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^l#;<^tch R WFf 11 dWlWq - % II

m> r

Adi Saftkaracarya’s life in brief

Adi Sankaracarya (= Adi Sankara) the resplendent Sun in the 
galaxy of the Vedantic Acaryas, churned the milk of Vedanta and 
gave butter in the form of the Kevaladvaita to the mankind.1 Being a 
great philosopher sage of India he has revived uniquely the Vedantic 
tradition and reaffirmed the traditional spiritual genius of India. His 
greatness as a philosopher, poet, saint and a religious reformer has 
remained unquestionable in the History of Indian philosophy, which 
could achieve a unique recognition in the West mainly due to Adi 
Sankara.

To study the life history of Adi Sankara and his glorious 
adventures is like taking a deep dive in the holy river Ganga.

According to Jacob Kurian,2 though the tradition dates Adi 
Sankara between 5th Cent BC (as the uppermost) to 1st Cent. BC (as 
the lower limit),3 the majority of the modem scholars place him 
between 700-800 AD.

1

framed on the line of

wr 'am-, dkruci ^ i Ffhn^FPi - vn
2 Jacob Kurian: Life & Philosophy of Sri Sankara, Kant Publication, Delhi, 

1998.
3 According to T.S.N. Sastri, it is 5th Cent. BC while according to N. Ramesan

it is 1st Cent. BC.
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According to Telang, T.R. Chintamani, R.G. Bhandarkar, A. G. 
Krishnacharier, A. Sreedhar Menon and Swami Tapasyananda, Adi 
Saiikara can be placed between 5th - 8th Cent. AD.

Western scholars like Max Mueller, P. Deussen, A. Mac- 
donnell as well as the Indian scholars like Dasgupta, S. 
Radhakrishnan and K. N. D. Namboodiri date him more precisely 
between 700 - 800 AD.

Dr. K. Kunjhunni Raja places him in 788 - 820 AD.4

KaladI, a small village on the bank of river Puma was very rich 
in flora. There lived Vidyadhiraja a pious Brahmin. As his name 
indicates, he was the master of all Sastras and Pur anas,. His son 
Sivaguru was well versed in Vedas. Though he wanted to lead his 
life as a monk, the teacher and parents convinced him to marry. He 
got married with Aryamba. Both of them were leading their life 
happily according to Vedic precepts. They being childless propitiat- 
ed Lord Siva. One day Lord Siva appeared in the dream of Sivaguru 
and asked him whether he would prefer an all-knowing and virtuous 
son of short life or a dull one who would live long but without any 
virtue or greatness.

Sivaguru preferred the first one. As a result of their devotion they
i.L

begot a worthy child on the 5 day of Bright Vaisakha of Indian 
Calendar.5 Within a year the child started to speak, at the age of three 
his memory power was astonishing. He leamt Sanskrit, Magadhi, 
Prakrit and mastered the Sastras. But before his Upanayana (rite of 
initiation to the study of Vedas under a preceptor) his father

4 Jacob Kurian: Life & Philosophy of Sri Sankara, P 22.
5 Bhishma: Adi Saiikara, The Saviour of mankind, Pub. Shri Bhagvan 
Vedavyasa Itihas Samsthan Mandir, Bombay, 1957, P 89, “The Brhat- 
Sankara Vijaya of Citsukhacarya writes:

CRT: I

^ w^tt fcrs^rr snHHdihl 11
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Sivaguru passed away. Upanayana was performed at later age.6 
After the completion of the study he expressed his ardent desire to 
choose the life of an ascetic. Here his life is extended from 08 years 
to 16 years. The episode of persuading the mother for the consent for 
adopting the life of an ascetic is very popular.

Leaving home, Adi Sankara met his great preceptor Govinda- 
bhagavadpada on the bank of river Narmada. Vidyaranya vividly 
narrates their meeting.7 Traveling a long distance Adi Sankara 
reached the hermitage of Govindabhagavadpada. As directed by 
other ascetic inhabitants, he approached Govindacarya’s cave having 
a very narrow entrance, and chanted a hymn in praise of the Holy 
Master. He was in super conscious meditation and was aroused by 
Adi Sankara’s salutation. The Holy Master asked, “Who are you ?” 
He replied, “Revered sir, I am neither the earth, nor water, nor fire, 
nor air, nor sky, none of their properties. I am not the senses and 
mind even, I am Siva, the indivisible essence of consciousness.” 8

The Holy Master being pleased with Adi Saiikara’s answer 
accepted him as a disciple and initiated him to the stage of 
Paramahamsa. He gradually imparted the knowledge of Brahman

_ rthrough the Mahavakyas. When the study was over Adi Sankara 
started Digvijaya-] oumey for establishing the supremacy of the 
Ansolute Mponism (3t|d<kl-d). During his visit to Varanasi a
Brahmin boy named Sadananda came to see him whom Adi Sankara 
accepted as his first disciple. He was later on known as

6 M. Vidyaranya places it in 5th year-

While Govindanatha puts it in the 6 Year.
7 im/so-*ooii

tjftrfirddl IRT. 1%.

