva, a mat-
ter that is indirect for us, for discussion? What is there in it to re-
fute Sankara’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
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commentator. This being so, is the discussion between Sankara and
Vyasa a mere imagination? Should it be taken to be symbolic to imply
that several scholars used to come with an intention of raising objec-
tions to Sanikara’s commentary? Sri C. N. Krisnaswami Iyer (CNKS
p 28) opines that there should have been much argumentation and
quarrel about the commentary of Sankara, and that in many an occa-
sion, 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
Jva after death, why there should have been so much of vehement
argumentation remains to be explained.

(6) While describing the purport of this Suitra (3.1.1), the poet Mad-
hava has cited the very sentences of Sitrabhasya. The readers could
remember what we have already cited (page *§) from the Bhasya
for this Stitra: T& Fcgth GBI TdATTTehTL Gl IT: TETATTTWaT:
ST ... SATHTET: i CaMTEdsaT: | ZfAfeemd |l (Sa. 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 Saitrabhasya here as WWI YT Should we imag-
ine that the Brhadaranyaka Upanisad Bhasya was not written at that
time, or guess that the commentators did not realize the contradic-

tion between these two standpoints? We do not know.

HRYBHE



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. 1417). Sri C. N. Krisnaswami Iyer (CNKS p2g) 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 Cidvilastya 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 SanikaraVijayas 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 Cidvilasiya 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
Sutrabhasya written by Kumarila Bhatta. Hence he started travelling
towards 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 Kuma-
rila 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
destroyed 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 I 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). Kuma-
rila 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
respected 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
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know 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 intention
of knowing Buddhism, studied in the garb of a Bhikku under a Bud-
dhist 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 pre-
ceptor , 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

South. But, since Anantanandagiri writes that Bhatta, coming from

1. It is also mentioned in Manimanjar that Bhatta studied under the Buddhists.
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the north, won over Jains and Buddhists, (‘Hgltllqi{cql fosta:
HTHd ISTATT GHNTH SEHATIA ST SIS S FAHSEATA]
STETE 3eh faamuEgaetier .. R aaal A, Samass. p

210-211; De. p18o) 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 ‘Vértikakéramiéra’(ﬂ'lﬁﬁl’(&l’g); and Baladeva Upa-
dhyaya 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 “hTYATITGHAT-dH’ 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):

HAYEIATITET SHUTHEH: TR |

A& ohTL 3fd T SAT9eh dH: 1 $loka 242 in pramana

vartika commentary, Introduction.

We can understand from this that Dharmakirti refutes the theory
that Vedas are ‘apauruseya’ (ﬂ"ﬁ'@q ). This supports the suggestion

1. In the Telugu copy, the part marked ‘.. is not clear. In De version, it is men-
tioned Tt 0T R HESTar a5y Iq@Eery (e e (?) worgoiiere =
TEAESIHTAT.
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that Dharmakirti and Kumarila are contemporaries. In Tantravar-
tika 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
?h'{', 3-d¥, 919, HTeTT, I with altered meanings (Tam. Va. 1. 3.

5, p 225-2268 ). 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 TSl mﬁWﬂ:ﬁ?{gﬁ LTy -qehaddl, dal
Y- TT-UHRTTe Ty foh faerees foh gfaoeea=a sfa =
fa<T (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 understand 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, 'Misra’ in Sanskrit is used to

1. Here cited is the HEITT quotation JcHTGTST dATTATATHIITETST EX2GER)
YU, The Pali sentences T fafg fireras Y TH IS | IdT IR RE
S 35 AT HROM | TS0 HROM | AN 0 3H HFST o7
Hroa = FeRTO STh T ferordf=a | (e fivera: s ordd Ta 31 2T |
ITceTH W Icald ATEd Shiol T 1T S0 | STEEHS L0l 5 HEHT
YHT: FENI(-q TR TR faTeat-q I) These Pali sentences have come to
mean that Karma would be there even for Buddha till he gives up his body; although
there could be reason for the creation of a thing, there are none for its destruction.

2. These pages are of Tantra Vartika printed at Anandasrama.
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indicate respect; just like Gurucaranah (T<{UIT:), (Tatapadah)
dTdYT<T: etc., nothing wrong in using the word ‘Varttikakara Misraly’

(d IGEEIREE :) respectfully. Only when used with a proper name
like Vacaspatimi$ra, Mandanamisra, Misra could be a suffix like
Bhatta and Sastri in Ramabhatta, Ramasastri 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 SarkaraVijaya mentions that the Acarya first
came to Prayag with an intention to win over Kumarila Bhatta
. o . C 2
(CRINEININ R ST ¥: DHT QY dhHSTTH Ma. Sam. 7. 62).
But it is stated that Kumarila carried out his prayascitta (YTHT2) in

the south, both in Cidvilasiya and in Anantanandagiriya.

In Cidvilasiya 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.
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55. p 210; De. p 210).

Thus, the Acarya learnt about the Tusagnipraya$citta (@"Tﬁ—
A2 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 SanikaraVijayas. We have al-
ready given the detail of this as per Madhaviya (page *126). It is men-
tioned there that the buddhists pushed him down from a high floor
(page *128). But in the first chapter of Madhaviya it is explained dif-
ferently. 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 cliff
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
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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 ev-
idence to say that Bhatta believed in such superhuman feats; because,
in Slokavartika he ridicules such a feat purported to have been exhib-
ited by Buddha (m, 2,p 65)l. Even after the buddhists objected
to it saying ‘this is not a proper standard deciding what is right; beca-
use, one can protect one’s body by various means like using the influ-
ence 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 — de-

stroying the buddhists, and rejecting Iswara - for which he went for

1. AT AT TET T TR Z=d Ao |

f-a=a TR e e <vE: o

TSHTE AT TG TET I |

mﬁﬁ GcdTy ATHEI <TG T:

mmﬁaﬂ'cﬂ m%@g?rtrﬁr

aﬂ’cg@ﬁ'qwmﬁﬁmﬂmﬁﬁm Il (TR AT cTeh, TTETE, 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 $lokas.
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expiation (Ma. Sam. 7. 100-102), have become false. For, accord-
ing to the first chapter, he won over the buddhists in debates, and
did not betray his preceptor; and, having accepted I$wara, said 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 real-

ity. Because, in Slokavartika (WﬂﬁTﬁE) he has written TTIOIE
& HHTET <Teh <Rt e | AATTEdeR a9 THE Fcd: Sl 7T IP

(Slo. Var. 1. 10). The meaning of this sloka is that people have al-

most made Mimamsa Sastra into a Lokayata Daréana; 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

Iéwara who is CandrardhaSekhara: o NESIE! g AP Jeifesa &jﬁ |
ST AT T WETE Ty o,

Did Bhatta get the buddhists killed?

69. Cidvilasiya 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 (Z\I)W FfornT
LRI HHAT: | gHafA e dearavEag: | HagegsarsH
Jfed-afa~ed: Il Ci. Sam. 16. 16-17). Coming to know that he

was a brahmin, the buddhists themselves went out to alienate him
(TS afsfssh¥ Ci. Sam. 16. 19); (and Bhatta,) having refuted
the buddhists, got them beheaded by the king (fersTe a-HeT4TH |
T AT G §H=dd: || (Chi. Sam. 16. 20).

We have to note here the mention of Bhatta getting the bud-

dhists beheaded by the king. In Madhaviya too we read that when
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Kumarila Bhatta won the snake test by way of a voice from heaven,
the king ordered his servants that ‘from setu (Rameswaram) to the
Himalayas, whosoever does not kill the buddhists, even the old and
the infants, should be killed’ (ﬁl@?ﬁm CIEARIEECIGER
T Bled T: | B=dodl YA I=a9mgT: | Ma. Sam. 1. g93). In

the same run, Anantanandagiriya too mentions that (the king)

‘got their heads chopped off, pulverized and got thrown into

the forest fire (VSTHETEAhITE-TIFINCHST quf 2fwifor
Ta)fufTear smamey @EEaTe) A wge) e
goffepeat =ref gEHdEeaAT=R AT Sd@ A, Sam. 55. p 210-0). 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

1. 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 U] IEETS EER 3@@@& fafercn
TFHTHHIT),
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be taken as an exaggeration.
In which state Kumarila Bhatta was seen by the Acarya?

70. According to Madhaviya, Bhatta was inside a heap of paddy
husk, and Prabhakaral 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 (FATHETIETEET Stta TTch o
T: 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

[FTERIAE TR (TR T TATOSTHT(?) Ay ZarfEr afea:
W‘aﬁm}x Sam. 55. p2n]f.

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 lyer
guesses that it is ‘Rudrapura’ wherefrom king Bhadrasena was rul-
ing (CNKS p 38). Somanathiah imagines that it may be Rodda near
Penukonda (So. Sam. p 96). There is no evidence on the basis of
which we can decide whether Bhatta’s expiation was held at Prayag

orat Ruddhapuri. If Bhatta is from the north as mentioned in Ananda-

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 h1(WT?)ehT THTUNTARTHATAN,. 7L
EICERE
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giriya, it could be that he came and settled in the south and refuted
the buddhists from there; that he knew Dravidian language as evi-
denced 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 Iyer, 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
11 There is a $loka which reads THTCT>IE ﬁWTﬁﬂﬁ |

WETTIGATET €3 Hae f¥19: 1L 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

1. For example, in the HE-SITIIHRIT of Satrabhasya we find some of
the Bhatta’s opinions refuted, and some of them accepted. In Sure$wara’s
| , we find Bhatta’s Vartikas ‘3TATHTOT %f‘ﬂTﬁl_?P{’ considered and
his opinion that ‘among false knowledge, nescience and doubt, only nescience is

non-existent’ (ﬂ AT, sloka 54,55) has been refuted (WWT%E, 1.4. 421-

422).
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Kumarila was not conversant with Vedanta; because he writes that

‘the existence of Atman, which Sabaraswami cleverly establishes,

becomes concrete by the practice of Vedanta' (§@ EECIFCRECIOE
AT AST=aNEUH | 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
(FAEITE), Avasthatrayaprakriya (TTEATTTIRAT), etc. Because
Bhattapada mentions points of disputation on a Jain Pandit by name
Akalanka Deva, and because he has cited five slokas 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
contemporary of Akalanka Deva. We come to know from Somanatha-
iah’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
Rashtrakiita 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 Sankara 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?

1. The support of a document — proceedings of the Congress of Orientalists 1892
A.C. Vol. P.186, by Somanathaiah.
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We have already mentioned the relation between Dharmakirti and
Kumarila Bhatta (page *i2d). Just as the Acarya made reference from
Kumarila, he has done it from Dharmalarti 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 Bhasya, 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 Parameswara knows

the real truth.

LAV A ST



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  have written Vartika
for Sabarabhasya, I could have earned some honour by writing a Var-
tika for your Bhasya also. I am not fortunate enough’ (Ma. Sam. 7. 104-
105). When Sankara offered to sprinkle water from his water-pot and
rejuvenate his body (mwﬁmoﬁaﬁ”—r 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 Viswartipa. 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 Diirvasa for some reason, and is born as

Ubhaya Bharati. In fact, he is more well-versed in the Sdstras than
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me; he is the dearest among my disciples. Keeping his wife as wit-
ness, 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 au-
thor (Madhava) that it would have been better if Kumarila had written
Vartika on Siitrabhdsya, just as he had written one on Sabarabhasya.

This feeling is not only of Madhava, but also is expressed in Vyasa-

caliya: “FTET FEHTOr fepuree fors] HTfcehTi Gomss o~ | 378
aﬁ@mﬂ@ﬁ&ﬁ ‘gﬁ%ﬂ@gﬁa@q@ 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 my-
self, I could necessarily have written the Vartika' is the meaning of
this sloka.

Now, let us see what is there in Cidvilastya. 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
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must be you, and this could be that Bhasya. Going through it only
will enable me to tell something. My body being half-baked, how my
intellect 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 Siitras 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 intona-
tion, Darvasa had cursed her to be born as a human being; and the
curse would be withdrawn when she sees Siva in human form. Con-
sequently, 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 Sannydsa, and get Vartika on the Bhasya written
by him’ Then, being unable to get up, mentally prostrated with de-
votion, and bid adieu, 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-
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rived at the wrong time? Why he has come? The Acarya said, ‘I am
not Bauddha, 1 am Sanikaracarya, follower of the pure Advaitic path; I
had come for a debate with you' Then Bhatta said, ‘There is Mandana
Misra, my sister’s husband in the north country! ; 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, karmasiutra’.
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 Viswarapa

74. Is Mandana same as Vi§warupa, or is Viswarapa a different
person? We have already mentioned that in Madhaviya it is clearly
stated that Mandana is famous by name Viswaripa (H fageT:
frdT HETdel 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

1. In the Devanagari copy, there is no mention of 3 CEL ¥ (De. p181).
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is stated that ‘There is one disciple of mine in Magadha country; he
will compose a writing on your Bhasya (‘T‘T‘a'g EFFI_{WWI% forso: o
q TEH THTTHTH Vya. Sam. 5. 34); he is famous as Viswariipa (9
fagey: mmVyé. Sam. 5. 35); he is a celebrated house-

holder, an adept in Vedic rites; he does not approve of renunciation.

If you win over him, your desire will be fulfilled. So, go there with-
out delay’ (HBET dfeehehHacay: | Fgemed f-a: | &He: |
Fraframes T et T (FArg) I o9 @ a9 T T
WA~ Tead AT fod WoT I’ (Vya. Sam. 5. 35-36). All

this is about a Bhatta’s disciple by name Viswariipa. We should note
that the very slokas of Madhaviya (7. 114-115) are the slokas of Vyasa-
calya (5. 35,36).

From hereonwards in Vyasacaltya the story of Mandana Misra
commences. Having started with ‘Mandana, who knew all
that by staying near Bhatta, came to Sankaracarya’ (W@a_rﬁ
fafedreagye: | 9 AvSAReaTsTsim T Il 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,

cHeedlT HUS SR e fyearfsmrriceeht-

Hod 9 T AR a=red Terd Tea: |

rear EgfaaTiie aeae FrHceaneong

IR AT e GEHd GERardisad |

'O Mandana, if you feel my words to be correct, stay put at Ad-
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vaita leaving all erroneous conceptions of differentiation. By taking
the boat of knowledge you will cross the sea of birth-and-death cy-
cle and stay blissfully disconnected from samsara’. Thus, by way of
sentences leading towards Brahman, making Mandana have firm de-
votion 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

Y YIET HEIAT-HUS S A0S THY ST |

e WA AT HTe S AUSTHTS T &: 11 ¢ |

(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 Vyasacaltya too starts with the sloka
AL FIEY YIS T fegarmn qiefageyy |
IEEREIRINEEERICEFEINIS IR R I A R

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 Vi§warapa.
Govindanatha, following the Vyasacaliya closely, does not at all
mention the name of Mandana; he has made Bhatta say only ‘my
disciple by name Viwariipa 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 *g). Even if we think that the Vyasacaliya

that we have today is not the ancient Vyasdacaliya but different
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and recent, we cannot deny that people were there at the time of
the book, who thought Mandana and Viswariipa to be different.
One Viswartipacarya is known as the author of a commentary
to YajAvalkyasmrti (TTIICHIEHT) having the title Balakrida
(SITeTshTST).  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 Viswartpa. Ramatirtha writes that it is
Viswartipacarya who wrote the commentary entitled Manasollasa
(tl'l_'ﬂ:hﬂm) to the Daksinamurtistotra (Ef%vﬂ"ﬂ\ﬁﬁa) of Sankara
(Ramatirthavyakhya (WW) 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 Viswartipa 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 Viswartipa 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 Viswartpa 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 Viswartpa; to say Viswarapa 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$waracarya are
considered as different, Sri KuppuSwami Sastry has argued that these
two persons are different. (1) Sri Sastry points out that Mandana has
not written anywhere in his works that he is a disciple of Kumarila
Bhatta; instead expressions like Acarya Mandana Misra, Sriman Man-
dana Misra, Mahamahopadhyaya Mandana Misra, Aryamandana,
Mandana etc. are found (Introduction to Brahmasiddhi, p xxv).
(In a footnote Sri Sastry writes that in Vivarana Prameya Sangraha
and Parasara Madhaviya, Brhadaranyaka Vartikas are considered as
authored by Viswartipacarya; this means that the illusion of consid-
ering Viswartipa and Sure$wara as one was firmly established at the
very time of Madhavacarya. Sastry also says that Anandanubhava,
the author of Nyayaratnavali, has written T[E€2TIEA T feotf=rd
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fTgETr-g SRiqareaiaRT gead | 9 =9 3= g1
forefera: | o fe oS egfert=rafa a=2r 9m fored |

ferferd q Tgfrg&qor fef=rdfd I This means that in the opinion

of Anandanubhava, Viswariipa 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). Séstry has pointed out that Mandana has also
not written anywhere in his books that he is Sankaracarya’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 Sankara’s
opinion that since jiiana and Karma are mutually contradictory,
there is no relation whatsoever between them (Brahmasiddhi,
p 32), Mandana writes in conclusion TEATATINdTETHHUIT:,
e AIETREREHATE | TG TAT, ATETaeTdsecd a3 Ir
(Brahmasiddhi, p 34). This looks as if he is echoing Acarya’s sen-
tences of the Bhasya to Samanvaya Satra: ‘dTEHTATITdTTHTTEY
JATYE HHTNCTH | F | TATYS HHTce ATETaeTd-siedTcH o7l
2cATdEH (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
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without conviction in the knowledge that he is Brahman. Hence
there is no demerit here.) All have to ratify the writing of Sastri
(Brahmasiddhi, p xIviii) 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 Sureswaracarya, 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 parva-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 Sureswardcarya?
Such differences too are not significant enough that we cannot rec-
oncile 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 Sannydsa, himself became
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Sureswaracarya. (3) There are a few slokas with similar meaning
and some common sentences in both Brahmasiddhi of Mandana
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 chronolog-
ical 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, Viswartipa 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 Sannyasa.
Therefore it is no wonder if Viswartipa’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 Viswariipa has taken the name of Sureswardcarya after
taking Sannyasa. Mandana was an honorary title for some. (7) In
Anandagiriya, the most ancient among the SarikaraVijayas, the name
Mandana Misra is clearly mentioned; and hence it is justified to
accept that Mandana himself lost the argumentation and became

Sureswaracarya.
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Identity of Mandana and Sureswara: 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
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 Wasacaliya and Guru-
vamsakavya the two persons Mandana and Viswartpa are thought
of separately; Viswariipa 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 Miéra. (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
FATIIATSHAT ATTET from Avidyopadana-bhedavadin school of
thought (Brahmasiddhi, p 10); and has also used somewhat altered
version of Praparica-pravilaya-vadin school of thought (Brahmasid-

dhi, p 157). (5) The strategies that Sureswardcarya has taken from
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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. Sureswardcarya 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 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 Anantananda-
girtya 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 mentioned that
Sankaracarya went to Mandana Misra’s house alongwith Padmapada
and Sureswara (WW%TI’%H fersTehdehedrael:, Chap. 56, p

212)! If we accept this, Sureswara 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

1. In the Devanagari version, the mention is only TR, T of Telugu ver-
sion is not to be found. Also instead of ‘@I aa%aﬁfﬁ:: it is mentioned as

EEARTIGEEIEIREY
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Susama. It is possible that the Mandana episode is mentioned in
them. In Gururatnamalika itself it is mentioned that the Acarya
won over Mandana Misra in a brahmin village called Padmavanal

(TgHUEAfREUEATd GfaRTed 9 Y | qAYsIiR
%T‘H}_J aﬁﬁﬁmmﬂ = urd |t YHTET I Gu. Ra. 22). This being
so, it is better to imagine 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 Sitrabhasya, we will have to accept that his Brahmasid-
dhi 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 Brah-
masiddhi 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.

1. This pertains to Atmabodha’s commentary; we shall take up this issue later
once again.
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‘Because of all these reasons, it would be difficult to believe that
Mandana Misra 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.
Are Mandana and Umbeka the same?

77. Hitherto we have discussed about the names Mandana and
Viswartipa found in Madhaviya. Now we will have to consider
another name Umbeka mentioned by Madhava. Archaeological
researchers are saying that Bhavabhiti 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 Bhavabhti,
at the end of the third Act, a mention ‘WW( W’iﬁ)ﬁﬂ'ﬁﬂ’
is found! ; and at the end of the sixth Act, a mention stating that
it is the ‘work of Umbekacarya, one who has attained versatility by
the blessings of Kumarila’ (Bala.Sam. p 65-66). The name Umbeka
is also found in ancient philosophical books. One by name Pratya-
griipa Bhagavan who has written a commentary Nayanaprasadini
(W%Tﬁ) on Citsukhacarya’s Tattvapradipika (FIWQI_CﬁﬁW)
has written that Umbeka is Bhavabhuti himself (p 265). Because of
these reasons, present critics opine that Umbeka and Bhavabhuti
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

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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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 SarkaraVijaya.

Thus, as per the discussion we had till now, the incidents - Sankara
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 SanikaraVijayas 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 *144)).

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 (Ohl?i-lﬂli EECIRCIES

AR IHIM 17.2); and after describing the country in some slokas
(FgEgararEafaET T dRIa. | fasgegfargeaTd
RIGIEES <fores: | 17.15) it is mentioned that he came to a city called

Vijwaladbindu. In the Telugu manuscript that we have of Ananta-
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nandagiriya, it is mentioned only that the Paramaguru reached
the famous place Vidyanilaya (Wl?%’ﬂ'lﬁmﬁﬁ 9@7&"9;{
WTH:). Somanathaiah has written (So. Sam. p 98) that the sentence
reads FoRfCSHANA T BIeqAT - T faenfraafifa
greg deerartaTed fassafagiia aaf= - acqd 919 I (hav-

ing taken northern direction, the Acarya reached Vidyanilaya -

the countrymen call that as Bijjalabidu - which is southeast of
Hastinapura). In page 182 of the Anandagiriya that Baladeva Upa-
dhyaya has seen, the place is mentioned as Vijwalabindu!! (an
example indicating that Anandagiriya has suffered in the hands of
publishers). Whatever that be - whether Bijjalabidu or the sanskri-
tized Vijwaladbindu - it is not Mahismati; it is in Ka$mir according
to Cidvilasa, southeast of Hastinapura according to Anandagiri -
this being so, it is not possible to locate it. It seems Manimaii-
jaribhedin1 (ﬂ'ﬁl’qv_vl’ﬁﬁﬁ:ﬁ) (Chap. 3, sloka 9) also mentions
Vidyalayal (So. Sam. p g9g). We learn that the mathematician-
astrologer Bhaskaracarya lived in ‘Vijjadabidu’ from the $loka of
Siddhanta-Siromani (FST=AfMA{): STHcHIHeATAH T
Sferafasss | AHTEsSHU fossefae vt fgs: »

(So. Sam. p 99). If Bijjalabidu is a Kannada name, it should be Bij-
jalabeedu; 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,
1. It is mentioned as TIfS@ife=gRfd 9= in Devanagari book.

2. We have the book now with us; it is mentioned as ﬁmﬁmwg{ﬁ% (p
26) in the original.
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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
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 Acarya 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 Misra 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 (FLESdI AT W TELAT
ArehiTy df Ifth 9eeadifd Ma. Sam. 3. 9). In the past, when the rsis
were studying their Vedas with Brahma, the rsi Diirvasa erred some-
where, with a wrong intonation (swara). Hearing that, Saraswati
laughed; this enraged Duirvasa 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
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qualified the curse that she would be released after meeting Sankara
in human form (Ma. Sam. 3. 10-15). According to Cidvilasiyal her
name is Sarasavani. The story runs similarly as in Madhaviya. All the
four - Cidvilasa (Ci. Sam. 16. 37), Madhava (Ma. Sam. 3. 15,26,49,57),
Vasacala (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 (-$ra?) (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 accomplishments, 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 Vyasacaliya (Vya. Sam. 6. 10-77).
Mandana is called in Vyasacaliya as Viswartupa; we have already
mentioned that that name is also there in Madhaviya. But Madhava's
calling Mandana as Umbeka, and writing that because of that reason
Bharati had also the name Umbe (Ma. Sam. 7. 115) is nothing but
imagination (see page *i54). 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

1. The printed text DAY of Cidvilasiya is not correct; the name of the river is
‘Fh'U'I’, as used by Madhava and others. Because it is not A< but <. Both Madhava
and Vyasacala say that she was conversant with the Vedas complete with the six
Vedangas (FS§d t{l-idwloqllrachliaﬁ Ma. Sam. 3. 16; Vya. Sam. 6. 15). Were the
women permitted to study the Vedas in those days?
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improbable. But we have to agree upon this only when we accept

that the debate between Mandana and Sankara really took place.

LAV A ST



9. Argumentation with
Mandana

Mandana’s House

80. Madhaviya describes that after resting a while at the Lotus Gar-
den! (qwﬁaaﬁ, Ma. Sam. 8. 3) and finishing off his daily obser-
vances, Sanikaracarya 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. p 183).

Madhava describes that the maids replied ‘know that to be Man-
dana’s house, wherein at the main door, female parrots in cages would
be uttering ‘svatah pramana, paratah pramana), “karma alone yields
fruit, [§wara alone grants the fruit’, “the world is eternal, it is not eter-
nal” (Ma. Sam. 8. 6-8). Cidvilasayati gives the answer through a brah-
min 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, on which he sits and

teaches the disciples; on both sides of the house there are streets and

1. Atmabodha has written that Padmavana is the name of a brahmin locality (Gu.
Ra. Su. $loka 22).
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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, Jai-
mini; 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 sim-
ilarly (A. Sam. 56. 214-215; De. p 183-184), but the $lokas are more in
number. The house is described by the poet. "To the west of (Vidyani-
laya)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 disci-
pline. 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 ev-
erywhere 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 dis-
ciples were enjoying a variety of tasty foods daily’ (A. Sam. p 212-213;
De. p182).

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

as a great scholar with a large number of disciples, and that he was
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rich. In Vyasacaliya there is no mention of the city or the description
of the house. It is only mentioned that he was in Bhuibhrinniketana
(Vya. Sam. 6. 28), or in Rajapura (Vya. Sam. 6. 77). Both Man-
dana and Bharati, after marriage, went to Rajagrha (aagﬂ*r TSTE
Fﬁﬁ?:l—g[: | Ma. Sam. 3. 77; Vya. Sam. 6. 77). Since this sloka is com-
mon to Madhaviya and Anandagiriya, it means that Viwarapa 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 Atma-
bodha says that Padmavana is an Agrahara, i.e., name of a brahmin

locality (page *59). 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 yo-
gic power (Ma. Sam. 8. g). 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 an-
grily objected to this (unauthorized entry). Then a peculiar argumen-
tation took place between them. This is what is contained in Madha-

viya. The contents of Cidvilastya are the following: That day Mandana
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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 sid-
dhi, 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 Sankara seated in the place of Vai$wadeva, became angry and ar-
gued with him as described later (Ci. Sam. 17. 29-34). In Ananda-
giriya 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 Cidvilastya (Chap. 56, p 213-214). Mandana began plac-
ing 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 Vyasacaliya.
Viswarupa 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 (W%WS%W%Z |
3%&1%:[ Vya. Sam. 6. 2; 9 fﬁ@Sm T R &F&T
qﬁ'@?&r I ﬁf%’qWG 3). The Acarya did neither sip the water
that Bharati placed in his hands, nor put it down (qarﬁamfﬁrgnﬁ
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

Vi$wartpa said ‘if that be possible, I shall comply’, the Acarya said 'l
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wish to have a debate with you; if you give that Bhiksha, I shall drink
this water’ (‘FT%j' ERINC éﬂo Tegfd 0 ‘-Hl‘éc'i\ | d;chCQI%QIr?i a1
EIEENERIDE ). 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 San-
karacarya Carita too this detail is similar; but there it is mentioned
that Mandana himself offered water and not Bharat1 (?Tﬁ‘im S
e Hef Sedl IS 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) ;Wﬂ’”gof (wherefrom, O shaven?) WW@DF (shaven from
above the neck)

(2) T=TEd W HAT (1 am asking your way) TeRHTE T=2T:2
(What did the way tell you?)

(3) cI-HTdI j:Ivusr\l cdTe (It told your mother is shaven) LPERES
T TIHTR:, <l I-UT: TATE (well, you asked the way; and the
way gave answer to you)

(4) 3TET %QTWQIT'IT (what is meant is: are you drunk with liquor?;
the word ¥TdT means drunk; also means yellow.) 9, FdT Id: TR
(not at all; liquor is not yellow, it is white, do recall!)

(5) %WWTF@TW%‘{(DO you know its color?) 34_6'51'0%{, AEIGH

THH (I know its color, but you its taste)

(6) FIT STTdT: SheT=SIT2MT: (you have become arrogant having eaten
meat) Tcd srefTfe(f?) forqard, o siTd: sherss Y% (you are telling

< R

the truth; as father, so is the son arrogant having eaten meat) Here AT
SITd: is born of me; I ST is born of you

(7) FoeoIt TR Se& T TR | Rrame et e
T IS (O ill-witted, you are carrying a bundle that even a don-
key would not! Would it be heavy for you to carry tuft and the sa-
cred thread)WﬂTG@T&[@@ﬂawgw IEECIREIECIGIES])
%Iﬁ"ﬁ'ﬁ fersIfe (11l witted! yes, I carry a bundle that even your fa-
ther would not; additional load of tuft and the sacred thread would
be heavy for the scriptures)

(8) THSFCAT ATTORE el TATHLISFAT AR | ST Edeh HT=s e el
EREEGIN (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!) & AUTAEATTHTT 3

A I N
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T: Ferd | O IeHTE SAEATdT HHMASAT || (leaving the
Guru without 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) Terarsta nfyat wsf arfaeg foafia: | o1er Saedar g@
HY AT == | (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!) ZTET €4 o T did Irdi
STATST Aa: | 9 TEad S TasHd U | (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) RIS T2 e g TeAa: | (you have been com-
mitted to the sin of virahatya for having willfully abandoning the
(sacrificial) fires) HATCHECATHATHECTH el T Jd<H (you have

acquired the sin of self-killing by way of not knowing the supreme
goal)

(1) C{Idlﬁdﬂld\d@ﬂmcdl FY TITIEATA: | (deceiving the secu-
rity men, how come you entered like a thief?) ﬁ'&i’-‘*ﬂSWTC_OT
m“%&&@%% Il (not giving alms to mendicants, how come you
are eating like a thief?)

(12) FHHETA T TEUTST mﬂ'@?m | (I am not the man to
talk to fools at the time of performing Vedic rites) 378l Jehied A
RIEEER Il (Oh! with ayatibhanga (breaking a rule of prosody)
while uttering 7 HEHTST H&H, your knowledge has come to light)

(13) Ffauy EERER IREEI QMY4TEh | (for one who is engaged

in defeating yatis (mendicants), there is no mistake of yatibhanga)
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RIGE R IO To I —d HHEAAMH Il (make a compound word end-
ing with the fifth case at fauy YITET; you will have (the correct
meaning of) defeat from yati)

(14) a%ra‘a%r%r‘gﬁmz FIME T FI TR | (where is Brah-
man and where is an evil minded one ! and where is this fault and

where is Kali!) %rmﬁ:%rgwu: FATes Fd drehiel: || (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 (TFAGIISTIH) (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 ‘3TShT ¥ TR (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
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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 Sanikara barged in un-
invited and sat at the position of Viswedeva, that he became an ob-
stacle during the Vedic rite, that he resorted to such mean tactics of
somehow disturbing the mental poise to arrest the wits of his oppo-
nent in order to win over him. Is he not the most revered person who
reiterated in many places while writing his commentaries to explain
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 person
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 pres-
tige 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 Sannyasa 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 Sanikara 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 *pd). Mandana was not foolish

enough to condemn that Sarkara had ‘taken Sannydsa being unable
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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
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 Vyasacaliya could be, it should be agreeable that it keeps
an honourable status for Viswartipa and Acarya. Govindanatha too
(Go. Sam. 5. 41-46) follows Vyasdcaliya 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
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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
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, ‘1
am not the one to follow any path other than the Vedic path. Even
if Adisesa Himself comes, I am not the one to accept defeat. I 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 Bharat1 was the
incarnation of Goddess Saraswati, said ‘let your wife be the media-
tor! 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 Cidvilasiya, it is specially mentioned that
they decided that argumentation should be commenced right after
the ceremony was over (W Wﬁ%ﬁ qar e ohd:
Ci. Sam. 17. 47). In Anandagiriya, hearing Sankara’s utterance that
‘since I am an uninvited guest, I am the Visnu!, Vyasa told Mandana

to ‘offer him water for cleansing the feet!” (p. 216); When Sankara told
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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 (T2TT T fUqeR fAeicd STeTUHaAT=HT: A.
Sam. 56. p216; HWWWWW De. p
184).

Here, it is mentioned in all SankaraVijayas that as soon as Vyasa

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 Sankara 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
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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§wartipa, just as Mandana of Madhaviya,
readily agreed to argue. The $lokas SIS ShITSHTH (Ma. Sam. 8. 46),
EICAT (Ma. Sam. 8. 47) and &: qIfsoTeh: (Ma. Sam. 8. 48) are also
found in Vyasacaliya (Vya. Sam. 6. 86-88). Only the second half of the
Sloka FACTHAGHIALT HA | TTEATH 14T TS Arafecyd | (Vya.
Sam. 6. 85) has been changed to suit the situation of the story there.
T ITTS0TeR has become T ATTE-Tah+; may be that itself is the cor-
rect reading of Madhaviya. Further, the sloka reading =@ S It

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. Sanikara says as follows (Ma.
Sam. 8. 61):

STeoh AT A g aos=me
YehT S ICHS SgeTSHTeld HTEd |
TSI A TT Ao AT FATcHSATEAT Id
frarior ST o T /T i ed R |

[The same $loka is there in Vyasacaltya (6. 91); the text that reads
there is TS el  TATCH-TTEAT; the same might be the text of

the original Madhaviya, and the copier might have taken it down as
SIITEAT].
“Brahman alone is the highest truth. Although it is existence, con-

sciousness and pure, since it is covered by too much of nescience, it
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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
white robes. May Ubhayabharati stand witness to this!” (Ma. Sam. 8.
61-62). (Vya. Sam. 6.92)

Viswartpa (of Vyasacaliya) at this juncture said:

T T YHTO ey o 5 Fgeaaig
& AT FHT0 TGRS Shaed-a9 |
STeaT1 ShTIHTS Wi HATEATT A s A1
AT g RET afee TIYdEy: TAreHaT: |

D

[ o

oTe A ER-g1e | AT Eca i adrd ST gIRIqdTe: |

It e YEIadT THTEASTHT T < |7 HfraragH

Vedantic declarations are not to be taken as valid means of knowl-
edge 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.
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(1) The subject about which the debate was held is not men-
tioned in Anantanandagiriya; only it is stated ﬁmm
forzrmToP (A. Sam. p216). In Cidvilastya, it is written as if the main
argument was only on the subject of Sannyasa. In Madhaviya,
the above propositions are clearly stated; and also the detailed
argumentation about them.

(2) The Acarya held that salvation is achieved only by knowledge of
Brahman; and Viswariuipa held that it is accomplished through Vedic
rites. Both agreed that the loser shall accept the Arama of the win-
ner. According to Vedanta, it is regarded as a sin if a sannyasi comes
down to a lower Aérama (Vedanta Sitra 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 Aérama.

(3) Because of ignorance, Brahman appears as the world just as
mother-of-pearl appears as silver. No doubt Sarikara Vedanta holds
that liberation is, by way of the knowledge of Brahman, Jiva 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 (TgUSGTISTIER), the sum-
mary 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
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correct. Because, in the Samanvaya Bhasya, while stating prima fa-
cie view according to the purvamimamsa 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 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 - Tl
and ﬁ_{ﬁf - impelling into action and cessation from it - is found
in BrahmaSutrabhasya (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 $lokas are shown at the respective places. Our comments are
given within brackets.

Mandana: What is the pramana for the identity of Jiva and Iswara?
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(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 I$wara
in his proposition; he had told that Brahman appears as the world
because it is covered with ignorance. This leads to the identity of Jiva
and I$wara, it is true; but how come Mandana gave up the matter of
ignorance and objected to the identity of Jiva and [$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).

Sankara: 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).

Sarikara: Because sentences of Karmakanda like ‘adityo yiipah’
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 Stitrabhasya (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



177 9. Argumentation with Mandana

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 Sutrabhasya; but the Acarya
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? Ifit is the for-
mer, Jiva would become, verily, Paramatman and would be contrary
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 Sarikara 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?]
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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
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 I$wara, 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. 9o).

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) ‘H%Wa_g'm
(It thought I would become many’) it is implied that the Spirit
was already existent; there was no need of reiteration as tat twam
asi. (The implication is that your proposition has the mistake of
repetition) (8. g1).

[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
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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 ‘1 am dif-
ferent from I$wara’. Hence, although the difference and senses are
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 knowl-
edge 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
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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 Suatrabhasya (Su. Bha. 2. 4. 6, 2. 4. 17)].

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 I$wara with Maya. Whereas the
scripture states only the identity of Jiva and Iswara. Hence there is
no contradiction. Even if it is considered as a contradiction, by the
apaccheda (cutting of) nyaya (WW ), the earlier perception
becoming annulled by the scripture that came forth later is appropri-
ate (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
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- 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).

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
isnot 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 for-
mer, 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) condi-

tioning factors. Pot as an example contains the former, isn’'t it (8. 106)?
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Sankara: Difference between pot and [swara 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 Himselfis the
Parameswara - this is the appropriate inference here. Thus your infer-
ence has an opposing side; so the cause is sopadhika and sat pratipak-
sha (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 samsart;
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 /iva 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
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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
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 techni-
cal 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’
(Rigveda 1. 22. 164; Mun. Up. 3. 1. 1), it is stated that Jiva is the enjoyer
and I$wara is not. Let this be the factor that affects the identity (of
Jva and Iswara) (8. 12)!

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. If it is
not so, something which has meaning elsewhere becomes a measure
for one’s own meaning (8. 113).

[Itis agreed in the Bhasya that eulogies in Mantras that have mean-
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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
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. 14)!

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
Brahmana. But the Bhasyakara has not rejected the first meaning. In
Viyadadhikarana (St. Bha. 3. 3. 34) it is mentioned that both ‘dva
suparnd’ 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)?

Sanikara: We need not be made the target of this objection; Paingi

Rahasya Mantra, itself, in the context of this mantra, has elaborated

as TAT: TUoet Fams<iifa scamavera=arsiaeadifa sedrear
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LACESERIL (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 ‘dTadcd<d, pEE=s I
qegfd | 37 15T ATER IUGET F &F: I(That is sattva through

which one sees the dream; the seer who dwells in the body is Kse-

trajiia). 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’. ‘ksetrajfiah’ could also mean Iswara who is
all-knowing (8. 121).

