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PraNAns to all truth seekers
Hare Kri shna

Shruti snruti pur ANANAM Al ayaM kar uNAl ayaM
NamAm bhagavat pAdaM shankar aM | Cka shankar aM

Sri machhankara bhagavadpAda sadgur ubhyo namaH

vandE t aM sacchi dAnandaM yat i varyaM nahAmati M
vEdavEdAnt a sAraj naM sadgur uM pr aNat GsnmyahaM
SadAhaM saMpr adAyaj naM saMyam ndr aM sadAshr ayaM

Sri Sat chi dAnandEndra Saraswati parama gurubhyo namaH

aj nAna ti m rAndhasya j nAnAnj ana shal akaya
chakshurunm |itaM yEna tasmai shree guravE namaH

My hunbl e prostrations to ny beloved guruji-s Sri Mttur Ashvatha Narayana AvadhAni & Sri
Chandr anoul i Avadhani .

AdhyAr Opa apavAda - An Uni que Met hod of teaching by scriptures

In vEdAnta, we can find different way of approach to the ultimate truth. Here we have
sonme statenents which clearly indicate the duality & others explicitly advocating
non-dual nature of parabrahman. To reconcile these apparent contradictions in sAstra
si ddhAnta, somany AchArya-s have witten el aborate comentaries on prasthAna traya i.e.
vEdAnt a/ upani shads, snmruthi texts |ike bhagavad glta & nyAya prasthAna i.e. brahm
sUtra-s to propagate their view points. Later on, em nent scholars have witten
conpr ehensi ve sub-comentaries & glosses based on principal comentaries of their
AchArya's respective school of thought. Just |ike shankara's advaita school, dualistic
schools too have established their dogmas on the strength & support of scriptural
statenents & |ogical argunents. And they have even gone to the extent of accusing
advaita by adducing | ogical argunments & 'selective' pramANa vAkya from scriptures to show
that the phil osophical base of advaita is shaky & utterly opposed to the 'true teaching
of scriptures. Fresh entrants to the vast field of vEdAnta get lost in the |oquacious
interpretation of these schools & find it very difficult to deternmine which is the true &
ultimate pronouncenent of shruthi-s with regard to the absolute reality. Anyway, we are
not here to discuss the harm caused by other schools in this regard. Wat we are trying
to find here is, whether there is really any stream ined nethod adopted in shruti-s in
teaching of the ultinmate truth.

As | am witing this mainly to advaitins, 1'd like to say, being a sincere student of
shAstra & Advaita School, first & forenpbst thing one can do is, he should approach
bhagavadpAda' s prasthAna traya bhAshya through bonafi de sanpradAya. He has to sit under
the lotus feet of his guru who is shrotrlya, brahmanishTa & learn the secrecy of nethod
of teaching adopted by shruti-s in propagating the nirvi ShEshatva of parabrahman. At the
end bhAshya pATha, definitely he will cone to know that his paramAchArya's purports al one
are the ONE & ONLY neans to determ ne the spiritual & philosophical teaching of vEdAnta.
Wthout the help of sanpradAya vida' s/guru's teaching, it would be a tedious task to the
student of advaita vEdAnta to even know that there is a systematic nethod adopted in
shruti. Socal | ed phil osophers / scholers could not come to an unani nous opinion as
regards to the method of teaching adopted in vEdAnta. This is due to lack of know edge
of genuine nethod of teaching & excessive dependence on their own intellectual
capability. M/ parama guruji observes this in his book ' How to Recognise the Method of
Vedanta' (HRW)& quotes the opinion of various scholars on how they failed to recognize
the nmethod of teaching in vEdAnta. Here are sone of those :

/1 quote//

" A system of the upani shads, strictly speaking, does not exist. For these treatises are
not the work of a single genius, but the total philosophical product of an entire epoch”
— P. Deussen, Pu.p.51