cf. his ^ i

fm: II fHdlufe - ^11
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Padmapadacarya. During his Digvijaya-journey many mirailes are 
reported to have happened like Lord Kaslviswanatha meeting him in 
the guise of an outcaste (-MIu4Iq4) and preaching him to follow the
Vedanta in the practical life. Once sage Veda Vyasa assuming the 
form of an old Brahmin came there to test him. The debate between 
them went on for 08 days.9 Ultimately Adi Sankara recognized him, 
prayed him and asked him to reveal his original form. The sage 
revealed his form as Veda Vyasa whom Adi Sankara showed his 
commentary on the Brahmasutras and prayed to give his comments 
and corrections, if any. The sage being pleased said, “Sankara, my 
child, I heard about you and your learning and hence I wanted to see 
you in person. The debate was only incidental.”10

On reading the commentary his heart was satisfied fully, as not a
_ r

single lapse was seen. He blessed Adi Sahkara with 16 years more in 
his lifespan to establish Absolute Monism by refuting the practices 
of other sects. Narratives on the debates between Adi Sankara and 
other philosophical teachers are also interesting. Among those, the 
debate with the profound scholar Mandana Misra is remarkable. 
Later on he became Adi Sankara’s disciple with the name Suresvar- 
acarya. Having defeated all the heterodoxical systems as well as

r r

Nyaya, Vaisesika, Samkhaya, Yoga, Purvamimamsa, Sakta, 
Kapalika, Vaisnavism and as a result many of their followers 
became Adi Sankara’s disciples. Other two most prominent disciples 
of his were Hastamalaka-carya and Totakacarya.

The discussion started oncK-rRSjfdM-dl T!>fcr UMRM=k1:

(sr.^.3/VO

10

ii

II ST. U. Vs/^ll

^^ci''Sr'rfli'forf^FTRfir^Tn^i^nf^Te»racn^f^i'44 irsfcii

5 î ^ w rPcm ^ci khj I ri. U. \s/^i
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_ fAdi Sankara established Mathas to promote the Vedic religion 
under the supervision of his disciples. The SrngerTmatha in Srngerl

r

(South) was entrusted to Hastamalakacarya, the Sardamatha in 
Dvarika (West) to Suresvaracarya, the Jyotirmatha in Badarlnatha 
(North) to Totakacarya and the Govardhanamatha in Purl (East) to 
Padmapadacarya.

r

There is a touching description in Vidyaranya’s Sankaradigvijaya
r

regarding Adi Sankara’s appearance on the last day of his mother’s 
life at Kaladl. When he became aware of his mother’s critical 
condition through his yogic intuition, he reached home to nurse her 
during her last moments. He failed to get assistance from relatives 
and friends, for the funeral, because they did not approve of a monk 
performing the funeral ceremony. He generated the fire by his Yoga 
and cremated his mother.

_ r

There is also an account of Adi Sankara’s ascent to the ‘throne of 
Sarvajhapitha’ in Kashmir almost at the end of his life. The 
Sarvajnapitha is associated with the Sarada temple of Kashmir. It 
was a saying that only an all-knowing person could open the door of

_ r

the temple and ascend the throne therein. Adi Sankara heard that the 
throne for the Southern gate was still vacant. He reached the temple 
and defeated those who came to debate with him. At last the 
Southern door was opened and he occupied the seat after answering

r

a question from the goddess Sarada herself.

Adi Sankara attained Mahasamadhi at the age of 32 in Kedara- 
natha.13

1 0
Govindanatha identifies the place as Kanci.

13 According to Madhaviya Sankaradigvijay, Dr. Radhakrishnan and others it 
is Kedamatha, according to Anandagiri’s Guruvijaya, P. Deussen, T.S. N 
Shastri and T. M. P. Mehadevan it is Kanci, according to Cidvilasa 
Sankaravijay, Alathur T. C.Narayana it is Dattatreyaguha (Mahuragad) and 
according to K. N. M. D. Namboodri Trichur (South) as the place of 
Samadhi.
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Adi Sankara was a great integrator, a far-sighted organizer, a 
tireless missionary, a psychologist, a commentator par excellence, an 
author, a free thinker, a Mahayogi, a savior of mankind, a great 
patriot, builder of united India and an upholder of Sanatana Dharma. 
He was a curious mixture of a philosopher and a scholar, an agnostic 
and a mystic, a poet and a saint and in addition to all that, a political 
reformer and an able organizer.

^ftIpft: I
|j iddcsra dtcM ^ W % WFf 11 dldcbl^H, - vsll

Works
_» r

Adi Sankara’s great contribution to the Indian religio- 
philosophical literary tradition is the voluminous literature that he 
produced. Though more than 300 works14 are ascribed to Adi 
Sankara, the following works are worthy of mention:

His works can be divided in three categories

(i) Commentaries
(ii) Epitomes
(iii) Hymns (WfrTfw) which can be further categorized in the 

devotional hymns and the Vedantic hymns.

(i) Commentaries:

He has written commentaries on 03 Prasthanas viz.