Sankara: Since the verb ‘padyati’ has the suffix ‘tint) 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
I$wara (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 ‘§arira’? Space would be
present in the body too; but none calls it ‘§arira) 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)?

Sankara: 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).
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[One should not forget that Mandana, although a karma-
mimamsaka, has argued as if he were a Vedantin insisting difference
between Jiva and I$wara, or as if he were a logician. A mimam-
saka would never pose a proposition that requires the authority of
Sruti for perception. The thesis that sattva could have bhoktrtva
(enjoyment) is contrary to Acarya’s Bhasya. Ksetrajiia, considered
alone, also cannot have bhoktrtva. Surely the inert sattva, conceived
by nescience, cannot be an experiencer. Just to drive home that
Ksetrajiia is of the nature of Brahman, and is not the enjoyer, the
Sutrabhasya superimposes bhoktrtva on sattva (Si. 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
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pratyaksha itself is not correct. Because Iswara is not pratyakshal.

Mandana: Is 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-
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 SATHT SEFhET YA SHHTET TRT <547 (Ma.

Sam. 8. 131) Madhava has mentioned that Bharatidevi approved
Sankara’s all such firm logic. A question how could UbhayaBharati
manage to follow 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
‘TATET in the above sloka. Here is how they are:

Mandana: The Sruti states the difference between the liberated
Jiva and I$wara in the expression HIS¥d HOIT*OhI*—IH\F_‘é' SefuIr

(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 ‘3TcHT a1 LGS (Atman has to be
seen), making Jiva 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.
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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.

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 Scd1{a §@ I ThsiTd UTeIH, 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$éwara is not to be seen is in
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accordance with the initial propositions made, we have to remember
that it is not found anywhere in Acarya’s Bhasya. 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
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 Smyrti which reads‘3THTFH TATAFH H-ITH
TeIRH | a0 Halcattd el T faasiad I Also, there are

such statements as: ‘If there is neither study nor sacrifice, however
strong in practicing austerities they may be, people of the four stages
oflife fall down from brahminhood. Yajiiopavita (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 punc-
tually 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 du-
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tifully 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
going to quote. TSI HIISTET ATT5E: TTdd | G=aTd AT 8
?«[FITGI%{ETW@ 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 Sannyasa, 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 wandering monk even from the first stage of life’. ‘It is said that the
Vedas prescribe four stages oflife to a brahmin, three to a ksatriya, two
to a vaishya and one to a $iidra. 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 sutrajiia 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 jianopavitis (those for whom knowledge itself is the
sacred thread)... When Sanikaracarya went on quoting from Srutis,

Smrtis and Puranas, Mandana was wonderstruck and was not in a po-



191 9. Argumentation with Mandana

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
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 ‘@W‘ﬁﬂ”@ﬁ’ 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., Jiiana kanda);
and Mandana stuck to the Mantras and brahmanas as chief author-
ity. In Jiiana 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 knowl-

edge through renunciation of Vedic rites.



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 192

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,
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, perfor-
mance 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 included 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
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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 jiana 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
too prepared in their gurukulas youngsters to uphold their own reli-
gion. Thus the exponents of Vedic religion - the followers of karma
kanda and jriana 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 Vedan-
tavada. Fearing the very destruction of Vedic religion, the upholders
of Vedic rites found it necessary to create new Smyrtis to counter sev-
eral previous practices that might have helped the opposers 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
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debate is one such most ancient and historically valuable argumen-
tation.

It is not important here whether the Acarya argued with Mandana
Misra, or a different person by name Viswartipa or with a then fa-
mous 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 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 important 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, Smrti, Puranas etc.) wins. Scholars must have come from dis-
tant places and even from other countries to witness the argumen-
tation. That is why Madhava and Vyasacala 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 Sdstras? 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 of life? This question is discussed in Saitrabhasya.

In the expression ‘trayo dharmaskandhal’ (Chand. Up. 2. 23. 1) it is
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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. St.
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
(Ve. Sil. 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 ‘aikagramyajfiapakant, 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 Smytis mentioning krama, vikalpa,
yatheshtasramaseva; and there is the traditional practice by those
conversant (Td WWW—W
fe gfaeafaaren wqw: Iqerya=d sRadaesia | A=
FI'@ET‘{ ). And at the end of the discussion, Acarya has concluded
about Vidvat Sannydsa by writing i SSESIEE IECIND! ﬁl?&"{ |
FrI eI R H AT RS ST e TSR - STeTeH g @ A A T HT=I0T
FAAH=ALOMY | (a man accomplishes parivrajya merely by unshak-
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able knowledge of Brahman-Atman that is devoid of sampradana
and other karakas, genus, changes in form etc. although there
is no sentence to that effect) He has written fafafeariy fag
qIRSTSTH ! TAHATHT e Hed~d: Fasi-d 3fd a=[d |

(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 TEHTTSIHE]
e T S STer=Eied Torsid ScaTeqIad I [therefore

(pridelessness etc. achieved mainly by self-control and knowledge-
meditation-detachment etc. accomplished mentally being the
helpful means) for the dispassioned 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 g TEIUTZT ERRIEGESR EIECIER] d<THIATITRH |
ATHAH SR AT TR ATET ol | ST ey THoMa: |
qgeaTd¥eh ol < TET TFAEY IRTST STeTelhlfCh e AT oare
i TradTarteaT gt e fegtaar = (p 813) [that parivrajya

by which one gives up the desires of the mundane and other worlds

is the subsidiary part for attaining knowledge 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 Aéramas - paramahamsa

parivrajya and tridandi sannyasa - are distinguished, and both of
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which are supported by the sciptures.

Similarly, the Acarya in his Bhasyas on Upanisads Taittiriya,
Aitareya etc. has demonstrated that being a paramahamsa is in
accordance of the scriptures.

It was the opinion of those raising objections at that time,
that the injunctions (of the scriptures) supporting Sannyasa 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 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: SEERIERE
A ASTYTTITRAT A | [EEcd F A= s qued fafer: |
A FseT=d a1 IREASehdTd a1 | d@vd [RIdedl dATered
ﬂ@ﬁ I’ (Tam. Va. 1. 3. 2. p192) [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 Parvamimamsa Vartikakara . The Acarya firmly rejects this
opinion. Because for such people who are not authorised, parivrajya
is prescribed separately as @WIAhIATSETAh] ATCHATIALATTRT AT

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 Isavasya, Brhadaranyaka, Chandogya, Taittirlya, Aitareya, as well
as in his Sutrabhasya that it is only for such ignorant people who are

having desires that karma is prescribed to be performed as long as
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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 Asrama
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 authorised to perform karmas - the Acarya has accepted all
these three as supported by Sastras. His ultimate opinion is that the
karmas such 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 Cidvilasiya) is not posed anywhere in the Bhdasyas written
by Acarya. Was this question not raised in the Smrtis at the time of
Acarya? Some are holding that even agnihotra is prohibited in Kali
Yuga. The first half of the sloka of Cidvilasitya which reads ‘3THTAFY
AT+, has been cited in Nirnayasindhu with a variation in the
text as ‘IR TaTeTry H=ATH T 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 FTagIREs o araed el ?Elff’ (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 version

of the $loka. The author of Nirnayasindhu has written that which
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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
decide Acarya’s opinion on this aspect. Those who wish to integrate

Dharmasastras for an identical opinion should consider this issue.
. « o9 « . o 9 .
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. g. 3-15). This is not mentioned in
Cidvilasiya. Getting up from his seat and prostrating before Sankara
after three circumambulations, Mandana said ‘Sire, I beg your par-
don for having abused your highest stage of life. I request you kindly
to remove my ignorance, establish me in pure Advaita and make me
a man of knowledge; give me sannyasa and accept me as your disci-
ple. Cidvilasiya gives only this much of detail (Ci. Sam. 18. 44). But
Madhaviya has another thing worth considering. Even after hearing
Acarya’s expounding of the meaning of scriptures with reasoning and
after giving up his own pride, Mandana expressed one more doubt of
his before him: ‘I am not the least unhappy that I have lost the ar-
gument 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
Stitras? (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 ac-
cusing him of ignorance. Although Jaimini has purport in Parabrah-
man, seeing that those attached to objects are not qualified for Brah-

mavidya, he elaborated primarily dharma which would lead one to-
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wards obtaining knowledge. The Sruti statement ‘aﬁ?lﬂ: (Bri. Up.
4. 4. 22) says that study of the Vedas, sacrifice, charity and penance
would lead to knowledge of Brahman; following the same lines, Jai-
mini 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 sutra ‘STFTIE]
IrEIMI?j(OIIC{HEjd'QHdCQ%IHIH\’ (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. g. 8)?

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. g. g).

[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: Td= Shea 2 ('15{ GRICEFALY)
YV RIS ed SAEATAR’ (Jai. St 1. 2. 7; Tam. Va. p u4) [The

Upanisads become free from intent only because they tell about At-

man the doer, required as part and parcel of karma]. Also elsewhere
he has written (Tam. Va. 1. 3. 8 p 288) “HTcHIT f& AT AeFcaTq




201 9. Argumentation with Mandana

Shea AENTH T JAd | o foHT TeTsh el Tefa e TaTd

(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
Vedas 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 WWW (Br. Up. 3. o.
26) and NEHER Jd d ge-d7 (Taitti. Brah. 6. 12. 9. 7) which em-

phasize that establishing of [swara is possible only from the Veda and
not otherwise, he (Jaimini) has refuted this kind of inference done
for establishing I$wara, and that Iswara 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 lswara (Ma. Sam. o.
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 ‘FTF?I'W, 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
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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 Sitras. 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 T feret A e

Al SIS  GATdsaTd: Hddl T |

e TR CHINATS & HigHT 2rel qa0T 7Ta-

EAET 7 GHA Hd cqadl: SHRETE ad: 122 1

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 Sankara in the Kali
Yuga. Therefore, you follow his line of thought, and cross the ocean
of samsara - having said this, Jaimini disappeared (Ma. Sam. g. 17-
22). In Vyasdcaliya, 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, Viswartipa the truthful prostrated before

Sankara, offering his all at his feet (Vya. Sam. 6. 103).
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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. g. 30). This earth is invaded by abhinava-yavanas! who
bring in distinctions (bheda) in God and kill the right expressions (go,
Tﬁ); how can there be any plausibility of salvation for those who fol-
low such people? Or, for that matter, since your disciples are present
everywhere in all directions, why should I bother myself 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 pre-
viously’ (Ma. Sam. g. 36). Thus having eulogised the Acarya in vari-
ous 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. g. 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

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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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 Sutra
3T T I =GATIAI T (Ve. Su. 3. 4. 25) that knowledge alone
would be the cause for salvation, and no Asrama karmas are needed
to assist it, since Badarayana has (also) said that - by way of the Sruti
‘Fl'ﬁﬁ'l:l\" (Brih. Up. 4. 4. 22) sacrifice, charity and penance are the
means for the arise of knowledge - those are also necessary for the
seekers of liberation [mﬁmawﬁgﬁm (Ve. St. 3. 4. 26)].
The Bhasyakara too, accordingly, has expounded in his Bhasyas 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 Satras, it is not possi-
ble to decide whether this would have been agreeable to Jaimini also

or not.

PRYBHE



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
(HAFITHERINUTHT A= |Tey STed fadTqeel SFexger 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 Sannydsins, Sankara, and
seeing the garland that decored the neck of Mandana withering,
she beckoned both of them “please come over for the bhiksha”
(ﬁﬁﬁﬂm - this is all that is mentioned there (Ma. Sam. 8.
132).

Some of the slokas of Vyasacaliya (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
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for only six days:

q1 goq faT 3 geEadt o deften fafarqrygyaeiar
(drE?) |

IFCACHATSI AT o FTHGEaa Y GaedT fohel AToHhT

(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 Sarikaracaryacaritam of Govindandtha, it is stated that ‘Bharati
placed staff etc. (insignia of a sannyasi) before her husband and,
being liberated from her curse, disappeared’:

Tarse fau=sr aesni-gor dmar |

TSI Soft wrfereRH e T2 |
T g vt gHatesHT |

J:I)P-I ?INIFQIF:I*:IZTM TaroTe SEE AT | (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
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he write here also as ‘Umba’? This is not clear in the commentary.
She is mentioned there as ‘amba sarasvati. Having said earlier that
she placed garlands on their necks and busied herself in the house-
hold chores, the poet now says that she "accepted Sankara’s logic”
[Afaferfaadeare ghH (Ma. Sam. 8. 132)]; the commentators
have not explained how it is consistent. Keeping aside the point
that logic of Sarikara 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 garland 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 defeat! . But how it can be
believed that Sankara and Mandana who had importance for reason
and experience, accepted this as the just decision?

In Cidvilastya it is like this: Wm |
ELERES] Eﬂ@? Hrflhgi*-ld Tqcgh: |l (Sankara argued on eigh-
teeen 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: gRfrarag 2
TqeRTErey o7 foramedr iy arygAea fR: gReEart -
RIS T TR S T e T roreITes- e e e st

(Tam. Va. 1. 3. 3-7, p 201) i.e,, that dharma requires eighteen disci-

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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plines 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
- 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
garlands to decide that Mandana was defeated. It can be reconciled
some how that the argumentation held on the eighteen disciplines
was required to decide whether Sannyasa was in accordance with
dharma (as per Cidvilasiya), but it was not required for the con-
clusions of Vedanta which Sankara wanted to establish; or, even if
required, was, at the most, of subsidiary assistance. We are at a loss
to know why Cidvilasa 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,

1. It seems that something is wrong here in Devanagari script; unnecessary word-
ings have been added.
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as far as present context is concerned; and it would not be appropri-
ate for the further story that the Acarya held an argumentation with

the wife of Mandana (or Saraswati).
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
("@m%ﬁ) - and not for the honour by all as an all-knowing
person - and to win over Saraswati, the Acarya binded her by a spell
of Aranyadurga, said ‘I know that you are none other than Goddess
Saraswati; 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 pre-
dicted 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
Ultimate Cause of the world, the all-knower Paramapurusa, I am cu-
rious to argue with you’ (Ma. Sam. g. 56-57). Since this looked quite
reasonable, the Acarya agreed to this proposal.

Cidvilastya: Mandana, after circumambulating and prostrating
before the Acarya, said ‘I beg your pardon for all bad things that I

have said about Sannyasa. And I request you to instruct me into the
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knowledge of Advaita. Accordingly, the Acarya gave him Sannyasa
(Ci. Sam. 18. 43-45). Witnessing all this, Vani, who now got herself
liberated from the curse of Darvasa, sang the glories of Sanikara and
prepared 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
going? (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 Darvasa. 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
arguing 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 Sannydasa, 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
adjuncts 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).
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A critique of argumentation with Ubhayabharati

93. Now let us take up a critical review of this part.

(1) Although the story of Saraswati incarnating as a human be-
ing as per the curse of Diirvasa 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
‘Bharatl’ 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 sloka of Gururatnamalika:

T AT TR T TS0 fera=eraft = e |

FHATTAA T T: Gepdd H G T&: TSI 1l 2% 1

commented upon by Atmabodha the author of Susama as follows:
22 TEETAT: Hid9d wAAH) IS asaey
RAUoresT: AGAFIRd sfd afcnEocaesaaaT qgHue-
e werem=ai To =

[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-
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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-
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
Durvasa:

I RS fqaRugETHiRRd faemergfesy fPe-
TEETSeca FdaTiedr: garg: STl Y5 ST Sofie,.. $eares:
TeTeRT:, o 7 T (e ST AT R T I e ¥ ScaUTHTUTehH
(ATHTIUTERT TaT?) Bﬁ@éﬁlﬁ"{ I [In the VidyasarnkaraVijaya writ-
ten by Abhinavoddandavidyaranya swami, the $lokas depicting
SIE: ATIAT YHT SITAT ATV claimed to be the words from Siva-

rahasya, 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 slokas are cited in the
VidyaSarikaraVijaya written by Abhinavoddandavidyaranya swami;
but these slokas are not to be found in Madhaviya; we have cited
them in Appendix I from Sri Sringeri 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 Ashwayuja

Bahula Soumyavasara of Srimukha Samvatsara in Telugu script and
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published by Kalyana Rama Sastry at Madras. Atmabodha has written
in his Susama commentary on the same sloka that it is differently
stated in Vyasdacaliya, BrhatSankaraVijaya, KeraltyaSarkaraVijaya
and Prdacinasankaravijaya. Since the Duirvasa curse aspect is present
in the handwritten copy of Vyasacaliya that we have with us, we
have to say that it may not be what Atmabodha has seen. May it
be the true Vyasdcaliya or may it be a concocted one, it does not
mention that argumentation took place with Ubhayabharati. We
have already mentioned (pg. *pof]) - 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
VidyaSarikaraVijaya and whether it had $lokas from Sivarahasya. In
the tradition of Kudali Sringeri Matha, there was a Abhinava-Vidya-
ranya swami (Sélivahana 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 a_g[‘:HT
li-iﬁl-;! l... +quorq|'I+g@r Ma. Sam. 8. 134); later he says that

Ubhayabharati herself challenged ‘you have not won over me, the
better half of Mandana; first win over me and then make him your
disciple. I am curious to argue with you’ (Y gy 7 fSrar afamafu
At fafSia & frsafomq Ma. Sam. 9. 56; <999 U dT<dhd Bl
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faufa WWMQ. 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 argumentation with
her.

(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 hap-
pened 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
Cidvilasiya it is clearly stated that the Acarya, after giving Sannyasa to
Mandana, gave him the name Sureswara (d: GHIGTH @%I qEH
Ma. Sam. 10. 104; @W?ﬁrm Ci. Sam. 18. 46);

but in Anandagiriya it is just mentioned that Mandana Misra, who

was initiated into Sannyasa, prostrated at the feet of the Paramaguru,

went away towards north (‘T&HI HUSHHE: TLHTEEROMRIIE Tod
TEIEI AT Yol FefeTHTST A, Sam. Chap. 56, p 216;

De. p 185); it is mentioned that when the Acarya started to win over

Mandana Misra, he was accompanied with Padmapada, Sure§wara
etc. (TEHANTIRAEAS:, THICGLHE FSTFARIAT:... Chap.

56, p 212). If this be sol , what name was given by the Acarya to

1. We have written ‘if this be so’, since the name Sure$wara is not there in Devana-
gari version.
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Mandana after Sannyasa? What did he do after going towards north?
And according to Anandagiriya who was Sureswaracarya before

taking Sannyasa?

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. g. 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 lovel , which, being a sannyasin of tender years, he would not
be knowing (Ma. Sam. g. 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
I1do? Sankara 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. g. 70-73).

1. We have not given here Bharati’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 Kamasitra and Paricasayaka.
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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
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 Param-
aguru 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
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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
of the highly revered personality. Sankara’s foe Narayanapandita in
his Manimarijari, 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. g.
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 Anandagiri (A.
Sam. Chap. 58, p 218). The name of the king (of that place) was Ama-
raka (Ma.Sham. g. 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 Yo-
gic power, make his son the king and come back; I shall see his wives

directly’ Then Sanandana replied, ‘although you are omniscient and
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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 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 of knowledge 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, nothing 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-
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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
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. g). 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 Sitras 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 imagi-
nation? Madhaviya describes that the Acarya withdrew his vital airs

slowly starting from the tip of the toe and finally left the body from
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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 Siutra in the Vibhuti pada which says ‘EFWTUT@'@W
TARHIEATY e areriRg e (Yo. Su. 3. 39). The commentary

on this Suatra 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?
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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 au-
thor Madhava more powerful? Let us examine now. Padmapada’s
reasoning is two-fold: (1) the fear that just as Matsyendra having en-
tered the 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 dan-
ger of the person engaging himself in metempsychosis be lost in car-
nal 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. g. g1). If the Acarya had no resolve, how come he resolved
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to do metempsychosis, first of all? He might have exercised his will
just like Parame$wara, 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
having attachment to body and not for the knower of unborn, non-
dual Brahman. It is true that the Bhasyas 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 Jiiani
as they are sublated by true knowledge, it cannot be a reason to say
that Jhiani,after attaining knowledge, will not bear the fruits even ifhe
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,
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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
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:

co

TAHEASIAAe ¥ Hed | 99 o HAMSHGTeIHe |

qedrsTd wiTerdd Afe | Bared Sfaed wod I v || sfemfafy
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gafag ffoem | gasgorer afqydfamm | wod: fereafafed
T | ORI e 1 ¢e |l

"Where is our incomparable Sannyasa dharma, and where is this
extremely contemptible KamaSastra? The orderliness of the world it-
self 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 al-
ready 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,
all the three authors of SarikaraVijaya 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 SarikaraVijayas 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: ‘A% BRG]
Bref=requiRaeeaeT | agroft wfafSea af aferd 9q 7 Tamfy w

which means that ‘in order to win over Vani, and to exercise control




225 10. Argumentation with Ubhayabharati

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.
Composition of poetry Amaruka

98. We have already stated that Madhaviya mentions that the Acarya,
having closely examined Vatsyayana Kamasitras and the commen-
taries on them, wrote a new treatise on KamaSastra. Anandagiriya

says ‘STRUTBTETHHI ATEGET HAT (he wrote a hundredfold

nectar-oozing book)! . Cidvilasiya does not mention anything about
this. Many people think that the book entitled ‘Amarukakavya’
(HEhhToA) was written by Acarya himself. Anandavardhana,
the author of Dhvanyaloka (%W) 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, Vemabhupalaka
has stated that he has removed the interpolated slokas and high-
lighted the purport of the poet Amaruka (‘WW%FIT Tferat
IFTETCHeRT ITTTaAThIH | ool frshfaaedredef 9 Jehrerd]
T | GaveRT] FHTEd ufard qiecd = | faua fagmfer
EED W@W{ I’). Thus we can say that during his time this

work was not thought of as Sankara’s. This work is not known as

1. this §loka is not found in De. version
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Acarya’s in northern region. Because of all these reasons, Somanatha-
iah 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
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:

¥ a9 agfaeare iy 77 foefaf ey sy |

ESTET: HheS=dLRT: A d UFHIATd YFT: 112 1

'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 $lokas, they sang the following slokas

to remind him of his atmaswaripa (his true form):
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Aferreatel ferer frgut S er garaaatae |

TSI e s TATCHE T ST~ hifTaTEdwaa & awad 1l 7 |

"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
(ﬁﬁﬁﬁ) etc.

QeI fargHTaered TeHaHAT S eh IS |

el fafe=a JercqasTadl axvgadereafd drarfy doad |
2l

"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’.
TerTH e A== S &g T=a e eh I e d: T |
Girared TR R areaf-e 75 dean & dead 113

"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’.
SATSTI AT G ST e d A+ ATS=ae o+ 39 G |

S TR R aFca famaf-al FEaedcan & acad 114 |

"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-

1. if it were ATAACATIGAT the reading runs easy.
2. in printed book, this has been wrongly added to the next line.

3.° =gl is better than Taaf~.
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land) is continuos through and different from the flowers (that are
tied up).

&Y TS TS TSy Hesh U1 T @i |

BTCeh & d Hephela dTalcrd TaTHHTHTTd qeaA e daead 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 all is expressed in the Sruti such as “T&W @E"{%’H"{" (all this is
Purusa).

JHTEH TSHIO AT ST ATSE faarf demuee dised |

s aeafeArsafaeRarag e f=al Faqeaead i aead & |

"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".

SEHIITIE A @ UH: SIS 2T I<h: |
forfafes=carea=dfwer:E TeT=dT1 STelun Tgsial dead iy dead |

9 i

"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’

IHEHTIHT T EiRT: TTAATCHT Te =S shaehea: |

FAferraraqafger-<ea 1 e faafa dramfadeaq 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)

1. The printed version TEEATIAI is not correct.
2. In the print version T does not fit to the metre
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the infinite Existence-Knowledge-Bliss Absolute and cease from the
experience of grief of this samsara’.

Madhavahas written that the disciples sang these eight slokas (Ma.
Sam. 10. 48-55). Although in these $lokas 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

(\r\(l‘r\ [N N o

freqafe firife fFrferaecd a9 fareens ™ seafas= |

e TeaH TeaH e Toaa e T |

and in Anandagiriya it is mentioned (Chap. 59, p 220; De. p 188)
that they sang TcHcIHEIISaIA ekl draH & ToaHE doaH(d
ST I ete.

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 (el ﬁcdl 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:

SfrecoaAfeferd= =rsramor Hfier YRS aqua g |

T I IR0 AT ATd TEHEE 77 <fe hiraerad |

The stotra commencing with this sloka are there both in

Cidvilasiya (Ci. Sam. 20. 13-20) and Anandagiriya (Chap. 6o, p

221-222; De. p 189). As usual, the Dindimakara also has followed
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Anandagiriya. 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 Misra’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.
The Acarya, approaching her by yogic power, requested her address-
ing ‘T 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).

Cidvilastya: Along with his disciples, Sanikara 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
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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
cites is as follows (So. Sam. p 145): <qd: T FLHATO A=TeIgl
el AN T FEiaHT TEverdiy =@sh HH e e
FLEETUH (99T (‘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 TS HTehed TEUT W HETFH SATHH HSHS
Fhcdrl | Why the sentences of Anandagiriya change like this from

version to version, and whose handiwork it is, only Iswara knows.
Sankaravijaya-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

1. The matter regarding matha will be to taken up again in part 112
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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 Sureswardcarya, the instructions given by Sankaracarya
are mentioned (Ma. Sam. 10. 74-104). After this, it is mentioned
that Sureswaracarya stayed for sometime in Magadha country near
Narmada river (Ma. Sam. 10. 105). We have already mentioned
that according to the other two SanikaraVijayas, 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
Sannydsa 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 Sure$wara (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
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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 hearing
the song, why did Sarikara took the form of a bird while returning?
Wias it not that he left his own body, and, not taking any form, en-
tered the body of the king? Since a Yogi leaving one body and enter-
ing another is possible according to Yogasastra, this imagination is
quite unnecessary. (5) That the servants of the king remained quiet
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
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SankaraVijayas and Dindima commentator decided that this fits into
that occasion. There is an expression in the eighth stanza of the Stotra
which says HHRETICEATqUH TR IEsaTaTaA fdered ea ey |
cocaTe T HHTH R e i fde 7 <fe ey I’ which
means ‘the hair on my body are being burnt by the big flames of the

fire of samsara; I 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 fire, because all
stanzas of this Stotra end with W%{%W i.e., ‘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 nei-
ther enquired him why he was late, nor asked him what were his an-
swers 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 Tknow (or  now know) that

your are Saraswati’ also does not suit here; because, knowing her to
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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
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 Sannyasinis. It may be that Hindus too
came under their influence regarding this; hence, it would be no
wonder if argumentation actually took place between Sankara 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
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be a fitting tribute to her nature and caliber to imagine that when
the Srir’lgeri 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, pp 50-52).

We leave to the readers themselves the task of deciding whether
there is essence in what Krisnaswami lyer 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 Karici later (Section 113). Baladeva Upadhyaya has suggested
another opinion regarding the argumentation between Mandana and
Sankara (Bala. Sam. p 88). This debate was in fact held between
two Advaitins - Mandana and Sankara. Although both of these are
Adpvaitins, there is a lot of difference in their methods (prakriyas) of
Advaita; hence Sankara might have felt that Mandana’s method of
Advaita 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 Séstry

that Mandana in fact started his argumentation referencing Sankara’s
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Sutrabhasya, as primafacie view, then this would not become feasi-
ble. Hence regarding this opinion also, the readers will have to decide
for themselves. Whatever that be, it appears to us that the argumen-
tation with Ubhayabharati most probably did not take place. Beca-
use, the Karfici traditionalists opine that argumentation with Saras-
wati took place on a different occasion; and we have already pointed
out (Section 91) that Vyasacaltya mentions the disappearance of Sara-

swati on the very day of Mandana’s defeat.

LAV A ST



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 g1). 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-
caliya.

In Madhaviya, even after saying < qHte TJIGe=qd 9 ¥
HrsSifel: JUIaqeiae: | FEo RISy qreyar-iaoriay:
foafAT I (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

Y &l od Geadral quTd qrarFesa i |

& TR 7R Ty 9o adfa are gfadr waren o

This sloka is also found in Vyasacaliya (Vya. Sam. 6. 103). This does
not fit well with Madhaviya as much as it fits well in Vyasacaliya. Be-
cause, ‘that truthful Viswartpa fell at the feet of the great Sannyasin;
and happily announced that "whatever is mine - body, house, every-
thing - is yours” is the meaning of the sloka. The adjective ‘satyavadr’

does not fit into the context of the story of Madhaviya; since already it
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was mentioned that he prostrated before Acarya, why the same is told
once again in the form ofhalf sloka? The question why Mandana must
be specifically told to be ‘satyavadr’ here finds no answer. In Vyasa-
caltya the defeated Viswariipa, as per the vow he had taken in the be-
ginning, expressing that he became Acarya’s disciple and that he was
ready for the Sannyasa - the adjective ‘satyavadr’ fits in aptly. Since
the story of Viswartipa’s Sannyasa continues further, this becomes ap-
propriate. Not only that, in Madhaviya, even if this $loka is not there,
flow is not hampered since the next sloka is ‘preyasa prathamamarci-
tam... (‘after her husband offered worship, Sarada with all humility
addressed the Acarya as follows’ Ma. Sam. 10. 65). Therefore it ap-
pears that somebody must have added the abovementioned sloka of
Vyasacaltya here.

And in Wasdcaltya copy that we have, the following sloka of
Madhaviya seems to be necessary but missing (it appears as if

somebody must have dropped it):

AT AT Feh el HHUTE ™ A CH A gu & Ha |

0T ST TR Ao e et s sl <o A fererdehfagaem: |
(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:

G=ayd faferafgier ramgaieaearscadTem |

FrEHE: faaedehed qarfearsd THIaH | (Ma. Sam. 10,

76, Vya. Sam. 6. 104). The meaning of the loka is ‘Mandana went



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 240

begging for alms, as per the prescribed method of Sannyasa, 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 visvartpo’ from Vyasacaliya or
someone added it recently. Many slokas of Vyasacaliya 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:

FoTfae=a AT F=gcaer™ T a1l |

AISTAT U TR TESANT Heqaaavg! | (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 $lokas 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 slokas could not fit in well

here.
The Expression “tat tvam asi” (AT )

106. We have to take note of the statement that the sentence
“tat tvam asi” was spoken into Mandana’s ears by Acarya (W‘ﬁ
ST feRAfo deamEfd aT99H). Why Madhava the author, who

earlier had written that GovindaBhagavatpada instructed Acarya
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on Brahman through four Vedantic sentences (Wﬂ

D

dq Ieoraeaaia: Ma. Sam. s 103) now here says that the

Acarya instructed only one sentence “tattvamasi’? Also he goes on
explaining only the meaning of this sentence. 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 Sureswardcarya 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 tirlya 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 obedi-
ent in carrying out the behest of the teacher’ (Ma. Sam. 10. 95-102).
Mandana prostrated before his feet saying ‘I am fortunate to get rid
of my ignorance through your words’. And the Acarya made him his
chief disciple, ordaining him with the name Sureswara (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 inter-
preting the expression “tattvamasi” with the support of a number of
different Vedantic citations; here he depicts the same, logically inves-
tigating 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 Smyti statement “dg & FOMATd TRIZAT AIIT”

“tadviddhi 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



243 11. Mandana becoming Disciple of Sankara

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
T FAAd &, “Fasa—< srar, “37g8 Su...3faqrd fasm,
“HTHSTIHA, “FELAATTTEETHAE” 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 unhin-
dered. In Madhaviya, even after denying body etc. as non-Atman,

raising doubts such as ‘how come “sarvajiia” and “ajiia” are considered
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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 “tattva-
masi” with jahadajahallakshana and to exemplify with the sentence
‘He is this Purusa’; and the author, under the influence of this prac-
tice, 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
Upadesasahasri he writes: A EACCIF B! THTESH ST fAfvegd |

Wﬁaﬁ%ﬂw AeTHEAT AT (Upa. 18. 4). Just as (peo-

ple) by a suitable strategy give up the misconception of snake in a

rope, where T the Atman is self-established, the job of sentences
like “tattvamasi” is to discriminate 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 mentioned it to highlight the disparity
between Acarya’s teaching and the methods in the subcommentaries

(vyakhyana prasthanas).

LAV A ST



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 Patala-
ganga and took darsana of Lord Mallikarjuna and Divine Mother
Bhramaramba. Sureswardcarya and other disciples of his refuted
creeds like Pasupatha, Vaisnava, Virasaiva, Maheswara 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 Vatukanathal (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.

1. 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 Chaliukya
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 Sitrabhdasya, the other creeds are
considered but not Virasaiva. We have already mentioned (Section
52; page *lo2)) 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 Hari$ankara.
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
Mikambika. 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 Mitkambika 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.

o A ey e eRTeh TR e |
HaareraEAa T 91 g A e syea=arsgareT |

'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

IS EaTEIISEATHT 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 SankaraVijaya mentions
Harisankara and place of Goddess Mitkkambika en route. Vyasacaliya
mentions that Hastamalaka was found by Acarya when he was going

to Gokarna:

TR0l ATqeRTH: SHeTrod Hraedred araed S |

frese Jefagfmegi: Sfarysar sRe-sIserda: 1 (vya.
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Sam. 12. 1)

Here, the reader may take note the mention of Sri Valli as the name
of the brahmin locality, unlike as in Madhaviya (3TT&TTh m
Ma. Sam. 12. g). 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 ITE STS+’ is found here also just as in Madhaviya (Vya. Sam. 12.
22). We do not know why Govindanatha, who closely follows the story
of Vyasdcaliya, mentions the name of that place as Siva Vihara (“WUSF

AT hTH: FAhal Sfhge: | qA Rrafaranred U qraeaw e I

Sri. Sam. Cha. 6. 88). The remaining parts of the story of Vyasacaliya

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 T5T: Sg= ATETAE THTRET:.... (Ma. Sam.
12. 43) is not present in Vyasacaliya, the father’s name can not be
known in that book; Govindanatha also does not mention his name.

The sloka in the begininng of the famous Hastamalakiya

e FRre e Sl s & Tt foh = o7& o ANTArse |
udse o AR guiesl godtad fifafaae=sta i (i Sam. n. 28)

1. the part Td&< WmWis changed into TA-HIIH G_CITJITWWTI: now.
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is also found in Cidvilasiya; if we look at the $loka of Madhaviya
which says Ecd forem e Gd: Sl WWT@:’
(Ma. Sam. 13. 28), we can guess that Madhava also had known this
$loka. The next $loka commencing with WW?HW@...’, is
also found in Cidvilastya; the outward form of the treatise fafed =
SO AL R R A (Ci. Sam. 1. 30) is given here. There is ev-

idence to believe that the authors of SankaraVijayas were knowing
that there are twelve $lokas in this work; but we have to say that none
of them were knowing the real author of these slokas. Because, the
first two slokas in the form of question and answer do not rise expec-
tations that twelve §lokas 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 %n@r@#ﬁaﬁm* (I am not among men etc., be-
cause I am the Spirit called the Atman). The last line of the follow-
ing $loka TIATIATSUEITEATISEATHT is not there in this sloka. An-

other 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
r(“HATSTHA: ﬂ'ﬂﬁ'qTﬂ'ﬂT‘F WSW%W 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?
(‘a'{?fo:fzﬁ"?ﬁ WTW??TSH}IT??[ SIFSHTEICT Ma. Sam.i2. 59)
and the like, took away that brahmin boy and went away as he wished
(TSSTTeRST 71T T[ETcal Ma. Sam. 12. 62)! As though this does not

suffice, there is this reputation that Acarya has written a commen-
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tary called ‘Hastamalakastotrabhasyam’! This is included among the
works of Sankara by the Srirangam Vanivilas Press (Sankaragrantha-
valih, 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?

PRYROE



13. Sringeri
When did the Acarya come to Sringeri, and why?

no. 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:

TEATEEHCoh (e T ST=AHTT €AY oaf TRETEAT feer=T |

TEMATSTRI G Y A SaTEEa AT A 4T |

'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 notsay anything about this. While mentioning Acarya’s arrival at
Sringeri, he commences with TR TAED (he started to Sringeri)

and mentions only this much:

TAT AT AT g S =aig: |
G ferdorsraT fereiad = = vt |

'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 Cidvilastya, 20th Chapter, the narration is as follows: Having
prayed Saraswati to accompany him, Sankaracarya 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 de-
sirable 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 spread-

ing its hood above the frog (? qilnléuﬁuw%m’w: TGT-HEl

AR IV

dToTE T CaTeh T - T el T=d T YS! HOTHTE e qied:

QT GRITeTeh d (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 (W%ﬁﬁgﬁﬂﬁwqﬁww Ci. Sam. 24. 14).
According to Baladeva Upadhyaya, Sankara saw this wonderful sight
on the way when he was going in search of a Guru for methodical
Sannyasa (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.

