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| ntroduction

Shree Ramanujcharyawasguru of Shree Ramanand swami
whose disciplewas L ord Swaminarayan Shree Ramanujcharya's
visistadwaita principle is based on the theory of life, world and
God. They arethree elements eternal and independent. Accepting
above principle shree Hari has quoted that Matam
visishtadwaitam me Gol okodhama chepsitam (shikshapatri) he
has clearly depicted the specialties of abovethree symptomsudhav
factsisbased on ancient theory of Acharyai.e. visi shtadwaitaprin-
ciplewhichisnarrated in thisbook.

Thereare 12 main darshanaswhich are narrated in nut-
shell but vividly knowing all thisone can understand the mean-
ing of Indian philosophy and its magnitude and which harpsupon
the principle of removing misgiving thisbook contains 6 Nastik
darshan (non-believer) and 6Astik Darshan (believer). They are
Charvak Bauddha& Jain darshanswhich areNastik Darshan as
they have not accepted the certificate of Vedas. 6 Darshans
contains Sankhya, Yog, Nyay and specia Purvamimamshaand
Uttar mimamsha, asthey have accepted thevalidity of Vedasin
the last part the introduction of Uddhav sect by Shri Hari and
from shree Sankarachary sect to Bhagwat religion whose | ast
Acharyawas Swaminarayan Bhagwan . | hope this book pub-
lished at the auspicious ceremony of Shri Nanarayan Dav new
temple festival, so that all the devotees may be blessed by its
reading.

Mahant Purani

Swami Dharmanandan Dagi
Shree Swaminarayan Mandir Bhuj
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A RESPECTFUL SUBMISSION

“BharathiyaDarshan” may appear tobeasmall book
by ordinary standardsbut it containsawealth of revelations about
the absol ute principles of the DivineVedas, which have emanated
verily from the mouth of God Himself. ThisBook also contains
an accurate description of thereal nature of themain * Darshanas’
or Visions of Absolute Truths or Systems of Philosophy leading
to direct knowledge of Reality that have originatedinthe Land
called Bharat.What actually isthisIndianVision of AbsoluteTruth
or Readlity? What are its different manifestations, their respec-
tiveinherent formsand nature? Which of these havethe capacity
toilluminatethetruth? In practice, how useful arethese systems
of philosophy in day to day life? How does this knowledge of
truth really benefit usin our material as well as spiritual lives?
How essential or relevant isthisvision of absolute truth or real-
ity in the present Age? All these questions have been satisfacto-
rily resolved in this little Book. If we read it seated alone in
solitude, we will surely realise how advanced the Science of
Knowledge actually wasin Indiathousands of yearsago. These
“Darshanas’ contain profound contemplations of the inherent
characteristicsand natures of al typesof beings starting with the
bodies made up of the five gross-elements and going right up to
the divine nature of the Paraméatma.

It isgenerally accepted that there are 12 main Darshanas
or Systems of Philosophy in Bharat. Of these 6 are categorised
as‘Nastik’ or Godlessor Atheisticand the other six as* Astik’ or
Theistic. Amongst the Néstik Darshanas or Visions, thefirst one
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Is* Charvak” which dealsonly with the Science of theBody. This
particular Darshanawas unableto contemplate anything beyond
thebody. While expounding thetruths, each Darshanaafter the
other has, to varying degrees, stated that beyond the body there
exist the Mind, the Intellect, the Atma or the Soul and the
Paramétma or the Super-Soul. The last Darshanais the “Uttar
Mimamsa’ in which there is a definitive exposition of the true
nature of entities from bodies to the ultimate truth which isthe
Paraméatma. Inthe Jain, the Buddhist and other Darshanassuch as
the Nyaya-Vaishesika, the Sankhya Yogaand the Purva-Mimasa
also, the truths concerning entities beginning with bodies and
going gradually right up to the Paramamaare duly clarified aong
with all theintermediate truths.

Knowledge of the Truth or Reality is an integral part of
Dharma. If not anintegral part, it isan essential principlewithout
which Dharmacannot remainintact. Hence Dharmaisnot merely
an external practice or show but it isasacred code of conduct or
performance or accomplishment whichisclosely linked with the
Knowledge of Truth. Just asfood enablesthe body’ sgrowth and
development, knowledge of the truth facilitates the growth and
evolution of mind, the intellect, and the knowledge of the Self.
The development of the knowledge of the Self to itsfullest ex-
tent means acquiring knowledge of the fundamental nature of the
Self which leads to the emanci pation of the Self.