(1) Srautaprasthana i.e. the Upanisads, commentary on major 11 
Upanisads. (i) Isavdsya (ii) Kena (iii) Kafka (iv) Prasna (v)

14 The list of works ascribed to Adi Sankara is given by Trivedi
Kamalashankar Pranshankar: Sri Brahmasutra-Sdhkarabhdsydnuvada, 
Gujarat Vernacular Society. Ahmedabad, 1910, pp. 615 - 619.
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Mundaka (vi) Mandukya (vii) Taittmya (viii) Aitareya (ix) Chando- 
gya (x) Brhadaranyaka and (xi) Svetasvatara.15

(2) Smartaprasthana i.e. SrTmadhhagavadgita and (3) 
Brahmasutras

Besides, he wrote commentaries on: (1) Atharvarcika (2) 
Nrsimhatapimyopanisad (3) A tharvasTrsa (4) Visnusahasranama (5) 
Santasujatiya (6) Gayatrimantra.

(ii) Epitomes 16

(1) Upadesasahasn (2) Vivekacudamani (3) Satasloki (4) 
Aparoksanubhuti (5) Atmabodha (6) Tattvopadesa (7) 
Advaitanubhuti (8) Praudhanubhuti (9) Brahmajndnavalimald (10) 
Vdkyavrtti (11) Laghuvakyavrtti (12) Svatmanirupanam (13) 
Sadacardnusandhanam (14) DasaslokT (15) Sarva-vedanta- 
siddhdnta-sdra-sangraha (16) Sarva-siddhanta-sdra-sangraha (17) 
Tattvabodha (18) Prabodha sudhdkara (19) Vedantakesari (20) 
Bdlabodhini and so on.

(iii) Hymns (wlstlPl)

Vedantie hymns are like (1) Mohamudgara (2) Daksindmurti (3) 
Satpadi (4) Ekasloki (5) Tnslokl (6) CatusslokT (7) Manisapahcakam 
(8) Sadhanapancakam (9) Kaupinapancakam (10) Atmapancakam 
(11) Vedantamuktavali (12) Nirvanamanjari and so on.

15 The list of Upanisads given here follows the order of the Muktikopanisad, 
though the chronological order of writing the commentaries on the 
Upanisads is scholarly and scientifically presented in the article, ‘The 
Chronology of Adi Sahkaracarya’s Commentary on the Upanisads’ by my 
guiding teacher Prof. Dr. Jaydev Jani, ‘Upanisatsrlh’, Ed. Dr. Urmila 
Srlvastav, Pub. Dr. Mayarani Shrivastav, Principal, Aryakanya Degree 
College, Ilahabad, 2001.

16 W+mWA. ftsfcpf I
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Devotional hymns are like (1) Sivabhujhga-prayatam, (2) 
Sivaparadhaksamapanam, (3) Vedasarasivastava, (4) Siva-

r

manasapuja, (5) Sivandmavatyastakam, (6) Kdlabhairvasfkam, (7) 
Candrasekharastkam, (8) Sivasarvottam, (9) Saundaryalahari, (10) 
Anandalahari, (11) Tripurasundari, (12) Annapurna, (13) 
Bhramarambastkam, (14) Ambastkam, (15) Kamaksyastkam, (16) 
Mahisasuramardim, (17) Acyutastakam, (18) Visnu-stotram, (19) 
Krsnastakam, (20) Pandurangastakam, (21) Jagannathastakam, (22) 
Govindastakam, (23) Kankadhara-stotram, (24) Narmadastakam.

During his Digvijaya-journey, he has composed various hymns in 
honour of the gods and goddesses, the rivers and cities of the holy 
places.17

Doctrine of Kevaladvaita

Adi Sankara’s philosophy is welknown by the name Kevala- 
dvaitavada (Absolute Monism) or Vivartavada (Unreal appearan­
ce),18 which is quoted in the Vedantasara as,

fc|=hK $c^cflRd: I 
'feckf'ScJJcORci: ll^ll

“The transformation (I«l«bK) is the actual modification of a thing 
altering into another substance. The Unreal Appearance (f^f) is 
only an apparent modification.”

Appayya Dlksita writes in his Siddhantalesasahgraha19 “The 
transformation (hR^uh) is the modification of the cause with its

17 The same tradition of composing a new hymn in honour of the deity or the 
place of visit, was continued not only by the posterior Sahkaracaryas but 
also by scholar sanydsins of other sects among which one can name H. H. 
Vasudevanda Sarasvaf alias ‘TembesvamT’ (Garadesvar, Gujarat), H. H. 
Brahmacarl Raiiga Avadhuta (Nareshvar, Gujarat) and so on.

18 Some of the antagonist Vaisnavacaryas name the Kevaladvaita as 
Mayavada and hence call him as Mayavadin or Pracchanna Bauddha.
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characteristics, but the Apparent Modification is different from that 
(i.e. transformation).”