In Kasmdnda-gaﬁkamlftjaya, the story runs like this: Sarasavani
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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, Sankara 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 (e el I Tee 1[&: TFITL G | SAT2Tfd
o1 F AT TATGHIT TGEAT | TN T 7= AF1 eI 4 |
Sl TG eAT STele R HaTT 4T Il Ka. Sam. 5. g-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 KasmandaSankaraVijaya 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. p157, 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 areal also being devoted to him, might have encouraged him

1. In Cidvilasiya, (24. 47) a king by name Virasena is mentioned. Historians will
have to decide whether a king by that name was there at that time.
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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 Vyasacaltya that we have, it is stated
that Sankara’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 imag-
ine that Sankara’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. g5).
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

1. 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:

Tehetd o=l THTThH Y AT Shaaa aedd |

[

[ NI N

HOICMIHIHFCQC#dMIS‘;I\\YIIH\YHEHI qrstdrat: i
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T ST AT W et Ta=dl hat ISt Ffaarerd=r |
MY IFNGY T FeITdds Wegawr feermdt I (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 - af-
ter describing the glory of Tungabhadra river and the marvellous ten-
derness 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 established
Sarada and Sri Cakra at an auspicious moment and according to the
procedures of MantraSastra (Ci. Sam. 24. 21). He got the evil pow-
ers blocked from all directions, and established appropiate deities 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, Ka-
likamba 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

12. 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:
37T Yo WS Fhedl aF (gamdie-fAqi0r Fear aRdarIeH
frstfersd o | TrEca s and fearear wrdrdie e 1gafa s
H ATETYddreaed || shisaieosd raued fareaa i
Ifd | (Ma. Sam. 12. 68). We have already given a part of one

sentence of Anandagiriya in Section 100. The full sentence
is: qd: I TXEATN FAAEET Hedl WHATGS sy
TFUSTAN =eh qed aadl geeardf a7 faardiefmiof
el ARATEFTErd FASRsay A= | JefsT YSIsd Ll
ARSI ST: AR e sheTarersHfaamaerarsha
AR | TEcdsadd eoredT YRATdaH=gah: I g i 7 =9
ATICTYTTEATH I (A. Sam. Chap. 62, p 223-230, De. p 190). In the
following Chapter it is mentioned: @HW BIeese fqamdie
TEucaT IR s v JETsalaam: FREaay (FFIIER, De. )
el TeA=a{ THUETE hisa=agsy (“hisafgsd Graue,
De.) WeTeael shcal €3 (ght (A. Sam. Chap. 63, p 225,

De. p 191-192)l . The same purport of the sentences is there in

Dindimavyakhyana also. No note is found in this instance on the
commentary on the gloss Advaitarajyalakshmi. 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

1. De. version is given in parentheses here. We shall take up for discussion the
subject of Sureswara-Padmapada later.
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and commencing the Bharati tradition there, made Sureswardcarya
the first pontift.
A more detailed account of this is given in Cidvilasiya:
A 7 et faramdiga=iareyad | srqsaeh aragsh GUAT=EAIHET |
selfaemaiy @ dcdte fafteaeg @ 1 sufsgacqemdfoce
HECRGEE
TEcasand feoredr wRdidiefmes: | | Aifd e =
ATITHIHFTTH I
e e Gar= [y | I T@eltd : shi o foraed
feregamfersnm |
rIETA S d SIS R= €ad: | AT Rua R d T |
T MR A i e 2
|?|C4|d ShHTCHHTIT <= QHIOOI%'R'LHH | Lo st Trorar wadﬂ‘cﬁ
HaT 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) Mak-
ing the pontiff judge over matters of good and bad conduct (5) Com-

mencement of the ten traditions of Tirtha, ASrama etc.) (6) Worship
of Candramouli$wara 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 Anandagiriya, estab-
lishment of the Matha and making Sureswaracarya the pontiff are to
be found here also. We need not reiterate that the matter of establish-
ment of the Matha at Sringeri is also found in recent Sanikara histories
like Manimafijaribhedini (%’QTWW WW&H
3. 31) and Bhagavatpadabhyudaya (RNTIGTHS Scdd -TH =%h 8. 37).
With all these, the mention of the establishment of the Matha is
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not to be found in Madhaviya. Believed by some as closely following
Madhaviya, the work by name Sankara Katha Sudhanidhi has a §loka

which says:

W HH e HUg Jfve FfardrafdaTd |
qeuIT A fEereHT 1 waafHfa |r fadie el Il (Sham. Ka. Su. 5.

)

(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 (f%f‘a'fﬂ gﬁa qsit fared Tt=afa JT:97Edq Sam. Ka.
Su. 5. 25); accordingly, he built a beautiful Matha there (ST=l T&r2T
mgﬁ [EEIPR:TC) YY) - the author has expressed his
own specific imagination.

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 SanikaraVijayas, 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 23208e8eg¢
3emer3oneun ©:38 dmmANER & ;011003 eGrerTeY,
@&@55@@&5% (To Bharati Tirtha and his disciples for reli-

gious practices done at Sringeri during their pilgrimage) (So. Sam. p
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161)! . Why there is no mention of Sarada Pitha? is to be thought over.

(2) Consideration of Mantra Sastra is seen in SankaraVijayas.
Invoking Gods by the power of Mantras, making them bound from
all directions - such supernatural things are mentioned. Presently,
Cidvilasa has described in detail that the Acarya has established
Sarada Devi ‘on Sri Cakra written in accordance with Mantra Sastra’
(WWWWWW!.J Ci. Sam. 24. 21-23). Mad-
hava too, in the twelfth sarga of his work while describing how the
Acarya sang the glory of Makambika, 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!

1. Recently we have procured a book entitled ‘Sririgeri 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% &H38% ©023003 (for the
service of this Matha) are found.
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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 (Wﬂéﬁ%ﬂﬂ_@éwm eI EERE
ﬂﬂé’m: Y T 79T AT 1| Ma. Sam. 12. 78). Through the
grace of the Guru, immediately upon returning, he started singing
the glories of the Acarya with a few slokas pregnent with conclusions
of Vedanta, in 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 §lokas 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 Viswanathadhwari, hearing that the Acarya
had arrived, came singing eight slokas composed in Totakavrtta (in
the metre Totaka), and fell at his feet. The first sloka of this is as

follows:

fafeaRaeeeg arsTa g Afgaratyeh e |
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Ted sherd [ I 7 AFLaTh H 20 |
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.
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 Sannyasa? 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
$lokas commencing from ‘497 < HidST=ASTer and ending with
Iqq TIAAISTE FeT FaT, has written ScATTRIESTHaTe
AT saosT ... qleehe: He Sf¥rehed Hergd TearTae 3cae:
(he approached the best among the gurus, Sri Sankara, with these

and other $lokas in Totaka metre depicting the Supreme Principle

by way of conversations between master and the disciple), we will
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have to guess that during his time, the slokas commencing with
WWWQ’ must have come after the five slokas
indicated above. But in Cidvilasiya, the eight slokas are clearly
written commencing with m%ﬂw&, and there
is no indication that the other five $lokas were there. And in the
version of the $lokas that Somanathaiah has with him, only after the
eight §lokas starting with TITEATRIET the five slokas starting with
‘W%ﬁ’ are there. We are not in a position to know from what
source he has taken them. In the Madhaviya which is published
from Anandasrama, the editor has given a note: ‘33 WW

Hehel AT fohzan ST e femmeraan 4 s |

frtferera srfgredr feremetaTRred afadsafafa i ¢ i

SlertregraTafaHTRrTe Ffqedr afaie T4 |

ferfedTerehel U shier: Fiordgeq fHafede Tama 1= |

According to this note, there was another version containing these
two $lokas earlier to the five $lokas given in TSTTESHSITEA. The

import of the $lokas is that a Sannydsin who had come to a conclu-

sion that everything produced by action has to have an ending, and
hence, being detached with everything, wanting to strive to obtain
that which is indestructible, came to the Guru who was also a San-
nyasin, and prostrating before him, expressed what was in his mind.
If these two slokas 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 be-
tween master and the disciple, we can guess that the authors might

have connected this to Totakacarya. The readers will have to come
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to their own conclusion regarding this. We feel that these incidents
of Hastamalaka and Totaka are, similar to Padmapada and Sureswara
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 important
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:

gHATECAT: foRAd (AT Sy

GUET ST bl HT dCHTA TR ET: |

T Mt Faee frgen

forg: s eEam e T T T o

The import of the sloka is that looking at the four disciples of
Guru Sankara, the pundits were discussing for long whether these
are the four purusarthas, viz., Dharma, Artha, Kama and Moksha, or
four Vedas, viz., Rig etc., or the special liberation states, viz., salokya,
samipya, saripya 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 disci-
ples started chanting Santipatha before Giri’s arrival. Previously, nei-
ther Govinda Bhagavatpada nor the Acarya had instructed that San-
timantras are to be chanted in a particular order before commencing
to explain the meaning of Upanisads or the Satras. Itis 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-
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mentaries on them in the respective places. Neither the Acarya nor
the Smrtis have prescribed that these are to be collectively chanted in
aparticular 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
Sutrabhdsya 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

Santipatha? Traditionalists are to examine this issue and decide.
Competition among the disciples Padmapada etc.

15. 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 wilful
choice, but has done so as a consequence of his defeat in argumen-
tation. Therefore, let him no do this work. You can tell that to some-
body else. (1) Padmapada is one having great devotion to you; or (2)

Anandagiri, by the grace of Saraswati, is capable of writing it closely
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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 opin-
ion!. 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 Sure$wara secretly and told him, ‘my child, you do not
write the Vartika on the Bhasyas. The other disciples do not seem to
agree to it since they feel you have purport in householdership’, nar-
rating what had happened. Then he entrusted him to write a Vedantic
work independently. Accordingly, Sureswara wrote ‘Naiskarmyasid-
dhif’ 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 obstructing his at-
tempt at writing the Vartika, Sure§wara cursed that ‘even if someone
else writes it, may it not come to limelight!

Thus, after writing ‘Naiskarmyasiddhih’, Sure§wara expressed him-
self T 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 Sannydsa hear-
ing the instructions of the Guru, not because I was defeated in argu-

ment. I had also written other books related to Nyaya etc.; well, I shall
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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 Sitrabhasya, 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
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 compo-
sitions. (Ma. Sam. 12. 13-75).

Similar account is found in Vyasacaliya also (Vya. Sam. 7. 28-80),

but there is no mention of Anandagiri and Hastamalaka.
How did the Vyakhyana Prasthanas start off?

16. Let us mark the several points seen in the above description re-
garding the start and growth of Vyakhyana Prasthanas (subcommen-
taries), one by one.

Firstly, it is difficult to believe that Sureswardacarya wanted to write
a (Vartika) and the Acarya gave permission. Because, Sure$wara has
no where mentioned that as per the behest of Guru Sutrabhasya is
left out and Vartika are written for only two Upanisads. Kumarila

Bhatta has written two Vartikas on Sabara Bhasya - Slokavartika and
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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 justified.
But, neither Acarya calling his disciple and asking him to write a Var-
tika on his work nor the disciple requesting the Guru that he intends
to write a Vartika appears appropriate. Hence, it would be right to
guess that Sureswara wrote those two Vartikas only after the Acarya
left the body. Both in the Vartika on Brhadaranyaka Upanisad and
on Taittirlya 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 Sutrabhasya, might have been created
by someone only to show that Sureswara’s Vartika is no less compared
to Kumarila’s SlokaVartika,

Secondly, there is no evidence that Sureswara intended to write

a Vartika on Siutrabhasya. We cannot guess either that Sutrabhasya



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 270

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. *p7)
that there are some opinion differences between Sutrabhdasya 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 Siatrabhasya 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
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 ‘niitna 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
Vasdcaliya also (Vya. Sam. 7. 49). According to that, this epithet fits
in since only Sureswardacarya was the main disciple who had come af-
ter Padmapada. Should Madhava’s work be regarded as an alteration
of Vyasdcaliya? (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 Bhasya (Ma. Sam. 12. 20). What

is the source of this story? Nowhere it is mentioned how Anandagiri
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had become a disciple of Sanikara. We have already pointed out that
of the author of the commentary Advaitarajyalakshmi, commenting
on the $loka THIEAAT ITFLATHIHR: (Ma. Sam. 1. 2), has writ-
ten LT TFAT ATSTRRET 3T ATGL: A-CAATT: | 96T
TSI ITFIH: I (page 7). Even there he has been called as

a prasisya (disciple’s disciple) and not as a direct disciple. The com-

mentaries on the Bhasyas known as Anandagiriya are even now fool-
ishly 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
Citsukha is Padmapada’s fellow student (‘SATFISIISH <fardT:

Tdteared %lcﬂlalﬂ © Ma. Sam. 13. 5). Did Acarya have a disciple

by name Citsukha? Atmabodhacarya, in the Susama Vyakhyana on

the 18th Sloka of Gururatnamalika has written as follows: AT ld-

D

FUHIEATHE=RT:, FIgar-adnaqu:, HesacanienicadT:,
A RE TS F e cgar =l Tahddaes gUasia (hav-

ing 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
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that Citsukhacarya, the famous author of ‘TTI&ITUehT (Tattvadipika),
is not a direct disciple of Sankara. Because, we come to know that he
was a disciple of Jiianottama from Advaita Pradipika. In 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 Sureswara’s
Vedantic knowledge, why the Acarya did not get Vartika written
by him? This query has not been answered by either Madhava or
Vyasdcala.

Seventhly, to have imagined that Sureswardcarya did curse ‘even if
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 Siitras 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
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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’ (SITEITE ‘JOTJLHIFE{OhIH\) (fererzom),
‘vibhaje paficapadikam’ (ﬁmﬁ qo—urcrrﬁwo (Wﬁmﬁtﬁ),

‘vyakurve paficapadikam’ (SATH TSTOATGhTH) (TET-dLcTehIT),

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
Pasicapadika (p 9) published by Polagam S. Srirama Sastry it is men-
tioned that an anonymous commentator has described some part
of TeTcafehI (Iksatyadhikarana) of this work and it is available
with TTU=2eh9ITe (Pracinagranthakogalaya) of Madras Gov-

ernment under No. R 3224. In the same book Srirama Sastry writes (p
8) that the author of Kalpataru has written that some of the opinions
refuted by Vacaspati Mi¢ra in his Bhamati are of a ToIATGIRTT
(Paficapadikara). There is no evidence to decide whether the work
referred to as ToHUTEr (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 “GAHTIIEIHT FAqUral TU==fasam: (we

’

are going to explain while doing Sugatamata pariksha), T frsaT:
(we are going to show how this is at the commencement of the sec-
tion Teh HTCHA: T 1), EERIDLDI R (we are going to prove
Vakyabhasatva in the respective sections) and the like. Therefore, it
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means that ‘Paficapadika’ means five sections are there in this work.
TeEE, TETHf, e, STRRISHAT and ‘STRTHHTHTT are the
five sections (Po. Pam. introduction, p 5-6); or, the derivation can
also be done as T (wide), T (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
Sutra 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
example, Ka. Bha., Br. Bha.). Since Sarikara 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 sub-
stance to the view that all these are Madhava’s imaginations. See-

ing that Vacaspati Misra has written complete commentary and Pari-
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capadika is only in parts, he must have nurtured such imagination.
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: T aTfeRAEd A & I e YFATE - (let it be a Vartika;
Vartika is not having a horn after all) St. 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. Be-
cause there is no agreement between the line of thought in Bhamati
and the purport of Vartika. Vacaspati Misra has used many of Man-
dana’s opinions in his work as if they were the opinions of the author
of Bhasya. Anandagiri also has made fun of him as Mandanaprstha-
sevl, attached to Mandanas’ back. Although Sure§waracarya too has
used Mandana’s opinions in his Vartika, he has refuted very clearly
wherever they went against Sankara’s prakriya. Viewing from what-
ever way, we are convinced that the story related to Vartika and Pari-

capadika is just a concoction and nothing more.
Is the story of burnt-away ‘Paficapadika’ plausible?

17. 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
conclusions of Advaita, and that his disciples too must have shown
enthusiasm 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-
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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.
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. 1m). 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 Acarya said, 1 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
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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 Vyasacaliya 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:

tfaermfEes sef=a = aaa o 7 Arvorsfy |

ATScehd ATdiGaTEd shd: 94 dd: F2ATe-fIof e I

(On the basis of heresay people are telling thus: for my expression

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:
e S HTdeEded YAl Hid: YEggUTsid d-H-eH |
Fepfoerg oo qdaaTeAtine Aokt o e gt |

(‘Although book is 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
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of Totakacarya (Vya. Sam. 9. 84-96). The manuscript of Vyasdcaliya
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

T FEHTER HeTH T Jru ATSE ST aseTd |

T H FRRTTIaTes= 9eh T AT s df feracareder: |

(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 sloka, as well as in the next
Sloka, (“HATHTEICH WTSTHTSTITSIHTIEAT) he has used the word

‘Paficapadl’ (and not Paficapadika). Could it be that having seen
‘PaficapadT in the sentences of Kalpataru (which Srirama Sastri has
looked at - page *k73) Madhava has built his story thus? - a doubt
like this arises. Whatever that may be, the author of Kalpataru has
used the word ‘Paficapadt’ in Vaiswanaradhikarana and in Daharad-
hikarana 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 TYT as has been imagined by Srirama Sastry.
Therefore, to say that ‘Paficapadt’ is the name of the book currently

available, that it is authored by Padmapada, that it came to be known
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as Paficapadika only after SanikaraVijayas called it by that name, and
that it has a second part called ‘vrtti, all these become a chain of
baseless imaginations.

Another Mdadhava’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 fa-
mous. 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 *67). When the Acarya could recall those
dramas which were once seen so many years back, what wonder is
there that he could recall Padmapada’s work seen recently at Sringeri?
- this might be the intention of poet Madhava. But he has forgot-
ten to imagine an answer to the possible question: why Padmapada
had read only the five sections of his work (‘Paficapadika’) before 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 - “DTeTITHTIT, ATA YT, <h Li{l-l SSILP 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.
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PRYBHE



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. Sankara, 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=THTEl T Teadef ferarenTeiesh 8 coham |
B e e HAa T He:aHTS I (FAYSTRII9s:, 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 AT WIS ShHeATg CeTeh e ad TS Bra<id |
AT TATE L0 AT g o2 S| | 3% |

[ N N [ N e

FerfedresteraT s ol foar =g ars udr T |
YA HTEST o o: T T oS dTehUaH 1l %0 |l
AE- T qHTeTh H ey Hehe To=id HeTedwh |

e Riiferan efereroer el &d=aq 147 |
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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 Cidvilasiya, the
Acarya came to Kerala directly from Govinda Bhagavatpada and
carried out her funeral rites (page *ug). 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 hap-
pened when the Acarya’s work had come to a fulfilment.

(2) Did Sankaracarya 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 connec-
tion with Wﬂ'ﬁ:{, the right vision’ (TTHTY IGi-I T 3Tcg-au g fead
WA, T HRTEIAT-ad HHAN HegeH=qHe Iafewfd |

Gl. Bha. introduction to 12.13). Looking at this sentence, how can

it be plausible 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 sloka 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
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breath?

(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
Vaikuntha. Because, otherwise, all the three - Madhava, Vyasacala
and Cidvilasa - 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 decide 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:

TR E B ATTAT TS S HTH AT Teh =5 |

TTATTE UG Tl Teh [ ShAISTcd 9L T8 Tue 1l g4 |

‘She got salvation after crossing the abodes of agni, ahas, sukla
paksha, uttarayana, samvatsara, vayu, surya, candra, brahma in
succession’ (Ma. Sam. 14. 45). The divine passage that is described
here is discussed in Sutrabhasya. Although it is written there as
‘vayumabdat’ (Ve. Su. 4. 3. 2), since it is written in Brhadaranyaka
Bhasya as HIY T Seclleh Q°|('1|°|’7|Q||réquJ'|\' (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 saying that Aryamba was united/merged
in para-brahman. This is contradictary 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
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to have written that Aryamba, who expressedly told that she could
not comprehend Nirgunavidya, attained para-brahman through
sagunavidya alone. Aryamba had the eligibility for obtaining Knowl-
edge, or she had not; if she had not, it is absurd 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 Sannydasin 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 Sannydasins: ‘Be you without
knowledge hereafterwards! be you engrossed in improper conduct!

be you engaged in commerce and agriculture! may your place be unfit
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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 Cirni so
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 (3caTfQ FHIATAT M-S TTIE, Ci,

NSO

Sam. 10. 35).

Madhava has given a reason why the Acarya’s curse became
causative: Rajasekhara the king of Kerala, after recovering his three
dramas with the help of the Acarya, prostrated before him and asked
'please order me if there is anything I should do !. The Acarya said: ‘1
have cursed the dwellers of Kaladi like this; you also do in accordance
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 Sanikara-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
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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
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 con-
cocted 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 con-
sidered 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 al-
ready pointed out that the Acarya has not mentioned anywhere in
his Bhasyas about prohibitions in Kali Yuga (page *198). 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 sannyasi could carry out the karma. The DharmaSastra
statements also are there which say that taking Sannydsa is permissi-
ble until the study of Vedas remain. Therefore any reason in the mat-
ter 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 itsimplementation? Seeing the peculiar traditions

of Kerala which are not in vogue at other places, someone might have
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connected Sanikara’s curse to it. The practice of cremating corpses in
one’s own courtyard might be long-standing in those areas where peo-
plelive in wide fields. It is not special to Kerala that study of scriptures
slackened in course of time. Although there are instances of kings ex-
ecuting 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 accord-
ingly, 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:

TererRres g faifa dsfeaat wH qureaf=am |

ferf=ershed fhet WiTaea €g: Y= shidfg g |

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.

HRYBHE



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 (Rame$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 ‘paravidyacarananusart’
(?) 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 Karici 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 Karici is Ekamra or
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Ekambaral ; 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
TEATHHE: T Hrorsh=A-aeq | Reauecdssacdidiid
HEET) dd I (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 ‘Wlil?ﬁﬁgﬁﬂﬁ STETTa TaReh:, (p 229; De. p 194)
and RISTFTHIY ITHTAT =TSRTOT = OEIRH | ATGATHTIHr =4 41

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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WQTW I’ (p 230; ‘?l%—[%l_d:, De. p196). 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 Miikambika in the 12th Canto says about Sri
Cakra: “FTesheCeIshehdl: TUSY FrershA-aiy fEf=ddeaaT; the

commentator being fond of citing from Anandagiriya, has added
eight slokas; among those the present ST AR $loka is
also there.

(6) Did Acarya, as mentioned by Anandagiri and Cidvilasa, built
the two townships SivaKafici and VisnuKafici? In the South, Kafici
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
Pallavas. 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 Kafici) 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 “Kafici”
is seen. It seems this place was known as ‘Thiruvattiyur’ earlier, till

about Shalivahana Saka 1492. The main gate of Varadaraja Temple
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is facing west, and has a small tower on it. The sanctum sanctorum
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 Kafici 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
VisnuKafici. The old name Thiru-atti-ooru was perhaps sanskritized
as Sri-hasti-giri. We have also visited both the Kaiicis; but we came
to know the reason for the peculiarity in the construction of Visnu

temple only from Somanathaiah.
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In view of the description given above, Somanathaiah’s opinion
(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 Vaikhanasaagamal , 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 Kafici (p *k9d).

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 Tirupatiis known as Venkataramana,

it was not like that before. The Puranas call the Tirupati mountain as

1. It is evident from their books on Dharmastitras 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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Seshadri. The Saiva Puranas like Skanda mention that there is a place
called Kapileshakshetral 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 decided 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 oppur-
tunity for people to determine how the idol really looks; hence the
proverb ‘loguttu perumalake telusanu’ (Lord only knows the inner se-
cret). The history of the place being so, the story that Sarikara Bhaga-
vatpada, who was several centuries earlier than Ramanuja, converted
the priests of Lord Venkataramana 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 see-

ing that the Vaikhanasas bearing the Namam (emblems of Vaishnav-

1. At the foot of the mountain there is kapila Tirtha. The whereabouts of
Kapileswara lingam is not known. In gth Chapter of Skanda Mahapurana, it is stated
that a Shudra by name Rangadasa of Pandya kingdom served Srinivasa at Kapilesha
Kshetra on the Seshadri: R HFAT AW(G (31 H=aa B | TodHId HHTETE
EIREIEISCRECC A
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ism), Cidvilasa might have written like that.

(3) Also the statement that the Acarya prostrated before Lord
Govinda Rajeswara 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 Karnataka

123. As stated earlier, the Acarya started from Tirupati to the cap-
ital of Vidarbha. From there, he proceeded to win over the Kapa-
likas 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-
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tices and his school of thought. Sudhanva got his officers to drive him
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
liquor, 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 Sankaracarya!” 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 *135) 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.
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Somewhat similar is the description of this incident by Cidvilasa,
but he narrates as if it took place at Rameswaram. He writes: ‘the
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 Rame$wara - 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
Saflkarécérya, 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
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Nilakanthacarya argued with Sankaracarya. Won over by him, Nila-
kantha surrendered and became Acarya’s disciple. Hearing this, poet
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.2g. 30). But about
his worshipping Siva through Bhujangaprayata Stotra or refuting
Nilakanthacarya, nothing is mentioned. Madhava had once stated
that Sanikara 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 Bhdasyas 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: T

D

& O 9T Toheaycgdl fadiad  safautaaf:
@Wﬁﬂm I (Br. Bha. 2. 1. 20). (There is no difference

of opinion among the followers of Upanisads, that identity is stated

between Vijianatma and Paramatma in all Upanisads). How over-
hasty to imagine that Sanikara, who has written thus, argued with a
Visistadvaitin!

(3) It is true that Nilakanthacarya has written a Bhdasya on the Sit-
tras. 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.
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Ramanuja has never considered it for criticism. This being so, it is not
probable that Sankaracarya could have had a debate with the author
of this new Bhasya.

(4) Nilakantha’s Bhdsya 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 ei-
ther 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 Bhdsyas 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, Mayura, 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
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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 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 Anandagiri
(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 Srisaila. After visiting Jogulamba, Bagalamba, Jwala-
mukhi, 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; 3L
3-6)F.

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:
BRI CTEAATIATHTTATT. (p 210). There is no mention of Matha.
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(2) If we compare the digvijaya given by Cidvilasa, we will come
to understand that according to Cidvilasa, the Acarya went from
Ujjayini to Dwaraka; and according to Madhava, he went first to
Dwaraka 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 Mddhava 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

RAR: GHI T "'“\"'CHI’/““{‘('O“iCi qodﬁl?ff do-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 description of Pancharatra creed given in Narayaniya of
Mahabharata, we do not find any mention of Paficabheda. What
is stated there is ‘ﬁ"i’UT ﬁ"i’UIT YcdT EIEKIES] HATdTH (having
become attributeless themselves, the devotees become one with

the attributeless Lord) (350-72); this kind of thought cannot be the
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one professing Paficabheda! Even in Sitrabhdsya of Sri Sarkara
Bhagavatpdada, while reffering to the Bhdgavata creed, it is men-
tioned that ‘Lord Vasudeva Himself is the Ultimate Principle; and
whoever worships Him throughout 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
$loka cited by Anantanandagiri ‘HhT TR AT2 S TSUTETARHATRUT: |
STETHT: THHE T TSfaaT8d ISUrT (Chap. 6 p 45; De. p 42), it

is clear that both of them should have written their Sankara 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 Bheddabheda school
of thought. Since Bhaskaracarya is more recent than the Acarya,
he has refuted not only the Bhasya 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 Misra’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, Maytra, 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-
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hava to say that they became interested to listen to Acarya’s Bhasyas

(¢ e Wﬁ“ﬁﬂ;ﬁ% o T¥) is only known to him.

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 argumen-
tation (Ma. Sam. 15. 142-155). Did the Acarya go directly to that
country, which is in northwest India? - is a point to be considered.
Cidvilasa has stated that the defeat of the Arhatas took place at Mrida-
puri. 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:

S ATEAfTRTY wETSa Y TSATor F AHY fade |

e AT LA SIS H T @ S8TSHId Il (Ma. Sam. 15.
156)

‘Thus, after refuting the Madhyamikas, the Acarya spread the

Bhasya at Naimisha also. He conquered the Daradas, Bharatas,
Shirasenas, 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
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of India and conquered all in argumentation - without which the po-
etry would not be complete and beautiful. The next sloka too is writ-
ten with this purpose only:

IR AT & WE [ad-T e chsizay |

9 fe @usTHRgeed dgul o7g 99es TR Il (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 trea-
tise 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 Kamarupa country. He won over
Abhinavagupta, the author of Saktabhasya. Realizing that it is impos-
sible 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
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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 peo-
ple (Ma. Sam. 15. - summary from 158 to the end of the Canto).

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
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of thought at Cidambaram (Ci. Sam. 26. 11-32), conversion of the
priests of deities Devi, Ganapati, Siva, Sirya and Visnu into Ad-
vaita at the place Madhyarjuna, worshipping Rameswara by giving
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 Acarya 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 al-
ready 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 met-
als from their practices and converting them into the Vedic path; (4)
Although hatred of other creeds is not seen in Cidvilasiya, trend to-
wards 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,
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Samkhya, Yoga, Anu, Candra, Bhauma, Kshapanaka, Pitr, Sesagaruda,
Siddha, Gandharva, Bhiita and Bhetala! Some names among these
are synonymous. It can be said that the authors have just imag-
ined 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 (TOHAEYTIA)

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 Smyti 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 Cidvilasiya.

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 fol-
lowing the tenets of Varnasrama, the Acarya wanted to set up creeds
with a difference between Jiva and Iswara. He called the disciple Para-
matakalanala and asked him ‘which creed do you like?” He replied,

‘although my mind is set in Advaita, I have devotion for worship of
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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-parichakshari holy mantra (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 cap-
tures the minds of all (!), which has six types of differences (?) of
jiiana and Karma, and which would possess ten types of emblems
(%qﬁlﬂmﬁﬁt[) through Narayanashtottara holy mantra. They fol-
lowed 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, cre-
ated the opportunity for the Kapalika creed (A. Sam. Chap. 72). And
through Sureswara, follower of the Indra tradition, he sent Moksal-
ingam 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
Cidvilastya, 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)
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and in the introduction to Anandamayadhikarana of Sitrabhasya).
Hence it is not improbable that he provided an opportunity for Saiva
and other creeds; but they were already existent, and there was no
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
Karici 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.

HRYBHE



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 Vyasacaltya also, but the story of Abhinava-
gupta is omitted. When the Acarya prayed for the twin-gods Ashwini,
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 describe
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the season etc., and then says that the twin-gods AshAwini were sum-
moned 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 (HAGY TTHT TEHTH: TTATTE TNGTH...). The special-

ity is that there is no mention of Vyasdcala’s name at the end of this

Canto.

(1) This story is not in either Cidvilasiya or Anandagiriya. But,
since it is there in Vyasacaliya also, we can guess that Madhava and
Wasdcala 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 Vyasacaltya that Totaka was washing the
clothes of the Acarya and rendering other services without becoming
dejected (Ma. Sam. 16. 3), or whether Pracinasarkaravijaya 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.
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(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 Sutrabhasya
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 Kandada 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 Vydsdcaliya 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, af-
ter subjecting the Acarya to examination in the science of love, had
agreed that he is none other than Sankara (pages p2d-231); at that
time, she did not doubt his purity. Now the same Saraswati doubt-
ing 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) Wasdcaltya 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 (W?) 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 Rajatarangini, 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 Kasmir, 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 di-
rections 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 scrip-
tures, has approved from the empirical point of view, the proposi-
tion 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,
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the effects of karma done with another body would not be there for
him in this body? Could Goddess Sarada too have agreed to this con-
tention? 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 Cidvilastya: After worshipping the deity, when the Acarya
was about to ascend the Sarvajiia Pitha at Karfici, he was wonderstruck
when he heard a celestial voice ‘O Sannyasin, would it not be proper
foryou 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 *k57). 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 Kafci; 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. p194).
But there is no mention of the Sarvajiia Pitha there.

(3) In the commentary on Gururatnamalika written by Atma-

bodha: FETTT ASEIEA: | HIFIS R0 TS digsra ey e ed-
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proper for the §loka starting with LRI q: TARRIAAT (T T RR)

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 sen-
tence; (2) since Kasmir is considered in the Vyasacaliya that we have,
there should have been a different Vyasacaliya with Atmabodha; and
(3) Atmabodha cites another sloka in Pracinasarnkaravijaya:

HaTATGHTE &l da€dadl g fersiza Fedrd=ar] 93 |

AT HSoAATSThmRICHET 78 Fsmara 4
RIMEETEATH Nl (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 Sarvajiia 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 Sarvajfia 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
Kagmir as the abode of Goddess Sarada, and the latter similarly based
upon the fame of Kafici Sarvajia Pitha. According to Kanci Pitha tra-
ditionalists, Sarvajfiatman was the first pontiff of that Pitha. Is it be-
cause of this that it has come to be known as SarvajriaPitha? This

possibility has to be considered by the critics. The Acarya had no in-
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tention of showing that he was omniscient in the sense that he was
well-versed in all the Sastras and all the vidyds; he wanted to propa-
gate that Brahma-vidya, by knowing which everything else would be
known. This being so, what was the necessity for him to have demon-
strated to Kandadas, Naiyyayikas etc. that he was well versed in all Sas-
tras and therefore, in that sense, he is a Sarvajiia, and then ascend the
Sarvajfia Pitha at Kasmir? Or, what was the necessity of making him-
self known as a “Sarvajfia” just by winning over those who had come
from the banks of Tamraparni river or ‘Misra’ who had unexpectedly
arrived from Prayag, and then ascend the Sarvajiia Pitha at Karici? No

author of SanikaraVijayas 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 Rshyashriiga Asrama etc. and then
proceeded to Badari. There he won over some followers of Patari-
Jjaladarsana, got them out of that, and for some time was teaching
his Satrabhasya. 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).
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The account in Cidvilasiya is as follows: The Acarya, after estab-
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 Sankara, 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.

e e fad =fled TeaTs e
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'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,
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(when he was) in Kafici, the holy place of liberation, the Acarya
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: Afae 9 S1d Had S h e el |

ECEEDEEID CEIgTH YTH 99 T || (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 Ja-
gadguru 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 Sarikaracarya 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
gth Chapter):

SHTHTEAT TTH ATCEAT: T deqTHeTHaT |

dAccHa g gsaAH feafar s

AT freurg Hay afaqga: |
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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 Kaiici. After going around
the several pilgrimage centres, he came to Vrsacala.

T SfeursherTd e shar Te: |

Sred TR He forss: qegedt: |

THTET T FTedT Teall THAHTFH |

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 Iswara, 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,

TH: & HETIN 99 FAfagTe: 132 |
e gaeaTenT HaHeg ¥ |
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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).

SRl M €dTs e | asure |

ferarer aeT=¢ s fereT=aeferday 1 &2 |

Thus, the Mahayogi, singing the glory of Visnu, entered the

supreme bliss within the Sun’s Disc!

In Vyasacaliya there is a sloka in the 12th Chapter:
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The meaning of the sloka 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:

o et 9 faum <t gasdicafassr 7 Tasad |
AT TRAfT qor gevy g9 graIfadl AT sreaqard

hT<ATH |l (commentary on Gu. Ra. 22. pa.). The meaning is that

(the Acarya), honoured by everyone, stayed at Kafici for some time.
If the Vyasacaliya 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! Tt seems there is
another rumour in Nepal and Tibet. Some people say that one Lama

(pontiff of a Buddhist Matha) defeated the Acarya, and as per the
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challenge accepted before, the Acarya fell into the cauldron of hot
oil. Some others say that the Lama killed the Acarya by the excercise
of a Tantrik spell! (Bala. p. 127: Prof. Venkatesan - The Last Days of
Sarikaracarya, Journal of Research, Madras, Vol. T) 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 mon-
ument should be near the temple and not at the present samadhi, Sri
Sampirnananda, chief minister of Uttar Pradesh, is trying to arrange
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
Jwvas including himself are truly Brahman which is without birth or
death, and which transcends subdivisions of space, time and matter -
could not exclusively belong to Kafici, Trictir 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
controversies. We have already given the opinions of the Mathas ear-
lier (pages p34). Each has counted 32 years to his traditional date of

birth to decide the date of his disappearance. More details are given
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in Appendix IV. Ancient historical dating is always controversial in
our country. Hence, without writing any more on this subject, we
conclude by saying: ‘kalaya tasmai namah’ (Salutations to Him, who

is Time!).

PRYROE



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 incar-
nation 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 Bhdasyas 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.
Sannyasa 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 prop-
agation 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 Siitras. 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 Sarikara established six sects; also there
is support for that in the SankaraVijayas. Cidvilasiya, Anandagiriya
and Kiasmanda-SarikaraVijaya openly say so. In the citations of
some of the Mathas, the honorary title GURTEATIATET 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 Sanikara. But, in the Prasthanatraya Bhasyas,
considered as the important works of Sarkara, 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



329 17. Acarya's Works: Benifits to the World at Large

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 Sankaracaryas 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 FURAEATIATE 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 existed
during the time of Acarya. But it is difficult to believe that the men-
ace 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. Although
in Gitabhasya the Acarya says ‘a1 femrsRATqORG =T
T~ YASAT=’ (9. 25) and TN H FTHATTRTENH 374 TS~ qTHHT
STT? (17. 4), we can guess that he had thought of the Sakta and Gana-

patya sects as tamasa, of the ignorant and lethargic, but we cannot
say that he regarded 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 effort at setting right their practices, or his taking the
help of the kings to be just imaginations of the authors of Sankara-
Vijayas, or that some other Sankaracarya’s doings are unjustly linked
with the Acarya. Were kings by name Sudhanva, Veerasena, Rajasena,
Bhojasinga, Ratnasinga existed historically? What were their times?
Only after these things are decided by finding out from historical re-

search, one would be able to decide from whom and to what extent
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help was actually 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 awonder 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 ar-
ranging 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 San-
nyasins for the sake of writing books and for popularizing Advaita phi-
losophy. We can say that such writings of the Sannydasins are the in-
valuable 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 plausi-
ble. 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.

HRYBHE



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 jiiana
and vairagya that the independent monks, belonging to various sa-
cred traditions and Mathas, are placing before people in his name —
all these have been instrumental in establishing his memory perma-
nently 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 Sarikara-
carya’s position in the history of modern India only through his world-
renowned Bhdsyas. 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-
jectmatter 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 Sutra Prasthana

or the Bhasya aimed at explaining the purport of Vedanta Sttras of



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 336

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 Visweéwara (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 Sitras (Bala. Sam.p 53).
Some of the modern scholars feel that Badarayana and Vyasa might

not be the names of the same person. In Siatrabhdasya the composer
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of Sitra 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
question further. Some people opine that since Brahma Sitras are
referred to as ‘Brahma-sutrapadaiscaiva’ in Gita (13. 4), the Sutras
must have been composed by Badarayana earlier; it is clear that this
is not acceptable to the Acarya, since he has written there that ‘Brah-
masttras refer to likes of ‘atmetyevopasita’ etc.; he has not referred
to Sitras there. Not only that, neither the Acarya nor Sureswaracarya
has used the expression Brahmasiitra for the Vedanta Sitras. Sankara
Bhagavatpada, who has written the Sitrabhasya, has written TIHI-
ATl RIS SATET AT a & a: hcd dpeadadeh:
FIATRICAL: | FEATLRAT: TETOMT HAeHhea - Fieawd g
Jel=dl FAT=d | TIT o AIHA: AN de=dMH7, TAqT TIHE
MR HHTETAT TSAISIE: I (The adhydsa, 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 Sariraka Mimamsa (Discussion about
the nature of the embodied soul) how this is the purport of all the
Vedantas.) While dealing with the first Satra of the book, he has
referred to VedantaSastra as Vedanta Mimamsa Sastra. It can be
said that the cited sentence totally summarises the purport of the
Sutras. 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 [u4).

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 Bhdasyas 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. ITIET 5 Sl < Yfaa= fAfaer ey

farcands, afe 7==rg geefa Rragfsfam=rerr Taareaas

- introductory sentences 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 ‘ﬁ'l?:ﬁﬂﬁﬁ?qﬁmﬁﬁ can be taken as an example.
Padabhasya says that ‘3TgH 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. T AT
gfafedia sfa =rq | ST T27d, TEruredr qer: a8 Mg =
I mgﬁr%—c{ I’ (Tait. Bha., ShikSa. Conclusion). TRroeafs
A= 3 = | AT T g deareasii-dre-
FIRHT S AT=aeard, T=a Ty @ haedddT HeTdedrd (e

gﬁrﬁ?{ I (Br. Bha. 1. 4. 7). In this manner, a summary statement
corresponding to the primafacie view, ending with the indeclinable
word ‘aﬂ: is explained with a sentence, again ending with ‘a—c[’;
this kind of style is found only in the Bhasyas of these two Up-
anisads! , and is not so evident in the Bhdsyas of other Upanisads.
We have already indicated some differences in the views between

Brhadaranyaka Bhasya and Sutrabhasya (page *p7). Scholars have

1. We have found one such example in Gitabhasya. ‘tﬁmﬁgﬁaﬂ | A HHOT
FAMT SEY ATE AT T FAqOT AR | AT A9, 3o dd: § i
ATATAFThe 31 = I (GL. Bha. Intro. Ch. 6)
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to examine whether there are any more differences besides these in
these two Bhasyas.