" There is little that is spiritual in all this"; this enpty intellectual conception,
void of spirituality, is the highest formthat the Indian mind is capable of'" - Gough,
quoted by S. Radhakrishna, IP Vol.1, P.139

" If anything is evident even on a cursory review of the Upani shads and the inpression so
created is only strengthened by a nore careful investigation — it is that they do not
constitute a systematic whole" — G Thibaut, VS. Intro. Ciii

" The upanishads has no set theory of philosophy or dogmatic scheme of theology to
propound. They hint at the truth in life, but not as yet in science or philosophy. So
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nunerous are their suggestions of truth, so various are their guesses at God, that al nost
anybody may seek in them what he wants and find what he seeks, and every school of
dogmatics may congratulate itself on finding its own doctrine in the sayings of the
upani shads" — Dr. S. Radhakrishnan, |IP P. 140.

" The difficult of assuring oneself that any interpretation is absolutely the right one
is enhanced by the fact that germs of diverse kinds of thoughts are found scattered over
thle upani shads which are not worked out in a systematic nanner — Prof. Dasgupta, HP
Vol . P. 41- 42

/ /' unquot e/ /

It is evident from the above, the nodern scholars who have done considerable research
work in Indian philosophy did not even aware of the fact that there is a channelised
method in shAstra-s. Under these circunstances, we have no other option but to take
shelter under our sanpradAya vida-s nethod of teaching, which is enbedded & closely
knitted in the shruthi-s. After closely following the teaching of sanpradAya, we will
come to know our scriptures have uniformly guided us through a systematic nethod which
can rl]J_e recogni sed by only shrQriyal/brahmani shTa AchArya who has undergone traditional
t eachi ng.

Here conmes the main question. VWhich is that nethod adopted by shruti-s/shankara
sanpradAya to teach us yEkanEvAdvitlya brahnan?? Shankara tells us about this nethod
explicitly in glta bhAshya. He says, the knowers of the traditional nethod

(sanpradAyavi dA) have announced that which is devoid of all distinctions and details has
been expl ai ned through deliberate super-inposition (adhyArOpa) and subsequent resci ssion
of the sane (adyArOpa-apavAda).

Before going to the details of this nethod, the question needs to be answered is, first
of all why we need ' a method' to know our self established, self-evident nature of
brahman?? |If at all there is a 'nethod" how do we ascertain that the adhyArOQpa apavAda
is the right & only nethod?? And a doubt may also arise to the intellectuals that if
t hrough sonme nmethod we are able to achieve sone end, how can that sane be proved as our
svarUpa? Since the known to be obviously different from knower & it cannot be the
subj ect knower as the 'knower' cannot be the object of cognition. This is the reason why
some will cone to the conclusion that there is "no nethod" to know paramArtha tattva
since it is objectless know edge. As Sri Sadananda prabhuji often quotes, scholars |ike
JK says truth is the pathless |and. Once you adopt sonme nethod to 'know sonething,
i mediately, you will be strayed from the already established fact & you will be under
the spell of whins & fancies of your own thinking. Therefore, if you |abel any nethod in
vEdAnta then that nethodol ogy cannot bring you the paramArtha jnAna. Since it is still
mai nt ai ni ng subj ect-object (vishaya-vishayi or jnAtru-jnEya) distinction, it is self
defeating nmethod & no use.

Yes, strictly speaking, there is some logic behind this argument. Even in our day to day
busi ness (vyavahAra) we don't have to think about 'who am |I' we invariably taken our
pramAt rutva (knowership) for granted & only strive to know sonething outside of us i.e.
objective world through pramAtru's Iimted adjuncts (upAdhi-s). Since, even to know this
routi ne ahaM ego, we don't need any nethod (prakriya)& not enploying any neans, then how
can it be accepted that there is a nethod to "know' the "witness" to this false ego?? 1In
that sense it would be appropriate to say "Yes" there is no need of any method, no
knower - known di stinction when we identifying ourselves with our paranmArtha svarUpa. But

as we all know that is not the present scenario where we are in. W are still suffering
from avi dya, anyOnyAdhyAsa, identifying ourselves with the body (dEha), senses (indriya),
mnd (mana), intellect (buddhi), ego (ahankAra), life force (prANa) etc. So, to

elimnate this chronic problem of wong identification & to establish in our nitya,
shuddha, buddha, nuktha Ananda svarUpa, shruti-s, for the sake of our own convenience
fabricating some nethodology for the time being. But in ultinmate sense, as said above
"yes" there is no need for objectification of truth through any type of nethodol ogy.