It means that the theory of transformation or modification has the 
cause as the base getting modified into another substance inheriting 
the characteristics of the cause like the milk transforming into curds, 
while the Unreal Appearance or Apparent Modification has the cause 
as its base but does not inhere any characteristics of the cause, as it is 
the case with the misapprehending a snake in a rope The
world seen as the world with its natural forms and characteristics of 
the form of elements is the Real Apprehension, but involving oneself 
into the products (^pf^fTcTR) of the elements like the house, money,
wife, sons, etc., is Unreal Apprehension.

Here below Adi Sankara’s doctrine of Absolute Monism is 
presented in the order of the world (^HTcf), the individual Self fsftw),
the Supreme Reality (w), prerequisites (^mwhI/RTETT), and result 
(w) on the line of the elaboration presented by Sadananda in his 
Vedantasara, along, with if The relevant definitions are taken from the
Aparoksanubhuti as well as Vivekacudamani of Adi Sankara just for 
more elaboration.

Jagat

wi^q^i:.... i

The Brahman is the source of origin, etc. of this world that is 
manifested through names and forms, associated with diverse agents 
and enjoyers, the repository of individual place, time, cause, action 
and its fruit and which is beyond the reach of the mind.

19 Srimad Appayya DTksita: Siddhantalesashgraha, trans. Soloman Ester A.,
Ed. Betai R. S. & Shatri Y. S., L. D. Inst, of Indo., Ahmedabad, 1990, P 45: 
^KUT-^e5Wt5^T§TmR: cfeaPTt ER: taf: I

20 Bmhmasutrasdnkarabhasya 1/1/2.
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Adhyaropa

ii l%.m^

Adhyaropa is the superimposition of the unreal on the real, like 
the false perception of a snake in a rope which is not a snake.

_ rAdi Sankara in his Adhyasabhasya in Brahmasutras employs the 
term Adhyasa as a synonym of Adhyaropa and defines it as FjfcT^T:
W3 I The superimposition is nothing but the apparent
recognition of something previously observed in some other thing.

- It consists in the superimposition of the 
attributes of one thing on the other.

¥R: - Wherever there is a superimposi­
tion on anything, there is in evidence only a confusion arising from 
the absence of description between them.

- The superimposition of
anything on any other thing consists in fancying some opposite on 
that very basis.

AIR - Superimposition means the cognition
of something as some other thing.

Sidf^-Kl^fe cPTOT

spf I^fwTT I f^T° ^ 3 CAB

One who is overpowered by ignorance mistakes a thing for what 
it is not. It is the absence of discrimination that causes one to mistake 
a snake for a rope.

01 The English translation of the terms and paras of the Vedantasara is taken 
from the Vedantasara of Sadananda translated by Swami Nikhilananda, 
Advaita Ashram, Kolkata, 2002.
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From every point of view, however, there is no difference 
regarding the appearance of one thing perceived to be something 
else, as e.g. the appearance of silver in a mother-o-pearl or water in a 
mirage.

Further Vedantasara describes that the Reality is Brahman which 
is one without a second and is Existence, Consciousness and Bliss

|), while the Unreality is Nescience and all
other material objects |).

Ignorance is described as something positive though intangible, 
which cannot be described either as being or non-being, which is 
made of three qualities and is antagonistic to knowledge (3WR ^ -

%u||cqcb IHMfsr It has two
powers, viz. the power of concealment (3TI3R?wfwd:) and the power 
of projection (f^H^ifoci:).22 Just as a small patch of cloud, by
obstructing the vision of the observer, conceals, as it were the solar 
disc extending over many miles, similarly ignorance, though limited 
by nature, yet obstructing the intellect of the observer, conceals, as it 
were, the self which is unlimited and not subject to transmigration.23

Avrti or the veiling power is the power of tamas, which makes 
things appear other than what they are. It is that causes of man’s 
repeated transmigrations, and starts the action of the projecting 
power (1%^r) WdqIcf-

cFFpi FTFT24R II
W WR Wl^dlcJ#

Just as the ignorance regarding a rope, by its inherent power, 
gives rise to the illusion of a snake etc. in the rope covered by it, so 
also ignorance by its own power creates in the Self covered by it,

22 Vedantasara of Sadananda, Para 51.
23 Ibid Para 52.
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such phenomena as Akasa etc. Such a power is called the power of 
projection.24 Rajas has its Viksepa-sakti or projecting power, which 
is of the nature of an activity, and from which the primeval flow of 
activity has emanated. From this also mental modifications such as 
attachment and grief are continually produced.

When his own Self, endowed with the purest splendour, is hidden 
from view, a man through ignorance falsely identifies himself with 
this body, which is a non-Self. And then the great power of rajas 
called the projecting power sorely afflicts him through the binding 
fetters of lust, anger, etc.26 The ignorance is said to be one or many 
according to the mode of observing it either collectively or 
individually.

At the time of creation the 05 elements remain in an 
uncompounded state. As such they cannot produce the phenomenal 
objects of the universe. Afterwards these elements combine with one 
another in certain ratio called Pancikaranam. The compounding
takes place thus: Each of the 05 elements viz. Ether, Air, Fire, Water 
and the Earth is divided into 02 equal parts i.e. 10 parts, thus being 
the first half of each element is kept in toto and the other 05 halves 
of each one are subdivided into 04 equal parts. Then leaving one half 
of each element, one each of these 04 quarters is added to the other 
half of each of the other 04 elements.27 From these compounded 
elements have evolved 07 planes, existing one above the other, 07 
nether planes one below the other, the world, the 04 kinds of gross 
bodies contained in it together with the food and drink appropriate to 
them.