Likewise, there are a few minor differences of view between
Chandogya Bhasya and Sutrabhasya. For example, the Chando-
gya Upanisad mantra portion TEcIdH QT%IW (Ch. Up. 5.
18. 1) is referred to in the Sutrabhasya. While commenting on
the Sitra FFIRIRIT SIHEAT f& g@@fT (Ve. Su. 1. 2. 31), ex-
plaining the adjective TGS, the Acarya writes, F@HTTTH0]
SISEERIEIE L R i C i P E IR G GIC I SR ErEe:
FIGAM  AATHAGTYTY FIehTd=dy <Y HFIredq
TR T AT, in the same instance, in the

Vajasaneyi Brahmana, the limits of VaiSwanara 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 TTET-a{ ¥ éw gfd
TSI heqdi=d | EGERIR WU - 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 differ-
ences between the Siutrabhdasya and the Bhasyas on the ten famous
Upanisads! .

But, about the Bhdsyas on Svetasvatara and Nrsimhatapaniya Up-

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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anisads we cannot be sure thus. Both the style of composition and
the method of explanation of these are entirely diffferent from those
of Suatrabhasya and those of the ten major Upanisads. The introduc-
tion to the Svetagvatara 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: W
USRI SICH (while commenting on 1.8). This way of representation
is not found in any of the other Bhasyas. 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 Acaryal .

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

jiiana and Karma can coexist with each other (Jiana-karma-samu-

1. May be because of this reason, or may be because during his time the Svetas-
vatara Bhasya was already famous as a work of Sankaracarya, Sri Ramanujacarya
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 consider 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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ccaya-vada); (2) Showing that although karma alone may lead to pros-
perity, 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 com-
mon 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 Bhaktiwhich 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 ex-
plain Gita in accordance with the Siitras and the Upanisads is made.
Example can be given of the exposition of the $lokas ‘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 ‘ksetraksetrajiiasamyogat... ( Gita 13. 26),
itis explained that ksetraksetrajiiasamyogah means itaretarataddhar-
madhyasah of Kshetra and Ksetrajiia, i.e., on similar lines as in the
introduction to Sutrabhdsya, using equivalent wording. We can take

this as an example for presenting identical meaning(ekavakyata) in
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the matter of Knowledge ! .
Other Bhasyas

148. We hear that there are Bhasyas on the Upanisads by name Kausi-
taki, 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 Bhdsya (commencing from ‘esa pan-
thah...) supposed to be written by the Acarya, the style of which re-
sembles 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 Svetasvatara 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

1. The Adhyatma Prakasha Karyalaya has published in Kannada, Acarya’s
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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can never be Acarya’s, and hence we have not named them. Sri Rudra
Bhasya to which Cidvilasa has referred to (page *ug) also belongs
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 Suta Samhita eighteen times before he wrote his Bhasya. Sita
Samhita deals with karma, upasana and jriana 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 Suta 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 Siita 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 Sutrabhasya, at the end of his commentary on Saman-
vaya Sitra, the Acarya has cited three $lokas commencing with
T2 ATHAISET. The commentator on Siita Samhitd has said
that these slokas are of Sundara Pandya. As Sundara Pandya has

been reffered to in the Tantra Vartika, some scholars feel that he is
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a Vedantin of Sankara tradition (J. O. R. Vol. No. 1, p15). The oldest
commentary that we have on Acarya’s Sitrabhasya is Paiicapadika
in which it is said UfEEHAS SEfaRIAfa qah =arf d&oa:
TaToh: HIEUMT; but there is no mention of Sundara Pandya. In
the more recent commentary Bhamati of Vacaspati Misra also it
is said ‘STEIIl TMAT ISTET (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 Siutrabhasya. This leads us to suppose that the real authorship
of these $lokas was not known exactly, even at the time of these
commentators. Not only this, Acarya has never cited sentences
from any Saiva books. Therefore, even if these Slokas 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 conclude 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 Sitrabhasya and Suta Samhita.
The Upanisad commentary given under Brahmagita of Suta Samhita
being different from Acarya’s Sitrabhasya at several places also gives

support to such a belief.

HRYBHE



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 nec-
essary 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 Bhdasyas would not
have been helpful. Because, such commentaries are describing mutu-
ally 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

Bhasyas - all have the same purport. In some such books, an attempt
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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 Bhdasyas, whereas such critics have
considered all the books available as Acarya’s are equally authorita-

tive.
Outlines of Sankara Doctrine

151. We are going to summarize the important tenets of Sankara 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.

[ T2 ATcHT ATT=doh: heaferd | Tadfagcdrd | T &It 3TeH:
vrroHued faeafa | 797 f& geaerd s yemorfasuaatass
IR | LA OgwEd el geetd | AN 8 9
fIfshad 7 Ty | g U g freRal dee 78 &0 0 (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 na-
ture, are not true but illusory.

(TSI ATATL T TgU T s H=RIT Toaedq | Tguor AfAfad agd
AT SAAHG=AA | 37dT fRTISTAH |l (Tai. Bha. 2. 1)].

This Atman is of the nature of Knowledge. Here, knowledge means
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not the cognition of mundane objects like pot etc. that would be aris-
ing 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.

[SATeH: TI&d Fi8:, Taar safafiead | 7arfacde 19 Is-
ST reTeduAT: Feqfasi TR oo i 3 Treererh -
WTET:, T HATCHISTTET T2 ydT ST Tel SATeH SIS SATH
ICTT= | TEHTRTCHT ST HTHTE o faeersaar=ary arcadiyadr
FTCHA TS YT [SITRATEdT Scafaaferfa: TR hewd=d |l (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.

[FAAATETA-I TR, FATgRTE  FAETET  3add-
afaded, Aca-ardradan:  gRaHuiieasmE: gamd
faofiereg «arefen, wien sfa TEfiaIsT drhegaer: || (Si
Bha. Adhyasavivarana; G1. Bha. 13. 26)].

This confounding, adhyasa, (37%JTH), of mixing up Atman and
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non-Atman thus, is called avidya; on the basis of this avidya only have

begun all the worldly as well as Vedic transactions and also the Shas-

tras prescribing injunctions, prohibitions and liberation.
[deleal‘?Jl{CLIHICHHlC‘-lﬂlﬁd(d(l'ﬁqli-i Ji&ehcd ad YHIUHHY oY d (]

AR ehT dfqehTe TaT:, Falfor = STesior faferafas esrera=for |

(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.

[CaRAHAT AT T eh TS EATHT T AT I T & : Thcd HIheaaadeh:
HI@rR I |l (Si. Bha. Adhyasabhasyal.

(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 ‘I
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 ‘I am the enjoyer..
(7 f& sfafor srqurem yoaafesgaer: grvafd | 9 =
ATETTA=A U S50 STTE: FFAATd | = SATEqEqTH Ao
e HIAGSANIAT | 7 = TATEH] HATEHT A STHFEAH:
THTICaHITEd I 7o THTca = L0 THTOTA (i€ | TEATalTeTa g s aTode
JeaEl gHonf SrEsor T o0 .. AT dRd: Tard
FTcHh e TaTATdId q J&T=dT 3TR¥I=d || (Si. Bha. Adhy-

asabhasya].
(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
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enjoyer, is called ahamkartr (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-
ing him directly, can only be known from the Upanisads; except in
the Upanisads, that Witness has not been described either in specula-
tive systems or in the Karmakanda of the Vedas. Hence, that Witness
is called aupanisada purusah, I BT 9&Y:. Doing worldly trans-
actions considering himself as the ‘I’ that appears as a result of mu-
tual superimposition 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.

[ T8 S TcTTh oAl Rl doaTall T Yaey: GH Teh: el
qey: fafeeRue qerany a1 afuefend: gae e | .
ciaYe I8% qealid (4. 3. <. R0) 3fd gHTEcafaeo]
TETE] IYHATY UTT=A FiITeH T ed IUTEd 19, 1. 2. 2. 4.

THAHS wT&T0H AEATE qfvedl Afqafd g | qfgeehT =

JEJETEITT I IrEI'EIIH\?:TI@': Il ( 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,
'l am Brahman’ etc. Atman of transmigratory existence does not exist

at all, apart from Brahman. Hence, one has to understand that one is
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Brahman that is without a second. Avidya gets removed thus.

[T = ST UATHISE GA I, TcH o8 € e TeHT e shealld,
T FAYATAUAT ST = Fl: TLATHSATT LRI HHTONS HTeT,
THHAGAIT, Selder, ‘AHIe] Scalegfdval g
FESTETEHTATIIITH 1. R, 2. R0, |

TEATST TAEHTETHT 3T STl g HATCH TS TA N SfeqicHd
E A AR |

FEAFIEA: TR ATcHFcdfqanyfaadd 9d  JIer=-dl
FWT= || 3, .

TATTE  AAAAFAFUHSANF LS h T Aqedrd  &5d
HosTIed SHTeRT TR ereqol & TfausT T qaarag=ad I (7.
AT, 23, Q) I S FHrEaaa Tt ey 33 saregequr 7: 7
g I AETHET-E -t a e e e dd  AEed
Hieq ATUTEd 34 d MIFafas=rg:, 76 AR araTes=iaiarg
FOTES i LA 1T 9 23, & ).

(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 knowledge gained during a dream becoming invalid as means
of knowledge after awakening. For this reason, the Upanisads are
regarded as the final means of knowledge. The Upanisads do not

teach Brahman as an object of knowledge; neither the knowledge
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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 function 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 Atman by negating what is not the nature of
Atman is called Agama.

[FTEATES JHTOM STl ST-ATTCSh 0] s SATERmerd 179G, o, 2.
2. 3.1

I q 3=cdf THIOH ATSH CARIIUHTS el shea YTHTUIH
HTH: Gfdoerd, T caTaresashcad 171, 1. 2. 2¢. |

7 & srcregETferm gfd 9=: yHuETsTgER: grard |
FHTcsl e TR (raaafd 3f=cd TATOH | FHeraaes = SyHmofi et
CICARTATATOHE Farel 117, 9T 2, 9%, |

7 fo wrefte-aar faveryd s gdfvorefmfa | fh afe
T cH e AT Fiadread Al feud aeafeqaedfeserqaafd |
UL .2 %

HeqHaH, eaedfafd: YHION I8 Jeqrafdg T | HANHT
ST TS JeATHAqH | TEUSRTATTH 378 - FA=aad s adradl
sAfefearefersfa . o1 2. .

e SATHTS ATETSATIRI ATgd | Farrema 1771, <hT. 9. 2. 32, ],

(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
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avidya. 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
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.

REIERR G L R PRI CE R R R LI EC IR EECAERIEE
AT ITTSUT ATHT sheedd, TaHd TAMTH eI eh T
g fogan saEaad qenddarstafehs g e fasm
T T 9 R.R%.

€ TIIATSY 3 = | TEcd [=ai8 a6g T 3fd Iam: |
T-IeH 4T TaT<h: ool | T8d Uiagalsie Aed weafeeg«y: |
Tisfo Svgrad wfaq  sAfaern fed AR Higdigeard
FgAT IR FISTa Tegeh: I1G. 9T, 4. 2. 3. |

] 9T, AT, RSy 3f farshe: e fa sfar I=ad. 7am
T AR Sy, qr fRrsate sefeshedis o ares gesnerea
IICUHET: | 37d: IUeuned are: forsy:, wear, e 3 |
3T q I e FTd oRATed e ad | fererd 1 . L e g,
<.
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IIEE T TeHT S-ATT A€ AT I qaTerd | Heed STt erffr
ferearamreR eudr 9 araTfdsR: 19, 91 7. 4. 0. |

qAqr = GryeEfael guq SAeqrIradenal Asyoe
goe=gd gfa 17 o 23, 2300

T AT AT STRTEAT o Foci e T TLATT || T, 1. T,
3R

TEAT 30 T 3 T - IR T e e,
TEATETHS FHQRITS&Ton: 19, o, =, 3. & ],

(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
Acarya has said they are ‘a2 caT+aT s, just as the foam
cannot be said to be water or different from water, the names and
forms 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
Paramatman only. Arising due to avidya, these are referred in Srutis
and Smrtis 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 (ﬂﬁé?l:ﬁ'q ), one should not think that he has ex-
pressed his inability to describe it; because he has clearly stated that
the ultimate nature of Maya is Paramatman only.

[T 4T ATHYA 39 SATTETR U d A& dea=d e+ A==
FHRYISISTYd FAEd, S9ET |, Wik, ehfd: =fd =
FITEARIATTd 1Y, 9T R, 2. 94 |

sfqenferer fe softh:, sreachersefcyar TRHgTTA
qrare] H'él{‘l)lHi, & {'OI{CNHl('IQH'tHlSdlI I ST ST |
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ST Gieaq 19, 91 2. 4. 3. 1

a1 AT ST TRATS a1 A TaR =ared ey
qHET Halfefqehied Teca=al dradl 7 d: GierehIaca-
forhaes, dar deued ThRAATSTEdEy, T AMed fheeT
TATRIETIEIA=cd Ifaqerd | Fa7 g Taryiiaean stfaemn

TEEaEd SYhehMEaETgad €9 U0 FddH -

D

Rreeqeegen( ¥q, THEThdRERNITesar  feade
YR, AHEAIIEGEE o yafd TarIfaeh], a1 qaissd

JEcT-aUTEdcdsaaale: I1d, 4T, 3. 4. 2. 1I].

(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
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.

[ RS goareg ug yHl sefsgrEE, f6 g
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FATCASTHATETY FATHEIEHE FHUH | W H AT,
YATE T calTg FERE 119G, 9. 2. 2. =, |

FHER & TEl ATHAMEG FARRIGIHET T o 3fd |
FAHATEG G JHEH | TSI STed (9. 9T 3. 4. ) 3fd
Fd: | deaner sfd = sagaesmd 19, 9. 3. 3. 32,1

AT TN ISeheeh & 373 SHATHATH: TV | Feaeid Td
&I dehi STHATF A SATHI | FTATA G SI-aa e WA dqi e eRIaTcH1S
rETe o GISHANANT eI HrsyaeadarcHcead |
TSI FEIIVEcdld RO SeTeatd

ScqaSIIdaeh: 19, 9T R, 2. & .

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
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
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between Jiva and Iswara, 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.
[T T d o TTHE T &0 &I He SATh dTATh dTcH R
CECIR IR IEIEE EEIPE ST T sadg &I ecd

faTErd | IRATTIRT o U AaedaeRIdid STaiord Aafasd
ITATEHUHTS ATy AfTeTehiedaded ®aveedfd 4 Higgacd
SR AT | = giomEsfa: R taaTeTSt | Jodtadr
HATHA | HaoATe e e TcHHTe- I aTeATdl Tolv |

AT AT I, T, R, 2. R0, |
AR TS AT AU S48 Ha o SATHE S ehTh T[T eI |
G T TcH AT o TR TR T AR T AT T E T eh deh T4 sh LTS
T ST forsTed: Ufd S8 sqaerfa™a 14, 9. 2. <.
2%,

TeHHTI ST TR Srra= o e T a4 = 3UTErca
ST o Sed Y 3UMCTAd I1g, 9. 2. 2. 2. |

=T SATH T ATFIATICTHTH: |

AT T YHTAS IR S 1, 1. 7. 2. 4. |

JATITHHS HIehTTEdcal SUTERT IUTAGHAaTaTe SHAfol faaerd
TS GHEUT RS F HAATH T HRIEdcd SATIFT |l .
IftedT. |1 ITHRR: |

T ATTRTIEATT ST&TUT: IUTE AT RIS &T0T: Fell sTTBIL: |
G 9 2. 2.2 1),
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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, with-
out desiring the actions and fruits of actions, they will achieve the pu-
rity of mind and the necessary qualification for abiding in knowledge.
Thereby those actions would lead to liberation.

(et sfafafeami wHor rEEaEr Tt we
TIWEA: | O ATHATY TTRHAST: Yo FHES AT dd:
T fofRrE e o g daafaag@H adr S=A gfdae=d
FeATGEay: 1T, 9, 9¢. ¥4, |l

HIATATSTY 21: Fefereron &l G Araie 3feee fafea:
 SaTfeEAM AT QT 9 SAUIUEEeal SA{SIHM: Fxaysd
afd waTaEFaea: | AEacasd I IS ERIATITHEIoT
FHca e dea o I agedead ™ gfaaerd 1 7. 9. 1l (introduc-

tion)].

(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-
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-
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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 knowl-
edge, the accumulated stock of karma (actions from previous lives
and upto to the dawn of knowledge in this life) only would be de-
stroyed; 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.

(AT B T Tafm = Tadr | qur e
SHSUTAETEEdT | OHTHT SfRT0 Sfel = Teiel Sadel | d T=aH d
W TG HE SATA: el SEIEeRTT Ji T GTe Y[efedll deatard
T2 O Tadd 17l o <. _u

TIITEA TAT F FETalleh AT RA a9 Teal-d d d IreF =
TrgaATaRTTGd YThHIT ST I, 9. ¥, 4. 22, |

RTATET AR AT T I TA AT ATFITEIAT: HeT €@ eA &0
HE A AR ool o qe gfaaerd | Seed shash g oA o el AT
T=d=qT I g, 4T. ¥. 3. %0. |l

HIyaed gy qdy feud & AreH FAyar =T Aent
SRRl EAFaad=did o GaYdr ATH Tshal T $&rd
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TeAfd TRRIHICHT HATSAd: R0 | o GHER: | oY
SETeETaR=dy favHY Faydy 99 Hfeee semcdmcatay
SIS 76 & FelaHeeH: I 7. 1. &, <. |

o AU YA A EATHANT A fwerer: gfqdecd ordqd
SATCHT GHTYT STEATHAN: | TE7 AT | 9 Heal <d ATeHH
T ERTRT SATCHT: Jceh TSI LATAT STalfd 1| ShT. o 2. R
R

ARER HAET JATAT Hdl: Tesi~d sl Sedfaal sielareeh:
STETITEATONT ST | ShH0T Sfd SrerR: | 7 & Famfrursi
SIS TR dal Faoered | 7 T YTom SchTHI=d (3.
. %, ¢) 3 Gd:; TETag T Ta o SErHgT STeldr e o | 7.
9T ¢, R

T ATIeANsYSTd HHYE FECIeITEd AT 7 afer
peleashad  FIAOET  Fdlel  Yide-argrdard,  Jafd
ST AT 11, 9. . 2. 24, |

Coe

qafgehqca Wpealauiid & reafi ey sTehqear e e &y
ST HTEH, T T A el HI<hT o STEHTH Far-1 711 wiersgeshrer
i sratfaeea=ald 19, 9. 4. 2. 23. 1I].

(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 practic-
ing 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?.

BEELCIEEIEE U NN T EIPEEI R s AR i R=Eal
aeurelt HEI qegsRfd (2)  SRfRcd SASISSHAT YA $EU
MeasasHmeauTaisiy ¥ FH@ET <8a 39 Sd 39 o
SICARPE 0h°i-| Ff&"ﬂ'?f I 7fT. T (introduction) I

T AYaH: TS $a: TRHA Y d Afwny
FTehT: O Feafa grresi shaeaadl H&UeRHTIT:, ATaaferehi
FAIABd | TETHH o ATLT-d SATTEEA 1, 4T, 3. 3. 32,

FEATRY o IR ATIE: TqHES: | ug
TgdegeT [Afduom:  qearers aiAEar: el 9
SITE G, 9T, 3. 3. 3. 1I].

(4) To the question ‘what are the means to liberation? the an-

swer that the Acarya has given is: carrying out one’s own duties pre-
scribed for one’s class and stage of life as an offering to Iswara, sad-
hana catustaya sampatti,(four-fold qualification) Sravana manana ni-
didhyasana 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 how-
ever, sadhana, bandha, mukti (means/effort, bondage, liberation) are

not real; Brahman alone is the Truth.

[TEHTd, TS THSHTEN = TATFH HAT02e ATTHFKHAI T
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fereTedmt srufarasaTa | e waferd sfe ferememmmd yearaant
feremaremTty g, fafafesrdarmg sreraafor s sfa
ferahsa 19, 9. 3. %. Q0. 1

derrd, feemdgh fed sifmeenfefoenfads = 3wemfa
&I HIATTASHIERT SEST-A SFHT=aY = 9N eI hd
T g TATHALY el e - R RO g d &l e qea g1l
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eI TR ey ATETSaET 149, 9. 3. ¥. Ro. |I].

PRYBHE




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 TAT FFISTATTGT TSI (the knower of the traditional method
has told likewise about this subject) (St. Bha. 1. 4. 14) and I
éw%rmﬁqu (it has been said thus by Acarya who

knows the tradition of the inner meaning of Vedanta) (Sa. 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 Statrabhasya. For example, we can see these sentences from
Gitabhdsya. TEATEHFIETATS FeATEA Y HEaSd IUaTfar’
(therefore, one who does not know the tradition, although knowing
all the Sastras, is to be ignored as a fool) (GI. Bha. 13. 2); FcI-
e TEEFIEEI AT (for those who do not have tradition of a
Gury, it is like this only) (GL Bha. 18. s50); AT f& "ry==faat
JOH - FAEAITIITGTAT B EEC R gﬁl’ (accordingly,

the knowers of the traditional method have declared ‘that which is

devoid of all distinctions and details is explained through delibrate
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superimposition and rescission) (G1. Bha. 13. 13). In Brhadaranyaka
Bhasya the Acarya says ‘37 o GrIIATISREATIARTHITIT (the
knowers of the tradition have cited a story here) (Br. Bha. 2. 1. 20).
We have already referred to some of the Advaitic slokas, purported by
some as of Sundara Pandya, which are at the end of the commentary
on Samanvaya Sutra in Sutrabhasya (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 Sanikaracarya has cited but not
by name is Dravidacarya. In Mandukyopanisad Bhasya he has writ-
ten T q ﬁddcchcdld\gﬁf HANTATE] YA’ (there is a Sitra by the

knowers of Agama that Sastra becomes authoritative by negating the
superimpositions 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 state-
ments of knowers of tradition exist to the effect that creation is de-
scribed only to teach the identity of Atman; this also is held by com-
mentator Anandagiri to be from Dravidacarya. The commentator has
stated that Dravidacarya had written a detailed Bhasya on Chandogya
Upanisad. 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 pur-
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port of Chandogya Upanisad. That he too was an Advaitin, a Vivar-
tavadin becomes evident by citations of Madhustidana Saraswati who
has written a commentary on Samkshepa Sariraka (3. 217). There-
fore, he must be different from the author whom Bhaskara has cited
by giving the example -TUHE] FATE LT, and also from the
author Tanka, a Visistadvaitin, whom Ramanujacarya has cited in his
Vedarthasamgraha.

In Sutrabhasya there appears a sentence: ‘3d Ud = HITIdT
TN GAH T SATHTTEq e WeTTIEh! AT J&am: 3fd

J&I: shd’ (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 Upavarsa is a Vrittikara who wrote expositions
on both Purva-mimamsa and Uttara-mimamsa and that he belongs
to the same Advaita tradition as Acarya. He must be a very ancient
Acarya, since Sabara Swami also has referred to him as ‘bhagavan
upavarsah’ (Jai. Su. 1. 1. 5). There is no basis for the belief of some
people that he is none other than Bodhayana, a Vrittikara of Visistad-
vaita tradition; otherwise, Saﬁkarécérya 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 Paramat-
man 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 Acdrya says: ~garaveq & fasmarea: qeamesT
Tehea el farefiad seafaufaafe: Ga mHIHYsIieaT™ (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
Jva 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.

LAV AIL



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 *146-*154). 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 *266-*e72). The method (of Vedanta)
followed in these Vartikas is what we call Vartika Prasthana; and
Eh o ik Ftk (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 Sure$wara 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 jriana 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.
[TeRTFATA AT’ (Nai. Si. 1. 7); ‘AT TTUTHBAIT (Nai. Si. 3.
1); A STHTHTCATET (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). Sure$wara’s stand-
point is that either misconception or doubt is not different from this
ignorance (Br.Var. 1. 4. 440). We do not know why Sureswara does not
attempt to explain in clear terms the anyonyadhyasa, mutual super-
imposition, which has been depicted by Acarya in his Satrabhasya.
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 avidya, it can also be called
avidya (Tai. Var. 2. 179). If it is stated that the world is caused by ig-
norance, 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, malavidya. Even then, some people of recent times, on the
strength of his statement — ‘avidya is cause (upadana) to the magic

of dvaita’ (Br. Var. 1. 4. 371) have imputed on him the theory of root
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avidya. This will be made clearer when we take up a review of Vi-
varana Prasthana. He has stated, just as Bhagyakara, Atman alone is
the locus of avidya, and also its object; and since avidya is known only
by experience, he has clarified that there is no other means for know-
ingit. 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. Sureswaracarya, in his Taittiriya 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
adopted, 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. Bhartrpraparica 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
knowledge 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 re-
futed in detail the older Advaitic methodologies in both Sambandha
Vartika and in different parts of Brhadaranyaka Bhasya Vartika, we
can safely believe that he was of the opinion that Acarya’s methodol-
ogy only is the sure means for accomplishing Advaita. But he agrees
that sravana and manana are prescribed (by the scriptures). He is
of the opinion that nididhyasana is self-established knowledge by
way of $ravana 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 Sureswaracarya 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 Itihasa and Naiskarmyasid-

dhiya Anuvada® .
The System of Pafncapadika 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 *l4). 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 Paricapadika (pages *p66-*277).
Although the name is Paricapadika, it is a gloss on the Bhasya on
only four Sitras. 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 Paricapdadika, 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 mithyajiana, 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 adhyasa (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. p1).

2. The author of Paricapadika 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 var-
iously 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 Vi-
varana 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 Sitrab-
hasya that Maya is (seed of name and form) imagined in avidya (page
)

5. The Paricapadika clearly states that sravana, manana and ni-
didhyasana are statements for eulogy, and since they have elements
of prescriptions for preventing an outward going tendency, they ap-
pear as injunctions (Pan. p 93). But the author of Vivarana states that
the Sariraka mimamsa starts with an intention of discussing about
$ravana as an injunction (Vi. p1-2); not only that, he presents reasons
to show that manana and nididhyasana are subordinates (angas) to

Sravana (Vi.p 104). Agreeing with Paricapadika in that even after ob-



375 21. The Systems of Sub-Commentaries on Advaita

taining 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 nididhyasana) 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. p106) 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 maulavidya theory
adopted here is contradictory to Bhasyal .

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 rea-
soning used in Paricapadika are seen in Bhamati, Vacaspati Misra
closely follows Brahmasiddhi of Mandana in writing the critique

on Sutrabhasya and attempts to bring forth a new method for a

1. For more details the readers may refer the Karyalaya Books ‘Sarikara-
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 *151-*154) that the story
of Mandana Misra, after being defeated in argumentation with the
Acarya, assumed the name Sureswaracarya cannot be believed. We
have also analysed and indicated that the story of Sureswaracarya
deciding to write a Vartika on Sutrabhdsya, 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 *267). 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 IR TUNTSETE 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 ‘U@ and ‘A-TATIEIT which
Mandana agrees upon. But the commentary Kalpataru states that
what is accepted in Bhamati are only these two: (1) positive igno-
rance (WWCIT[%@T) which is beginningless and (2) impressions of
previous and subsequent errors (Ka. Ta. p 3). Since we often come

across the expressions ‘STTTETET and ‘HTTHATICEHERTT in Bhamati,

the Kalpataru conception that samskara, impressions constitute
avidya, cannot be supported. However while explaining the sentence

AfTATTTEATTTTAHETHITIAT (St Bha. 2. 2. 2), since Bhd-




377 21. The Systems of Sub-Commentaries on Advaita

mati clearly says “hTIOTHdAT TATT0TAT SAfereraT TTFETaaT
= fAQOHERN T FGTEATId AHEY Tad AT Mayd 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 (ShTUTTTTET) and avidya having the characteristic
of absorption (FTACT&TUMISE) 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
Jvas but each will have his own avidya’ (Bha. p 377), and although
not single, since all can be categorized as avidya, it is called ‘3T’
(unmanifest) and ‘3SATh T (undifferentiated) (Bha. p 378). This
means that in Vacaspati Misra’s view too avidya is milavidya; what is
special is that it is manifold. Hence, this view also is contradictory to

that of Sutrabhasya.

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 Sutrabhdasya.
Modern Vedantins take consolation that these can be overlooked

since there is no difference between them in the final aim of Advaita.
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But, since they are contradictory to each other, and since unanimity
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

Bhimika 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 jiana
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 senten{ and desire to know is by em-
ces ploying injunctions only.

4 | Among Ssravana-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 refu-
tations even by Sankaracarya in his Bhasyas have been pointed out
earlier (pages B65-566). 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 dis-
cussed in our book Vedanta Vicarada Itihasa (in Kannada), in some-
what detailed manner. One who peruses them would find it difficult
to decide that Padmapada the author of Paricapadika 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 dif-
ferences of opinion between them could not decide who out of the
two was dearer to Acarya, and hence simply have described the here-
say stories that were in vogue at their times. Since in many ways the
Vartika and the Bhamati differ from each other, the Madhaviya imag-
ination 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 re-
searchers who would take pains to decide what are really the works

of Sanikaracarya.



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) IILIATEHT: Upadesasahasri has been published in two
parts - prose composition and poetic composition. In the prose

composition, the methodology of sravana-manana-nididhyasana
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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. Sureswaracarya
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) ﬁaﬁmﬁ, ARSI Vivekaciidamani is famous
as a work of Sarikara Bhagavatpada. Its 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 pre-
sentation of subject matter. We have shown with reason in the intro-
duction of the books that both these are the works of Sarikarananda
who is the author of ‘Gita Tatparyabodhint.

(5) AT SRS ‘iﬁ: Aparoksanubhiiti 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
awork of the Acarya. The book also contains several technical words
which the Acarya has not used in his Prasthanatraya Bhasya. The ex-
position of philosophical principles is very beautiful.

(6) ﬁﬂT@ ’iﬁf:(Advaiténubhﬁti) 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) TITCHETUT: (Svatmanirapana) Since all the aryas of Ad-
vaita Taravali of Sadasiva Brahmendra are included in this book, and
since it contains some material that contradicts Bhasya we have to say
that Svatmanirapana cannot be Acarya’s.

(8) HTSTIS=Ih: We guess that Manisapaficaka is a Prakarana

which has been taken from some SanikaraVijaya. See this book (page
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*ld) and Appendix VIIL

(9) fFratoree: Nirvanastaka is also called Atmasatka. It is popular
among people just like Manisaparicaka. Some of the wordings of this
book are not used frequently in the Bhasyas.

(10) W’lﬂ'ﬁ'_cﬁz 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 possi-
ble this sentence itself has to be practised; it cannot be a work of the
Acarya.

(n) FSETMIIE-IM: 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) TITAThT: Dasasloki has gained prominence because of Sid-
dhantabindu of Madhusuidana Saraswati and Nyayaratnavali, an ex-
position 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) SIS and WEETFAIN: Vakyavritti has been cited as

an authority in Paficadasi. It is said that the Mangala sloka T«
ferAeTsT e I is not Acaryas. There is no mention of the
Mahavakyas in the Laghuvakyavritti!

(14) Wﬁl’é’aﬁ: Drgdréyaviveka has another name Vakya
Sudha which is not meaningful for it. In the Introduction (of
Karyalayas publication) 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,
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Vidyaranya'’s etc.

(15) FATTARISURI: Pasicikarana 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) EdTcHIh IF9reRT: Svatmaprakasika contains opinions that are
contradictory to the Bhasyas.

(17) "ﬁ?ﬂﬁ\"ﬂ: Mohamudgara is also referred to as Bhaja Govinda
Stotra.

(18) FEATSIL: Advaitapaficaratna is also called as Atmapani-
caka. It consists of five §lokas that summarize Advaita.

(19) SATCHETY: Since Atmabodha contains the expression ‘indes-
cribable anadyavidya’, it is not a work of Acarya. It teaches the truth
of Atman beautifully.

(20) Gﬁ73|ﬂfﬁ'h-Fl?f'ﬁ'ﬁ': Jivanmuktanandalahari contains the line
saying ‘one who has got initiation from the Guru and got rid of igno-
rance will not be deluded again’ at the end of every $loka. Since it
proclaims the practice of knowledge of the Mahavakyas (16), it is not
Acarya’s.

(21) FIISTF or AT Kaupinapaficaka or Yatipaficaka
probably is not Acarya’s because it says that the Sannyasins resort to
repitition of the Paricakshari Mantra.

(22) HIITI>Hh: If one looks at the technical words used in Maya-
paficaka, one feels that this may not be Acarya’s.

(23) IEEILEES TP Nirvanamafijari is a Prakarana that has twelve
§lokas. Some versions have smaller number of slokas. It has Sivo’ham

occurring in its repeating line.
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(24) STETAHTIGSATAT: Brahmajiianavalimala as well as the pre-
vious one have many words that are not used in the Bhasyas.

(25) TR Anatmasrivigarhana is just as the previous
one.

(26) AT 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) mﬁﬁ Praudhanubhiiti is not Acarya’s. It teaches (52)
that samadhi is necessary after sravana-manana-nididhyasana.

(28) ERCHEESE D Upadesaparficaka 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) TIEUTIY-YIT: Svarupanusandhana is reffered to as “Vi-
jiiana Nauka also. It is referred as Stuti (praise) in the last sloka. It
states that Complete Truth is realized in samadhi only.

(30) ¥-4T€h: Dhanyastaka contains eight slokas that describe
those who have got fulfilment from the knowledge of Brahman. Along
with these there are twelve slokas in some versions.

(31) A EEIs9Lc: In Laksminarasimhapaficaratna Para-
matman 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.
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(1) avarehl: Satadloki elucidates the Vedantic conclusions
through slokas that are in long metres. Looking at the method of
exposition, the style of language and the examples therein, one

would feel that it may not be Acarya’s work.

(2) AIISAaSI-aaRASIE:*  SarvaVedantaSiddhan-

<

taSaraSangraha is a big Prakarana consisting of 1006 slokas. Most
probably this is written by the same Sarikarananda, 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) 3 E IR EA R RS R D R SarvaSiddhantaSaraSangraha was

<

published in Madras by one Professor. Rangacharlu. This has not
been considered by Madhavacarya in his m Two stand-
points - Vedavyasapaksha and Vedantapaksha - have been presented
here. It suggests that Govinda Yogi wrote Bhasya 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) w‘ra‘grw* Prabodhasudhakara contains 19 sub-
Prakaranas. The Mangala $loka states L aﬁw@r&w The

author seems to be a devotee of Lord Krisna.

(5) JCTHT TR T:  Pragnottararatnamalika consists of 67
$lokas that are in easy-running style. Some opine that this is a work
of Sarikarananda.

(6) AR ST Yogataravali deals with subjects like nadanusan-

dhana, samadhi, jalandarabandha etc. This is not a work of Acarya.
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(7) ThYATh!: The Vanivilas Press shows this as an independent
work; but we remember to have seen it as a part of another Prakarana
which is in the name of Acarya.

(Note: Except Ekasloki, Satasloki, SarvaSiddhanta Sangraha and
Yogataravali, all other Prakaranas have been published recently from

the Karyalaya).

HRYBHE



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 Sanikaracarya. 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) ‘Ganesapaiicaratna, (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) ‘Vedasarasivastotram, (g) ‘Sivaparadhaksamapana-Stotram,
(10) ‘Suvarnamalastuti, (11) ‘Dasaslokistuti’, (?) (12) ‘Daksinamurti-
varnamald, (13) ‘Daksinamurtyastakam), (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) ‘Saundaryalahar, (24) ‘Devibhujanga), (25)
‘Anandalahari, (26) ‘Tripurasundarivedapadastotram, (27) ‘Tripura-
sundarimanasapija, (28) ‘Devicatussastyupacarapija, (29) ‘Tripura-
sundaryastakam’, (30) ‘Lalitapaficaratna, (31) ‘Kalyanavrstistava)
(32) ‘Navaratnamalika, (33) ‘Matrmatrkapuspamalastava, (34) ‘Gau-
ridasakam’, (35) ‘Bhavanibhujanga, (36) ‘Kanakadharastuti, (37)
‘Annapurnastakam’, (38) ‘Minaksipaficaratna, (39) ‘Bhramaram-
bastakam), (40) ‘Saradabhujangaprayata’.

5. Stotras on Visnu: (41) ‘Ramabhujangaprayata) (42) ‘Laksmi-
narasimhapaficaratna’ and Karunarasa, (43) ‘Visnubhujangaprayata,
(44) ‘Visnupadadikesantastotram, (45) ‘Pandurangastakam’, (46)
‘Acyutastakam’, (47) ‘Krsnastakam’, (48) ‘Haristuti, (49) ‘Govin-
dastakam), (50) ‘Bhagavanmanasapiija, (51) Jagannathastakam) (52)
‘Satpadistotram.

6. Stotras on Hanuman: (53) ‘Hanumatpaficaratna’

7. Stotras on Rivers etc.: (54) ‘Narmadastakam, (55-56) ‘Ya-
munastakam’ (two versions), (57) ‘Gangastakam), (58) ‘Manikarnikastakam’,
(59) ‘Kasipaficakam), (60) ‘Gurvastakam’.

8. Miscellaneous Stotras: (61) ‘Pratahsmaranastotram, (62) ‘Nir-

gunamanasapuja’.
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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 ancient
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, Daksinamurti, Narmada,
Panduranga, Balakrisna, BinduMdadhava, Bhavani, Bhairava, Bhra-
maramba, Manikarnika, Yamuna, Raghava, Rama, Linga, Saradamba,
Siva, Srichakra, Sahaja, Halasya (Bala. Sam. p 134). In the opinion
of Baladeva Upadhyaya, 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.