This is what shankara also says in gltA bhAshya (18-50) " tasmAt avidyAdhyArQpita

nirAkaraNa mAtraM brahnaNi kartavyaM ' na tu brahnmavijnAne vyatnaH at yant ha
prasi ddhat vAt " the task to be acconplised here is to get rid of superinposed false
noti on due to avidya. There is no need of any effort involved in realising our true

nature which is svataH siddha & very evident (atyAnta prasiddhatvAt). But since we are
not realising the truth "as it is" falsely inputing anAtma vastu dharma on the Atna vastu
we need a prakriya (method) which helps us to reveal the true nature of our svarUpa.

Wen the false notion is elimnated, "no special effort" is required to realise the
truth. So to say, due to ajnAna, we think that rope is snake, after the snakeness
renoved from the right knowedge the rope will remain "as it is". Here know edge
required to know that rope is not snake & not to know "rope" per se. shankara says

mAndukya kAri ka bhAshya (2-32) that this is the pronouncenent of knowers of sanpradAya
"si ddhAntu nivartakatvAt iti Agamavi dAm sUtraM .
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From t he above, we can say adhyarQpa nmeans "when the avidya is there shruti-s, for the
conveni ence of teaching, accepting a thing /attribute that is literally not there"
apavAda neans negation of that which we had accepted earlier for the convenience of
tea]gh: Ing. My parama guruji Sri Satchi dAnandEndrasaraswati Swamiji observes this in HRW
as follows:

/1 quote//

Superinposition (adhyArOpa) literally neans |aying sonething on sonething else, falsely
imputing the nature or property of something to sonething else. It is a postulate of
vEdAnta that owing to a natural tendency of the human nind, a beginningless
superinposition called avidyA conpels us all to look upon reality as infected with
mani fold distinctions. Now, in order to educate the mnd to interpret reality as it is,
t he upani shads uniformy enploy the aforesaid nethod of adhyArOpa apavAda or deliberate
superinposition or provisional ascription and subsequent rescission or abrogation.

/ I unquot e/ /

It is evident fromthe above that this principal nethod is used by shruti-s to teach us

absolutely featureless parabraman. In this main method shruti-s talking about
subdivisions |ike avasthAtraya (the three states), pancha kOSa vivEka (the know edge of
five sheat hs) dr ug- drushya vi VEka (jnAtru-jnEya), sAmAnya- vi ShESa prakriya,

anvaya-vyatirEka prakriya, vidyA-avidyA prakriya, kArya-kAraNa prakriya etc. These are
al |l subordinate nethods adopted by shruti-s at various places to disclose the nature of
our true self as brahman in itself. As this self is devoid of all specific features, it
is only superinposition of all attributes by the unenlightened common nmind in order to
teach us the nirvikAri, nirviShESa, nirvikal pa parabraman. YAgnAval kya says about the
true nature of brahman in bruhadAraNyaka shruti (3-8-8) that It is this akshara
(i nperishable) O gArgi, so the knowers of brahman say. It is neither gross nor subtle,
nei ther short nor long, not red, not viscid, not shadow, not dark, not the air, not the
ether, not adhesive, tasteless, odourless, wthout the sense of sight, wthout the sense
of hearing without the vital principle, nouth | ess, wthout nmeasure, neither interior nor
exterior, it eats nothing, nobody eats it.