Itisonly after emancipation of the Self that the Paramétma
can be attained. The practice of Dharma, the striving for the
Knowledge of the Truth, the emancipation of the Self, and the
final attainment of the Paramatma are al possible only in the
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Bharathiyaor Indian Darshanasand theTruths expounded therein.
The devotee who possessestrue knowledgeis considered as best
or pre-eminent as per the Srimad Bhagavad Geetha. Bhagavan
Sriswaminarayan, in his*Vachnamrut” also regards such adevo-
tee asthe most excellent. The devotee who truly knowsthereal
naturethe Atmaor the Self and the Paramatmais called the* Jnani
Bakht” or the Devotee with True Knowledge. There are many
Tenetsor Doctrinesin thisWorld but they deal exclusively with
the Science of theBody. They are not even aware of the possible
existence of any entity or concept of truth higher than the gross
body et alone contemplating asearchfor it. Thelndian Darshanas
contain answers to many such profound questions. The search
for the truth is the final object of the Darshanés of Truth. The
search for the“1” (the Atmaor the Self) is but the search for the
Paramatma. What isthe nature of the relationship between the
Material World and the Atma and the Paraméatma? If therebe a
relationship, then why has it been broken and how could it be
restored? All such doubts have been clarified through the
Darshanas. Our Rishiswerenot only great scholarsbut aso con-
stantly strived for perfection in actual practice. They have not
only spoken about the material word but also dealt with many
thingstherein which can be obtained after athorough search. The
Science of the Material World, the Science of the Self and the
Paraméatmahave been clearly explained in these Darshanas.

In this little Book, we are introduced to the 12 Indian
Darshanas. We are a so acquainted with the religious and philo-
sophical tenetsor doctrinesof the Adi Jagadguru (The FirstWorld
Teacher) Sri Sankaracharya, Sri R@manujachéarya., Sri
Madhvécharya, Sri Nimbéarkécharya, Sri Vallabhécharya, Sri
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ChaitanyaM ahdprabhu Bhagavan, Sri Svaminarayanwhich areei-
ther established and time —tested or are currently being estab-
lished.

We do not feel asmuch liking for astranger we havejust
met aswedo for aperson withwhomwearewell acquainted. In
the sameway, until we get to know God properly, God remainsa
stranger or an unknown entity and we do not experience any tan-
gible liking for Him. But when the knowledge arises that one
possess such intimate relationships with Him as expressed in
statementssuch as* My Father-Son”, “Master-Servant” etc, then
one begins to develop love for God. Thus, with the help of
Tattvagyan or Knowledge of theTruth, the relationship between
the devotee and God becomes deeper and more profound. When
the realisation dawns upon the devotee that he is a Servant of
God, that heisa Son of God, then truelovefor God arisesin that
devotee. Therefore, Rishis, Thinkers, Acharyasand theincarna-
tionsof God haveall strived to clarify and reveal thetrue nature
of therelationshipsbetween God, the Jivaand the Material World
through these Darshanés.

TheHindu Systemsof Knowledge of Truth or Redlity are
not just a matter of traditional reverence or blind faith. It isthe
end product of the most advanced and | ofty thinking, and aunique
specia science. The Darshanas contain the fundamental values
of SanétanaDharmaor theAncient Eternal Code of Conduct. The
Rishisand Acharyaswho created all these Darshanasdid so out
of their actual first-hand experiences of these Truths. All the
Darshanés are based on the Vedas. The repeated applicationin
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real life of theteachings of the Darshanasfacilitatesthe eventual
understanding of theVedaswith relative ease. Inshort it may be
said that application of theteachings of theVedas, the Upanishads
and Holy Texts such asthe Sri Geetaand otherscan only be done
through the repeated practice of the teachings of these Darshanés.

| am hopeful that the readers of thislittle Book who are
ardent seekers of the Truth will certainly find it useful and fur-
ther, whatever misconceptions about some Darshanaor the other,
which may haveformed intheir minds, will be removed because
al Doctrines/Tenets (Darshanas) have been formulated prima-
rily to make human minds fit and capable of understanding the
Truths,

Dr Swami Satyaprasad Dagi
Vedantachaya
Sri Swaminéarayan Mandir —Bhuj.
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Shree Swaminarayano vijayteteram