25^q?lRcl \m: tolftqcFT'SfeT: tfffrT: ^(1 I
<|J|k4EW:SMciftli^ift HHUl Ilfoi^oFo ^Ull

cRT: xRl%£lHKS'MK'sW ||fc|^<=bo ^Xo||

27 Vedantasara of Sadananda, Para 99.
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The 04 kinds of gross bodies are those that are bom of womb 
(«Kl^v*l), the egg (SPJ^sr), moisture (Tfef) and the soil (VS
105).28

The subtle bodies are what are known as the linga-sarlras having 
17 component parts.29 This intellect (ffe) together with the organs
of perception constitutes the intelligent sheath. The mind with the 
organs of perception constitutes the mental sheath. The five vital 
forces such as Prana etc. together with the organs of action, 
constitute the vital sheath.32 These three sheaths together constitute 
the subtle body.33

The subtle body accompanies the JTva during transmigration.

Among these sheaths, the intelligent sheath, which is endowed 
with power of knowledge, is the agent; the mental sheath which is 
endowed with will-power is the instrument, and the vital sheath 
which is endowed with activity is the product.34

The five organs of actions such as speech, the five organs of 
knowledge such as the ear, the group of five Pranas, the five 
elements ending with the ether, together with buddhi and the rest as 
also nescience, desire and action - these 08 ‘cities’ make up what is 
called the subtle body.

Jiva

28 Vedantasara of Sadananda, Para 105

30

31

^1)
^fcf ii^.ffT. vs^n

Wp5$: I |t.¥T. VsYl I
32 y|unf<q^-6b4Ps$: ^rfcT IICCW

33wfptoihfecT\$m. c% ii

WTO: II%.¥T. II

35 vrmnf% w vrmfe to wi# m i
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riFft <*H*lR*i $c^|d II36

The individual soul (^fte:) is the Vijnanmayakosa, on account of
its being conscious that it is an agent, enjoyer, happy or miserable 
etc. and the phenomenal soul subject to transmigration to this and the 
other worlds. The soul, called Jlva, presiding over this cage of the 
body and senses, and becoming associated with the fruits of work.37 
The Atman (self) conditioned by the TJpadhi (limiting adjunct) called 
Avidya (nescience) is called JTva. Brahman reflected in the body is 
called JTva.

People variously superimpose on the innermost Self. Thus for 
example,

(1) An extremely deluded man speaks of his son as his own Self 
owing to the fact that one loves one’s son as one’s Self and further 
because of the experience that one feels oneself prosperous or ruined 
according as one’s son fares well or ill.

(2) One school of the Carvakas (the materialists) holds that this 
physical body is the Self owing to the fact that a man rushes out 
from the burning house even leaving behind his son, and further

2Qbecause of such experiences as, “I am stout”, “I am thin”, etc.

(3) Another school of the Carvakas speaks of the sense-organs as 
the Self owing to the fact that the movement of the body ceases

36 Vedantasara of Sadananda, Para 73.
373rfer3Tk*u'-oOciusii; im*n. R/3/^n
38 _

p'dcdci %^\\
39 ......'mRcWiIm

cicjfa IWII
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when the organs cease to work, and further because of such 
experiences as, “I am blind of one eye”, “I am deaf’, etc.40

(4) Another school of the Carvakas holds that Prana or vital 
forces are the Self owing to the fact that with the cessation (at the 
time of that) of the working of the vital force, the sense organs cease 
to function; and because of such experiences as “I am hungry”, “I am 
thirsty” etc.41

(5) Another school of the Carvakas holds that the mind is the Self 
owing to the fact that the vital forces etc. cease to the work when the 
mind goes into deep sleep and further because of such experience as 
“I am considering the pros and cons”.42

(6) As against this, the Buddhists say that the intellect is the Self 
owing to the fact that the instrument becomes powerless in the 
absence of the agent and from such experiences as “I am the agent”, 
“I am the enjoyer” etc 43

(7) The Prabhakaras and the Tarkikas (logicians) on the other 
hand say that the ignorance is the Self owing to the fact that during 
sound sleep the intellect etc. merge in ignorance and further because 
of such experiences as “I am ignorant”, “I am devoid of knowledge”, 
etc.44

40 arnsrafa: ........
cicdd n%.m mu

41 sm&Tcffo:.......wmm Pkiwwi-Piciii£
SFT ^k±)ld ii mu

42 strafe ^ 3IFlT&MTcrRB 3TR$fcF

mu
43 cb<u|^ *|cmwni<^ spcifi 11

■l.m mu 

%M. mil
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(8) The Bhattas on the contrary say that the consciousness 
associated with the ignorance is the Self, owing to the fact that both 
consciousness and unconsciousness are present in a state of 
dreamless sleep and from such experience as “I do not know 
myself’, etc.45

(9) Another school of the Buddhists says that the Self is identical 
with the void owing to the fact that there is an absence of everything 
during dreamless sleep, and further because of the experience, 
regarding his non-existence of a man who has just awakened; as, 
when he says to himself, “During the dreamless sleep I was non­
existent.”46

All of the above given views regarding the nature of the Self do 
consist of doubtful situations and hence the followers of the 
Kevaladvaita doctrine refute them all and establish the true nature of 
Self.