Fromthis strict denial of all properties, one may take the paramArtha tattva as absolute
shUnya. No, the nitya chaitanya vastu is taught by way of inaginary attributes
apparently pertaining to it owing to limted adjuncts. At the close of teaching the
apavAda of even the falsely attributes used as a device for purpose of teaching lest it
ihould be treated as actually belonging to It for ever like kArya's seed form in the
Ar aNa.

Well, this adhyAr(Opa apavAda net hodol ogy not strictly restricted to vEdAnta only but its

been used & has influence in our day to affair as well. Take for exp. At our elenentary
school education we have been taught of sun rise, sun set & his novenent East to West,
solar eclipse etc. for the convenience of teaching first tutor will accept all these

apparently pertaining to Sun as seen but subsequently in deeper studies of the sane
subject he explains how sun is stable in his position & it is the earth/mon novenent
which is causing all these geographical phenonena.

Shankara beautifully explains this in bruhadAraNyaka bhAshya (4-4-25) as follows : *
yathA yEka prabhruti A parArdha saNkhyAsvarUpa parijnanAya rEkhAdhyArCpaNaM krutvA
yEkEyaM r EKhA, dashEyaM shat EyaM sahasrEyaM iti grAhayati, avagamayati saNkhyAsvarUpaM
kEvalaM na tu saNkhyAyA rEkhAt matatvantEva............. . tadupasaihrutaM punaH pari shuddhaM
kEval anEva saphal aM j nAnaM ant e asyAM kaNdi kKAyAmiti!! In summary, shankara says here to
impart the know edge of numbers like ten, hundred, thousand etc. to student, the
teacher will draw sone lines. The student will get the * know edge * of nunbers & he does
not hold the lines itself as nunbers in this case. Li kewi se, when we are |earning
al phabets, though we use ink & paper, we don't think those material itself as akshara-s.
From paper & pencil we gain only * akShara jnAna* & at any point of tine we don't think
the material which we have used to gain * akSharaj nAna* itself al phabets.

In vEdAnta too, the sanme nethodol ogy has been adopted to teach us brahmatattva. First it
accepts origination/ creation of jagat/world etc. finally it negates all these false
attributions by saying nEti nEti ( kindly refer shankara bhAshya where he says tathA ha

i ha ut pat hyAdyanEk OpAya janita vi shEsha pari shCdhanArthaM  "nEti nEti" iti
tat vOpasaWhArakrutaH) 1In the same Iine we can refer shankara's AranbhaNadhi karaNa sutra
bhAshya (2-1-14) " tathA akSharAdi satyAkSara pratipattiH druShtA REkhAnrut AkShara

prati pat EH etc.

It is anmply clear that by adopting this method of adhyAr(pa apavAda, the ShAstra-s lift
us from the level 1 of both knowing & being at one go as they reveal the eternal
transcendental nature of our true self which is beyond the knower & knows distinction.
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The vEdic riShi-s did one of the npbst inpossible task which can ever be inagined. They
successfully used 'words' to reveal that which no word can ever describe. How could they
able to do this ? They resorted to a uni que net hodol ogy call ed as "adhyAr Opa apavAda".

Now, we will have a look at this nethod & let us see how it is closely interweaved in
scriptures. One standing exanples for this prakriya is glta sloka. Shankara explicitly
mentions here the method adopted by sanpradAyavida-s is adhyArQpa apavAda. M parane
guruji gives here detail ed account of the same in his book HRW ( Page 30-31) :

/] Quotel/

sarvat aH pANi pAdaM t at sar vat kShi r OnukhaM
SarvataH Shruti mal | okE! SarvamAvrutya thi STathi!!
( Gta chapter 13- verse 13)

Sar vEndri ya guNAbhAsaM SarvEndriyavivarjitaM
Asakt aM sar vabruchai va! Ni rguNaM guNabhCkt ruchal!!
(glta chapter 13-Verse 14