HRYBHE



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 *k57; KRTTW 14). We have already
given the account of his writing Sri Cakra and establishing Goddess
Kamaksi on it at Kafici (page *29d) and have mentioned that accord-
ing to Cidvilasa, the Sri Cakra indicates the unity of Siva and Sakti
(page *Rol). The works ‘Anandalahar? and ‘Saundaryalahar? are fa-
mous 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 $loka in the book Sri Vidyarnava that
reads TFTAANAT e Seodl: | SSATCHM! SETHT
ﬁ'ﬂ%’l@ﬂgw : I (1. 60). The Acarya had 14 disciples: Padmapada,

Bodha, Girvana, Anandatirtha, 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
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disciple was Pragalbhacarya; the disciple of his was Vidyarnava, the
author of Sri Vidyarnava. Tt seems this author of Sri Vidyarnava has
written in his Kamarajavidya as follows:
FryeET g s iEd @ik Frargedfe: |
STfeAfFAd a5 TS GgadH 1< |
ATehTolerE s q Brerofasdse |
ifiree =i ©Td J=or=qedd I 22 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
that vidya, 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 (e €4 7= ... TATcATE SIS RIYRTIEETE q9 I -

§loka 75). Some people opine that the Dravida shishu was a Saiva saint

by name Jiianasambandhar! . Some others opine that this saint was

none other than our Acarya! Even attempts have been made to decide

1. 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.
p146). The Acarya in his Siatrabhasya, while writing on Vedanta Satra
(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 Sarikara 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 Bhiitejyas means worshippers of Vinayaka, Matrgana,
Caturbhaginis etc. (G1. Bha. 9. 25). He condemns such worship say-
ing that ‘only tamasas worship the saptamatrkas, bhitaganas and the
like’ (Gi. Bha. 17. 4). We have mentioned this before (page *B3d). The
Bhasya does not mention about Saktapiija anywhere else. Some peo-
ple opine that if Srividya was close to Brahmavidya and if the Acarya

was a worshipper of Srividya, he would not have disregarded such
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an important aspect in this way. Because Soundaryalahari and Pra-
paricasara 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 Sankaracarya to be the works of Acarya himself. Even it is con-
troversial that the author of Pasicapadika is Padmapada; and even if
it is Padmapada’s work, there is no evidence available till now to be-
lieve 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 In-
troduction (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 Siitasamhita. 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 Sankaracarya has re-
fined the Sakta cult, since Sakti worship is being carried out in the

Advaita Mathas, since Devi-Jiva identity (sloka 22) as well as Vedanta
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(sloka 84) both are expounded in the Stotra, by considering the style,
and by the effort made in it to unify samaya and kaula methodologies,
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 com-
mon name of Vedanta cannot be suggestive of Acarya; coordination
of samaya-kaula paths might have been done by some recent tantrika
Acarya; there isno evidence that AdiSankara himselfdid it; Mahadeva
Sastry himself has accepted that there is difference of opinion 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 himselfwrote tantrik books, or to decide that
he regarded brahmavidya and the Tantrika vidya to be one and the

same.

LS ATCAYE,.



25. Mathas Established by
Acarya
Difficulties regarding the Mathas

179. It is well-known that the Acarya established four Pithas in four di-
rections. As the pontiffs there are representatives of Acarya Sarnkara,
they too are being called ‘Sanikaracarya’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 informa-
tion 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, with-
out 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 different
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 ‘Mahanusasana’
(HeT{RITH) to the pontiffs. A book entitled ‘Mathamnayasetu’
(":l_cﬂ"-_rl'l'q@@) containing the Mahanusasanas was printed in Saka
1818 at Kalaratnakara Press, Madras, and was published by Kup-
puSwami Iyer, the agent of Kafci Matha; We have given this in
Appendix IX. Baladeva Upadhyaya has given this under the name
Mahanusasana in his book (p 209). The same is published from
Navabharati Karyalaya in 1957 under the name ‘Mathamnaya tatha
Mahanusasana’ If one looks at these two recent printings and com-
pare 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 *u6)). 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
Govardhana Pitha. Baladeva Upadhyaya has assigned Hastamalaka
to Dwaraka. It seems one by name Rajarajeswara Asrama has pro-
vided him the lineage of Sarada Pitha of Dwaraka. That is why he has
written to indirectly imply that the pontiff nominated anew by the
Government is not the real pontiff (Bala. Sam. p 177). Still he writes
that the first pontiff of that Pitha is Sureswardacarya! What is the se-
cret 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 situ-
ation 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-

1. The listings of Bodas are given in Appendix IX.
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able in The Throne of Transcendental Wisdom of Sri K. R. Venkata ra-
man, we shall follow his method of listing.

In this lineage, the first twelve, upto Suka are verily 1sis; since this
book is aimed at discussing history of the Acarya, we may leave them
from consideration here. Since Sureswaracarya is claimed by the
traditionalists of Srir’lgeri, Karici 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
counted. 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 pontiffs here.
Names of some important pontiffs of Sringeri Pitha

183. (3) ! Nityabodhaghanacarya. Since his name comes next to
Sureswara, some imagine that he is Sarvajiiatmamuni, the author of
Sanksepa Sariraka. But now it is known that the Guru of Sarvajiiatma
is not Sure$wara.

(4) Jiianaghana. It seems he wrote a book called Tattvasuddhi.

(5) Jiianottamasivacarya. His disciple is the Guru of Citsukha,

the famous author of Tattvadipika. Scholars have decided that he is

1. Such numbers correspond with the serial numbers in the lineage of Gurus of
respective Mathas, as in the Appendix IX
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not the one who has written commentaries of Naiskarmyasiddhi and
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, Madhyadesa, Kasmira, 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 Lirigam might have
been commenced from the time of Jfianottamasivacarya.

(6-9) Jfianagiri, Simhagiri, I$waratirtha, 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) Vidyasarikara 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 Vidyasankara got carved out the idol of Catur-

martividyeswaral at Simhagiri, and had foretold that after he finished

1. With Bharati Tirtha and Vidyaranya in the front, Vidyatirtha is in Siddhasana
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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 Vidyasarnkara 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 Vedabhasya-promoting
pundits in presence of Vidyaranya, and on the basis of perusal of
the books TaferEifuent, gATTATIETT, SRfHee, sqragsgir
and ‘HAT-YHTHTSATR I “(authored by Madhava’s nephew) and
T AT TR,

Sri D. V. Gundappa supports with some arguments that Madhava,
the author of ‘Fé?{m? 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 ‘suitasamhita. Bukka was bestow-

ing grants to Sringeri through him. (2) Three brothers Madhava,

facing North; Brahma in the East, Visnu in the South, Paficamukha Siva in the West,
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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Sayana and Bhoganatha were sons of Srimati and Mayana. The
son of this Sayana, i.e., Mayanna or Madhava, is the author of ‘Sar-
vadarsanasangrahal . 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 Sannyasa might have been in 1370 or 1377, before
the Videhamukti of Bharati Tirtha (1380). Examination of inscriptions
indicate that Harihara, Bukka, and Harihara the II - all the three re-
garded Vidyaranya as Sannyasin. Ferishta, Buchanan and others have
expressed that Harihara and Bukka were under the influence of a San-
nyasin. The statement in ‘Guruvamsakavya’ that Sri Vidyaranya gave
‘Vedabhasya, ‘Dhatuvrtti’ etc. to Madhava and Sayana and entrusted
them to complete them and get them published in their names ap-
pears reasonable here.

Doubtless this argumentation deserves to be considered further.

Even while the works like ‘Vaiyasikanyayamala, ‘Paficadast’ etc. of

1. Sri D. V. Gundappa argues that the author calling himself as ‘FW'U@TUT%%T—
ﬁ'{ﬁ’? 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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Bharati Tirtha and Vidyaranya are so very famous, it does not look
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 blessings
of Vidyaranya. At his behest, Harihara and Bukka built a city Vidya-
nagara 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).

1. He utilized Bukka’s grant for this purpose. Some people understand the in-
scription which states that Bukkaraya had the darsan of Vidyasarnkara Tirtha Sripa-
darugalu wrongly as if he actually saw the pontiff. Truly he had only the darsan of
Vidyasarikara Lingam (KRTTW p 45).

2. We have summerised earlier (p. [f) 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 campu has praised himself in the words: Abhinavapadapurvah Kalidasah,
Pragalbha-trinayanadayitayah premadimbhastritiyah, he may not be Madhava; be-
cause Madhava has not reffered to himself a devotee of Gowri.



405 25. Mathas Established by Acarya

Even after the downfall of Vijayanagara kingdom, the Sringeri
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 Sarkarananda 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 Sringeri Matha had established sev-
eral branches. The Matha at Sivaganga was established during the
time of Sri Abhinava NysimhaBharati; probably the Matha at Avani (?)
also was established during this time. According to K. R. Venkatara-
man, the Mathas at Hariharapura, Tirthamattir 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-
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pirants and scholars; help was made available to raise temples and
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 Siddhan-
tis 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 21st 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
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the Pitha at the time of translation).
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 (writ-
ten 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-
Jjari 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 Kafici 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 Sankara - 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 Sankaracarya and Sureswaracarya, a further 66
pontiffs have ruled at Kamakoti Pitha. Following Sri N. Venkata-

raman, we too shall count the lineage from Sarvajiidatma and give the
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names of only the important Gurus here. More details can be had
from his English book or the Sanskrit Punyaslokamanjari.

(1) Sarvajiiatma: It seems he argued with Sankara 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 Sarvajiiatma 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) Jianananda: Sri N. Venkataraman believes that he is the same
Jhianottama 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) Miukasankara: 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 SarikaraVijaya; looking at them, we have to say
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that Karici Matha at that time was in its high glory. N. Venkataraman
writes that we can know the time of Miukasankara (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 *47).

(45) Candrasekhara the III or Candracuda: It seems his devotees
included Mankha (author of ‘Srikar_lthacarita’), 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 TS,
He is also the Guru of Madhava who later became famous as Vidya-
ranya, and also of Bharati Krsna Tirtha who became the first pontift
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 Kafci Matha
for 73 years and then proceeded to Himalayas for penance. Out of the
eight Mathas purported to be established by Vidyatirtha, only two -

Virapaksa and Puspagiri - are now continuing.



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 410

All these Mathas have the emblem Vidyaranya or Vidyasankara
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 *lgo1) 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 ‘Tatparyadipika’; and also an
independent work entitled ‘Atmapurana. On the basis of a sloka 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 Vyasdcala. He wrote the SanikaraVijaya called ‘Vyasacaliya’. We
have mentioned this before (page *f). 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 ‘Gururatnamalikd. We have mentioned about this book earlier
(page *[G).

(56) Atmabodha, Vishwadhika: He has written ‘Rudrabhasya’. He

is purported to be the inspirer of ‘Gururatnamalika’
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(59) Mahadeva the V: He was a great yogi. During his time, Atma-
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
Tanjavir, 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

1. At the time of translation of this book, he is the pontiff of Kamakoti Pitha.
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improving the great activities of Mathas, for teaching Advaita to as-
pirants, or in spreading Advaita through publication of books etc.,
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

Bhagavatpada is our fervent prayer to Him.

LAV A ST
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188. It is by the Grace of Srimannarayana and by the benevolence of
Sri Sarikara Bhagavatpadacarya, this comprehensive and critical sum-
mary of life of the Acarya has been completed; what stories we could
gather, and about them what books in different languages by differ-
ent people were available, we have organized them and critically rea-
soned 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, imag-
ined 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 is
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.

Bornin 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 Sarnkaraya, Om Namo Narayanaya!

LAV A ST



APPENDIX 1
Puranas scrutinizing Sankara

(Text, page *I17)

(A) Sivarahasya

This book has been published in the Series Sri Jayachamarajen-
dra 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).

Th-q 39T -

e Frfesrar geferehTeseser=m: |

wiesatgayhT with ddtes faerag ¢

AT e d <ol ST o A |

0] oot Aot Goeaar 1= |

T fereraehT wfersamon swerafy |

1-2. Skanda told thus: O rsif , 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’

AT I -

oy <t wiersAToi sehTT =i et 013

1 ‘%!WT{’ is usage of the rsis. The commentator of Madhaviya has accepted
ST and has given the meaning ‘having been wonderstruck’.

2. This is better than FI[EaH.,

3. Skanda is telling a Rshi.

4. alternate version ‘M ST cHG AT
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ST Hgueoel FuTgl Aiche e |

T Fe e 716 shieaterd 116 |

Qe JUIHTST ATl AFaTded |

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 Heh (1 foaT TahrHg Il 4 I
TUTTHAI YT GHIHUM ST |

el HSSHEAT SEaTTehITalFadh Il & I
AEISITd S f9 Shefraiy qured |

Ty dan fad ST e 1o |

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, I shall from my own partB , cause

the birth of a pious brahmin in Kerala.

TEIT AN dST T o[ AT |
e dTieHl Herefd Hedsdard T I ¢ |

. alternate version ‘F?{‘J%W
. alternate version U TH.
alternate version ﬂ'ﬁ_ch_ﬁ'g
. alternate versions ‘GFUSFQWUTFF 3 ‘HﬁWUTT?
. alternate version ‘d<T.
. ‘From my own part’ is there in $lokas 7, 14, 15, 37, 39. This is against UTFI TT
GITT of Ma. Sam. (text, page 85).
7. alternate version .

DU P W N
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AREIATEAAT ST FH3T: Shronitea-i f5ei: |
FATHHEATIAT S B TerargentaT:E e

A fa=eataerar wfosaf=a w&iaa |

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.

eI EIATEdheheh s |l 30 |

ST STST ISR HHTETar: we |

EECIEREIERIRIEE PR I C AR 22

TSGR AT YT: el I |

T ST s des (eISTFadh 11 2R |

HHS T FAT AT KA |

Sfa Ao AT E A gAa = 193 |

A HRG AT HHART A= = |

10-13. Skilled in words and meanings, having intellect hardened
by logic, pundits of the type Jains, Buddhists and mimamsakasi will
be born in Kaliyuga. Telling alternate meanings to the (knowledge)
expressions of Vedas? and creating interestd , O Shive, skilled in di-
rect arguments, like thorns in Kaliyuga, the Miéras® flourish, cutting

through Advaita by the arms of the scriptures, O Ambike, arguing with

1. alternate version ‘HFU'I'TO_TFI'I’, RO,

2. alternate version without ‘%, i.e. ST,

3. alternate version@@'ﬂﬂ?

4. THH I HEETAT- version of Madhaviya commentary.

5. Vedantins’ are not mentioned here.

6. the meaning of ‘Eﬁfa_d”('?) is this.

7. telling that these are eulogies for injunctions

8. this is told keeping in mind Mandana Misra (also found in gth sloka).
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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).

ATHcaTeATH = GSITHR HEerd: 11 9% |

ek AU fergoe=ari 7e9ra: |

fersartd HaTefe gy fesTem: 1 g4 |

SYHTTEAET AT SE T | dfesafd |

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 Sasalagramal , from (the womb of) a brahmin’s wife. Getting the
sacred thread from his mother? , he will grasp the Vedas and Vedangas.

HTsHTare T e fereeal §q T Il 28 |

Hfet HATEREIS €Y SFHear ey (g |

A Ta A ATHRE 1 219 |

forcaa qergsrt fasfaamiy g |

ST oSl Jear aATs=a HHAT 1<

16-18. Dwelling in philology for a year, intending to investigate into

the conceptions born of speculation, having convinced himself in 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.

1. alternate version e—qgmm‘zr

2. see text, page *B7

3. this is controversial; see text, page *§§.

4. alternate version

5. better than the alternate version ‘HET[%FJF[ of the tika; the Jains are men-
tioned next.

6. although in past tense, to be taken in future tense.
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TN HTAATH->T Iiemed yfersafd |
TRETSTeR & 0T fHSTTT AR T 1l 2% |l
TUSEEAETAT HUSH HIFTEASSI: |
TEATTIRUETS I SoTeTHIuSSTad: || R0 |l
qEeTdE g ferafergemT: |

C RIS EATGIIE ST AT Hisfrares 122 1
e o faegferrsital wRmged |

19-21. Then, with the permission of his mother he becomes a men-

dicant monk. In this form, he will (teach) Misra’si , who talk ill of
(Sannyasa) Asrama. 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.

HISAree g T amiarcd dend: 11 R ||

EIHATTAT &fd THled e e |

AT Fezzreat Tarefegfaeei 123

form: eI AR R AT |

ATaT AT fRrsafasae)8 g afesafa i 27 1

ST ST e TSI afsafd |

1. alternate version THFHT.

2. alternate version TGTETITITT:"

3. must be aﬂ?qﬁ'q_tﬁ; STYTAT:,

4. the word ‘Misra’ once again.

5.is Sankara a Saivaite? see text, page o3

6. we do not know what is implied here. Which vidya came down to Acarya di-
rectly from Siva?

7. above this §loka, there is Fd 39T in the original; we do not know why.

8. alternate version ‘Qﬁm
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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 Srutidaréana. 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.

SATHI CEGATUI saTerTer 1 fare Il :« |

FAHe G YTATOL R |

SR GHTH = STt = 1 2s |l

AL AN TETHT AITEATS T HERAT |

25-26. For the Sitras taught by Vyasa, which are in the form

of Dvaitic explressionsE , O Shive, he will derive exclusive Advaitic
meaningd applying proper means of knowledge. After winning over
Vyasall who is in Avimukta Ksetra, through arguments, the Sannydsin
Sankara worships (Lord) Sarnkara.

AT T -

Hed e 4 A1 fehrsare e sral € s |

Sl aIS ST T UEdTaehl wol 7 fgdamm aedd 12¢ |

28. Sankara told thus: Truly this is the truth; there is no multiplic-

ity whatsoever in this. The world is truly Brahman, pervaded by The

1. 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 *p3.

4. ‘having dvaitic meaning’ - this does not suit the context

5. no indication here that Advaita was there before Acarya. see text page *R65.
6. after having darsan of Vyasa; see text page *ud.

7. alternate version WSW@’(?).
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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! S FAYTY @ ARG HITH HTHECTHTCHAT |
qUITSTOT A& AR T fersardtal fergedi waer: 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.
W oo {1 carH 9 FTHTT J TRTATCRT: |

Al giadedercady: Gyd o fageedr faamfd 3o 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 Lingamf .

TG HTET o HIHgH o1 {iyaTecdy gig <d: |

oo SETel T Tehil He Il STeT=d i qrearerei e 1132 |

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 Trg=T2T,

2. alternate version TIHTT,

3. alternate version T

4.Is 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 e gaaereafaE feagse wdagd g |

FATFTY: (&l Shd o HeAFHH-S YA G1H 1 3R |

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
darkness of the heart is destroyed. You are the meaning of ‘Om’ -
the Purusa, and the divine law; O consort of Uma, you are the truth,
knowledge, bliss and infinite.

TG HhT AT H5 T cardy:8 JTorgmon AeEcd 74 |

ceII T ST AET ST Sl T agurer:d 133 1

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.

coIl STTd ST Ae e et sfiarcaaad fofesm |

Tzt Hfererede fad at o skl o Fdifl o TqeaHe |
3¢

feRfeersaTcal Fa9rEag (2)8 e caHTeA dfeld <9
LERENIER

1. alternate version &S V&

2. alternate version ‘Fé’iﬂ'l?qﬁ'iﬁ’

3. alternate version W@TW T,

4. alternate version 2T &

5. alternate versions ‘@?{W:’ or Wm

6. if it were TIZATT-GIT it would have been better in metre and connection of
words.

7. alternate version ‘G&HTT:",

8. alternate version TaITHET=

9. wrong alternate version ‘Fjﬁﬁ’

10. should it be TIHTHT?

1. alternate version ‘9T, In the above verses of praise, the meaning of different

Srutis are collected.
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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?
Knowing a little with an intellect that appears to know everything, I
have realized you to be the Deva, Mahe$wara, the Paramatman.

AT -

i wgTaTea fagemeTed ae |

TTgeya fagreearefagisfr Teaf 1 38 1

36. Having heard this expression of Sarikara, although I am non-
linga, 1 have manifested myself from my Lingam called 'Vishveshal .

Prugfoaachrag-greihaat: |

AR Ak teTar: 1139 |

IR IEU S (?) TSTERETITRAT |

THS HETe e Yord AT e Il 3¢ |

RS aqfif: Hgh TETESTEI YU 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 sannydsins, who was with four disciples! , who was
adorned with holy ash and Rudraksa, and who prostrated before me,
thusf :

AT IAT -

1. this is not in Madhaviya, but is found in Cidvilasiya. See text pages lo§-1od.

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 SanikaraVijayas.

4. here after, only verbs in past tense.
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Heeraecs Srarsfa gfer arsafasy |

g AT S st 5o |

ford Sfeerafarsd ssd saamed: |

Teuefiasecs gesarsfa g&era: 142 |

40-41. You have born on this earth for establishing Advaita from my
own partf . Since the Advaita established from Vedas was destroyedH
by dwaita sentences, by the path followed by the sinful Miérasf , and
by the vicious teaching ofJains, you, who are like a thunderbolt to that
mountain of distinctions, are born from my own part.

(ST =ToaT ot STTat aroft fefSre o |

FETAN <2 TFTAR GHAA |

quaErs fEsTar Temafiear guey |

TATE RSUFET Hﬁ&({l%l‘-ll Held |

HATa T TATS qH T : ©ATdr wiasafd 1l j8

SISO CATIEd WS SheTaHTad 142 |l

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 Tungall, on that pure punyaksetra. There exists the great Aérama of

rsi called Risyasringa. By thus establishing and worshipping, the path

1. alternate version &k’

2. alternate version TSH T TS,

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.
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of Advaita will become famous even in Kaliyugal ]. You will have only
thirty two years of lifespanf ; quickly come over to Kailasafl .

T ATl oo Toelfery gusiy |

HEHGTETHFIA: YodTeI I 11 €3 |l

IIAEGTT A4 AT AT |

foeararg - daafa ey |

Framt grageE e gas I = 08y |

e AT TAHe T gy FhRichHUad
IREERERY

TG AEdfaIaEedgTal el fagraar vatd @

fermfh: geaad gy
43-45. Take this paﬁcaliijtgatE . Wearing Rudraksa and the holy

ash, repeating satarudriya, and with chanting of Om, calmly worship
threetimesf 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 authorita-
tive. See text, pages p13-p13. 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 id-i2d,

3. When it is said here ‘come over to Kailasa), how come it is said later that he had
his siddhi in Kafici? Govindandatha has said that he ‘entered the extremely blissful
centre of the Sun-God image’! (See text, page B22).

4. alternate version Y,

5. alternate version G,

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 Bhagavatpdada
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
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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?

gl 7 JUHTH HEeh< HIEhT qEh ATy |

el TergT ST S e Y| | TSTe diig s 1 6& |

46. That Sannyasin Sankara prostrated before me, who am benev-

olent and Taskaravaryaf (best among thieves). Having accepted the
Lingas, he went towards Buddha, Arhata, Jaina and Misraf who were
living on earth.

TR TR gHT ST TR T AT TSI : TeehTAH

M o fafSreg aeasfaraureTare i | wseamy fafgamd

[RACHI

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 Kaficif .

B [shre=ai qu: fafsHar guet sogioredl SHersh ey |

salagrama often! (see text, pages fo2-1o03).

1. alternate version

2. is it referring to WI'UTI'W ?

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 H ShTHH.

5. alternate versions dr FﬁWaT‘T sﬁa@ and AT ASTHETT FﬁW are there.
But the Kafici Matha accepts the abovementloned 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 Karici 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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STeTeh ferel Tora] 4TS ITETeh T8 STTe ATETd I 2 |

1. After attaining tapas-siddhis! , in Kafici the dandif (one pos-
sessing a staff) of the form of chandiswara, examining the world (?),
composed brahmaikavidya? - i.e., Sariraka Bhasya - and taught (peo-
ple).

STTHT HFATST GH T ST T-HUS 4 aR@ue=T 9ofie |

ST IR ShTHeh el STTe GHETETT: 1l R ||

2. Having gone to Varanasi# , having discussed with Vyasaf , having

refuted that Mandanaryaf , taking a different body , he learnt the
science of love from high-born women€ .

U Tk qEAaTed qul quf (s shTHe TR = |

a7off @ fSeda g af Ao € yiehred gforaea ge:d 13 1

3. Again having re-entered his body quickly, having known that
his desire fulfilled, he conquered Vani and established her in his own
Mathald and rejoiced.

ShTaTfeTeh o shehel ey shulieasl e fafse |

TR OMHTHTE qHIRTHIS < Tdcal HeRTSgIE 99S 1% |

4. Having conquered completely the very ferocious Kapalika® by

this meaning for siddhi is given by Sringeri traditionalists.
did Acarya possess staff? See text, page *pi
this word is not there in the Bhasyas.
this is contradictory to the implication of sloka 26.
this is contradictory to the implication of sloka 26.
see text, chapters 8 and 9.
. see text, chapter 10, page .
. see text, page 53-
. alternate version
10. ‘his own Matha’ means Sringeri Matha in order to suit the content; but there is
no mention of this Matha in Madhaviya. See text, pages p58.
11. see text for the story of Kapalika, pages 96297

© PN SG P @
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name Krakaca in Karnataka country, he went to Gokarna to worship
the praiseworthy Siva and then proceeded to Maharastra country.
T FeurdT Areshtsrg g d fiashvd o qofiiesaT |
SHTTHIATHTE | AETAT: TS TarATEsaq Il 4 |
T T grafa adfvs e =R e fager fafser |

D

[ NI N

FE@\‘IUIQI{%OIIC% C’@COII-HGOQI [AHRAGHTT: &
gt e Ffaea dre Tdr seasmarT guel |

5-6. Having treated Nilakantha, Bhaskara Bhatta and others who

were there with utter contempt,! he went to Ka$mir. 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.

T T TISSTATS U G o 1o |

eqTea fore o FHfaeaaed hemacarg g <& |

AT GET TeITEd ShTellSTHTe JIHSTERTE Il ¢ |

Sa =il (2) Tt o fefeeg fRrsar fsre /rerd |

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:

T2t Tqfesg Ho Y fety: |reh Safcacgufeed a9id Il |

ferarer g8 e g&d gyer AfEaHarET T |

A T2 § AgLEAASTH <: 11 90 |

frar e heaTaavH=s G sad-aNehd-aqu |

1. this is quite comparable to Madhaviya.
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eI Ton g LUTSAHAG AT S Jfth e <arfd 122 |

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 Sanikara Deva went there, the unmutilated Kailasa, which
is full of Gods who speak excellently (?). From then onwards, this
Sarikarabhasya is giving liberation to people on this earth.

uaasfafed efa qed githaeraed |

AT AT ek IIrsaftad TEHIT: 1192 1

S FeaT HEAHTg G TgEA 4T |

G AR TUHH 4 123 |

12-13. O Devi, this important history of Sarnkara that I have told

you no doubt will grant liberation. Thus having heard the history of
Sankara from Lord Maheséwara, 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 9§Bod). 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:

fermmamT
T Y e edeh T hro=am Y fafsHTT 3 veiieh T A eammaieEs

D

ed | ITCHAY YEARY GUHTH HeFdO 3 Tl
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STeqEaREATHSTAd | ffcgar- s SR aurgtasaras Sadred
T TATG Y SBT3 T ST | TAE Y shferd T&deht ‘shro=gi q9:fq
HITH SUEr 3fd ITCFYUNT: (YR HSUMSHAT: HTHsured
AETCaTHTGIE e ch e T IS shT T=AHTIT TAT HIATE:,

TqAT) Tt Tt ereaTd shf e efiaegd sfa fAfereg sfraimra e
Hqedrsd u=o: |

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 ShTs=ATHY T GHTT (pages 1-20). Truth
has yet to be revealed by further research.

The subject of Lingas mentioned in the sloka 47 commencing
with TEITHIT 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 Kaiici (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
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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
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 Vijiapana, the portion upto ‘31 %WWW is
found at the end of Sivarahasya published by Kalyanarama Sastry in
Telugu script at Madras on Srimukha Samvatsara Aswayuja Bahula 10
Soumyavasara. 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 7).

(B) Markandeya samhita

(Text, page Ii7)
HrergarEaRureRu eI o Eat (2)F |

1. No serial numbers were found for the first five slokas; we do not know why. It
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e Haal I @ WMo |
SrrgTEAIeRa-eaar fg gafcqameTagT |

AT AT U FSI-AT: AR |
g T e STH TS T-Ag o A& |

AT ShiTHeT e A @ e JE-5 |
TR TIIE e TXRTel: HFATTIdT STetorm

EIEIEIEEEPEHE R IE R R IO E N
HT T H e oy

TETCT AT T Fafed: Hrerg e 9= |
el ToaHer = (e sreeaTe @

Ef-aTE e AT Yool THEAT: |
IR R L LRI R I

S () fergrami(2) gereddeedt: drorgaeg: gHt:
el geererre g1 () ferferferdr frsam |

IREe A TTHRT=T((?) GEHTTE e | ¢ |
TS GATSh ezl qe HTerehug el

S AU & oh SRATNIE |
A AR JUARTHATARTH G dT]

TR TTUE S P & o g T & 1R
TTeS AT T FThHATHIGT T ARG ET

appears the slokas have suffered variations here and there.

1. this version appears to be better than T,

2. It 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
Acérya’s visit, a son was born to him and he was named as Sankara to mark the
occasion (Bala. Sam. p 18). Nambudaris 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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Teag T Hefad e Irfge: |
IeaTateHared fagseh Fasvs gl

AT HI(B(‘I‘B&IT»H{HHHIW ?Taﬁ 31
RER= LRI EGIRECEE R ES K SIE (G NEARE)

AEANHEAh [CGHETH- - HeTHTIe

D N

S O

TSl ERUAT AeEaTEaedd:
FredT HE(<l(?) HRTLSIHehT sherre3ra 241
TTeell shelTae STTa e &: AFIAATN

[ N NI N

e a2 o T iatd gt fordaa=aty |
LT ToelTcA =2 Aol T e - {Tsi

Vo Hiead et ferfiegfed: I Teameia iy
THTo=A] HTehTHeR Tl ShieTHeTIHHT shed dee gLl

Hferamrsi fre A d e R ST aH ST eHTT |
HPATH AR Feh A AT H G e dH T

FRrguEamgyfd vsifa werHerFaIerd a1 & |
rafers wfasTa fFerar@yrdaet |

HIETE TSI YT gaa 1o |
AR TEIaraT To A ST |

g2 S s gua e <

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. Is this Soundaryalahari? See text, page Bog.

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 go1-go3.

8. This suits Anandagiriya.

9. There is no special importance in Acarya’s Bhasyas to the Saiva cult.
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qfehfergl e ferehvs vyt
JiaST AR ol ffaA T | : 012 |

ol FlehTHeh1el AT eTgd A |
gfesTer e el TS TE: 1 go |

Arerg A A FHe R g9 |

FelTe e e Fagd T&: |
FrAET=STEI RS HS 11 7R |

AT eh TG JTH 5 ST a2 Teh e |

ok TETESTT feryed Hrerg i FAReT s

LN
I T USTH AT AT TEIRTFHISIT= Hichdl A==
THEA G T I T HH A S
AT T TF ST I3 92 T &0
&fiom oA7i=el ST 1 el Hreforeh gsrorq

I S RS 5 T=ed GO : |

1. suits Anandagiriya. See this appendix, pages 31.

2. suits Anandagiriya. See this appendix, pages [431

3. suits Anandagiriya. See this appendix, pages }431.

4.Look at the expression "El\\_TITZSP Supports Atmabodha’s opinion that
Sureswara was not suitable to be pontiff. (1) @W Wﬁ@'ﬂ'@lﬂﬂﬁﬁ&ﬁ
ITATAH-ATIATAATIT TIIHHGHTAT o F FaTT A=aan giasdr |
(Susama. p 37).(2) 37 GLAL: TTTAIHE AT TLHE SR HH EATHAI SE0T
Tie fersgdiey = 7 HafRrdrsio ToraamagsauraT Asaar AerEiaar =
HI S SaTEATII Hheds a3 feha=doaceh e a1 | (Gu. Ra. p 34; Susama.
P 90). )

5. Is it that Sringeri Pitha is established after Kamakoti Pitha?

6. Look up the last portion of Sivarahasya for more about Bhogalinga.

7. No review of yantras is found in Bhasyas

8. there are no references to yantras in Bhasya texts.

9. Curse towards the kings who do not honour Sankaracarya.
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o SRR YT T=ca=er a1l g« |
T werefayfafy:l HaguagRee Hal-
ST AT, AT T & |
HFYST: Fd G HTom(?)Teareerd: Hrafa:
ST e arrars i fodtcady vsatzamd o 2 |
g cgHYT STAl Mg e oo g sl PO |
S SEEUSTETY: e FATR e (?) T Y9afd 190 |
T EHE AT ErE TR e THEARIS T |
gb{ﬁirHbqu<qno1|Hll'EquHl'\sH|soq|dﬁ* (REA
B B RES EeEIRE b DRI GIE L
FHTE IR s TSI Yo aTam=—a |
LSRRI EAEER I IE I Ei
Ty A g TER 2R
TATHT Y e srg e argehTd |
T HETIehT Teha TRt ETehT Il 20 |
e SHTefrereh B =sTed He el 1Ts:
TSI TRGUEEaAT 5 I T |
R varged gar gfawat frararsaredi
feramafeshamTee=ie: SvvAaemas:d 123 |
ST e AT e forsam ufd geaqa: |
HgAHATTE: T Jehdsad 1IR3 |

1. only Saivas are authorized to worship Acarya.
2. good results for those who worship Acarya.
3. “meaning is not clear in the asterisked places.

4. there is no mention of Paficayatana (method of worship), Sivapaficakshari in
the Bhasyas.

5. support for Acarya having established the six creeds. See text, page B23.

6. the Paficayatana paja method is in practice by the Smartas in the south; but
there is no mention of it in the Bhdsyas.
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we AT s AT TR A |
TEATEIE a e 0] = E=4T T=Ad fa8d I :3 |
HrergradIeRiea=a Hehy HTIo e a9 |
st feremary FeEdaichaT da T s a1y ||
T TEAR AT G 9T |
HTHACH TS : TEAT- G ehaltd Ta = 124 1
e AT AT HHATH L T THTHT: - |
HYfHeTag S-diA-e&qdi aTt=a Il % |

FUAIRET-<: |

Hreferen: Tsrod gfas qryvsyueTY () Afay=vey |
s adgys IS a FIgad: 12 1
g g gt s dg-cthmehier |
SATergHTe T AT 2TSg =roh S&T aferded ™ 112 |
e A A E K PRINEASIRE SIS
qrIO) frem et TEATEgereiEd s |
PCIE IR IE R IR GG IR EARS I R T
FOS GETaTISITHET JTHTEd Tdi=dd 11 3
A HI=d & S FATHAT AT 25T
TTH T TehtH FALafergem=are(?) T3 J4-d |
EEIEEIEICEEIEIE NSRRI IR R IR

TN TAT: IREG(T)HET:(?) HISTHHSTAeH A |

g

1. that Padmapada was nominated to Sringeri is a version of Anandagiriya.

2. already it has been mentioned that Sureswara was appointed for worship. See
the previous parispanda, 1oth sloka.

3. Sure$wara was kept at Karici since he was an adept in Srividya.
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EIE i ICI R PRI EIREICEIRIRRIECEES L8

Grog T eIt araiy(2) iz IRuam |
T T T SheTTSTet orsiTs STTRTIITH

ETSA-G YT A g HTsi Harar:d 1w
T ATHAT- T e UFH ST o T eg =T

aHTEd g gredgagadr fAf-aar: gaers: |
FredTehcd-Iaa T H I hd-aTddr=ATcH I&-

e CATRTCHEIGEE ol Yrld-dig d o Il & |
TEAT T AT Ha e dehadd |

el FEA AT T FEI I 1 |
FAEHUNET-<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 dialogue. The verses are long and are in poetic style. The compo-
sition is not very tight. Errors are found here and there. The matter
predominently appears to be closer to Anandagiriya SankaraVijaya,
acceptable to Karici 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 Karici Pitha, commending

1. these $lokas sing the glory of Karici.
2. here it is told that bad rebirth would be imminent to those who worship other
deities without worshiping the Guru of Kafici.
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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

famef=a Jefaet = fsom: watfor I =5 ar |
el ol HaTed: A Arealiad: |
TeRTerd UfasTe aeed faharedd |
RGEEEIELEEREE IR ERel

shfeTars faffSica wamf=a o 987 1l (first half - ch. 40, §lokas

20-22)

(2) Kiirma Purana

Al EG HeTed TR ATHIET: T |
qad(?) AT AT = <o |
HirsaeaTd T g e |
FraeTaU STl ST federm== |
FuceAid dasH AN sErEEdl |
Hedar-adn & eH(?) Serdee T |

I redT Y= IahAIed: |

1. alternate version <dT.

2. alternate version 3T dTI(OT,
3. print version ‘QﬁST?jIL’
4. alternate version FeTHE AT,

IS

5. alternate version EHEHEGIEY

EN



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 440
CIEL? $|?13|:|\é YT ATI=d ﬁwm [ (Chap. 30, $lokas
32-35)

(3) Vayu Purana

=Iqfil: e frsaeg rgasaaieafd |
(4) Soura Purana
Iqf: " Rrsag wgdsaaresard |

 TETY: FAUTEr: T faaied: |

(5) Bhavisyottara Purana

hedrel fgaeard SIEIRVEEALRIN

=Iqf¥: T forsieg wgRIsTatesafa | (Chapter 36)

Note: We have gone through linga Purana and Karma Purana.
We have based upon books chiefly of Srestalir 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-Kiarma and Vayu-Kiarma Puranas appear to be

significant.

LAV AIL
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Puranas that defame the Acarya

(Text, page i8)

(1) Padma Purana

FO] < T AT TATHAA |
AV FI T ATfefed JIHATHT 0

g fe marecht 2rel arerdeTfaeh |
HEwercl SfArdfeay: FrahTl qd: Tl |
ShUMe  TFITeh ATEs I1TYeh Had |
TIHA T =471 ATged e d |
T ST O STy |
o areT < d o Het |
TS0 AT Uik e ehA T e dd |
AT AT fSUHAT & o |
STSRTETHE Y < T eI hH |
HTATEHH=RTE Tead dIsHd = |
HI9 i Sf el STators oo |
{aref gt €9 A e |
FHETETCATSTcTH S = FfaTerd |

. alternate version W

. alternate version HESFcIT AT,

. alternate version WIKhTIH =,

. alternate version “JUT.

. this sloka is the 75th one in Padma Purana.

oI B N I

. alternate version 1o

7. printed version .
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HAHHIN ISR = 5 ==l ||

TRTcHE ST ver 7T  ufdrerd |

SO sE o =l fuf < feidd w21 o

I SIS Edt ATl et 7 |

R LRIt RIRICICE I e |

IS & S STt AR |

(Uttara Khanda - Chap. 264, $lokas 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) Piarvamimamsa 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

1. alternate version TIFHINYE Ferded ?@?ﬁ"
2. printed version TLL,

3. printed version TIHH.

4. printed version eI,

5. alternate version ‘373’

6. alternate version ‘Ws’jﬂ:

7. alternate version Wﬂ@m
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forehead - that are dear to Lord Hari, are heretics. In slokas from 19th
to 51st, 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 writ-
ten (A. Pu. p 104-105) that Padma Purana has undergone four emen-

dations.

(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 Kéirma Purana that we have, there is no
Musnamahatmya.