None of the items from the son to the void is the Self, because all 
those arguments and personal experiences in support of them all are 
nullified from the following reasons.

(1) They contradict strongly the scriptural passages which 
describe the Self as not gross, without the mind, not an agent but 
consciousness, Pure intelligence and Existence.

(2) They are material and are illumined by Pure consciousness 
and as such are unreal.

(3) The strong intuition of the man of realization that he is 
Brahman.

45 *TFf?g......
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Just as one is no more deluded to see a jar in earth or silver in the 
nacre, so does one no more see Jlva in Brahman, when the Brahman 
is realized as one’s own Self.

Thus the individual Self who is by nature ever pure, ever 
conscious and ever bliss, when comes in the contact with the adjunct 
of the Nescience, becomes embodied and transmigrates in the cycle 
of births and deaths till the Self cultivates the desire for the 
Absolution. In other words he becomes free from the cycle of births 
and deaths, when he becomes qualified (srfeiKt) for the path of
knowledge.

•5PTT^ WT 3TF#rfN Md-

mm it47

The competent student is an aspirant who, by standing in
accordance with the prescribed method the Vedas and the Vedangas 
(the auxiliary sciences)48 has obtained a general comprehension of 
the entire Vedas, who being absolved from all sins in this or in a 
previous life by the avoidance of the actions known as Kamya 
(Voluntary actions), Nisiddha (prohibited acts) and by performance 
of actions called Nitya (Obligatory) and Naimittika (Occasional) as 
well as by penance and devotion, has become entirely pure in mind 
and who has adopted the four Sadhanas (i.e. 04 pre-requisites) or 
means to the attainment of spiritual knowledge.

While Vivekacudamani defines Adhikan as, “Success depends 
essentially on a qualified aspirant; time, place, and other such means 
are but auxiliaries in this regard. Hence the seeker after the Reality 
of the Atman should take to reasoning, after duly approaching the 
Guru, who should be the best of the knower of Brahman and an 
ocean of mercy.”

47 Vedantasara of Sadananda, Para 06.
48 fw oiticHruj ftpd ; i
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“An intelligent and learned man skilled in arguing in favour of 
the scriptures and in refuting counter-arguments against them - one 
who has got the above characteristics is the fit recipient of the 
knowledge of the Atman. The man who discriminates between the 
Real and the Unreal, whose mind is turned away from the unreal, 
who possesses calmness and the allied virtues, and who is longing 
form liberation, is alone considered qualified to inquire after 
Brahman”49

Supreme Reality

The superimposition can be removed and Brahman can be 
realized by the method of de-superimposition (3-micu) which is
defined as,

^T^T^q[Wc^RII50

As a snake falsely perceived in a rope is ultimately found out to 
be nothing but the rope; similarly the world of unreal things, 
beginning with the ignorance, superimposed upon the Reality, is 
realized, at the end, to be nothing but Brahman.

When the rope, through illusion, appears as a snake, it does not 
actually change into the snake. De-superimposition destroys this 
illusion and brings out the truth. As the snake is the apparent

’3'TOI ||5>*|
UnmUtr^cj^; |

IRKII

Vedantasara of Sadananda, Para 137.
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modification of a rope so is the world the apparent modification of 
Brahman and the illusion is removed by knowledge - knowledge of 
the self. The knowledge can be cultivated through the contemplation 
on Mahavakyas.

“I am not the individual soul, but the Supreme Brahman” - 
eliminating thus all that is non-self, do away with the superimpose- 
tion, which has come through the momentum of (past) impressions51.

There is some Absolute Entity, the eternal substratum of the 
consciousness of egoism, the witness of the three states and distinct 
from the 05 sheaths.

He who himself sees all, but none beholds Him, who illumines 
the intellect etc. but whom they cannot illumine - This is that .

In this direction the definition and the explanation given by the 
author of the Vedantasara is perfect, complete and devoid of any 
dubious remarks. He says, “Conscious associated with the aggregate 
of ignorance is endowed with such qualities as omniscience, 
universal lordship, all-controlling power, etc. and is designated as 
the undifferentiated the inner guide, the cause of the world and 
Isvara on account of Its being the illuminator of the aggregate of 
ignorance.”53

Isvara i.e. Brahman associated with the aggregate of ignorance 
has three qualities Sattva, Rajas and Tamas, whose effects are seen 
in the acts of creation, preservation and destruction. When it is 
considered from its own standpoint is the efficient cause and when is

51

dWdl^ld: TTRf^I«IRnq^Rf5 II ^o||

52 a: wfci«w4wrfai 
^rUcwlcl^\s\\

.. . Ilt.m m\\

266



Chapter 04

considered from the standpoint of its illumination is the material 
cause of the universe.