In the first of the above two sl Cka-s, reality or Brahman is said to posses hands & feet,
eyes, heads, faces and ears on all sides; whereas in all the second, It is declared to be
devoid of all senses even while it appears to be able to performall sensory funcrtions.
Sankara, observes that ' the special features noticed in the kshetrajna (the self) ow ng
to the limting conditions caused by the different forns of kshEtra (the body etc.) being
unreal, have been rescinded in the previous sl Cka, and the kshEtrajna has been taught to
be realized as neither being nor non-being. But here (in slCka 13), even the unreal
nature manifested throught the Iimting conditions has been treated as though it were the
property of the knowable, just to bring its existence honme, and hence the knowable
kshEtrajna is spoken of as 'possessed of hands and feet etc., everywhere'. Accordingly,
there is the well known saying of the knowers of tradition : ' That which is devoid of
all details is set forth in detail throught deliberate superinposition and rescission'
Hands and feet and the rest which seemto be linbs of each and every body, owe their
respective functions to the presence of the power of consciousness inherent in the Atnman
to be known. So they are evidential nmarks indicating the presence of Atman and are
t heref ore spoken of as pertaining to It in a secondary sense" Shankara neans to say that
Brahman is first brought to our notice by the shruthi as the one self of us all, which
functions throught all our senses. The self seizes things with out hands, wal ks with our
feet, sees through our eyes and hears through our ears, as it were. This way of
describing It is for convincing us of Its undeni able existence. Once we recognize this,
the shruti revokes the wong ascription of sensory acts, to enable us to interpret
reality as it is, as the one universal self. The ascription of the sensory activities
was nerely a device to famliarize our mind with the existence of the self, very nuch
like the tenporary scaffolding used for the erection of a building, to be altogether
renoved after that object is acconplished. Accordingly, shankara summarizes the purport
of the second sl Cka thus :

e upAdhi bhut apANi pAdAdhi dhyAr OpAt, oveeieieeeee e .

Lest it be supposed that this Brahman to be known is really possessed of the senses such
as hands and feet etc. just because they have been inputed to It, the next verse is
begun".

/I unquot e/ /

For those who want to check shankara bhAshya in original text, kindly refer the follow ng
Shankara vAkya-s on the above verse which goes " upAdhikrutaM nithyArUpamnmapi
ast hi t vAdhi gamAya j nEya dharnmavat parikal pya uchyatE"' sarvataH pAN pAdant ityAdi! tathA
hi saMpradAyavi dAM vachanaM " adhyAr OpApavAdAbhyAM ni ShprapaNchaM prapaNchyAtE iti "

Just as a side note for those who want to know the explicit mention of adhyAr Qpa apavAda
words in shruti-s. tE Obindu Upani shad nentions these words explicitly where shiva says
skanda about absolute featurel ess nature of parabrahman.... neither adhyArOpa nor apavAda
, No oneness, no nanyness, no blindness, no dullness, no skill, no flesh, no blood, no
| ynph, no skin, no marrow, no bone, no skin, none of the seven Dhatus, no whiteness, no
redness, no blueness, no heat, no gain, neither inportance nor non-inportance, no
del usi on, no perseverance, no nystery, no race, nothing to be abandoned or received,
nothing to be laughed at, no policy, no religious vow, no fault, no happiness, neither
knower nor know edge nor the knowable, no Self, nothing belonging to you or to ne,
neither you nor |, and neither old age nor youth nor manhood; but | am certainly Brahman.
"I amcertainly Brahman. | am Chit, | amChit"'.
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Sri  vidyAshankara prabhuji of Advaita-L list had nentioned once that these words are
appearing in pingala upanishat as well.l don't have the exact reference with ne. Sri
Sunder prabhuji may help us in this regard.

The madhukhANda & vyaj naval kyakhANda are sonme divisions in bruhadAraNyaka shruti which

give many illumning illustrations on the presentation of adhyArOpa and apavAda to
explain the real and unreal substance. Interested readers may refer these with shankara
bhAshya.