INDIAN PHILOSOPHY

In the Land of Bharath (India), there are different tradi-
tionsof religion and philosophy handed down in regul ar succes-
sion. Although the exposition and interpretations of all the
Darshanas are different from one another, they have acommon
goal which is to acquire knowledge of the highest truth and to
attain supremebliss. All the Darshanas havetheir own separate
codesof conduct and propriety. Consider atreewhich hasmany
different branchesand although they arenot all alike, somebeing
small and somebeing big, theflavour of all thefruitsof that tree
isthesame. Thisisbecauseall the brancheshavethe sameroots.
In the same way, theroots of all the different Darshanas are the
Vedas. Whereasif some Darshana containsthe direct testimony
of theVedas, in some other Darshand, we will find the testimony
of theVedasin an indirect way through the traditional teachings
handed down in regular succession of Acharyas of that order.
However, inall the Darshanés, wefind an elaboration of theVedas
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aone. The Vedas are without beginning and they are eternal.
They cannot be comprehended fully by ordinary people. There-
fore, fromtime-to-time, verily God Himself aswell asgreat men
have made efforts to explain the tenets or established truths of
the Vedés. Asaresult of their efforts, various Darshana tradi-
tions arose and began to be passed down in regular succession.
What isthe actual form and nature of these Darshanas? How did
they arise and become prevalent and how did they expand and
spread? Who wereresponsible for this?

It isnecessary to know al this. For thispurpose aproper
study of the Scriptures together with instruction by a Guru are
both absolutely essential. But nowadayswho hasthetimeto un-
dertake a deep and extensive study of the Scriptures? Bearing
thisin mind, an attempt has been madein thislittle Book, to pro-
gressively explain aprofound and vast subject in aconcise man-
ner by dealing with twelve of the main Darshanastogether with
theVaishnavaA charyasand VaishnavaTraditions.

THE MEANING OF PHILOSOPHY

Theword‘darshan’ terminatesintheverb ‘drush’ whichis
‘tosee’. Theword*darshan’ meansto know, to inspect or exam-

ine, or to view with duerespect. The Sanskrit saying‘zead 34

gfel =M’ “ Drushyate anenaiti darshanam” defines darshan as
that which enables oneto see. One can seein two waysnamely
the large, coarse viewpoint or the minute, subtle, and delicate
viewpoint. When we seewith our external eyes, it iscalled the
macro or coarse vision. When we see with our subtle internal
eyes, which arealsotermed as‘ divineeyes', ‘ the eyes of knowl-
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edge’, or the ‘eyes of wisdom”, it is called the micro or fine
vision. The macro and the micro visions constitute the instru-
ments used in the study of anything. Inother words, if any truth
exists, one can determineits veracity only by examining it with
both the macro aswell asmicro visions.

ENUMERATION OF THE

PHILOSOPHY

According to the Indian System of Philosophy, 12
Darshanasor Visions are considered the most important. These
12 Darshanasaredivided into two categories. Thefirst category
isthe onewhich hasfaithin and reverencefor theVedés and con-
siders the Vedas as being beyond the need for proof or verifica-
tion. The other category is the one which has no belief in the
Vedas and does not consider theVedas asinfallible or authorita-
tive and seeksindependent proof. Onthisbass, the Darshan Shéstra
or Scripturesof Indian Philosophical Vision aredivided into two
main groups namely Astik or Theist (Believers) and Nastik or
Atheist (Non-Believers). It is generally accepted that the
Darshanéas which repose absolute faith in the authority of the
Vedas and who draw conclusions based on the heard scriptures
i.e. theVedas are the Astik Branches of Indian Philosophy. The
other category; in which the respective founder Achéaryas, not
accepting theVedas asthe authority, have drawn conclusions based
on their own intellect and reasoning; constitutes the Nastik
Branches of the Darshanas.

Inthe Astik Branchestherearesix Darshanas asfollows:-

1. Nyéya. 2.Vaisheshik. 3. Sankhya.
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4.Yoga. 5. Purvamimamsa.
6. Uttaramimamsa.
TheNastik Branchesconsist of six Darshanas asfollows:-
1. Chéarvak.
Baodh or Buddhist Darshanawhich issub-divided into
four schools as under:-
2. Madhyamik. 3.Yogéchéar.
4, Sautrantik. 5. Vaibhashik. and lastly,
6. Jain

In thismanner, thetwel ve main types of Darshanés of In-
dian Philosophy are generally classified.