Upasana

The deliberation on Brahman can be possible only after the 
acquisition of the four pre-requisites called Sadhanacatustayam 
which are:

II54

The means to the attainment of knowledge are : discrimination 
between things permanent and transient, renunciation of the fruits of 
actions in this world and hereafter, six treasures (endowments) such 
as control of the mind etc. and the desire for spiritual freedom.

(i) Discrimination between things permanent and transient : this 
consists of the discrimination the ‘Brahma alone is the permanent 
substance and that all things other than it are transient.55

Similarly the Vivekacudamani defines it to be, “A firm conviction 
of the mind to the effect that Brahman is real and the universe 
unreal, is designated as discrimination between the Real and
the Unreal.”56

The Aparoksanubhuti defines it to be the settled conviction that 
the Atman (the seer) in itself is alone permanent, the seen is opposed 
to it (i.e. transient).5

54 Vedantasara of Sadananda, Para 15.
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(ii) The objects of enjoyment hereafter, such as immortality etc. 
being as transitory as the enjoyment of such earthly objects as a 
garland of flowers, sandal paste and sex-pleasures, which are 
transitory, being results of action - an utter regard for all of than is 
renunciation of the enjoyments of fruit of action this world and 
hereafter.58

According to Vivekacudamani, “Renunciation (%F*FI) is the
desire to give up all transitory enjoyments (longing) from those 
(Hearing etc.) of an animate body to those of Brahmahood (having 
already known their defects) from observation, instruction and so 
forth.”59

According to the Aparoksanubhuti, the indifference with which 
one treats the excreta of a crow - such an indifference to all objects 
of enjoyment from the realm of Brahma to this world (in view of 
their perishable nature) is verily called pure Vairagya.

(iii) The treasure of 06 endowments like mental control and 
others are: mental control, restraint of mind, cessation of the external 
organs, forbearance, constant concentration and faith.61

(1) The mental control (w\) is the curbing of the mind from all
ff)objects except hearing etc. of Vedanta-texts.

The resting of the mind steadfastly on its goal (i.e. Brahman) 
after having detached itself from manifold sense-objects by 
continually observing their defects is called Sama or calmness.63

58 eh4'3t^d’i||PlPirA|iPir4icc|<=K;|^^Hcb|.u|j^04|^cii(^-

59 cfltM fcwwn i
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r

Abandonment of desires at all times is called Sama.

(2) The physical control {Wt) is the restraining of the external
65organs from all objects except that (i.e. hearing etc.).

Turning both kinds of sense-organs away from sense-objects and 
placing them in their respective centres, is called Dama of self- 
control.66

67Restraint of the external functions of the organs is called Dama.

(3) The cessation (<iH<fd) of these external organs so restrained
from the pursuit of objects other than that (Hearing etc.); or it may 
mean the abandonment of the prescribed works according to 
scriptural injunctions.

The best Uparati or self withdrawal consists in the mind-function 
ceasing to be affected by external objects.69

Turning away completely from all sense-objects is the highest of 
Uparati.10

(4) The forbearance (fMcTSiT) is endurance of heat and cold and 
other pairs of opposites.71

^58-4 PUldleKSHTRST: II 3311
64 ^ c||*Hio4IJ|: whs-qlhfci 3lfed: l3TOg.^ABll
65 - '«U$ip5W|U|i 11 ^.RTT. Roll
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The bearing of all affections without caring to redress them, being 
free (at the same time) from anxiety or lament on their source, is 
called Titiksa or forbearance.72

Patient endurance of all sorrow or pain is known as Titiksa which
73is conducive to happiness.

(5) The constant concentration (WTWFPf) of the mind, thus
restrained, on hearing etc. of the scriptural passage and other objects 
that are conducive to these.74

Not the mere indulgence of thought (in curiosity) but the constant 
concentration of intellect (or the affirming faculty) on the ever-pure 
Brahman is what is called Samadhana of self-settledness. 75

The concentration of the mind on the only object Sat (i.e. 
Brahman) is regarded as Samadhana.

(6) The faith (?R*T) is the trust in the truths of Vedanta as taught
t 77by Guru.

Acceptance by firm judgment as true of what the scriptures and 
the Guru instructs, is called by sages Sradha or faith, by means of 
which the Reality is perceived.

73

74

75

76

77

78
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Implicit faith in the words of the Vedas and the teachers (who
X r 79

interpret them) is known as Sradha.

(iv) Mumuksuta is the yearning for spiritual freedom.80

$

Mumuksuta or yearning for freedom is the desire to free oneself, 
by realizing one’s true nature, from all bondages from that of egoism 
to that of the body-bondages superimposed by Ignorance.81

When and how shall I, O lord, be free from the bonds of this 
world (i.e. births and deaths) - such a strong desire is called 
Mumuksuta.

It is necessary to practise hearing, reflection, meditation and 
absorption till the realization of the consciousness which is one’s 
own self.