Wil e tal king about apavAda in in this prakriya, shankara gives us the clear definition
of subsequent recession. On sUra * vyApEshcha sanmanj asaM *, shankara wites :

" apavAda nAma yatra kasminchit vastuni pUrvanivi Sht AyAM mi t hyAbudhyou ni Shchit AyAM
paSchAt upaj AyamAna yat hArt ha bhuddhi H pUrvani vi sht AyAH ni t hyAbhuddhEr ni rvarti kA bhavati !
Yat hA dEhEndriya saNghAtE AtmabhuddiH AtmanyEva Atma  bhuddhyA paschAt  bhAvi nyA "
tattvanmasi " ityAnayA yat hArt habhuddhyA nivartatE ( sutra bhAshya 3-3-9)

First, about sonething we have sonme msconception & we think that that m sconception
itself is the right know edge. But after the realization of 'right' know edge the
earlier wong know edge gives away. So, apavAda neans elimnation of wong know edge
t hrough right know edge. Shankara gives here exanple that every one naturally identifies
hinself with body, senses, intellect, mnd & ego & experiences pain & pleasure etc. This

tendency is quite natural to everyone who are under the spell of avidyA But when
shrQrlya brahmani shTa guru teaches that he is kEval a sAkshichEtaH, the eligible aspirant
will realize that he is not the BM conplex. Here his wong identification wth

manCbhdhyAdi upAdhi -s gets subl ated t hrough shAstrAchArya upadEsha.

Now, the next inmportant question is why & how only adhyArOpa apavAda is the right method
of teaching?? As we already discussed, in vyavahAra, when we are ignorant of sonething,
we assune/ superinpose sonany attributes on it. (just like on rope we superinpose snake,
its curving nature & sonetines its hissing sound!!! Etc.) Wen the true nature of that
unknown thing revealed, the earlier ajnAna which we had will get erased by the 'right'
know edge of it. This is there in our everyday business. The right know edge cannot
bring us any non-exi stent thing nor annihilate already existing one. nAsato vidyatEbhAvo
nabhAvo vidyate sadA says Krishna in glta. The right know edge can only renoves false
attribution on the svarUpa that which is not there.For exanple let us go back to our
fanous rope-snake anal ogy. W have the wrong know edge of rope & see the sane as snake!!
When the rope is realized conpletely that realization does not anyway annihilate the

non-exi stent "snake" in the rope nor "create" already existing rope. The 'rope'
know edge or realization of "ropeness" reveals the fact that the snake was never ever
there in the rope & the rope was/is/will be the only reality forever. So, the scope of

right know edge is to show the true nature of perceived thing & never ever creates or
anni hilate any non existent thing. Likewi se, in brahma jignAsa, when we are ignorant of
one w thout second nature of Brahman, we see nultiple jlva-s & jagat in nirvikal pa
Br ahnan. The Atma jnAna helps us to eradicate this wong perception in nirvishEsha
Brahman. As said above, this jnAna neither destroy the "non-existent" jagat or jlva in
Brahman nor create sonmething called Brahman in jagat & jlva. Shankara on these lines
says in chamasAdhi karaNa sutra bhAshya (1-4-10) that * na hi kvachit sAkshAdvastu
dhar masya apGdhree drusht A karthree vAvi dyAl  Avi dyAyAstu sarvatriva nivarti kA drushyat E!
TaTha i hApi abrahmatvaM asarvatvaM cha avi dyAkrut anEva nivartyat AM brahma vidyayO Na tu

pAramArt hi kaM vastu kartuM nivartayitaM vA arhati brahma vidyA!! Shankara telling us
here, jnAna reveals the true nature of existent thing, & it never create nor destroys
anyt hi ng. Limted identification of our true nature is avidyA If the jagat & jlva

already there in Brahman then Atma jnAna cannot destroy it, but from Atma jnAna, jnAni
realizes that the true ever-existing thing is his own svarUpa & jlva jagat are kEvala
adhyArOpita in brahmavastu. The perception of jlva-jagat in vyavahAra is due to ajnAna
about brahmat attva.