I ndian PhilosophicVision and Science

The present age is dominated by science. Whatever is
proved by science is readily accepted by most people. Science
too has made progress. Science has attempted to investigate the
veracity of certain aspects previousy mentioned only inour Scrip-
tures, and has achieved successto acertain extent. Modern sci-
ence & technology has created robots to perform many day-to-
day chores. To travel long distances, planes, trains, and motor
vehicles have been manufactured. For travelling acrossthe seas,
large ships have been built. For communicating far and wide,
satellite-based phones, mobiles have been invented. It appears
that nowadaysthereisno need for aGurufor learning since one
can learn directly from computers. For transmitting video im-
ages over vast distances, the Television has been invented and
installed. Not just that, with the help of science man has been
able to leave the Earth and visit other planets. We do not know
thefull extent of the amazing changesthat have been made so far
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to achieve progress and what will continue to be donein the fu-
ture aswell. |f someone should speak about an ancient philo-
sophicvision or spirituality infront of thosewho are caught upin
thisupward flight of science, such aspeaker may well becomean
object of laughter and ridicule. Nevertheless, however extraor-
dinary science might be, onetruth iscertain and that isthat with-
out philosophic vision and spiritual thinking, sciencewill till be
incomplete and harmful. If we concentrate exclusively on sci-
ence, then mankind will becometotally dependent on machines,
instruments and gadgets. This dependency on machines, instru-
ments and gadgetsimpliesloss of human freedom. A Darshana
or Philosophic Vision isvital to preserve our identity as human
beings. Therefore, Science and Philosophic Vision should be
considered complementary to each other for ensuring the wel-
fare of mankind.

Without science, Dharma is incomplete and without
Dharmasois Science. For instance, scientists of certain nations
have devel oped nuclear weapons. These weapons have so much
destructive potential that asingle bomb can destroy an entirecity.
Thishappened in Japan. | the personsresponsiblefor dropping
the atomic bombs had previously been taught about spirituality
and acode of ethics, such athing would not have occurred. Even
today, all nations should be given spiritual instruction so that the
use of nuclear weapons can be prevented. The world will be de-
stroyed if theseweaponsareinthewrong hands. Spiritual power
alone can neutralize the forces of evil. India has repeatedly de-
clared that she hasmade nuclear weapons solely for her own pro-
tection and not for destroying any other nation. If the spirit of
this messageis clearly understood by the whole world, then no
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one need have any kind of fear and today’s powerful scienceaso
need not cause any apprehension.

The Meaning of the term ‘Nastik’ or ‘Atheist’

Thestudy of the Astik and Nastik Darshanaswill become
easer if we understand the etymol ogy and meaningsof thewords
‘Agtik’ and ‘Nastik'.

Interpreting these two terms in his Sutras (pithy apho-
risms), the great Achérya (Revered Preceptor) of Sanskrit Gram-
mar , Panini has clarified the meanings of these two terms as
follows:-

‘AR AR f3ve Afel: | ARARANE Fedd A T ARAS: |
AR A @ AiRas:

“Adti négti dishtam matihi. Asti paraok iti evammatir yasya
sah astikaha. Nasti iti matir yasyasah nastikéha.”

“ Hewho does not accept the existence of a higher world
(inthe after-life) isa Nastik. One who accepts the existence of
a higher world is an Astik.”

If we consider the definitions of the terms strictly as per
the above Sutrg, aquestion arisesasto why the Buddhist Dharma
which also acknowl edges the existence of higher worlds should
still be classified as Nastik. Should it not be counted amongst
the Astik Darshanas ?

An attempt has been made by devoteesto resolvethisques-
tion by interpreting the terms as follows- Those who deny the
existence of God are Néstiks and those who have believe in God
are Astiks. If we define the two terms in this manner, another
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question arises. Sénkhya Darshanawhich isincluded amongst
the Astik Darshanas should beregarded asaNastik Darshanabe-
cause Sankhya Darshana deniesthe existence of Ishwaraor God
whoisthecreator. However, Sankhyaisstill considered aAstik
Darshana