It seems in the 39th and 4oth 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)
HTAE] SIS S T HeTefd: |

A TG TS AT G ST US AT ||
[N N N
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SATEATEA T SLUCHTET AT e SHT-42H |
WS Fcol 0T HaI Ol SIS aRior = |
FfedTEd o dg e sd GEATIIsafd |
RS queTfor fesmer: gageaan |
BENIEES G AR NS EUE N
TSI A0 et gareHar |
ATITSR Aue=HT ara asafd gaer: |
HYgae: ATy guRrsata gHfd: |
ST ShATC QR : ShTHATES GHIET T |
I STEATENd A dfg8sHd fEurd: |
e TS HHTET o el dIEHTASTATH |
Ffaerfaqaon wesiarsafa e |
T TSI I Qo g dT: |
FETCIRONY T TSTETEIE T ||
AT He ATFIHATE ST |
RS qUgTTor SuasTehe i = |
T TGO TR 9 |
deararedd feerea shiergsITatureT=4a: |
e = TS0 T e fa ST AT (H1:2) |
TSR o I A TashdicsnaT: |
STETUNH f=a=d: ATEAA-HETET: |
GUCHTT SU=INT: TR wag e |
afersafea 7 gt Wres=d st = ara: |
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(- cited in MR §'1’TI'W'%ITI'3?1 - pages 3-4)

We have taken down the above $lokas from a book authored

by one by name Vellakonda Ramarayakavi (Vellakondopanamaka

Ramarayakavindra, Sgeh10S IATHe: THIThR-G).
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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 341 -

AU eehT GET el AT shell T |

d HATES e~ e feierT: |

AN HET T e Id AT HAOHT @ |

GIT=ereher fosd fAaTedisqT: |

T2 ShTe-oh1 GBI e Tomes! are I: |

ER K ICFCE R IR IR

HTTS T EEalSST AR |

TSI forT 7 shfgrearaefersa: |

I3 G0 TEHIcE-aTg& M |

A HAEEATE ThIE |
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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
ThIH: THATCQRIT, These Slokas were similar to the ones we have
cited above; and he had given a sloka extra:

T hAqaS HATHSI 0T ST HehaTHT

eI U AT UehefhfeaT: 41 & d: TamaT |

G157 qravESTel S derd: e FHfsshare

T ATCH S S R OTaeTdl HedTar Sered ||

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.

LAV A ST
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Opinions of People of Other Creeds
(1) Mahabharata Tatparya Nirnaya of Madhvacarya
REIRNE EEEER RN IRIFICESS I E Ll

fergrseEHRITS e S[aToT Tuni=ersun: TATII-aredrsSd |

(Chap. 22, $loka 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].

I T A=A I TS T RS e g seT |

AT FeTETETON A{OHCEHAT AT STEm Hafe Jad: TR |
($loka 315)

& AT A=A s ($loka 317)
FT: GITf=eresha HivHT g I el |
ST fereamafd gt e i ($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 indi-
rectly as Manimantha’s. There is no evidence in the Mahabharata for
this].
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(2) Manimafjari

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 Pandital wrote Manimanjari. In this book, it
is described in detail how Manimantha, after becoming Sanikaracarya,
spread his Mayavada.

A summarized story of Ramayana and Mahabharata are given in
the first four chapters of this book. Without any doubt, these sto-
ries 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 incarna-
tion 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

author has suggested the birth of Manimantha as Sankaracarya by

1. Itis 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.



449 APPENDIX 111

using epithets ‘Padatalotaja’ (6-25) and ‘Pattalajanmana’ (8-1). There-
fore, 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:

T ey fersi fermmfame: |

G IS AT FHgal TATTSHSA Il 32 |

Sradl fersrATfeca Bfig=arg wiqer |

Scald Thiferal ST YaaugHedr: || 32 |

In the detail given earlier (page Bi) following Patafijali 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, Har-
iécandra and Bhartrhari; Sabara wrote a Bhdasya on Jaimini’s Sutras,
Vikramaditya became a king and ruled, Hariscandra learnt ayurveda
(?) from the Gods, and Bhartrhari learnt the secret of Yajiias. 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 *g1). 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
ceremony. So, his description of the boy as dull is just the result of
jealousy; the Acarya cannot be dull and wise simultaneously! The ba-
sis for the author’s saying that the Acarya went to Sourastra for learn-
ing 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 with-
out 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 Satyaprajfia, 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 only
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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 Sannyasa from him; you go to him and learn our traditional
Tattva; 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,
Sanya, 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 Bhasya. 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
(1), was coming mounted on an elephant; and the conversation ;ﬁ
EI;UQQT' 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 TSI and 9T~ (7 - 16,17). Even
when he was dying, he was telling his disciples, ‘destroy the disciples
of Paratirtha! (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 Sankara, 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 Iswaravidya. 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 in
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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 dis-
ciples only. However, some Chinese philosophers have come to know
the ‘theory of the Atman), but none of them seem to have grasped ei-
ther 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) Sankaracarya trav-
elled in all the regions of India and established Mathas in important
places. (6) In his books, Sanikaracarya 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 Sanikaracarya about whom the westerners are talking is not
this but one of his lineage (The Theosophist, May 1908).

(4) Sir S. Subrahmanya Iyer

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 Sankara 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 Bhasyas, 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.

HRYBHE
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Opinions of People who have tried to establish the Date

of Sankara

(Text, page G)
(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 kg). The same sloka
of Madhaviya is also found in Vyasacaliya which is with us. The posi-
tion 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 Bahadiur 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!

T%I: g4, 3h: I

o, o

I

1. 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.), [§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. If, as stated in the text, it is established that
Madhava has taken the cited sloka from Vyasacaliya, the birth hap-
pens on Kali 2593rd Nandana Samvatsara Uttarayana Vaisakha Sukla
Paricami Bhanuvasara Punarvasu Nakshatra. Then, what form the
Rashikundali will take !

(b) In Brhat SankaraVijaya of Citsukhacarya

Tl | SIH AT FrqU A&l |
e Taeh Aagfafswsea o o
TS N B2 Tad A |
ERRIRRCECIENItCR IR EE N
JFTIE I Teaef {2t HTERTaTay |
ITIHITd Feg @ hehlchiad |
HeATe TS Hgd IHEfard |
TGS Fo ey T A= ol T ||

FSTaETd Wk Ao g 99 |
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EIECKEREI IR EREIEE L
According to this, the Rashikundali would be as shown below! :

ke fer: , 94 T

o, T8

Atmabodha writes in his Susama that Citsukha was a contempor-
ary of Acarya (Gu. Ra. $loka18). 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 p3).
It seems the following $loka is there in Sarikarendravilasa of Vakpati
Bhattodbhata:

1. In this Kundali also the positions of rahu and Ketu are not shown.
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B Y farsre T ererdey SeHifeamed |

Srafafgafeerereay fosy e fafrer i

(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 Karfici traditionalists opine that this is the matter pertain-

ing to Abhinava Sankaracarya (text, page 7).

(d) In Keraleeya SankaraVijaya

TS T =Y e Trad g4 |

ST I T eFeraad gAadl |

(€) Ttissaid that Dr. K. B. Pathak got a three-sheet manuscript at

Belgaum from one Mr.Govinda Bhat Erlekar containing the following
slokas:

SETRISATATT ATyl Ha e |

G U T GTeqT hdedad: |

HEEY TSGT(41?) SIS FeATETH |

WIS HAA=HTSG ST AT |

R srE=ss e o |

TMETTAT: Shedod Tras g dia |

eI o g RradrEd |

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 “3TTST f919+’ 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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AT T 4T hod qde Ifoaiae |
T GEAT ShrATET ST 97 aed

It seems it has mentioned Sankaracarya to have born in a SHIUS

(ashgourd) (So. Sam. p 21). 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:
HATEaTeR T RS THIS I |
A ISt T TEFFad: 12
FEATTATTE] FRrsgT AEawe afd: |
d e HEfHET=d: T TTE(?) T I 20 1l (So. Sam. p 214).

We have mentioned the way in which Anandagiri has described

Acarya establishing the six creeds (text, pages Bo8-81d). The above
writing resembles the same; therefore, it is clear that this must
have been written by someone of Kafici 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, Sanikara 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

the sentence in Aryavidyasudhakara of Yajiieswara  Sastri,
ﬁfﬁqﬁwﬁﬁmﬁnﬁrmﬂﬁ | Tt et et g wrgaaed: Ha |,
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. Piarvapithika p 9-10); but even here there is

difference of opinion.

(2) Books with different opinion

(a) In Jinavijaya

SEfaTorEq e Yt ST |

Tehedd AdS g Thiafl T8 Ied: |

fagforyg fuar oea fareamag fFReray |

TET AT varenT < TEd(?) Ahergd (Ku. Sam. p 8).

Here it is stated that ‘Of the “Yudhishthira Saka 2157, Raktakshi

Samvatsara, “Magha Krsna 14 Somavasara “midnight” (?), from Viswa-
Jjit 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 31, it is stated that

SR (eTE T ot HedTedl ATHHT |

TehTehed T9dTg: Shiell T aoeacay: |

WS TG HNET hHRUShal e |

I FTgaEarer 9y AfufEy s o

In Yudhishthira 2077 Krodhi Samvatsara, Kumarila Bhatta was

born].
TATCT=aGY IY LT T 9Md |

TG HTE 2 Shadr e |

1. alternate version dTHT&T: (Sre. Sam. Appendix 2-33).
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When Sanikara 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.

U] TSI HISTT gEeder 4f< |

[EEEIRERICEIE T e L

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

O R Teh Agehelcd FSTehTd |
STEN $57 dTed AT FHeoTa e fead v |
A AR AT eH R Gfar I 2o I

This $loka has been cited from Sarikara Paddhati in the book

Darsana Prakdsa (1658 A. D.) of Mahanubhava tradition. Since it is
stated here that Sanikara’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 SarkaraVijaya etc. in his “The Age of
Sankara” (Sre. Sam. p 9) (see text, page p3).

(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 4).

(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 Sanikara. 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 gl The
citations of Srughna, Madhura, Pataliputra etc. are found in Patanjala

Mahabhasya (Nirnayasagar Press, Vol. 11, 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. 1V, 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, p194) (Sre. Sam. AppendixII,
p 12). On the basis of the Sringeri Matha lineage of pontiffs, Madha-
viya SarikaraVijaya which mentions Buddhists in Kagmir and on the
basis of a mention of Sambandhar (a tamil saint) in Soundaryalahari,
Krisnaswami Iyer says that Sankara’s date of birth must be 788 A. D.
(CNKS pp17-18). 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 (WWW
M= g U=d1q) - the inscription says that Sivasoma the Rajaguru

studied Sastras from Bhagavan Sanikara. On the same subject, on this
inscription, Baladeva Upadhyaya writes as follows: Sivasoma [the
preceptor of Indravarma, the lord of Campa (877-880 A. D.)] is the
grandson of the maternal uncle of Jayavarma the king II of Kambhoja

(802-869 A. D.); since the inscription says ‘4= & AT, 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-goo A. D.; Taylor, goo A. D,;
Hogson, 800 A. D.; Wilson, 809-goo 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 1: 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
Sanandana.

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 returning

again in the form of Kaldshtaka to her abode; Sankara attracted
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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 11: 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 15to 2662 Pousha Krsna Amavasya: Dig-
vijaya Mahotsava; guidance to Sudhanva and others regarding
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 p7-36)-
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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 Sanikara as printed in Telugu script. If there are
differences in the text of Devanagari script, they are also shown:

T T TcHehl S AEFa T yd: |

ATHTATAFATT  Freardrs y=rgiad |

T fars-Ae—g&a 1t fesontad |

ST FEAATAT  ShFE ST H AL |

SHTHTEA T T =TT STeIuTeTiaTT |

ferara gt eTea argl uTad: gar |

AT HHT GaT € TEhHT YA |

ferferefer = e q afasTs yrHerdet o

AHEASSS a2 AT=drATg YashH o |

wea! ferafSamr gas I o Ta9m |

AT afqHsd LaTcaTeR IR foram |

I TTHGIHAT R ferd e |

TG RATY Feczrerea 41 fagfSegyad |

1. alternate version ‘3T&IT’

2. alternate version Wqﬁﬂ:ﬂ
3. alternate version &’

4. alternate version IS’
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IR TOY ol HAGI AT T:E )
e gyfa ar = fRrera e 4 v |

TT ATHTH ST H TR Ha |

G S gAY s o e Seugsy |
Herzar feReRdT el SHH=AT FHATTAT |
AT (e fafrers yq getfras |
T grqfrar e fomfefreafaat
ST ATy e grgaEiea fe |
ferera g Frca IS fosTmT:
AT HTHY <feh: A0 dad: |

98 g <= Aife faferersirerd: |
TTETH-HETa s : g aTdTHd: |
AT Saefe: <aHg: T |
Tg-g vl fasan: Tl sray gErt |

D

(2) Cidvilasiya and Brhat Sankaravijaya

[The 32nd prakarana of Brhat SarikaraVijaya given here is taken
from the Appendix I of the Telugu book Sri Sankarabhagavat-
padacarya Caritramu of Sreshthaluru Krisnaswami Ayyagaru. In
square brackets, slokas from Cidvilastya are given for comparison.

(See text, page 43)]

ST YT ATl i |

1. alternate version ‘30’

2. alternate version TdH’

3. alternate version ArSATHTT

4. alternate version PRI Eay

5. alternate version fenfefasarfsar
6. alternate version ‘ﬁ'{'w
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feramterrsTaTg: urs: fRremressr 1 ¢ |

[In Kaladi village of Kerala, Sivaguru, the son of Vidyadhiraja, is
the father of Sankaral.

T FEIRIE: IFYATRIIRdcT: |

FTATFSTR A ETE WA I = |

T TATTES To=aT |dAR A |

AR QAT e o3 1

[Compare the $lokas of Ci. Sam. 4. 42-45 commencing from
HAT Ao Hel: TAATTAAGHAT:’ to TIEATA o S I
et with these].

TAAI(IT?) AFEHT e Fiererer TS |

T U Gl THATTE A GHASTE 11 % |l

Tyt aEfe T fEarar |

ST daITFaT T ad=raT Il « |

[Compare the §lokas of Ci. Sam. 5. 33-35 commencing from
grfaafe  wHEFaEdHar 1ot LAurd anfe
Fqaresledr q¥: 1. SIS qerirer fIdewEa=rad T I with
these].

AT e &S AT = fofi |

TR Hdd THIAR AT 1| & |

AT Al e TFHIfeTsaft AEcea T |

aqﬁumﬁﬂﬁr: WW e i [Same $lokas in Ci.
Sam. 5. 36-37].

ST qH: hT: TsATgaeddd: |

R Neh Th M= a= g AEargd! |l ¢ | [Ci. Sam 5-44 1/2]

fer: geRTferaTeRTe g YRy |

T JafIorSaral SSqaaqaaaht: 12 I [Ci. Sam 5-451/2]
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A= relT: |l Y ATCH TT0T: |

HES: A0 <o FE- &I 1l %0 |l [Ci. Sam 5-44]

FTdTTeT fesaT Faeieren fol g |

TEAAE g Fll STTaA T 1% I [Ci. Sam 5-46]

Tq: AT SH HTH GrqoreHareqoy |

e was Argfafswsea T 122 1 [Ci. Sam. 5. 37,
alternate version FTTE].

T RIS I G B T=e I |

HTRE T G SR W = 123

AT = qoart {2t TeshiarE |

TG T=g T hehcehlad 1| 2% I

HeATe <A g d YHefard |

[Ci. Sam. 5. 38, alternate version "’ﬁﬁm'{lﬁ’]

A Fra ey T A= ol Tl 194 |

[EEGEAIGRIERICE IR ER

Bl GEEREICCIRNIEE CR AR RS

[Ci. Sam. 5. 39. The subject of muhiirtam is discussed in Appendix

Sadldoidad t3-I|'\‘|3*-I"<‘i H'élO'IHJ-I\l
e Tarasid eI fe2 22 190 I [Ci. Sam. 5. 39-41].
arercd sy ferememermfafaregdasrad |

HATSIATFITYS Gieramerfereshy I < |

[Ci. Sam. 5. 59,59 1/2 alternate version W’ﬂé’]
AR A TEireey |

HER AU YR e TR I 22 |

[Ci. Sam. 5. 60-601/2].
?l@’ﬂ?’h‘bqﬁl|°h|{{{q|m‘éQQlL§lo\ﬂH\|
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SIS ETg&ToTd feargaryeheladd 1l Ro | [Ci. Sam. 5. 62].

THTE GEATO fr=d o Eq57H |

T2 O 9T UFOT S TeRSurferer Serehl Il R |l

O T 707 8 =reh e umened |

TS STeTeh geaT |1 ayarfafaf@mdr 122 1

[Ci. Sam. 5. 63-64; alternate version (last quarter) <ar T qr
AT,

Hurgyd: feremasu fersefgmferarer: |

ATS T =0T &l TS HYTETTH 11 23 |l

[In Cidvilasiya, there are slokas 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 sloka commences with ‘dd:
IERIECRIME]

RERICECIPIMERRIIECERIEE N

sTeTeh HiY e fe-gfarafiarssaed I 2% |

[Ci. Sam. 5. 51,511/2 ; the Sloka-halves are in reverse order].
qd: Fear foar arsfo fafe greag fem: |
A Frad o fermdet aregeread 12y 0
e e Equl FsamiofEdd: |
IR YR g 1% |
TETcE e HETE I a A Hed |
T2 AR v ST ferg w2t o2 gawer |
YT qRfegsa defagsar feeara: |
TGS YT fesaT Foher Faxar I ¢ |
IO = e SrEqSITaAeTedT |

FC AT g T2 AT T FEf&Io: 11 2% |
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[Ci. Sam. 5. 53-57; the same $lokas are in the same order].

q: IS SO yadrsfered |

o =y el giedr =Iaraegd: 1 30 |

'{Zlﬁ_;ﬂ:[: -
HfrcgE-sTEasaag HaTegT (e fHadt gfid 74T |
Y T IS T SHHOT YA TS FEH T Faaraas | 3 |
m: -

ARG Gh e 2T o Foieared

AT g Ishgo UM HT T A gy |

HrseargT wferd et farrfosaecdsr = sfrarat-

StTe=Hh SaTRaTdad FHEaaEgd 132 1

S A TSR =T A= g T IS A ITe AT A TSTHE ST =a aT

O

SIS IR R N e R B B R R PR R R O R ER IR DRI E S I

Adeeagdasd TFAREcTY AagargHiared st
HHTEA |

[Note: (1) In order to show that the $lokas of Cidvilastya 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
necessary to search out.

(2) We could not make out whether the whole BrhatSankaraVijaya
is referred to as ‘mgﬂ or only this chapter. In the comm-
entary Susama of Atmabodha (Go. Ra. 19), it is stated as HraTe AT

aﬁ—@gliéai o $ 1 FTagcTY gfeea? =Ud:. But there are

also people who doubt the authenticity of Atmabodha.
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(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
(6) giriy
(a) the old version

(Text, page 47, 59)

Some of the slokas of this version are found in a book by name
Arergdiadcd Ci?i-ﬂ-l\’ (p 15). This book is purported to have been
written in Saka 1767.

SHTECTES A hleergd e |

ferenfeRSHET 71 TS fRrareeT o

q: G TFYATh IR |

TAHEFT Tedea1 Ffarersr Tarasrd |

T S Hel T THAT T EH ASTEH |

SATSITET Y hTed Toagaeddd |

% %k

FA-E F-9dT: Hd TSTaN (e avedd:(?) |
T T forere: foe |
TN B &l STHATS e fehs=r |
AT AT SO AFYTh Ed e FE |

* k%

T T ST =eh fAa e Ed: |

* k%

TSI FUITCUEOATET Hidd: |

oI cas HAR Higd: fodr |
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Note: Here, the §loka ShTACTEY is the same as the 1st §loka of 32nd
prakarana of Brhat SarikaraVijaya that we have cited in the previ-
ous Appendix. The §loka Id: HEI: is in the second sloka of the
same prakarana. The sloka TAMHTEHT is in fourth $loka there; the
Sloka 91 Y also is in the fourth sloka there. (Regarding the sloka
qﬁ!ﬁlﬁ'@, see text, p 59). If these similarities are considered, Brhat-
SankaraVijaya, Cidvilasiya, and the producer of this old version, it be-
comes clear that out of these three, one has taken material from the
others. In our opinion, this old version must have been the handiwork
of some 3TITHIT , 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 dsHIgaSHI T to<page 209

prakarana 55, page 180 REEINERE page 210

prakarana 62, page 190 qd: I T aoft page 223

prakarana 63, page 191 GEE] page 225
THIEGIEATSY

prakarana 65, page 196 maﬁm page 231

prakarana 67, page 203 ESITELDERtErY page 204

Sedl

[
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prakarana 74, page 216 ‘ qd: T gaT: ‘ page 255

Note: In this Telugu version, mention of Lingam and Kafici have
appeared. Hence, we have to say that these changes are made by
the Kafici 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).

HRYBHE
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SankaraVijaya Texts (continued)

(7) The Kashmanda SaflkaraVijaya

(Text, page 48)

When we were collecting information about the history of Sarikara
Bhagavatpdda, 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 HTAFLR AT 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
Arergfasragye SHUT TH TAHISEATT:) it is clear that the
author has called it as “SanikaraVijaya Sangraha. But still, the name
Kiasmanda-SankaraVijaya is commonly used. We shall give some
$lokas from this here. The slokas are numbered by us; it is not there
in the original.

I Chapter

I YHUS o ShIFE: hieTdHh: |

YA 52 Gl g st 114 |

ST A T T HAITIIOMRAT |

HEg T A HaTdfe-it = ferafSar i« o

1. alternate version ‘<TT q(cAT,
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<ot Ff2rar wreR afeft quarer A |
AT HATFHT I Haata g e
FEATd qfa e TR Afa |
HANHS AR a2Tad Jithad 119 I
T FIeaTd &15 ShielfcHsaT |
STt feTdd A ffer ST Tad Il ¢ |
Fararerafaeery: weToaleoes T |
T IUrIAT foeg&d FAThEa: 12 1
LR T2 YHT SHTITIAT-e 8] |

LRI R R I L IRIECIECIGH RN

* %k

TR M4 el AFHaTad |
feretTer shTeTdtars Yuored A-Tedd 1l 2% |
AT SEHT shesal (U= 7T |
ScATeT=g &l Wlcall ShieTc &I Il 24 |
Tt 2=t A gEae TR |
S OSITT (Hedf fRraryfchoa=on i 25 |
T AT AT foggeaer fRram |
Ty TY=s SHEHTERTCTHTTd: 11 24 |
-5‘93'{':-
SNTAISEE HaTHTT herrar egfa: fora: |
sty =g Fat wdfETe i 12 |

1. not mentioned as ’Tﬁ”; note the expression HEGHT.

2. it is mentioned here that I$wara came in the form of a Sannyasin.
3. alternate version Wﬁ(ﬁ)ﬂﬁ?

4. note that it is mentioned that the mother was a widow.

5. alternate version ST a7
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S eFcd] ©e] HSHIUS of[STHeh TS |
TEETUM e TTFHH FIOMaTT Il 22 |
STerATT Sl J=Hel gl 59 e o |

A1 =< el T TG Ifasafd i 2o |
SceFedT=da Y IFY: ShelTEHTTHCETU |
sia frergfeasaague S4UaeRl TH GUHE: |
This chapter contains 22 slokas.

II Chapter

SISt =1 T FrFerEde el = |
ST (T4?7) Tod Wl IR Har I12 |
FeTHeh qal Tefd EAFAITATITA E |

Hel o Ifdd O HRTIETHA T 112
qEAT SR AT GeH Jaed: |

T STer ad FoolT TTel SHT: 113 1
AT IE ISl e AT |
ATAATETT F Y ST T GATTA: 114 |
Seof ST ool WIS HATEe |
ST Ifd: ThigasTHeh Tadard Il 4 |
T -HE] dofard = AT |

T STTATch sl Frerdrey sTereh: 1| & |
GECEIRFISIENAGIGE C PRSI
T e ST g T @ 7 7: 1o |

1. alternate version ¢ ac_"il:l F‘ EI.

2. alternate version .
3. alternate version “GHI&T.
4. alternate version STHIH

5. alternate version e+,
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T T e FEA e TeaTaad |
TATERA=dL ShTel FHTTH Ja€did: Il < |l
SEATEUM Haogafecw e |

T H TEATEST YOS S&IATH 1< |
A T AT TS Haq |

T - THHTETT ATl o TEETATH 1l g0 |l
T areTf e frsg: gt o |
Mg FaT-STeaT STerEd T e e=a49 1l 2% |

Note the instructions of Brihaspati to the child who was born in a

pumpkin; also the initiation from Govinda Bhagavatpada. This chap-
ter contains 12 Slokas.

III Chapter

The Acarya went to Badari, wrote the Bhdsyas, 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 slokas.

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 §raddha, when the Acarya sat at
the position of salagrama with his legs stretched, the argument with
‘_gv'_cﬁﬂ"’@ﬁ" etc. started. [Here, the author has copied slokas from
Madhaviya ($lokas 7-21)]. Further, at the instance of Vyasa, he invited
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Acarya for Bhiksa (this portion is in prose). From here onwards, the
composition resembles Cidvilasiya closely. In this chapter, there are
37 Slokas.

V Chapter

This chapter contains the story of debate with Vani in the science
of love. After the argumentation was over,

FHTTEd: F9TEgf e e ATfaedar |

TOfY GTe HeT I<h: ANT=E HATHE 1l < |

S Fear T ol  THET |

AN oI AT T ATl sh 11 % |

ATATH AT =Id & Tt o= 77 |

FI el T oD T&: TFITGL T 1l 20 |

AT &1 T AT LT YgeaT |

a1 = A3 STqHe & 192 I

S el  qRISGYAT STeTelTshH e 4 |

[The summary of the story upto this point has been given in the
text. See page 250].

o Fefarufiered fSrea as ggHer |

VU CATIATHATE Iedi T TE: 11 2R |

HERERERISAIRCEIPL R RIN
T2 F HPHAT =(?) A TSa @ 193 |
T ShH T Feh el NURATGI0] ShHAT |
red feredT <1 forma THEqHaT T 4: 1 2% |
HLAUTHET AN Fe e R AT |: |

qTATeTi el f98]: JTear] osure 9er 1 94 |
ECATHEh & AhelThASTHAT |

T AR AT q GHATRATTHA Il 2% |
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T TRrsgTEq e Eqe o araryaT: |

T TG T hHUG TgaIaerad: 19\ |l

SgY MR AT aHg |

ATded hifddsd o WeredlT HHATNI: 11 3¢ |

HeheTHaTehdl o aTdshad] o= 7d] ITeTa-g&d ed |

FARgeTgEfTTar Feleilcheh a1 TSTd AT T HITT I
22l

[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 $lokas:

T Forsar: afegar JEmsret T I gy |

TN § eI Tear asrcqeedr: |

e el BCEd s RIaeshAaTT &: 1l 2% |l

LS ATCAYE,.
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Stotras Related to Acarya’s History

(1) Kanakalaksmi Stava or Kanakadhara Stuti

(Text, page 64)

IE B [Ah YNUMHTII ] YFTH o Heh el {0 AT |

FSTHATEA T AT el ATFedared 77 Hgacedar: |
2|

AT [ e e HI: YA e Tt Tamrart |

ATATS AT R Halcdel AT |1 7 T3 fowrg rmeaesam:
By

b aqrefiferareil Aferme ger Hp-aHT-ar-al HHTHT7 = |

TR e deh= R T &H3 cd Ho=HH YSTF AT 113 |

ATE-d AT s req AT errae =i siterdoft fofa |

SHTHTET AT SHETeHTeT SheduHTIRq H HAdTedT: |
4

hTATFaTT e T d he TRYNTeE THqarafeagal |

AT FHETSITA Heraraid: weTforH feerg wria=e-mm: 1« |

TH T€ TR T T AT T-HTT e TSI HEHTTS F-H I |

. in some versions this is the fourth $loka.
. alternate version ‘JTHITeTATaT,

. alternate version ‘AHATd-qh-q.

. alternate version BT,

 alternate version =TT,

. alternate version ‘TTRT#Y,

. alternate version I éaﬁﬁ .,

~N OgL A~ W N e
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HZATIA G 8 HatHI&Tom e Hearerarian Hepreht g |
I

B fergmsTefayaeea T -aa qufersh Ay fafgwishy |
TofATeq A gurdtaom i ate TR e a1 |

B zerferRreaaans i 2 747 o TeEresfaeaye gory @i |
SfY: YREhHale el HiTE] IfE e 75 TSR Ifereadr: ¢ |

B Zeme AT IaH SfaS IR fohead fagg e fasoo |
geshHEHATETE e g AR U I ETE: o< |

D

o

Teadid Tes sasraTH-ifal srerrafa afesreagafd |
gfefeufaueafafayl dfeydr 7o T edevy |

ol

(¢

Fcd THISE YUFHEAIG S Ted THISE] THORomrgaraE |

Aered AH T SGEPIECXEID! NS E IR gwmwgﬂﬁr [
I

FHISET ATeA TR AU THISE] ST eSTHYFY |

FHISET AHHAH TS THISE TREAVEE T 11 2R I

FHISE] THFSTI ST THI ST YHUS AT aehTY |

THIST SATCEATIS THI ST ATFUTGH 1123 |

—
=SS

-
IS

© ®N OGP W N

. alternate version H-aleTH =T,

. alternate version ‘Heh {TT,

. in some versions this is the third sloka.

. alternate version ’EI)T%I'@'EﬁSﬁ’.

in some versions this is the ninth $loka.
alternate version JIT mﬁg@’r

in some versions this is the eighth sloka.
. alternate version

. alternate version ‘GIH.

. alternate version G-

. alternate version S cT.

2

. alternate version qlvrmiaﬁ’
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FHISE] o8 YIA-aAT THISE] fersumef feuary |
FHISE] AEFS HHATAATY THISE] AT I 94 |
THISE HT=cd FHHAIITS THISE] Hod YITIHH |

FHISEG AT AT THIS T A-aTeaSIag 91 1l g4 |

[Note: In some of the versions the slokas 13, 14 and 15 are not there.

The recitation is commonly continued with the following:]

e {0 Hehel o= FHSAEH e qaeerol |

TG ST LOIerdT= HIHe A% sherd=q /4 11 23 |

Tk T THITHAT AT GThed Fehal 9 grIe: |

AT STeATFHTEECS HUNEed gl 9 1 9% |l

S FUSTEEd Tl dH TR T=aHTea Y |

wrrafd BRag 9 7R e yfashit wee qarg 1y |

feefeafy: gy ETagEEdaife- faae=mestercaarg i |

GIAHIH ST SR TR AT R Uiy |
[

FH HHATITG N 7af HEVTLAN ATy |

AR HIH TR TUH UTHE HH SATAT: 1209 |

it~ I wfafseifae st Bryaarai @ |

T[UTT&rehT (& HITA TS el o e HTferared: 1 9¢ |

We cannot be sure whether these last §lokas actually belong to this

Stotra or not. Whatever that be, this Stotra does not seem to be rele-
vant to the main story of Acarya’s life. Although the alliteration etc.
exhibited here appear to agree with of Madhaviya qEfaa (Ma. Sam.
4. 25), the style is not that of Acarya. One can compare these $lokas
with STSIETEH (padya).

1. alternate version ‘Fli L % .
2. alternate version IfESI{AEr,
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(2) Nirvanadasaka Stotra - Dasasloki

(Text, page 85)

T I A A ST A S e AT A wE: |

FATRI-dehcaTcd e sh A GEIGeh I SHRIT: f3ra: shereised |
2|

T I T FUTHTE AT T H G0N eq=Aedisiy |

FATHTHATE HHATEATHE AT S eh SIS fre: Shaatsegq 12 1

T AT T a7 9 ST T AT 7 9&T 7 J90 7 dref gt |

GH! e ag-acHshea e sh I SHRIE: f2re: heaaiseq 113 |

THRET T e T Ao 7 S 7 A G ehTeHd o7 |

e e frgsTersh e eshISITRIe: f2rer: shareised 17 |

T e T YT A =T ared T Hed 7 ferdg qarw o |

feageaTTeshcaTe @S HEd dehISaE: e Shaaiseq I« |

T Y[ | U Teh i T st 7 I T w e T S |

FEY AT SRS STIE: f¥re: Haelssq Il & |

T 9T A 9T A sy T sfteqr 7 = <& T = 7 9 Yo |

ETEATIETHT e TafesuEdeehlSIe: f2re: sheeised |
(Ul

T ST TR A1 G (g7 7 91 s qrenl A |

AfTETH e AT AT L TshISHRIE: {3 SHhereiseq I ¢ |

AT ST ATt s TTa T Fod: g HTeTe =4 dedrd |

SIS HIcHHEd Ta-aEdehISafae: forea: saarseg 1< |

T & A [T i T 1 hdelcd Arhdelcad |

I T AT s dshca G eh [ SHTRIE: fRre: shaeliseq 1l 7o |

[Note: We can only say that these slokas were popular even before
the poet Madhava].
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(3) Manisa Paficakam

(Text, page 107)

AT TH shaTe-gharey |

SHTRTErs g He Ml A g aga 1% |

A= AT TEAT e e (d ATeIe 1 |

Mg HIsTT =TUSTerEd I Yre T 12 |l
FAITCATIA AT I T-IHS <=7 |

foster gliehq arsafa fah gfe Team=sfd 131
o e A fafrara srarmol gusTerard o

T ATqH T HIsaTa chryarairay |
FeATE (A FEagaesT-araa e el
oS gaensafacafa qernrsd fadeym: 1% |
STCET Y The il AT HiTgSsFAd

T STeT ST ifereR = ITaT STTcdTarof |
HaTE 7= grIatecard e TETEd =i

P EoeTeT ST 9 q FSSs e Teca ST /- /e 4 |l
STedaTg He SHTg Fehel AT erEdTied

e wraeferea BrpuEm [y /AT e |

e eI gRT HI: g@Eal (e 7 e
USTAlSE] 9 q SIS & T T a-r g 0 & 1
A fagntad ffge s -

et st f=at famperar Featsrer=are |

Yl WTfe o goehd T dl A a=Ha aTaeh

TR FH U TR HASTHA 119

1. because of the repetition of TIT AT 7 the prakarana gets its name.
2. nowhere in Bhasyas the avidya called as having the three qualities.



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 490

I fd g aaT ye fied=d: FHer e

TG UTHT EEATRTCE ST HTfwe TedrS=eT: |
ot ured: fufedrerrue @i ewfd war waag
At g aaTar i e o= aq o<
FHTEATE eI 38 FTshre fefar

[ NN e

g At ger=aehe deear gHfdd: |

Frenfrergamrg i Tferd Hiseta 7 sefag

T: Shigcd lsd-aduel T AT am 1< |

[Note: We could not make out wherefrom the sloka commencing
from “FATATIET TTH is taken. The commentator of Advaitarajya-
Laksmi has stated that Manisa Paricakam commences from Feld-
W: W?ﬁ?lﬁgﬁ’?ﬁ’ (Ma. Sam. 6. 34). In the footnote
of page 51 of Bhagavat padabhyudaya of Laksmana Suri, it is men-
tioned that the sloka ‘STAHATSATIAN 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 F-TSTT><h was existing somewhere

already, and the story is suitably dovetailed].

(4) Sri Nrisimha Karavalambana Stotral

(Text, page 225, 229)

SrcoaAfeferd =rshomor qrfred JrmfoRfssd:d quamd |

T I IR0 AT daTd TeHEe 7H 2fe shireerad |
2|

1. this is called Lakshminrisimha Karunarasa Stotra in the book published in
Vanivilas Granthamala (Sri Sankaragranthavalih, Vol. 11, p 300).

y

2. alternate Version‘ii M.
3. alternate version ¥ ST .
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[ NI oW N

el G e GHEGoh ehil[CohI[C HETgATS BIehHeTTa Tl ThTf=cehT=d |

AGH T e UEESe § TEH e 77 <fe shireerrd 1 2 |

FHRETTE =l O AR TR e feaey |

e Aeaersdifeaeat @eHafEe 79 <fe sHaere |
3

FHRGIH T AT ST S @A H AT o e |

T < I TEHTTTE] TEH e 7 e Hiaerad |
2|

HERHT R sh e eh e sh e U e e feire e |

SIYE TEATHE (efifedes sreHiee 79 <fe e |
“ I

G TS STHA - eh H TRl O3 50 |

TR G EhIeTd Tadil SgTell deH I ds 7 afe Hireera |

&
GERHYET I YA I ore sereh et orer el feTend |
ArRETETg TsufTary Wi @eHfEe 77 <fe wagerad |

9

qHReraeeArqd i iresararde i afaeraa s |
cTCITETHHTHI(?) UM Ea e He AH afe shirgerrad |

1. alternate version ‘3THATS U,

. alternate version ’q?{{'ﬁ_rlw
alternate version Jg:
alternate version S I4T.
alternate version U,
alternate version =T,

. alternate version "ﬂmm?r

. alternate version ‘?«F%rﬁ”

. alternate version HAIUf IS CTEHE G EEL ThIFCIREE éngj:’,

alternate version ‘Ga-lch ¥,
. alternate version TS EATTILT.,

© W OG p @ N

_
E o
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<l

GRS T ST AaTE Fa-gardafSamet eoames |

Jre@Eive d:E JeRdreehAedeh &g aeH [ de 7H <fe haerad |
O

R g e STeHH : Heharfdrs |

oA HifTaHTR e weHe 77 e shiaerad |
ol

H-U e H g dh e e =i g1 et ¥ ff-sammeae: |

Areragaged fafafaaey wewrfde 99 <fe saeramy |
(e

AEHTTT SHHeTy G farsuy Juat FHeul HYged ISRt

SETUT HE ST ATged ad3 2fe FIUEH Hrderad |
R

T-HFAIS AT TITATEATTGHS g reshirderse (?) |

AEH e eRuTesH el T s ohd Geehi YTl 1123 |

[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

alternate version TSI,
alternate version “ATcshF0d:",
alternate version FsdIE=HTT,
alternate version HETHCT{T,

1
2.
3.
4.
5. alternate version T,
6.
7.
8.

alternate version 3.
alternate version TIg&ET,
alternate version WEHIIIEE. ., in this verse also.
9. in Vanivilas version, this happens to be first half of the sloka. The second half
is I TS~ AT B AR AT deaeHUSTHEUS &I,
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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:
ARSI < faretren fas seonfer amg |

TeTeE eI N e AeH e 7H fe shaderrad I ¢ |
T el THYET g TSI2=d: ¥~ I AT g 7 |
TehTieh el <fehd edTell TeH [ He 7H &8 shireerrad 11 2 |
Teh SIShHTL] Sh {01 9 =2 fa=ydameersy s |

STH h {01 SLET T e TeH I de 7 <fe shirarerad 11 3 |
JRTeA NG RUE s sATH S AT d g 49T |

TR T Ch OIS A& 7 e haaerad |7 |

(5) Hastamalaka Stotra

(Text, page 243-247)

[shcd TRrem seg TS =T foh 1 o & e SATTarste |
Td-HIh o€ 914 o gediay Afafaarg=asta i g
eEAHAh 3T -

T HTSAT o ST &l 7 ST BT |

T STl A Tl ae fired = FHstaraE T 121

o A gregafeTam Frearaa T eRrehTershed: |
ferarerargrfeT TarT: 9 Mo uea & arsaq e 112 |
THT SO A AT HT G IS AT THeR T |

Fard=d AT Fsehraieh 9 e e s yea@arsgqTen I 2 |
HETHTEh] SUU STIHT HecalTcq Fefeel FaTTed o |
fererurgeRT HY Sfensiy a5cd o fsyEasaIsedrAT

3
A EYUTHTS ATHTHETH! 48 Tererd Hedmre e |
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agr Hifeam FaaraesT 7: g Aauafsysg aIsgqTedt 1% |
A aTeh: T2 AT A g eHT g eaie: |
AHIUCUTIETET: ¥ e s uEa@aISgaTeAT Il 4 |

I Teh! TrTi Eard: Yl ThTIEa &S 1 ¢y |
IRTATEHEA FAT WL | HedToafeuea®qIsaATeHT Il & |
TR =& FhTRT TSR H 0T TR TR T TeRTZIH |

TR TEAIF I F IS uea & qISEATHT 11 |
fererearcguTd FemeaH e wreunfa Aryrand feerear |

qAUT Tl THTAT eI : F AT e ea & aISEHTHT Il ¢ |l
T TR s garyg ey st fareaeae: |
AT T efisaeh Tal g HcaqeisyEa&aIsgarear Il < |
TeR A CHTe s A TUT sy 7= d sTfage: |

TAT TEEAGHTT AT HEGE: H AT s €& aISEATAT | 20 |
HAEAY TESTTEdHeh THEAT T F T Fq |

ferg el TeAea & T: § e ale e qISEHTeHT 11 2% I
AT AT FSATT-HOAT TT FadT ey asi |

T A=gehTUTl STol Fodaicd aT godaicd dardie fasom 1 9= |

[Note: We have given the version found in the commentary of the

Madhaviya SarkaraVijaya).