Further, shruti telling us Brahman is the only reality / Brahman is all nothing else
apart fromit. Br ahmai vEdam vi shvaM At mai vEdam sarvaM vAsudEvaM sarvaM nEha nAnAsti
ki Nchana etc. to teach us the Brahnan is the ONLY reality, we wongly see it as jagat &
jlva. In reality there is no duality whatsoever in it. Tat vamasi, ahaM brahmAsni,
kshEtraj naM chApi nmAM vi ddhi sarvakshEtrEshu in all these shruti/snruti statenents we can
find the adhishtAnaM substratum is nitya, nirupAdhika Brahnan only. The subl ation
(bhAdita jnAna) of this apparent duality through Atma jnAna is called apavAda here. This
is the only appropriate nethod what shruti/shankara sanpradAya advocati ng.

Finally, sofar, we have seen only shruti vAkya & shankara bhAshya vAkya to substantiate
the i mportance of methodol ogy of adhyAr Opa apavAda. Now, it is nandatory to see how this
nmet hod synchronize with our day to day experience i.e. avasthA traya.

First thing we should understand from avasthA traya is, the 'I'ness (ahaMkAra/ego) & its
perception of the world, may it be waking or dram appears only in sarva vyApi Brahma
tattva which is nothing but sAkshi svarUpa in us. In ME waker/dreanmer & correspondi ng
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wor | d have exi stence. This ME is the wtnessing consciousness & is objectively
analyzing both the waker & dreamer & their respective worlds. Just like, when we see
dream from waker's point of view, the dreamer, dream world all have existence only in
waker who is analyzing the dream objectively as vishaya to him So, for the sAkshi both
waker & dreanmer are objects (vishaya) & he is the vishayi. Though this objectification
exerci se has been done from waker only, we cannot deny the sane scenario in dreamalso if
we cone across the same situation. So, let us not have any prejudiced nepotismto waker
atleast fromthe tattva jignAsa point of view

Secondly, apart from this ever existent sAkshi svarUpa there is absolutely no separate
exi stence for the jagat. The statenents like "world is there" or | am there cone only
from sAkshi who is vishayi (subject) to both these statenents.

Therefore, the jagat has its apparent existence only from the waker's or dreaner's
perception. \Wien we are in true svarUpa which is the state where both dreamer & waker
are absent there will be no socalled perceived world & there will be ONLY sAkshi without
identifying himself with anyone.

Thirdly, we should know it is inpossible to draw boundaries as regards to our svarUpa &
apparent existence of the jagat. Because this jagat is not in deEsha-kAla, the very
notion of tinme & space are in this jagat. As we know, since even in our svarUpa there is
ng i nfl uegce of dEsha kAla, it is inpossible to nunber |like sAkshi is one & prapancha is
the second.

Keeping all these things in mnd we can say avasthA-s are only superinposition on Atnman
just to prove that its true natures transcends these avasthas. That is why first shruti
call It by the name vishwa, tEjasa prajnA etc. just to presenting the Adhidaivic aspects
of Atman in order to negate its limted validity at the particular state .say waking.
Subsequent | y, shruti negates all these through apavAda by saying not of outward or
i nward consciousness, not of consciousness in either direction, not prajnAna GChana,
nei t her consci ousness nor unconsciousness (na antaH prajnA, na bahir prajnA etc. in
mAndukya shruti).