Under the circumstances, how should these two termsbe
correctly defined? Thisquestion isanswered by VedantAcharya.
(The Preceptor of the Vedas) Badarayan and VyakarnAchéarya.
(The Preceptor of Grammar) Pannini. Bhagawan Badarayan
has said —'a% Hi=ee! ATiRde:’ “ Veda neendako nastikaha” mean-
ing those who do not accept the teachings of theVedas, who are

critical of the Vedas, are nastiks.” ‘siRda ARa & af: | siRa
el Zcdd AR 9 STia®: | At A & Jikde: |7 “Ad

nasti dishtum matihi. Asti paraloka iti evam matir yasya sah
astikaha. Nastiti matir yaysya sah nastikaha.”  In this Sutrg,
ViyakarnA charya. Bhagawan Pannini’s purport isthat one cannot
be called a astik merely because one accepts the existence of
‘parlok’ or ‘the higher supernatural worlds'. Only one, who ac-
cepts the existence of such worlds based on the Vedas as the
source of such knowledge, can be deemed astiks. TheJainand
Buddhist Darshanas certainly acknowledge the existence of
‘parlok’ but they do not do so on the basis of vedic authority.
Hence, these Darshanasareregarded asnéstik Darshanas. Sankhya
iIsagodlessdoctrine but asit acceptsthe tenets of theVedas, the
SankhyaDarshanaisconsidered asastik.

* % % % %



Nastik Dar shanas

CHARVAKPHILOSOPHY

TheM eaning of the“ Charvak”

Therearevariousopinionsregarding theorigin of theterm
‘chéarvak’. According to certain scholars, this Darshana has
“chéarvak’ —*chéru’ or ‘beautiful’ and ‘vak’ or ‘words'. Virtuous
merit, sin, hell-heaven, and such other intangibleor invisible con-
ceptsor entitiesare‘ charvan’ or ‘ destroyed’ by itstenets. Inother
words, sincethis darshanadoes not accept all these entities, itis
termed ‘ chéarvak’ assuch.

According to some scholars, Charvak Rishi (Sage) issaid
to have propagated this philosophy, and henceit acquired the name
‘chéarvak’. Someother learned peoplehold that theword ‘ chérvak’
restsintheverb ‘==&’ ‘ charva . Theword‘ charva means' to chew,
tomasticate’. Thusinthis Darshanagreater emphasisisgivento
eating and drinking. Thecharvaksbelievein thedictum, ‘e, @@
T T’ “ peeba, khad chavarlochane’ which means*“ eat and
drink whatever is beautiful to behold”. For this reason, it ac-
quiredthename* Chéarvak”.
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According to some philosophers, the meaning of theterm
‘chérvak’ isgiven by ‘charuvak’ which means‘ sweet speech’ or
‘sweet words' . They say that ordinary peoplefound thisDarshana
sweet to listen to. Hence, it came to be called ‘chéarvak’. The
second name for the Chérvak Darshanais‘Lokayat. Thisisbe-
cause this Darshana had spread widely. Sinceit had diffused all
overthe‘lok’ or ‘country’, it got thename‘ Lokayat’ .

ThisDarshanaacceptsthe evidence of the sensesor sense
—perception as the only source of valid knowledge or authority.
Itis‘jadvad’ or ‘matter based’ whichmeansthat ‘jad’ or ‘ matter or
material’ isthe only truth. Not accepting the validity of other
truths such as the Soul, God, Dharma, Sin-Virtue etc, they ac-
knowledge everything which can be experienced in termsof fun-
damental matter alone. ThusthisDarshanacameto be called by
namessuchas‘charvak’, ‘lokayat’, and ‘jadvéd'.

Some scholars are of the opinion that the author of this
Darshanais AcharyaBrihaspathi. But thetruth isthat this doc-
trine has neither any chief preacher nor any institution or organi-
sation. Nor hasit any written holy text of itsown. Wefind refer-
ences to it only in the written texts of other Darshanas in the
course of refutations of this Darshana. A brief introduction to
thisDarshanaisfound in the* Shadadarshan Samucchaya written
by Haribhadra Suri. A more detailed account may be found in
SdyanMadhav's * Sarvadarshan Sangrahd.

In thismanner, despite having no valid sources of knowl-
edge, this Darshana has spread extensively. Thisisbecausethe
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main tenet of this philosophy isto secure material happinessin
the present life by any means. Everyone seemsto be abiding by
thefollowing‘charvak’ dictum:-
‘A g STasRd JAReER:
HEAE 28 TR F: |1
Yavajjivam sukham jeevennaasti mrutyourgocharaha |
Bhasmibhutasya dehasya punarégamanam kutaha ||

In other words, as long as one is alive, one should live
happily. Thereisno onewho will not meet with death. Oncethe
body isburnt, how can it comeback again? Theinnate tendency
of man istowards acquisition of wealth and enjoyment of pleas-
ures. Thusman hasanatural tendency to be attracted towardsthe
Chérvak philosophy.