(6) Totaka Prakarana

(Text, page 256)
[as per Cidvilasiya SarikaraVijaya]

fafeaaaerergursias afedrafAvcnigardfaeg |

1. alternate version ‘A< T,
2. alternate version ‘ﬁ\% NESSIRSCEES Gb

3. alternate version TIHH ",
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Tl sherd [ 0T HERrgLarereh H a0 1 ¢ |
U qTerd H Yed g @iaeTeed |
T deatae Haerg el H o IR |
AT STTdT GiedT Hierdr Hsrar e fe=mors=medd |

e ATSafaerehierd Wargarsreh 7o I3 |
TS YT | a0 oS o d & shiqehd |

HH ST HIgHETSTa [ & WeleTg L =reh H 9o 1% |l
G asiershd Sgur wedl Yferdl TeaRererd T |
Ao aieTers 7 YT Ia eI § IO 1« |
ST AT whieTdrehaa fomri=d AeHegvsed: |
FAfeHTYRaT forumf g yarerg e A IRom 1 & |
TEIFaIgachad o gaamadi 7 fg srsfogH: |
IO cH e deal e YaTgIaiereh § IO 11 |
ferfear 1w forereshen et 7 =1 foheor Shrs=ATEd T |
gara faafe ui gesT yarrg e H 2o 1 ¢ |

[Note: In fETUEHRT ‘s version footnote, extra verses:
qehed g9 foraar Stfad aa e femmferaan g s |
ey swfgrear feemefamfaea afadsafata i ¢
e Te TR e i eHTdr afaHe T4 |

[ N N

ferfedrerehel g s fa: wiorges frafedem Tamdy 12 1]

YTer S dT HfsT-AsTel Gag: W2 qfad s4foqH |
ST RROTATAH 63 HTH T ETEART-AT 1 11 ¢
forfrared T farwa fermt afogea srirfarasafay |
qEATCHYS e fHeaar sife Hiegdd YHATeHAd 1R I

fergSaHaTfey 9oorg daed ey qafd Jfd gdaH |

gferETaTst oot seaeamafe ersefafa 13
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EEEEC I CECERERI LI EETIERRINERRIN
Afduegdr d T Sgdr 99 fseasfamaea @ar 1y |
feTesh T AT FE = el ST Fehe Eaf=rdT |

fafed yararsfasrd aer 7 Tararsfaaea |er i« |

[Since it is mentioned at the end ST G ﬂblr?\l STHITC qidd-

sToSoh: .. T8 <o 49 §'i l7Ic?4I‘IdOII'I'-\i('342’«%2’,itmeansthereare

some more verses. It seems in a book entitled Vedanta Samuccaya

published 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)

[(TAEATUE g YFIUE Tegregus STcATIIIusy |
AHE-AhUE fIgUF=IvS RITUHMTUS ¥ Tshqusy |l]
FATGqHTE R e ferereh e G coha |
ST eaTe g HAamTdid 7e: aHs Il ¢ |

CT AT ST BT TE AATeT g {cTial 45 |
STETA=GIRTTCAEFTeh Aol TX7(?) TR {Hs TH: Toarees 11 2 |
FRreremacresTe Rl ser il T Ty |
FATTRIE S Teh drafaamAdid T cai e afshrar 13 I
JATATATETHTATIH & HE e -H 0P He T e |

U dHeh SqgshH-d:8 T eqaafardfedat 1% |

1. alternate version IC:‘ o,

2. alternate version STeTal=a? 5 T,

~D
3. alternate version TS,
4. alternate version TUTELd T ENE aH=d>",

5. alternate version e
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CTHATHHATA ST G AH-H [eTH-& [CHTETT HTo<h |

THET YT TEFATE  HaTra T adid Far-iiasrsay I« |

STTAT HATS THEATS TIAT R fFaf-aaaTfaa i |

e A FHEdh o= a] THE] THES 6 THISE] 11 & |

AETed S ¥ Sat e THO I THN B |

FATOT: THCSATH WeredT W adl § Sarefa sa TEiE 1o |

fereamer fergrar fersmferaen sefier st fore savarss oo |

e T Afe qeAra A eHEaTs sTEi T fe fammd
¢l

T IO TUAET el TS THTASS BT a2 |

T o WA WehaTcae g eddl H agrell <t dfaats i1 1

I TR ST TATE TAT e~ T AT |

waguithHa fEudi <fe mat Tl el FHardisfen aenrd |
g0 |

3} dfcq =Rt caHaT foree: shergld aT e ucd canet |

fefSra: o |isfy @ SuaysT caegiehdn: o gasfy g=a: |
2

T AFHIH T TaTea e w2 I o T3 e |

qAT e THATS T He T ST as e o o fodarfeumar 1 22 |

Tt ST AATATG TS HSTAAST HeATaerr |

1. alternate version Targfaca.

2. alternate version TZATIHFT,

3. alternate version &WTW'%_J%THTT&TW

4. alternate version E-IT¥Eq.

5. alternate version “H<aT.

6. alternate version ‘Wl e,

7. alternate version .
8. alternate version “THE.
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el Gl ATTAY HohUS AHATI 0} celcqaTesi 11 73 |

HRUS FHelglady YSIFIauTl HUTeTa R STATEd |

FAHTAT ARATGTSATH HeTATSE TaH-F THITHA 11 2% |

[Note: The Vanivilas version has the following extra slokas:]

RREEEA N GEEERERRIE BRI EEAIERIGIE W

TR Tae WSt e T T g TeRTEAT STqe &re 0 2 |l

efgTsegysIsien yeIsfer g faoonsfer aarsfen fearsten
=T |

T FOATH-RTeHTs e ot 7T e 5 Sfed gt ve7 /i <oy |
Rl

TG &U: TheTal: Tdo>A T T3 &0 &HT < @eHT: Tod o ord |

fer e e T e s HTaT sherr=n(fent?) STefmyerferas: 13 |

T4 ST 1T AT o T S0 A ATeee- FTe |

forargT forargma 5 foramd framnfras wegrasT |
21

T Hge[cel farfeedt Y47 187 shTeuargse=ITT ATy |

TRTETeATTYTe EATa&IHISE Eeeehedl Sic HSTATE &IHET Il 4 |

T HUY FScehTel a5 cehUGEUSTHUITCeh TS |

JuTefremTE R Taradrel der Icd AT fIRfaT fomca e

TS STEO ATOT IO H Hfso=cqdT=d Hd-d & - |

TN AHTECT TG ATEE €Y Y (el TATAREdSE 4T 110 |

T g A SE A o4 a6 [ garsahanor: |

T TEH-ATSATAZ I SIS HHAH e T 1 < |

T TAHSTEAT Aol eh ] Se-ca &2 BT shigaiid g9 |

TR ST TR IFAT THE forarreass sraor i3 |l

T AT HIHHT S TTEHTE 4TH Tt S o |

1. alternate version TH-d",
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T iy YSTFTas TR Hed €S YT 1l 7o |

e ATAATGEH-agaal HoaTeHae T HIBI HeT=d |

T RIS g TS EHI T THES TA0H 1122 |

TR I EATIHE o1 ferdi s Arm |

qeTd e s dr-aed ATl HeTed Hed 7419 99=a 1 2R |

T TS TALAS e STSTFars HIE HeTad S |

A& HHET AT RS2 e HE-gATes 11 73 |

T ATA(2)TATAGEHch: HdT-dIgHd WeheTcqe qTaTd |

a1 I A AT tag W= eI aTdRHATS e H I 2% |

ST giod wfesicreT dad femaar fifsarster |

2 A AT YT ST THET ST TTd Heehvg 194 I

FHCHATEHTETA TS 84-d hdl-d THI&ATER offa: |

Al ATaehISess feeqyaTarg Ha-Idd F921se warf 1 & 1

SRS A EreTET g W= Ha T STedt ST < |

ool TorT | T 2T e Telt T ST foh s d i 9o |

framafe sl =m: qa u: S cgaT deaard! |

HE I AT THTE SoEd: HeT HerHdcdaq ¥a=a 1 3¢ |

cIHCEE | I Ao Svst o yasaATt o= |

TEFAIHTS TETFHISTATT HTo e AT ToredTe o 1 22 |

mw@a%uﬁ%mmwm@?ﬁﬁ |

FAFHAG AT RINTE=gTe e e add: Il Ro |

Hered e e Bryfercardie gaed fevrdifa a&qmq |

fereme=em o Aty fraise f@ense frensg foreErsey
Bl

AAISSE TS g faferst feufd arfa afer gesh=aa=d |

G AR TSI fRrarse frass fRrarss f2renseq |
R
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ferdie frarem orefre gara st STRRTSH et shiferT = |

Ll RS2 EEE SIEESIEEISIEEISIENEEN
AT ETOATEE F R e I WikhHTHTE 3 3 THi=d |

T F92ITEd SHTEd Woi=d BardISH & FeErHIHTam 1 2% I
STR O2Teh e SFHT HA S YSTFOaTd o[ Fedd |

T TASHA UfScal e TehedT GUEIRIIHEIATT I R4 |

(8) Visnu Bhujangaprayata Stotra

(Text, page 276)

Tere=d fory et Mferened e FrrsraTg o |

UM TS ahH S QT sTaT 3 e a8 T7Ed 1 7 |

forgrs forel e HTe=a g2 STrsstter satfaT=egfaal |
ATfeTeAhTaTsT g a-1d sfTafdl o 9 T6H FHET 11 2 |
HETANTIS TRYUTSHT GRogTiedceTcHeh Ichgh |
TUMTEEeh g e -gA e HATH AT (OTehTEress Il 3 |
AT ga-geh e TR d gHeTd |
T3 A =TSO gauTTeraTd TEd HeT e E e &0 14 |
ATETE graxyarare ferdietferarg eaafaraenag |
TS R TTHTIATE] TR TG AT dE@H I« I
AHCHUSATHEIUS EETd STAN(E0) TR ATEETEH |
AT AT CH-GHTE HE [ EETceh [ HTETHA B 11 & |
GLcATFeL-od STgauS Aq W eeceh g onagary: |

TERIENA g Haeres Teg-gi fa T A 11 |

1. alternate version ®UH.,
2. alternate version G <F.,

3. alternate version Wa%%wﬁ%ﬁz
4. alternate version h Faji SE¢
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TIWhY Hea TR el Hraa diesi-gaecam |

T T T HHRAR IO TS & ] THEd 1 ¢ |

T ST r A i e YT = el e TS |

T GIATHAT AT el Teh R[E €T s T7eEd 11 2 |l

IR HeTs G I 9 g g Yoi Y3 7 |

e qRcTsg BT HhEHehT TS gre o fohetrer 1 7o |

ST forerrefter =T Sfierdt & S T = 7 ol o |

el Ta HieTs Srehira freenul &= caarer@dsay |
22 1

T SATE AU U TS T AT T E G e H ST HH T CA =T |

fafrcareg-camu-ar gaeyt faufy gar foh =am vdig
IR

THE STATY FeTSUIT FHE THES TET=sh T FHE] |

THE TIATTET THED GHEATIRTY AT 1193 1

i HCeTd T 5 UTE wh =Tesh G ae-em |

ST AT 9 T B ad THI TH 1 2% |

[Note: The Vanivilas version has the following slokas instead of the
last two:]

ATA=AT=d TTTTer=a TS qT g =T TR |

TYTEHASATH FFeAT Ha-d AT H SARMA ST THE 11 ¢ |

ISTFIATd TSEE] WeFedT FATYT fored wel=d {I |

HHE freAre] IoHcTaTaTcdH T cd A1 SisTed=gd card Il = |l

1. alternate version W& S=oAT4:

2. alternate version TohH=ITIT,
3. alternate version ?FIWT':P
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[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 compo-
sition is not as tight. If it 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 $loka 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 |



APPENDIX IX

Sacred Traditions of the Mathas and Pontiff Lineages
(1) Mathamnayah (HSTHITH:)

TIqfee] TsTg Ffagered TeAma: |
TUS A HoT-hedl fAETEATIATZY: 12 1
=T HATHTETA AN AHHE: |

&7 = Sarqt =g Afth e gare e 1R
HrETd AU HE = SN |

T THeqATATH ATRTTHIONT T 11 3 |

¢ Tevumrufem &5 SRt shrfershe: |
Freara:! eI aEEIS IV 1% |
< st afhigehTefa fogar |
RIS eI 3 : TaTaTeh: |14 |
fereard THdTd e HrAeed agTdd |
STTETCHI AT TS ST I3 9asafd 11 & |l
faeaTd d-HeTared aTed deaqdia o |

2 fadt: gefery i M dame: w5d: 1o
T : FEYEIEAARI T ¢ |
el STTATY: GENHE R (dH) Il < |
&5 T guATedl gaa Ry forgdr |
TR TSI gCargerehafad: 12 |
FATAT: SHfATETS AT ARy fergd: |
TS e e e Y hiee: HHarEd: |

1. it is mentioned as “hT€aL:’ when it comes again. Perhaps it is & here because

of the rule TAARITG:"!
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HeTdT o dElIh G oed dedd |

3 IO S FTears defahTIH: 192 |
ST ARHO AT e qOETAfT |
TS A aTaEd e Ararshai-aenT 12 I
AM-eser=ma fiadagrmT: |
AT ARl Jers JFurEfId: 123 |
HeTaTerd o JATIHTCHT sTed [ hicdd |

¢ T Sfeureat = ST AREHS: 194
AereTiend ferg favmesygafey |
IETE ST YFEd HESFH HE T 124 |l
STRT oAl aF THESHETEH |
arel = e wfch: i emafa = o gs |

HATATIETT Sd-gsreT=miita forga: |

O

aTfhTesratferameret a1 qafsra: 12w I
YUY 31 ATafTgseTadiieh: |

T =T IR R 11 2 ¢ |
st o g e |
HrYarT qRETe IS[ee 38TEd: I 22 |
e TATEHITT T AT A |
U AR AT THAT || 0 I
HETITSATH SaTe o< sAaE2T |

i fHcomg aaiaTSTeR qod: 1122 |
AT ETT TSI ST = FgI(dH |

T T=d HIETHTAI Saled 91 G99: 12|

[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 ‘Hj{m in the Anandagiriya of Devanagari
script (p 192) has been changed as TS 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 (Wﬁ _H'Eh"l’) 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 SIETHT tradition].
(2) Mathamnayah (HSTHTH:)

[T AT I TSIl fe 9eie: |
A Sfrerg =t AR TR I 0%
ST TRy TrEg e TamHd: |

T G HS e fSAEATIAGY: 121
TR AT : FqulT ATAIEA: |

&7 = Saat o9 wifth e geragerE 13
GO AT = A o ST |
U =T A1 o RrsA=aaT=sgareeran

T Teh I THTH AR TR oM Il

[Note: The above slokas 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].

HY

(SN
[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.
¢ *UTIH IS ST 3= |

hIea: GreIEdia Te 39 1% |

T et afh gt forgar |

CTE ST AT T ST : TaTesh: IR |

foreaTd T amee e = |

deaaEaTCaTed o SHaTcHIHTcHAT: |

wehTuTe fafafdea AR AT (?) 131
2 et gaferam M dgHe: oa: |

HETATE: GRASTAT IR0 dAT 18 1l

=G el STTATY: TENTHE N |

&5 o FA TRy AT fe fargad 1«

1. alternate version “IH: TFEHTETT: INETHS 3T,
2. alternate version Wﬁm‘ﬂ?ﬁ'
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JeRTITSET=IT BEdTHeTsh 3 |
FTAT: YIATETS AT 9S: JAFIAFE 115 I
T HETE O Ykt TS[EareaH |
ARTITF < T TTh TR STeTH e s |
3 *IAUHHG: & T AT deiRrEA: |
T AR et wfeh: quifrifa= i ¢ |
I e aREd e ATAch-T-aehT |
| e eI A R R C S I A
ATHTH AehTEET AT TIHTF: |
HeTarsd I R FaHIHTHT STelfd = 1l g0 |
¢ T ey v AT e e |
T ST T THETTHTETH 122 |
e = I e wfth: Sreefa = |
TSI A fIgETeh: 132
FEEAT A AT wredifa gifa = |
FrarT HRET: 0 Is[earadd 23
HETATH = hfATHE ST EHTAd: |
The concluding sentences of above Amnayas are:
IqUIT T HSTHT o AT SaTe THT: |
HETATSHT ST IThTEATATIATS: 1% |
FTEAATTSATE AT Fa oy foar: |
TRTOTE: YL EEAHeAh AT |
A THET FOrsgT ATsTehd: THAT: 114 |
ELEEILSIPPBICIEE
? s e e e fregT: wd: |
WohTel] q adl Tareraral fageTeh:
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AT A St Ta&Teh: |
HTHEEE IThT o a5 TH FHTE 113 |
TN Tocftar: T M E=H3: Ta: |
TATET: FFTETAT IR0 I T 1% 1
NI q &75 FATSSTATA TS & ST |
ferrerree fe <t wamer=m: gsrores:
el HErefer: gich serar Jehrereh: |
SRTE2ETS SaEds OH FATTA Il & I

I IETATT SATTSATE HST Hoid |
H-gar o gryerrs e fafssa
eI TErEATar e @ |

T (IM)=TIH: &5 ST g T 2 1i¢ |
Tt AT T SeTE e T |
el cae(?) e Arared st i %
T T BT A ETET UH FHT |
AT SO el HST Wl 1l %0 |l
TREANE e Gryerd: emy: |

Tt SO ' TaT HEedl T I g g
THAES AT CaRTE SoldT |

IET o] <ol T HAhTHBedal 11 3R |
BEATHESh ATAREFIaid T |

TTATEAT FETa A e eI TTeeh: 173 1

3%
A FTECATS: TTHG o HEJAH(?) |
T TageT: HTHFRS LA |l 28 |
TRI9h: O €U Shie<d] F9NEHs: |
& Fedofd AT T HTaTer oy 11w |

508
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TIEAS AABTYATY FT IS S |
i<k HTeRTHeheIa YOG ATISReTs Il 3¢ I
ST A =g -aqdl = YT |
WIS SATCATHI-AT o &ad: 1l 2% |
ferezmamt: wryer: aieTseREf: |
Y TgAAAEdATadgaddh: | R0 ||
gﬁfwz
Ll ERIECDED

~

ShIeaR AR =2ard 99 = |

SR Feale: qaiera Jehifdar: 122 1
AT A=A 22T IRl a0 A |
e Tam 3 ©ara: FFTerEddl T 1R 1
h1e AT e ST d 4 S{ITeHTH |
AT T = shieare: @3=adl 133 |
I T gegehl e 3 SHfem |
HEIETHT FAAT = A G324 1 |
yitRrse Gt s 2 SHfeT |
HEIETAT T = T G324 14

NI IRICIREREISICEIEE

1. it is mentioned at the end of Navabharati Mathamnaya:
FHIeTedr e aEi=d Stras=ad: |

AT (ed hiedm: §3=ad |

AT fare Segent S a4 e |
HEIEET AT = FTE: |32 |l

FA=afq foramae arld 2 e |

HEISHT T AT FH=aaT: 9 324d |

wiverse Hreof S A Sferm |
HrIEET o1 = qRER: 3= |
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FEETT I M7 A= §3=4d 1| RE |

SIS AT HITTTETEGAIH |
HTTGTST Tca T AT Shfararfaa 1w |

[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 Mathal].
HYATT:
IhTgcaT AT T G JAFIAF |
STTEIST on I astU I fafEEn: 12
JIHEed HHATT: GHEHS 324 |
HrIETATS o hTfT TATeqe THTE T 12
T (haed) & Hcgh Sadared fes: |
<l AT TATE $4: IRhifdaa: 1301
el AT Gich Ao 7a d |
T HRTHATTOT H=aT8 7Eargad I 3% |
W THTH A =TT TRHTCHAST HET |
HG=dTy: GFIETT: T ANHTEA 1 3R |
ATER=a e Uich e dIS T T |
<l ST AT AR 133
Bt dreiface<h gerquargerreay |
WIS H4TE T =TFad 1l 3% |
HHH Frsehar T e ddiqe: |
YIS Tedcel FHE: TTgeh 0 1l 34 |l
T &5 TS gEaIs T <o |
et =g Ih: TATETEE: HEEEdd: I 35 |
ST 0 ot o ST |

UT=ashHOTe HITH 5 =TFAd 1130 |
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The HEATHTH and 3T that are here, are not there in other
Amnayas. 1t is special for the Kafici tradition. The serial numbers
shown here are ours. In the conclusion, the following sloka is there:

el T ST GHEATEE: |

HEIETEd AT 9o FHT 29 =i |

After ending with ‘gﬁfmﬁ HSTHTAT:, a note at the

end says: S AR AIRGTSIR TGS s g LTS T s e
RregaEmmfar=d Teeagdasd AT dgHeas"q TH
ST TG e eh ATEH Teh (o
[Note: We have left off the details regrding the names tirtha,
asrama etc. here. This book is labelled as FToh eI g2 T ST EESTHIHOT
FEAER IR S forer AerEeert gEier s

<% ¥’ The copy of the book was given to us by Sri Piirnanandendra

Saraswati Swamiji].

(3) Mathamnayabhagah (HSTFTINTT:)

TS T femedieasen |

AT FRTIR HH R T I=ST: l

I G HHE Fwa 3 gd: |

JhTRISTET=IR = Shrae] Haamestord |

HT=TTE: FHTe e T 5= |

[Note: This has been cited by Baladeva Upadhyaya (Bala. Sam. p
166)].
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(4) Mathamnayasetuh (HB'I"-_'IW'@@)

TS I IS HeTca TSR d=dd: |
Afeafeasi~a T e smsife g a1 ¢ |
IETHISATHT | F S STt |
T I CAHoAR GF = Har¥ar: 112
TNTHTSIT T =g Ffed § o g |
AT wiarsgf=d Tedie Teaqrsam: 13 |1
ERERIER R ESIELE R R ol
SATTATT FASTHHT= e TaH 11 % |
I recagans o serdfiesf—e: |
H it ek ST AT(AT) TeT e aH 14 |
HATHATI =AU = AT RS2 i |
G forarehtg 97& 4 9: gurd =i 1% 1
R TUH: UFHTATT: hifeshHS 324 |
FlcaN: GEEHEaed ATITa ae 1 |
&5 I SR o F: fosaT: T |
TEehTe  Soll TATSTaI IS e GLaT: 1< I
T sreard TaeTe®: |
HTHSTEE ShT = a5 GH ST 112 |

[ NI oY

2 T ErEgaer T SAfdsHT g 7T 9 |
AR faa: wrgeris e fafssd
T a8 | Fidaam i |
TSI & SaT deiah gy 122 |
T AT ST AT Ed e eh: T |

1. what was cited earlier (text, page 253) in ‘Cidvilasiya’ and in Anandagiriya’ ap-
pears to be altered a little here.
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e} e T e AT e ] ST o |l
T T BT TETETS H FHT= |

3 g qAfT R M gTHs: Ta: 123 |
TSR GFASAT RIS T d |
TATE STTATY: &5 =T GEATHH 1 2% |l
<ol =1 foraT aferdr=m: Tsrare: |
el wETafer: Yich et TehTereh: 174 |

S[eFet ASTETE] e U FATE |

D D

¢ I SfRIOTT: S e e I 2% |l

D

o

YA A HFAQTH: GRITHA: |

o

HTEAT HIAT = [T =T 11909 |l

STET <ol 5 THETHETE A |
ST qET <l %QJItHOiq'zIHLh('HC{I el
e a0 )T ARy T ld drewH |

T ITE] STl o ] S0 IS |l

Iehrgca AT T 2 garerg o |

q TS AeqereE A Tartafer 1o

FATHSAT: TTIHY ATEA s =T |

Fo-d U adHe- eufiae I 2 |

[CEFARIEE: e s Rarererad st el

AR T-geTaacadl TIEATIaea: 1221

e T RS A RIS rEq A= |
1. alternate version ‘FTTFITIT: SHfAAT ZIT (Bala. Sam. p 209: from here abbrevi-

ated as ‘B.). Similarly, the 2T published by Navabharati Karyalaya as ‘N

2. alternate version ‘EI_SLTIW:’ B.

3. alternate version ‘3TT=ITITU B. and N.
4. alternate version G =< B. and N.
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<OI: qigmieeedT I shifershrdeoma-t 123 |
HERTIHIREHISTATSATAT: e ehgar:d |
SATTdd a9 < Iereat fefer wieerar:d
ATIFR AT AT ch s |

T ITHSTHIAT <9I: Yo SAareydn: 112y |
ATYIgATCHATCHIFITEAF O AT |

LRI K EER IR I CIECIEE G
AT —cd d ST Jeaareodar:d 12w
TEersgHfafged wart: giadadarn |
A=A 9 T BRI gaagrnl 12¢ 1
FUITHHHETERT AT R I TETeaT: |
Tegofiramed uard:E T = arr aearfafer |

7Tqr foaferadt uHea= TSI |

AT=E2 HeATSTAHETS STeHe FHFA 1l 30 ||
T 9T TS =28 T4 |

TTEIOT S AT ElTaT Ao saaredfd: 132 |
e foAeE yea=iaHerd |

heTg gl Frafeided qiasad || 3R |

1. alternate version TTRETdIGH cehdl:’ N,; Slokas from 23 to 27 are not in B.

2

. alternate version TTSoTAT &I WTTT:’ N,

514

3. alternate version IS N,; this sloka is there after Slokas 25, 26.
4. alternate version ‘3T=9g IS hU CRTATCTIEd: | . BIaTdI I Ta&ddr:’ N.

5

. alternate version mﬁmgﬁﬁma@ﬁ@%a I |

AT ST AT SEafafsdr: .

© o~ O

. alternate version ﬂ%’@ﬁmﬂ'ﬂ? W?W B.and N.
. alternate version ‘3TEHTI B. and N.

. alternate version ’Qﬁ’ B.and N.

. alternate version mi [T B.and N.

. alternate version @ &I7I{ B. and h & TT N.
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RSTSTHHATE! AR T FATTTe |
=TqsdtaTiere: axi faycargsardl |7 |
gferSidi=odT Seaemefame: |
SETOTY G-I & AISEASEATHHTCATA |
ITh AU EATY-HA TS HI W |
AT SEQUTSITY Furerer Ao |

T SHIoH TS Al qua €& < Hfched |

YIS HHeR IS = TATIST U™ | 3%
TR ST SRS UH: |

HATheT: ShiFaTehe € ATHN(2) AT TITETH 1l 30 |
sfafast~a o freny gafaqgar: |

AT 2w wiesaf=a walde 113¢ |
FTTeIeRT(?) AT T H=aredT sar=d: |

T ITEELATATIAT o HIEdT A=A 1| 32 1
TN A q ferearati=agat | |
foregram: SrgerT: GRAsEr=i(?) 9d %o |
Teh AT =T : TTe-d @eIuTgrd: |
TSIy AT aq A~ T Tg-sFa = |
FEACHTS THTEG: TGS haed : |
serafd faar e ST sfaga: 1= |

G-I FHIcgHAHdcd gHead |

1. alternate version @5'4 GUERIREI FL>SATY JIFII %’ B. and N.
2. alternate version I SHES AT ST TH CATd’ B. and N.
3. Slokas here upto 40 are not there in B. and N.

4. in B. this §loka occurs after the next sloka. The latter half is TS HHOT T
dg Zl\sa d Wﬁ?{’ in B. and N.
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TSI AT hedddt 1143 |
e g farsaT sTar=raen |
ferfedaTIsh I T oSid 1| %% |
U He RIS BTereny Aergad |
THITFH AT qrers=g e gy i
SETEdrarel Yeal 7: 1S ey |
HATGHA A ATh -8 HSSTea=¢ THIHE 145 |
ST eATEST Yedl AT Igayen:d |

T2 AT TR DA 149 |
froH =iy fRrsamor =rqT: = |

T AT SO | il wordd 11 %< |l

T He TR SEHTETYS-HY T |
AfEqehcad (e: e TchH 4Hd: |
AT EHTG S HEAT HeH IS E3T: |

T A SIS AT FSTATAHHFAT: |
YIS AT AT exH: |
FifeTRTaE =T SATIHTE: gHAda: |
SafaHe e fafeq stramd: aaarted |

M ee s Tog=maT fa=aragor: 1«2

B RIS I e TR daEad |

1. alternate version ’zrmaa‘;rmaﬁ?g B.and N.

2. alternate version EW%W?&W:' B.and N.
3. this $loka is not there in B. and N.

4. alternate version STET&TIehel Yedl HATHIG =<’ N.

5. after 48th $loka, next sloka is not there in B. and N.

6. alternate version QTILSHS N.

7. alternate version ... ddd TaarEdt e |

IFAS el et Sg T N

8. Slokas 53-56 are not there in B. and slokas 53-58 are not there in N.

516
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FaTaL: Gded: A H SHTETe: 143
= q TS TIehT STTSITEE 0T |

e g eed e digyryed |
BT T U AT fer=mead |
=TS ForsA ot TgfR e TEHed 1wk i
o sar gfersr: qedtatferson |
AT AT el Ifgh: I14g |
A HETY <ca AT Heae feorad |
TroEEdfi: T ge-g aAmata v |
S T 9 AT qrerg=q TSI |
SAEAd: goai-d: gdd gHg&d |
AT0d FAT T ATSHA: HTARAN: |
TRI: oS =T fr s msRaor o j1ue |
YTATETFST ST TSI ST T |
FAT TR R ST gHaEdsed g 5o |
AT Tl HISATOT & e aerre: |
TEHTETHGA: ITE Fadisferent |
A=Y : TRTAEUSTE] el ITHTH HIET: |
FrHeT: T~ = Gl T4T 11 &R |
o AT SIS T |
TEHTSTSIT=TA] STA-arata-aig 1 &3 |

1. alternate version THIHY

2. alternate version T IUITHH

3. alternate version H3TH I AT YU |

HEIETATE T TN gHegaedfd: N,

4. the previous sloka is not there in B. and N.

5. 65th Sloka is there after this in B.; alternate version Wﬂm
6. the $loka is exactly like this in N. it is not there in B.
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Seard wreTe s ferdra: |
farfereferermrsta geres ufegeafa g% 1
TEATCHE YA ATE Teardriedl |
TS feraraoT e s T &y |
ISl e ST fegfaead |
HeeoTrgHToT g Fomamest farefiard 1 &5 |
Fod [T TEST A EaH: |

BITL SATE T STcehed T WAFTeH Il €9 I
FAYT G AT farFTehfereT: |
YIHEEd AT : GHEHS 328 I8¢ |
HETSTATSEY h1eM(?) TATCH AN S TS |
helTal &S cg<h aadre] fHEes: |

ST AT AATS SO SHUSE Tehifd: |
fref AT ieh STelarcaaie o |

T EATTHT 0T HTH FHATHA |
YEHACE S<hT = T H FHTEL 1167 |
VEEEATCHTET AT : THTHT H3T HET |
HeqdTv:E FEgerr: o AHLEA L |

F9: TR &5 e IS e o |

ST ST AT A ST 163
Prqdrdteceps gequagar |
TS S=4TE T <A 9% |
ST aTeaTh] = 5 GH FHTE |
AT FSeh T FEaTehegfHa: o4 |

1. alternate version ‘Fﬁﬂmﬁ'ﬂ: N.

2. further slokas are not there in B. and N.

3. alternate version Hcd GILH
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HredIS ] Ai=ssa: HIH: qrgeh e |
TATHT: &5 FAMGFEA ST <ol |
ot s AT g s eh: a: |
RSP ERGIRISHEIRIEEIREE
QUG T ETa H=4TH T =TFd |
OIS Jal<hT = o5 H FHTE 19¢ ||
ST HATATI SIS e AT |
TFEHTE eI el VT TH: |
IS EHTEfRTUTHTS: Ho v 8 T HA |

T EUHE 2 RIS FIFaH 1l <o |
AT 3 SATAEA TS A= |
FEATCHHE: THETEATETHT HET-TL: ||
TS frsehet: ST Grgehifad: |
HATHATATE R HITS i 2rd ferediord |
SAHTSHAT] I |

AT AT qaarsfershy 1 ¢3 |

o o C c
HLE R U EC IS E AR R ER R S PR U E R SR R I E
AT ST AT Edy: GFqul: |

3% qelq

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 *Fog): both are favourable to Kafici Matha. But in this there is
an inkling that the Kafici Matha is the original one, and the others
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are disciple ($isya) Mathas. Regarding this there are sustained burnt
feelings towards Kafici 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
the above slokas commencing from ITHTEcITT ATHTAT: under the
name Mahanusasana. We have shown the differences between these
versions 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 Karici 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
Slokas 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
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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 ex-
pression ‘Pranavascopadesavak’ in the Amnayastaka. How is this (see
text, page 90) relevant? (6) Is the distribution of names to the San-
nyasins of the Mathas from the ‘Dasanam’ traditional names all right?
For example, in one amnaya the Sringeri Matha is allotted only Sara-
swati, 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.

BRI EERIELRINIEE ECEIL U

FIEET IR T A AT

rofrags Y araHeaTteae |
AT et qTa AT H 324 112 |
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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
“Trtha”.

AR YT AT fsid: |

ATAATATS T T STAH 3=4d 113

3. One who is fully learned about the stage of life, who is devoid
of bondage of desires, and is free from the cycle of birth and death, is
called by name “Aérama’”.

[alternate version TAGTAHT&IUH.. The follower of the rules of the

Asrama; who puts on effort to get liberated from the cycle of birth and
death by way of getting knowledge].
o s T g arg w4 |

ST HRT S 3= 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 31T of N. and TIT of B.].

o Hiewdr e ee T o7 |

AT HeHE T g0 TRehTed Il 4 |

5. One who has renounced this entire world and is rejoicing in the

forest of bliss, is called by name “Aranya”.

arar e fed frareraadaca: |

T sd AT a 3=ad 11 & |

6. One who lives in mountainous forests studying the Gita, and
has a deep and steady intellect, is called by name “Giri”.

[alternate version SIS RS B.]

TE-Tddq ey 91e 914 fawfd =r: |

HRTET fErsTTe Terd: qiehedd 111 |




523 APPENDIX IX

7. One who lives on mountain slopes, having acquired high know-
ledge, knows the essentials and non-essentials, is called “Parvata”.

[alternate version ‘OIHNOEdJ-CI\cd‘i qIel AT EqHacdy: | GRIER
STt g afehifdd: 1B.]

T arTOTFE R FAT s |

AT Sa T d A YRR d 1 ¢ |

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 FHATTOTFHRT T RANE: | AFierg =
YA FTT: TR 1]

TR e Taeare et g |

HHEN A9 7 9 HqEardl 1< |

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 FIHAT 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 I
TS Al e aeEady ]

feram o |Fgol: w9 qieas |

AT T ST YT afvshiedd I 2o |

10. One who has renounced all kinds of loads, but is complete with
the load of vidya, and does not know the heaviness of misery, is called

“Bharat?”.
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[alternate version TT¥cH S 4 qREhifda: B.]
e Gr Yol qoideade feurd: |

qESTE Ll (e QO AHTHI=gd 122 1

1. One who is complete with the principle of knowledge, who
remains in the state of that completeness, being always resting in
parabrahma, is called by the name “Pur?”.

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 S LEENICCEIEEISEAE] Tﬁ"quﬁé?FlTﬁ
HHTATTT (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 T 9T q Oql{cqldlrl:l*';idi GIEIdr of

the Mathamnayasetu. In an English book whose name means ‘false

claims of Kumbhakonam Matha’ (KMC) by R. Krisnaswami Iyer has
another half-sloka saying HTHRITCHS aﬁﬂm In
the HEITHTT part of the'HATFTIATE S’ there is the $loka which says
YT FEEAT Iwg-aqdi o WAl | HIacare ScaTe AH=I=-411
o Tdd: I’ (Text page 499); in spite of this, the belief that the “yo-

gapatta” of Kafici Matha is Indra Saraswati only, is now in vogue.
Sri N. K. Venkateséam Pantulu has a story for this (NKVS p 19-22):
When Sankaracarya took the help of the twin Gods Aswini for the
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sick Sureswardacarya’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 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. It 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 disciples,
not caring that their throats would be burnt, drank it; the others qui-
etly 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 summa-
rized it in another form in his book (Bala.Sam. p 213).

These Dasanamis adorn themselves with arms. In Rajasthan and
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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
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) Akhdada 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 Akhdadas 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. List-
ing of one Matha would always be objected to by the other Mathas.
We give here the listings of Sringeri Matha Lineages taken from the
Marithi book TgIET AT <ATSAT AFISTT 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
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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 Satchida-
nanda Sivabhinava NrisimhaBharati Swamiji.

(4) Listing given by Rice in Mysore Gazettier (1907), Vol. I, page
473.