I n conclusion, shankara paripU Na siddhAta is in advocating nirguNa, nirvishEsha Brahman
ONLY nothing less than that. He would not conpromise this ultimate reality of our
svarUpa at any cost. He clearly pronounces his ultimatum on his shrutiprati pAdita
siddhAnta as follows in his long running sutra bhAshya on ubhaya |i NgAdhi karaNa sutra
ar UpavadEva hi tat pradhAnat vAt . " It is neither gross nor subtle, neither short nor
long ( astUa, anaNu etc. in bruhadAraNyaka ) w thout sound, w thout touch, w thout
col our, undecaying (ashbhdaM asparshaM etc. in kaTha) that indeed which is known as

AkASha (ether) is that which differentiates name & form that which is distinct from
these two, that is Brahman (AkAsho ha vai nAma ..etc. in chAndOgya) The puruSha indeed is
transcendental, formess, He is verily unborn both within & wthout ( divyOnrutaH

purushaH sa bahyAbhyantarO etc. in nuNdaka shruti) Now thi s Brahman is wi thout anything
antecedent, and w thout anything consequent, wthout anything interior or wthout
anything exterior; this Atman intuiting everything, is Brahman ( again in
bruhadAraNyaka), texts like these nmaminly purporting to teach the absolute nature of
Brahman w thout manifol dness and nothing else, it has been conclusively shown in the
sUtra tattu samanvayAt. Therefore, in texts of this kind, Brahman has to be accepted and
taken to be, of the very nature as revealed in these, that is as being enphatically
wi t hout specific features. As for the other set of statenents, teaching Brahman wth
specific features, these do not mainly purport to teach that ( the real nature of Brahnman
which is devoid of all attributes) for their aim chiefly is to enjoin upAsana. So their
express teaching about Brahman should be accepted only in so far as there is not clash
between the two teachings. But when there is any clash with the other set of teachings
this principle has to be observed in deciding our choice, viz. that texts having it as
their main purport are preferable to those that have it not. That is why Brahman is
concluded to be without any specific feature and not otherwi se, even while there are
texts teaching both i.e formand no form.

Thi s one detail ed expl anati on of bhagavadpAda would be nore than enough to his followers

to know his stand on Upanishad pratipAdita Brahnan. Let us stick to his advice
neticul ously by appropriately adopting adhyAr Opa apavAda method & realize our secondl ess
nat ure.

Hari Hari Hari Bol!!

Sadgur u pAdar ENu

bhaskar

CGeneral information/request to all readers :

Ol1.Kindly refer original Sanskrit texts for correct Sanskrit wordings of the
shruti/shankara bhAshya vAkya-s.
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02.

03.

04.

05.

06.

07.

Al'l English translation of the shankara bhAshya vAkyas are nmine.so better read the
originals wherever you find the transl ations are inadequate.

The above has been witten strictly in accordance with traditional nmethod as taught
by nmy guruji Sri Ashwat ha Narayana Avadhani of Mattur.

The texts quoted from the original works of ny parama guruji has been narked
bet ween //quote/ & //unquote//

Since |1've not referred any other publication works to draft this, if any of you
find any clarification & criticisns kindly bring it with appropriate supportings
from bhagavapAda' s works.

If you find any deviations & contradictions from mJ a shanakra siddhAnta, kindly
educate nme about it with suitable quotes from shankara bhAshya vAkya.

As ny studies are mainly in kannada & Sanskrit & ny personal notes on this also in
| ocal |anguage, | could not able to give appropriate samAnArtaka pada (synonyms) in
Engl i sh. Readers kindly bear with ne.
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kannada :
shankara's brahma sutra bhAshya Vol- | & ||
br uhadAr aNyaka Upani shad bhAshya Vol -1 & Vol -11

bhagavad glta bhAshya
shAnkara vEdAnta sAra
gaudapAda Hrudaya
pari pUr Na dar shana

Engl i sh
How to Recognise the Method of Veanta ( An English introduction to his
Sanskrit book vEdAntra prakriya pratyabhi gna)

Shuddha shankara prakriya bhAskara

Sci ence of Being
Sanskri t

vEdAnt a prakriya pratyabhi gna
sugama ( A work on brahma sutra adhi karaNa)

Kannada
Shankara vEdAnta sAra sourabha by Sri Devarao Kul karNi (direct desciple of
Sri Sri Swanmiji)
shAnkara saNdEsha by Prof. S.K Ranmachandra Rao
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