The aspirant should practise hearing (SRFPf) of the scriptures, 
thinking (*FFPf) of their meaning and meditating (RRwikHH) on it.

Hearing is the ascertainment through the six characteristic signs
that the entire Vedanta philosophy establishes the one Brahman

0/1

without second.

79 i
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In ascertaining the meaning, the 06 characteristic signs are - the 
beginning and the conclusion, repetition, originality, result, eulogy 
and demonstration85.

Reflection86 is the constant thinking of Brahman, the One without 
a second, already heard from the teacher, by arguments agreeable to 
the purport of the Vedanta.87

oo

Meditation is a stream of ideas of the some kind as those of 
Brahman, the one without a second, to the exclusion of such foreign 
ideas as those of the body etc.89

The fourth is Absorption (iWTfsr) which is of two kinds viz. that 
attended with self-consciousness and that without it
(Irffewrrf^r:).

Absorption without self-consciousness (f^T^TOFTlIV:) is the total
mergence in Brahman, the one without a second of the mental state 
which has assumed its form, the distinction of knowers, knowledge 
and the object of knowledge being in this case obliterated.90

The eight steps to the attainment of the Nirvakalpa Samadhi are 
restraint observance (1wt), posture (STT^R), breath-control
(5PMFT), self-withdrawal (Mc^isk), concentration (^TWT), medita-

85
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tion (®IR) and spiritual absorption (with self-conscious­
ness)91.

Result

One who practises the hearing etc. contemplating on Mahavakyas 
becomes free from worldly parlance, such an aspirant called a 
JTvanmukta.

^ i mfk d «b 14 Pi ^ 141 -trIm
wftl: II92

A man liberated-in-life is one who by the knowledge
of the Absolute Brahman, his own self, has dispelled the ignorance 
regarding it and has realized it, and who owing to the destruction of 
ignorance and its effects such as accumulated past actions, doubts, 
errors etc. is free form all bondages and is established in Brahman.

In short, such a man’s soul remains as the illuminer of the mental 
of the mental states and the consciousness reflected in them, 
experience, solely for the maintenance of his body, happiness and 
misery, the result of past actions that have already begun to bear fruit 
and have been either brought on by his own will or by that of another 
or against his will. After the exhaustion of the Prarabdha actions, his 
vital force is absorbed in the Supreme Brahman, the Inward Bliss; 
and ignorance with its effects and their impressions is also destroyed. 
Then he is identified with the Absolute Brahman, the Supreme 
Isolation, the embodiment of Bliss, in which there is not even the 
appearance of duality.93

R/R%\\
92 Vedantasara of Sadananda, Para 217.
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Conclusion

The chapter draws a life-sketch of Adi Sankara in brief. He is the 
son of Sivaguru and Arayamba. At the age of eight he became 
sannyasin and obtained knowledge form Govindabhagavatpadacarya 
the disciple of Gadudapadacarya. He wrote commentary on 
Prasthanatrayi as well as composed many epitomes and hymns.

He refuted and defeated non-Vedic as well as other philosophical 
doctrines and propounded the doctrine of Kevaladvaita (Absolute 
Monism).

Adi Sankara’s sole motive lies in establishing the theory of 
Unreal appearance with a view to uprooting the theory of
Transformed Primordial Matter which is one of the
fundamentals of Samkhyas.

The Absolute Monism is not mere rationalism or conservatism 
but it is a Pure Spiritualism.

On the line of Vedantasara the tenets designated as 
Kevaladvaitavada or Vivartavada are presented concisely in the 
order of the transmigratory existence, the embodied soul, Supreme 
Reality, pre-requisites and Result.

The relevant definitions are quoted from Adi Sankara’s 
Vivekacudamani and Aparoksanubhuti.

The Vedantic terms such as world, Superimposition, Ignorance 
and its effects, Individual soul and Superimposition regarding it, the 
Competent student, Supreme Reality, Pre-requisites, the means of 
Hearing etc. and the Result are explained respectively.

After defining Jagat etc. the pre-requisites are presented in full 
length. Looking to the practical side of the Absolute Monism, the 04 
means including the control of mind (?TR:), the physical control
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C^T:) and so on are so to say, holding the hand of an aspirant to help
him to tread upon the pathway to the Self-realization leading to the 
liberation in the life and thereafter whence there is no return in the 
cycle of rebirths.

Thus the entire philosophy can be summarised in a single line: 
The Brahman alone is real, other than it is unreal. The individual self 
is itself the Brahman and not else (WF ^iPh^IT TFTC: I)

In fact Vedanta is not a logical mysticism but a logical 
experience. It believes in going beyond than the orthodoxieal 
dogmas because the ultimate testimony of truth results from one’s 
own spiritual practical experience and neither from any tact nor from 
any scripture.

Where other philosophical tenets on one hand drag the aspirant 
from out of the track, make his efforts futile while on the other hand 
the Vedanta philosophy based on experiment of the seeker as well as 
Upanisads, shows the straight and the easiest path way to union with 
the Supreme of the form of Highest Bliss.

*** *** ***
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