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 | Total no
Sannyasa demise of years

1. Sanikaracarya 18 B.C. 12 B.C. 6l

2. Sureswaracarya 12 B.C. 773 A.D. 785

3. Nityabodhaghana (Sar- | 773 A.D. 848 A.D. 75
vajfiatmamuni )8

4. ]flélnaghanaE 848 A.D. 916 A.D. 62

1. According to listing (2), Sankara was in the Pitha from 36 B.C. to 12 B.C. and
Sure$wara from 28 B.C. to 773 A.D. (was the pontiff for 8oo years!); in the listing (3),
Sure$wara has been called as Viswariipa; as per listing (4), Sarikara was born on 737
A.D., was in Pitha from 745 to 749; Sure$wara 753.

In Baladeva Upadhyaya’s listing, Sankara’s Sannydsa 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 go years. In the listing (3), he is just mentioned as Bodhaghana.

3. In the listings (2)-(4) his time is from 846-g910 A.D.
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Name Year of | Year of | Total no
Sannyasa demise of years

5. ]ﬁélnottamaéivélca'u'yaI 910 A.D. 953 A.D. 43

6. ]ﬁémagiriE 953 A.D. 1038 A.D. 85
7. SimhagiriE 1038 A.D. 1098 A.D. 60
8. I$waratirthal 1098 AD. | 1146 A.D. 48
9. Narasimhatirthal 1146 A.D. 1228 A.D. 82

10. Vidyatirtha-Vidyasan- | 1228 A.D. 1333 A.D. 105
karaf

11. BharatiKrsna Tirtha 1333 A.D. 1380 A.D. 47
12. Vidya'lrar_lyaﬂ 1380 A.D. | 1386 A.D. | 6

13. Candrasekhara Bha- | 1386 A.D. | 1389 A.D. 3
rati I8

14. Narasimha Bharati I 1389 A.D. 1408 A.D. | 19
15. Purusottama Bharatil | 1408 A.D. 1448 A.D. 40
16. Sarikarananda 1448 A.D. 1454 A.D. 6

17. Candrasekhara Bha- 1454 A.D. 1464 A.D. | 10
rati II

5. In the listings (2 ) (4) his time is from 1145—1228 AD.

6. His name is Sarvajiiavisnu; Guru of Sayana and Madhava; he was also at Kanci
Pitha(?)

7.In (2)-(4) BharatiKrsna Tirtha’s period is 1328-1380; and Vidyaranya’s period is
1331-1386.

8.1In (2)-(4), the next eight Swamis from here have their commencing years 1368,
1387, 1406, 1428, 1449, 1464, 1472 and 1508 A. D.
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Name Year of | Year of | Total no
Sannyasa demise of years

18. Narasimha BharatiIl | 1464 A.D. | 1479 A.D. 15
19. Purusottama BharatiIl| 1479 A.D. | 1517 A.D. 38
20. Ramacandra Bharat1 | 1517 A.D. 1560 A.D. | 43
21. Narasimha Bharati [II! | 1560 A.D. | 1573 A.D. 13

22. Narasimha BharatiIV | 1573 A.D. 1576 A.D. 3
Nrisimha Bharati I

23. Narasimha Bharati VB | 1573 A.D. 1599 A.D. | 23

24. Narasimha BharatiVI | 1599 A.D. | 1622 A.D. | 23

25. Satchidananda Bha- | 1622 A.D. 1663 A.D. | 21
ratil

26. Narasimha Bharati VII| 1663 A.D. | 1705 A.D. 42

27. Satchidananda Bha- | 1705 A.D. 1741 A.D. 36
rat1 II

28. AbhinavaSatchidana- | 1741 A.D. 1767 A.D. 26
nda Bharati 1

29. AbhinavaNarasimha | 1767 A.D. 1770 A.D. 3
Bharati

30. Satchidananda Bha- | 1770 A.D. 1814 A.D. 44
rati II

1. In (2)-(4), the next two Swamis from here have their commencing years 1557
and 1563 A. D.

2.In (2), the 23rd Swami has the prefix ‘immadi’ (which means II); 24th and 25th
Swamis have the prefix ‘abhinava.
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Name Year of | Year of | Total no
Sannyasa demise of years
31. AbhinavaSatchidana- | 1814 A.D. 1817 A.D. 3
nda Bharati I
32. Narasimha BharatiVIII| 1817 A.D. 1878 A.D. 61
33. Satchidananda Siva- | 1878 A.D. 1912 A.D. 34
bhinava Nrisimha Bharat1
34. Candrasekhara Bhara-| 1912 A.D. 1954 A.D. | 42
t1 1118
35. Abhinava Vidyatirtha | 1954 A.D.
Bharati
(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. Sure$waracarya 813 A.D. 833 A.D.
3. Nityabodhaghana 818 A.D. 848 A.D.
4. Jhanaghana 846 A.D. 910 A.D.

1. This list was prepared when Candrasekhara Bharati was the pontiff. Sri
Baladeva Upadhyaya has given Salivahana Saka in his list, but has not cited any
evidence 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
Venkataraman is the most recent available to us.
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Name Year of | Year of | Pontiff
Sannyasa | samadhi | from

5. Jianottama gos5 A.D. 953 A.D.

6. Jianagiri 949 A.D. 1038 A.D.
7. Simhagiri 1036 A.D. | 1098 A.D.
8. Iéwaratirtha 1097 A.D. | 1146 A.D.
9. Narasimhatirthal 145 A.D. 1228 A.D.

10. Vidyasankara Tirthal | 1228 AD. | 1333 A.D.
11. BharatiKrsna Tirtha 1328 A.D. 1380 A.D.
12. Vidyz?lralquaH 1331 A.D. 1386 A.D.

13. Candrasekhara Bha- | 1368 A.D. | 1389 A.D. | 1386
ratil

14. Narasimha Bharati I# | 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

rati
17. Candrasekhara Bha- | 1449 AD. | 1464 A.D. | 1454
rati II
18. Narasimha BharatiII | 1464 A.D. | 1479 A.D. 1464

19. Purusottama Bharati | 1472 A.D. 1517 A.D. 1479
I

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.

2. He is also called Vidyatirtha.

3. for details about him, see text. Also written some details below this list.

4. 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

20. Ramacandra Bharati | 1508 A.D. | 1560 A.D. | 1517

21. Narasimha BharatiIII | 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

25. Satchidananda Bha- | 1622 A.D. 1663 A.D.

ratil

26. Narasimha Bharati VI | 1663 A.D. | 1705 A.D.

27. Satchidananda Bha- | 1705 A.D. 1741 A.D.

rati Il

28. AbhinavaSatchidana- | 1741 A.D. 1767 A.D.

nda Bharati 1

29. Narasimha Bharati VII| 1760 A.D. 1770 A.D. 1767

30. Satchidananda Bha- | 1770 A.D. 1814 A.D.

rati II1

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 Bharat1

34. CandrasekharaBharati| 1912 A.D. 1954 A.D.
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Name Year of | Year of | Pontiff
Sannyasa | samadhi | from

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
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 Virapaksa
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
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of 8oo 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 Sure$wara has been assigned a span of 8oo years, he
has written a typed letter to us in which he says that the reasons for

confusion about the periods are the following:

(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. Karici 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 pon-
tiffs with the name Narasimha Bharati. This also has confused the re-
searchers.

(2) Siiryanarayana Rao has kept the date of birth of Sarnkara 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.
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Sankaracarya’s date of birth videha mukti 820 A. D.

788 A. D.

Sure$wara’s ascending the (vijaya caitra $ukla 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
Magha Sukla 11) is printed as 1114 by mistake.

(4) The Kafici 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 isa monument builtin1336 A. D. in the name of Vidyatirtha.
So many inscriptions holding him as the pontiff of Sringeri Pitha,
found at Srir’lgeri as well as in other places of Karnataka, are available;
whereas there is not even a single inscription about him to be found
either at Karfici 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
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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 agrahdra near Sringeri and named it as Vidyaranyapura. Two tem-
ples - Bharati Ramanatha and Vidya Visvesvara - were built as monu-
ments in the name of Bharatitirtha and Vidyaranya.

“Another point. Sri Vidyatirtha gave Sannyasa to Bharatitirtha in
1328 and to Vidyaranya in 1331 A. D. Bharatitirtha was the pontiff of
érir'lgeri 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.D1

(2) Pontiff Lineage of Kaifici Matha

(from Sri N. Venkataraman’s book)

Name Pithadhipatya (no. | Year of sid-
of years) dhi
Sri Sankaracarya(birth 508 B.C) ‘ 32 ‘ 476 B. C. ‘

1. This appears to have been written in response to the opinion of Sri N.
Venkataraman (NVSK p g5) that since the dates have been shown to Bharatikrisna
(1328-1380) and Vidyaranya (1331-1386) by Sringeri traditionalists, it is wrong to con-
clude that Vidyaranya was a pontiff.
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Name Pithadhipatya (no. | Year of sid-
of years) dhi

Sureswaracarya 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 55 B. C.
6. Kaivalyananda 83 28 A. D.
7. KrpaSankara (2) 4 69 A.D.
8. Sure$wara 58 127 A. D.
9. Cidghana 45 172 A. D.
10. Candrasekhara (1) 63 235 A. D.
11. Satcidghana 37 272 A. D.
12. Vidyaghana (1) 45 317 A. D.
13. Gangadhara (1) 12 329 A. D.
14. Ujjwalaéar'lkara (3) 38 367 A. D.
15. Sadasiva 8 375 A. D.
16. Surendra 10 385 A. D.
17. Vidyaghana (2) 13 398 A. D.
18. MiukaSankara (4) 39 437 A. D.
19. Candractda (1) 10 447 A. D.

1. 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 sid-
of years) dhi

20. Paripurnabodha 34 481A.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. Parnabodha 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.
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) 42 915 A. D.
39. Gangadhara (2) 35 950 A. D.
40. Brahmanandaghana (2) 28 978 A. D.
41. Anandaghana 36 1014 A. D.
42. Parnabodha (2) 26 1040 A. D.
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Name Pithadhipatya (no. | Year of sid-
of years) dhi
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. Candracida (2) 50 1297 A. D.
49. Vidyatirtha 88 1385 A. D.
50. Sankarananda 32 1417 A. D.
51. Parnanandasadasiva 81 1498 A. D.
52. Mahadeva (4) 9 1507 A. D.
53. Candracuda (3) 17 1524 A. D.
54. Sarvajiiasadasivabodha 15 1539 A. D.
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.
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Name Pithadhipatya (no. | Year of sid-
of years) dhi

66. Candrasekharendra Saras- | present pontiff

wati

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-Sarikara 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 Kamakoti Pitha is
relevant with respect to a number of incidents in history of India, it
is very important’ (NVSK p 8)I .

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., 8th 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. Sarvajiatma (Pontiff No. 1). He is the author of Sanksepasariraka;

a disciple of Deveswara. He was under the guardianship of king

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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Manukuladitya of South Travancore. He belongs to 10th century A.
D.

2. Jiianananda, Jianottama (Pontiff No. 3; 268-205 B. C.; text page
4o1). Earlier, he was a Gauda brahmin householder known as Ma-
hopadhyaya 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, Jfianottama 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 Anubhatiprakasa and Suddha-
nanda.

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 Viswariipa
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 Kagmir 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 Karici 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 240)ﬂ . His

pen-name is Miika. Traditionally, it is said that Muka was a priest at

1. N. Venkataraman also has agreed (NVSK p. 54) that the dates regarding
Sure$wara in the traditions of Sriflgeri as well as Kafici are not believable.
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Karici, 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 Hayagri-
vavadha. 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.

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 Caluikyas 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 Rashtrakuta;

1. N. Venkataraman says that this Matrgupta himself is the pontiff of Karici by
name Candrasekhara (NVSK p 74).
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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 capi-
tals of powerful Cola kings like Virarajendra, Adhirajendra, and Ku-
lottunga I. Their reign was spread throughout South India. Such pow-
erful 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
Muslims around Kafici 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 (Pontift No. 49;1297-1385 A. D.; text page 284). Also
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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
Srir'lgeri, in honour of which Bukka, Harihara I 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 Sarvajfiavisnu previous to Sannyasa. 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 Brihadararya-
dipika of Sarikarananda which clearly states that he was pontiff of
Kanci Pitha:

HTSH TGS T [ e g e s o g {ie A T-HTT g [shaTH |
AT SeH TR T T aTd e el gel
[ECICLIRIEEEN

But K. R. Venkataraman writes that this sloka is not found in any

one of the manuscripts of that work.
17. Sarvajﬁ::lsad.ils'iv.elbodhaﬂ (Pontiff No. 54; 1524-1539 A. D.). He

is considered to have been served by Praveera, the king of Ramanad.

1. N. Venkataraman says that this Guru is the author of Punyaslokamanjari.
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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 Bha-
gavannama Bodhendra was a great soul who was throughout in his life
singing the glories of the Lord; has established a Matha called Govin-
dapura on the banks of Kaveri. Every year his aradhana is carried 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:

Sarvajia 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:

Abinava Narayanendra Saraswati (Author of Paricikarana Bha-
vaprakasika)

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)
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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 pontiff 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 obtained
by Sri Gopinatha Raol . One of the inscriptions has the date of a dona-
tion 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 slokas 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,

1. He was the Superintendent of the Archeological Department of the State of
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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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 sloka WWW% el
W@'@T ZCATTGI=d a2’ in the introductory part of a
paricangam of Prajotpatti Samvatsara (1871-72) authored by one by

name Subrahmanya Siddhanti. We have already indicated the writ-
ing in Mathamnayasetu that all other Mathas are those of disciples of
Karici 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 Karici 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 sloka? .

1. Sri Sarikara Pitha Tattva Darsanam, Appendix I, p 15-16.
2. the above decision was contradicted and condemned by Bhatta Narayana
S‘dstry, Kokkanda Venkataratnam Pantulu and others in the form of some publi-
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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: 9
SIeeTss T 4id fercaaramutey faam | frasrare = fHam
T ST SIS E-ITASA: I’ (Mani. Bhe. 3. 63) (the Acarya, after
twelve years, installed Padmapada and went to Karici); and GEED
e FreadragemeET TRl (7) ferenaaar== 9 731
Fl'ngf ‘;I'ﬁ: m (Mani. Bhe. 4. 30) (Sureswardcarya 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 de-
cision 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 deci-
sion”! Whatever that be, the above incident reveals that the Kafici
and Sringeri Pithas are competing with each other for gaining con-
trol over the remaining Mathas; and that attempts are being made
from quite some time to prove that Sankaracarya attained samadhi at
Karfici. One Dr. Hultzsch gives the following lineage of pontiffs in his
Sri Sarkara Pitha Tatvadarsana (Madras Govt. Oriental Manuscripts
Library Catalogue No. III, pp 133-134):

o ~
AT FRraEadr farsureadr ser ad: T |
cations. Both the decision as well as its condemnation carry the same weightage.

1. the Telugu sheet of Jeer’s Siddanta Patrika which is with us is a little bit dilapi-
dated.
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TS 2 : Ik TASTG: T 1 2l
W@m:@m:qﬂ@ﬁ@mﬁmﬁz |
o=l (=) e e e = g U= dseh: IR |
THATH(TTE: ) G BEATHeThdlCeh |
TSN : FgrdT 7 HaT 13 1

AT AT F TITE < BEdTHeTeh < fIrsa |
T dleeh alfdeh sh AT EH g & H=a dHTTd e 1% |l
HEATH TIHS Frcd THHGTIGIAC |

T Teerca sTewmsd afd gedtsfem 1y i
feramdraTierss (o) Teat WRATETAT TE: |

e cedeg a1 Thi(Fd!) Tde-gediad Il & |

T GEATT ShTATET STTH 97H 7e |
fargeEaafd TAT TEHE T=ROT 0w |

T SHTSH O] AT 2l e |

T GHTRUY d9d: fsa dar ¢ |
Hfrgeaarii=g stecar gy |

Al T : Taf ST |

qAT STETIA | qdT A afd: |

qEATTe S a-ad d: Tl JH! o

T EAfaRTE ad SHTHTRAT |

T ST T et o
TEHTTS AT IR el S fr&d T |

TETe g LN < Tra Q@] I

T AT ATH )Tl ST A gEH-ewdT |

Tl STe-e A EdafagaHdT |

1. the printed book may be wrong. Could it be ST q7-q or Tl qrgam?
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TESHATT = TS Y |

T&EAAT STTATAT Ty g =g faedr |

qeATy fermer =<1 21 ferameoaored! |

qAT STl PEgETA A T eama=Teq T |

AT STl TH () A e d: T |

The above is reproduced from a dilapidated part of a book. The

serial numbers of slokas 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 Kanc1 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 imag-
inary. The same applies to the Matha lineages that we are going to

write next.

(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 Jfiana. The list of lineage

of pontiffs published by the Pitha in 1957 A. D. is given below. The
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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 2042
7. Bhaskaracarya 2995
8. Prajfianacarya 3008
9. Brahmajyotsnacarya 3040
10. Anandavirbhavacarya Vikrama g

The first ten in the list of Mahadeva Rajarama Bodas are given be-

low:
Birth of Sankaracarya 2631
Sannyasa of Sankaracarya 2639
Niryana 2663
1. Brahmaswariipacarya 440 B. C.
2. Citsukha 416
3. Sarvajfiana 357
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4. Brahmanandatirtha
5. Swariipabhijfiana
6. Mangalamurthi

7. Bhaskara

8. Prajiiana

9. Brahmajyotsna

10. Anandavirbhava

308
245
193
140
127

95

Samvat 25

Hereafterwards the differences are shown by the side:

552

Pitha Bala. | Bodas
Pub.
11. Kalanidhitirtha Vikrama
82
12. Cidvilasacarya 119
13. Vibhatyanandacarya 154
14. Sphurtinilaya(pada) 203
15. Varatantupada 249 259
16. Yogarudhacarya 260 360 350
17. Vijayadindimacarya 349
18. Vidyatirtha 437
19. Citéaktidesika 483 438
20. Vijiianeswaratirtha 511
21. Ritambharacarya 572
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Pitha Bala. | Bodas
Pub.

22. Amareswaraguru 608

23. Sarvatomukhatirtha 669

24. Anandadeséika 721 Svanandadesika
25. Samadhirasikacarya 799

26. Narayanasrama 836

27. Vaikunthasrama 885

28. Vikramasrama g1 Trivikramasrama
29. Narasimhasrama 960

30. Tryambakasrama 965

31. Vaishnavasrama 1001 Vishramasgrama
32. Keshavasrama 1060 1006

33. Cidambarasrama 1083

34. Padmanabhasrama 1109

35. Mahadevasrama 184

36. Satchidanandasrama 1207

37. Vidyasankarasrama 1265

38. Abhinavasatchidanandasrama | 1293

39. Sasirekhasrama 1226 1326 1326

40. Vasudevasrama 1351 1362 1361

41. Purusottamasrama 1394

42. Janardanasrama 1408

43. Hariharasrama 1411

44. Bhavasrama 1421
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Pitha Bala. | Bodas
Pub.
45. Brahmasrama 1436
46. Vamanasrama 1453
47. Sarvajnasrama 1489
48. Pradyumnasrama 1495
49. Govindasrama 1523
50. Cidasrama 1576
51. ViSwe$warasrama 1608
52. Damodarasrama 1615
53. Mahadevasrama 1616
54. Aniruddhasrama 1625
55. Achyutasrama 1629
56. Madhavasrama 1665 1685
57. Anantasrama 1716
58. Viswartipasrama 1721
59. Cidghanasrama 1726
60. Nrisimhasrama 1735
61. Manoharasrama 1761
62. Prakasananda Saraswati 1795
63. Visuddhasrama 1799 Visuddhanandasrama
64. Vamanendra 1831 Vamanesha
65. Keshavasrama 1838
66. Madhusudanasrama 1848
67. Hayagrivasrama 1862
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Pitha Bala. | Bodas
Pub.
68. Prakasasrama 1863
69. Hayagrivananda Saraswati 1874
70. Sridharasrama 1914
71. Damodarasrama 1928
72. Kesavasrama 1935 1934
73. Rajarajeswara (Sankaras’rama) 1956 1957
74. Madhavatirtha 1972 1970
75. Séntyénanda Saraswatit 1981 1976
76. Candréekharasrama 2000

77. Srimadabhinava Satcidananda-
tirtha

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 Sankaracarya nearly the same date - that is, 5th century
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 Karici listing is strengthened (NVSK p 13-14).

But, as the Kafici periods themselves are controversial, not much is

gained by this statement.

1. Bala. and Bodas listing ends here.
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(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 Sureswara 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 ques-
tion. The Dwaraka tradition holds that Sarada was established on
Yudhishthira Saka 2648; then why so much prominence accorded
to Bhadrakali Devi? Although in Mathamnayasetu it is mentioned
HIARTISIATET, in the version of Mahanusasana accepted by
Dwaraka Pitha it is changed to TGETHIGHTchdT:. 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 TIETs e pIEc)
ST TG H (p 48). Similarly, although it is appropriate

that there 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.
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Pontiff Lineage of Dwaraka (I list)

(Sanksipta Itihasa, p 52)

There are only the names of the Acaryas: Sri Sankaracarya. 1. Sri
Padmapadacarya. 2. Visnuswami Tirtha. 3. Brahmananda Tirtha.
Tirtha. 7. Sadananda Tirtha. 8. Krisnananda Yogindra Tirtha. o.
Sivananda Tirtha. 10. Sadananda Tirtha (2). 11. Satchidananda Tir-
tha. 12. Krisnayogindra Tirtha. 13. Sadasivananda Tirtha. 14. Sat-
chidananda Tirtha (2). 15. Abhinavayogindra Tirtha. 16. Sadananda
Tirtha (3). 17. Krisnananda Tirtha (2). 18. Satchidananda Tirtha (3).
19. Sadananda Tirtha (4). 20. Krisnananda Tirtha (3). 21. Satchida-
nanda Tirtha (4). 22. Krsnananda Tirtha (4). 23. Satchidananda Tir-
tha (5). 24. Kaivalyananda Tirtha (2). 25. Krisnananda Tirtha (5). 26.
Sadananda Tirtha (5). 27. Satchidananda Tirtha (6). 28. Agnimiird-
haKrisnananda Tirtha. 29. Satchidananda Tirtha (7). 30. Abhinava
Krisnananda Tirtha. 31. Abhinava Sadananda Tirtha. 32. Abhinava
Krisnananda Tirtha (2). 33. Abhinava Sadananda Tirtha (2). 34. Abhi-
nava Krisnananda Tirtha (3). 35. Srimadabhinava SatchidanandaTir-
tha 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 Sureswardacarya. We do not know any historical in-
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-
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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 (Itihasa, 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-
miurdha 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 to the brahmins of Bhadrasamudra Agrahara during Sali-
vahana Saka 1588, an epithet ‘SivaVemkatendraRacitanekarhanesu’
(I(QI Jdhe-gXodah el ¥) was included in addressing Sri Agnim-
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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 ( Iti., 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
pontiff of the Dwaraka Pitha ( ¢, p 16).

7. Sri Abhinava Krisnanandatirtha (pontiff No. 34) took Sannyasa
during 1894 A. D. He travelled throughout India and became famous
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(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 is located at Ja-
gannath 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.

[(ATera T ga: SA=a-a- 3fd Ia: |

TehTISEd =] = SRTelal FaATEsterd Il 9\ |

W TIHTAT I e T A =T |

e aTefasefee: e 1 g¢ |

AFIFR TR AT cheTaa: |

M HTASTEAT: FdT: Jreegareddr: I g2 |

AT S TS |

ST -&HTE & S e |l R0 1I]

THITE: [T TR0 HE: |

oo SHeE: qRAATaTeEdd: 122

STTATY: THH: TATSEHT AT |

Mifa—<: SreTam I ATaa—e Ta = 1| 22 |

BN EESIE LRI A= eEdqd: |

ST FroH g T 1123 1
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TEIH: TR TR AT STHTECEd: |
HYHEAATETEdd T 324d 1l 4R |l
AT AT 9T MaET 7S |
feercariereforsherdaged: a=<Ard 1 43 |
EIBRE e R EE IR I E R IR CIE N

AT AT E e e THRE 1 4 |

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):

qTceh farsTar: o0 HHRI TES Eas: |

et ferammedt gl aTH: e SEu: 11 9

Hiere: gl feem-e: feren i |

@Iy o=l T or SHTIT: 1R 1

Td S aH ST SATeraifaRsiiaT: |

U amEtg afomafa 1 3 1
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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 yo-
gasiddhi.]

Baladeva Upadhyaya 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 | Pajakala
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
10. Devananda Swami 1621 - 1635 15
11. Raghunatha Swami 1635 - 1661 25
12. Parnadeva Swami 1661 - 1687 26
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Name Period Samvat | Pajakala
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 4
21. RamaKrsna Swami 1823 - 1833 10

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

nambiudiri brahmins. This ‘Raval’ lineage is as follows:

Name Period Samvat ‘ Pujakala ‘

1. Gopala Raval 1833 - 1842 9

2. Ramacandra Ramabrahma 1842 - 1843 1
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Name Period Samvat | Pujakala
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 4
10. Vasudeva 1957 - 1958 1
1. 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 nambiidiri 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

is not related to the lineage, we have not given it here.
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(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 cen-
tury 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 inscription of1561
A.D. that “in order to remove the controversy, the all-compassionate
Hari and Hara both manifested themselves in the divine form of Har-
ihara in Kudali (Harihara)” (KRTTW p 73).

But the Kudali Matha’s opinion is different. The Samsthana

has printed at Mysore and published a lineage (Guruparampara
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namamdle) which contains the following slokas:
qoof: TETE P H i eegumd |
SRUTEAT AT AT ATTSHTHETE: 12
JeAT Sal: hTaTeg 5l o Harsi: |
F2 BoTara AT e SET Ifd TTH 1l *3 |l
TEHSTaTH e dlaTH A |: |
ST A T FfasTearaad Y@ 11 % |

The meaning of the lokas is that “Sri Nrsimha Bharati, the descen-

dent of Ramacandra Bharati, went on a pilgrimage of Varanasi etc.
and on returning to Sringeri after a long time, found that the peo-
ple had made someone as yati, by force. Seeing this, he proceeded to
Kudali which is located at the Tunga-Bhadra confluence, established
himself there as the Jagadguru and was happy”. When questioned re-
garding this, the present Kudali Sringeri Jagadguru showed a printed
copy of “Pracina Sasana Lekhana Sangraha” (collection of ancient in-
scriptions) of Srimajjagadguru Sri Kudali-Sringeri Samsthana. In the
first part of this, there are some inscriptions of the Kadamba and Vi-
jayanagara periods. In the second part entitled “Writings of the Pon-
tiffs etc.’, there is a letter written in Balabodha lipi. It is dated Sali-
vahana Saka 1504 (1582 A. D.) Vishu Samvatsara Magha Suddha 7. After
giving the traditional mention of the titles etc., the letter is written.
“BLeNBTHOR FHOI, FILIVONE TONE .. ..aDR BB RTVBTL BT
B0%23033,8€0007 &,eDQTBAUT THTHW,TIHF 8,09z028 250087
30TDOIYRS  BPede B R0BLICECTYRLTO  23T-
ABReedemd-
it reads as follows in Kannada:

B, HOHARTB  Boriede B eTTONIRT RPN



569 APPENDIX IX

ReDIOL, ToeHBOTZIRTIN LRMRABEE W3S BIBT
dROGNe:  DZ[ePe N B33y DTN BT
MDY 30T DTRIND By3H3ITH0T IR 8ZBRERBA
B2 FE, DTV BHTeRe2S [N 3F WORBEN[RABROR
R3S 030,08 TF BRNABN0RE o) abﬁseﬁ@oﬁeaﬁ 23%323@@0(33
RBOTEBRLR Z02RTBREBRL B Bo0NM23TRIONDD 3BT,
ONRoD BRAT IB0moD FOT IFBRINKRBIR H:ZIIE,
B89N [0 3,370IZO0T 8BRBRBENRST TR Se,=Y
A% B¢ BRGFESE, 5CEBROT INTBRA[ES €330 BRRST 59T
D953 &0FBIRA, BBOINTTFoT IBEHERHBRE, AT 0N
TER0T AV RPHBES WFBRPREROBHOOT HTe F9T0EY,
B8, ONEREBEE BFEH BahiDd IR & ega8ron-
ST B2 BN0TT DACIRCNTRY, ANOFITFIT SBSBR0E
$ERIAT SBEROWHOS WFFH SWTT FITH 9T 2HeBN
3 ©),830 RPLRF[PRBEN0R FW0TE0HOR BE=NET
T30 BLE Sary LDNEe ST B3R BCRYFRE, BARBRR T
DOTD. P08 T2 FOATE BeDRLET[ON 3e3), AWT2BF TN
B0B0OR0L80N JeIDEIOND YT BFoT 3300303253,
LNeBE 3B BOHABN0B TORT 92TNWT  BRTBURT
W) BEIYRT, BRCTITE BEPRTT IBERYBZBI. 9BE, I,
BTOTTINBHY, BRTETR WZFe BIRABE, Berhdhesdens,
OJPIRRAT Tl DOTH Tz, BB AIFANOT LRTWRPBES
203 2533 VIFISe HRROBITA BeF 307 200Y, 98

—_ »”
2Tode (&) |
The letter is summarised below.
AT IRISEREETS . . RSIYFEUHTE

TFUsTdRarg FHfEETTgy IeTIRy S R IR e
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I HHAESSITd Il H I WA e AT SoTeSy-

‘Your dear disciple Ramacandra Bharati who was ordained to wor-

ship Sri Saradamba submits that when you had been on pilgrimage
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 Aérama 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 be-
tween 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-Sringeri Matha were settled? How come gramas

that are very near to each other happen to belong to these different
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Mathas? (3) Was the Candramouliswara Lingam in possession with
the Kudali Matha when its pontiff went on pilgrimage? If so, when
and how it went to Sringeri Matha again?

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 Candramouli$wara 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 Carnatica, 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 pontiff of Kudali Matha, and presently the
Matha properties are with the present Pithadhipa Sri Satchidananda

Sankara Bharati.
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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
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 Mathal . 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—Sriflgeri 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 Sringeri 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 - Sanikara Bharati (disciple of Narasimha Bharati)

of Kudali—Srir'lgeri Matha, the Swami of Sanke$wara Pitha and the

1. Regarding this, the Sringeri Matha people say that there are slokas in the 1th
Canto of Guruvamsakavya which contradict this contention. The summary of the
said slokas is that “Narasimha Bharati, 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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(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
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 of 1912 A. D.). Almost the same
detail is given in a summary fashion in the "Adalitha Darsana’ of
Kudali—Sriﬁgeri 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 Venkateswara 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
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entering the cave, he said to his associates that he would come out
within so many days, and if he failed to come out on the said day,
they should choose one amongst themselves as Guru for the Pitha.
Likewise, since 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 31st January
1855 that “the new Sannydsin 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 Sanke$wara Matha Karavir va Sanke$wara 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 Sringeri, the orig-
inal 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
Venkatacala Sastry says.

II

(1) During 1582 A. D. there was no Swami by name Ramacandra
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Bharati as is mentioned in Kudali Matha records; instead there was
Narasimha Bharati (5).

(2) What is purported as the plea written by Ramacandra Bharati
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 Purnaiah 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 re-
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jected and the verdicts given in favour of the Sringeri Pitha by the
Hyderabad Government (1845 A. D.), Diwan of Mysore (1884 A. D.)
and by the Resident of Mysore (1895 A. D.).

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 pontiff (1843,
1843, 1847 A. D.). The Matha people also have given us in writing

certain matters supporting this.
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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
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 Séstry 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 dar$an 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 Saflkarécérya 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
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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
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 Vidyasankara
Bharatt 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).

1. could he be the same ‘Sankara’ whom Anandagiri mentions?

2. according to this legend, it implies that the Karveera Matha followers consider
the Kudali Matha pontiffs as descendents of ‘pustaka-sannyasi’. The differing sec-
ond division of Kudali Matha say that, in this way, the Sringeri Matha does not have
this stigma.
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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,
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 FIG=T
=1 SfraTaT=i |4+ 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 Sanikara 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 Saikara 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-

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 So-
mavasara (Samvatsara is not mentioned).
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hera Rao Patavardhan (Kagawadakara) robbed the Matha and set
fire to it, the Swami there remained at Sanke$wara. From that
time, the first Acarya was called the Karaveera Pithadhipa and also
Sankeswara Pithadhipa. Since this was forgotten, they are claiming
that Sanke$wara 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 Sankaracarya, (2)
Sankara Bharati of Sringeri, 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:

foFel oca °TE L 4. WL W 2¥co foR W guue
A=A HATHAT- AT FIARAT 7S HEATT A3 G A0 (<0?)

ra=earehTel! fIRToATId S HacUS ST

This is the letter bearing serial number 14 of the first part of
EIBIER |H:|-t%|15|:|1:|§\“5| gl . of Srimat Jagadguru Sri Kudali-Sringeri

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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Samsthana, with date Pingala Samvatsara, Magha Suddha 15, Sa.
Saka. 1480.

The second one (serial no. 10) is a letter in which the Samvatsara
is not mentioned. A date guessed to be around Salivahana Saka 1607
(1686 A. D. is given.

The letter commences as follows:
Tefegr

SfAcRed ARG AR aeagd el AAHE AT

It is to be noted that this is written as if between two of the same
level. It does not mention ATLITYSITH”,

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 vijiiapti sent
through ‘Mokkur Mahadeva’ and also vocally by the words of Kondib-
hatta.

'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 Sannyasa 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’.
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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 Sankeswara
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 Sankeswara 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 Y HfTATAEATCSTHAICTARIY® and
FTEHIIFHS 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 PadmapadacaryaF .

1. (1) Sankaracarya, Karveeramatha, Kollapur, Bombay; (2) Sri Jagadguru Sri San-
karacarya Sanke$waramatha, Sankeéwara (Belgaum); (3) Sri Jagadguru (Karaveera)
Sri §aﬁkarﬁcérya 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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(5) Sri Ramacandrapura Matha

Sri K. R. Venkataraman has written (KRTTW p 52) that Madhava
Bharat, a disciple of Sri Sarikarananda Bharati of Srir’lgeri (1448-1454
A. D.) established a Matha at Gokarna with a grant from the king
(A.R.S.LE. 1016 No. 27, Sg. R. 7).

Itihasa Prakasana Samiti of the Matha has published a book
entitled “Havyaka Samdja mattu Sri Gurumathada Samksipta Itihdsa
(abbreviated as Ha. Gu. I.). “The details in the book are: After estab-
lishing Sureéwara 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 Sureswara,
the Sringeri Matha, carried on independently (Ha. Gu. L p 28).
Ramacandra Bharati, the 11th 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 Agasty-
atirtha, 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 Raghtuttama
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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
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 2g9th pontiff Ra-
macandra Bharati of Ramacandra Matha was very young, the 13th
pontiff Raghaveswara Bharati of Kekkar Matha was looking after
the administration 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 pontiffin the lineage, Anantendra Bharati, made his disci-
ple sitat Ramacandrapura Matha and went to Bidarakalu, established
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 3oth 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, Krisnananda
Matha of Amagodlu and Hosalli Matha became unified with Ra-
macandrapura Matha. Similarly, the Tirthahalli Matha also became

1. It is said that this Raghtittama Matha continued with one Raghtttama Bharati
who was a disciple of Raghaveswara Bharati, 10th in the lineage (1464)
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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-
pendent Ramacandrapura Matha. The devotee families rejoined
Ramacandrapura Matha.

Now the 33rd Raghavendra Bharati Swamiji is reigning.

(6) Virapaksi 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 Srir’lgeri Matha which was dilapidated
since 8oo years (NVSSK p 95-96). He must have written this on the
basis of Susama.

TAS TAIHS Fe G -aH T SO FeaaTefy:
G Higa-are e e e Ao T A ey HeH e e
HATTIATTG-HeTh G e THATARATEA S 1| (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 Virupaksi Matha that we
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have gotﬂ , it is mentioned that the Virtpaksi Matha was established
by Vidyaranya Swami, the author of Vedabhasya, the disciple of
BharatiKrsna Tirtha the uth pontiff of Sriflgeri lineage. And that
he entered yogasamadhi in a cave of the same area on Shobhakrit
Samvatsara Vaigakha 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.
Venkataraman (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 Sure§wara - Sadananda Saraswati - ... -
Anandagirindra - Krisnananda Saraswati - and then Vidyaranya® . It is
mentioned that Vidyaranya was at Kaiici in Saka 1178 and that he was
also at Pampa Kshetra. Having placed the disciple Candrasekhara
Bharati at Sringeri, he established Viriipaksa 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

1. This is a Telugu book published at Karnool in 1931 by Janapati Pattabhirama
Séstry.
2. This is a Telugu book printed in Salivahana Saka 1777.
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several pontiffs. Then it is mentioned that Vidya Nrisimhendra
Saraswati, the disciple of Vidyasarkara 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.

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
Saflkarécérya 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



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 588

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
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. 1t 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

LG AL AIL -
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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)

Aéwayuja — 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 knowl-
edge (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.



Sri Sankara Bhagavatpada Vrttanta Sarasarvasva 592

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 pontifts 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 sa-
cred traditions and Mathas, are placing before people in his name —
all these have been instrumental in establishing his memory perma-
nently 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 west-
erners also believe that Sankaracarya is a luminary who took Sann-
yasa directly from celibate boyhood, a monk of the highest order, a
great philosopher who moved throughout the country lifting up peo-
ple 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.



About Swamiji

§ri Satchidanandendra Saraswathi
Swiimiji (1880-1975), the founder of
Adhyathma Prakasha Karyalaya,
Holenarasipur, was the celebrated
authority on Shankara Vedanta during
the twentieth century. He researched
and worked with profound dedication
and a missionary zeal throughout his
life for bringing out and present to the
seeker the pristine pure Advaita
Vedanta according to the tradition of
Gaudapada, Shankara and SureSwara.
He is reverentially hailed as Abhinava
Shankara of the twentieth century.
Shankara who appeared more than a
thousand years ago recovered the true
spirit of the Upanishadic Texts and
the Vedantic Tradition from the
multitude of wrong interpretations
prevailing at that time. $ri Swamiji
who appeared on the scene during the
last century devoted his life time to
recover the pristine pure Vedanta of
Shankara and the tradition of
Adhyaropa Apavida Prakriya of the
past Masters, by cleansing the
distortions and misrepresentations of
Shankara.

$ri Swamiji was an erudite scholar
and a prolific writer. He wrote over
200 books in Kannada, English
and  Sanskrit, including Kannada
M!lﬁms of all the original and
genuine works of Shankara.



Sri Sankaracirya

The marvellous incidents believed by people as actually
happened in the life of Aciirya, the minor Prakaranas that
the people believe as the teachings he gave because of
different reasons, the various stotras that are widely
known as his, the advice and instructions that presently
the pontiffs of the mathas purported to have been
established by him are giving from time to time, and the
ideals of jidna and vairdgya 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 permanently in
the hearts of people.

The celebrations of his birthday and the mass-adorations
year hy 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 $ri
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 thinkin g.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.