Consequently, it appears that even without any formal
teaching or propagation, people of their own accord tend to drift
towardsthe Chérvak doctrine. Hence the other namegivento this
Darshana, namely ‘Lokayat’, seems to be appropriate. In this
world, itsimport has spread far and wide. According to the Charvak
doctrine, thebody ismade up of four ‘ mahabhutas’ or ‘ fundamen-
tal elements’, namely earth, water, fire, and air. The existential
truth of the fifth element i.e. ‘&kash’ or ‘ sky or ether’ is not ac-
cepted because it cannot be perceived directly by thesenses. The
sky or the ether cannot be directly seen with theeyes; it can only
be proved or established indirectly by inference. According to
the Chérvak belief, the body itself isthe ‘ama’ or ‘soul’. The
essential truth of self-consciousness experienced by the body of
asentient being isnothing different from the body and thereisno
truth likethe soul. Not only that, consciousness arisesfrom the
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four truths (fundamental elements). Just as‘kinva', adrug or seed
used for fermentation while making spirits and other intoxicants
generates the power of intoxication, in the same manner, when
the fundamental elements of matter are transformed into abody,
it is from the combination of same four truths that intelligence
or consciousness arises. When the consciousness of the body is
destroyed, the body perishesautomatically. Thisiscalled death.
After death, consciousness has no existence. Thus, the above
mentioned body endowed with intelligence or consciousnessis
alone called the self or the soul. The body itself isthe self or the
soul. Consequently, the destruction of the body constitutes
‘moksha’ or ‘release from the bondage of material existence'.
There are no separate worlds like hell or heaven. The sorrows
that arise dueto variousreasons connected with matter al one con-
stitute hell and likewise happinessaoneisheaven. The Universe
comes into being and also ceases to exist of its own accord.
Thereforeasregardstheworld, thereisno ‘ Ishvara’ or * Supreme
God’ who is the Controller, the Creator, the Sustainer, and the
Destroyer who grants re-birth. The Ruler of the Land aloneis
‘Idwvard.

Ishvara has no role or influence in the life of a sentient
being. Hence, only sentient beings have independent lives. Each
sentient being getsalife once only. The body is created out of
the four truths (fundamental elements) and the power of intelli-
gence or CONSsCiousness

Arisestherein. Solong asthe power of consciousness ex-
istsinthebody, it haslife. No sooner the power or force of con-
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sciousness ends, the body is destroyed. Therefore, the body
(life) hasno link or connection with the past. Keeping thisprin-
cipleinmind, Charvak says, "#vi g gd TUadq’ “ Hrunamkrutva
dhritam peebet” or “borrow if need be to consume ghee”. This
impliesthat if you don’t have funds or good things of life with
you, you should borrow from others to ensure a happy life of
enjoyment. Thisisbecause after death, consciousness has no ex-
istence. Inthat case, the question of repayment of debts does not
arise.

Analysisof the Charvak Philosophy

Chérvak Darshanaisrooted in materialism. It acceptsthe
direct evidence of the senses asthe only valid source of knowl-
edge. In thisworld, whatever we experience with our sense or-
gansis deemed as direct perception. Therefore, basic matter is
regarded asthe only philosophical truth inthe Charvak Darshana.
Ishvara, soul, heaven, hell, eternal lifeasalso ‘maya’ or ‘cosmic
illusion or nescience' etc are directly imperceptible. Conse-
guently Charvaksdo not accept such conceptsasvalid.

As direct perception is the cornerstone of Chéarvak phi-
losophy, intangible or invisible things not directly connected with
the body are not relied upon. Thefeeling of consciousnessthat is
experienced within the sentient body isinreality acharacteristic
quality of the body itself.

The coming together of thefour basic elementsresultsin
the creation of the body and along with it, the intelligence or
consciousness is aso formed. If it be asked as to how intelli-
gence could possibly arisefrominert matter, the Chérvak replies
that it doesjust asthe power of intoxication ariseswhen ‘kinva
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and other intoxicants are mixed with food.

Asmentioned in the Sarvadarshana Sangraha-

‘FRUaTevat WEeTiead da-=asEd’ “ Kinvadibhyo
madshakthivat chaitanyam upajayate”, just as the combina-
tion of betel leaves, betel nuts, and edible lime produces a red
colour, in the same way, the coming together of the four funda-
mental elements gives rise to intelligence or consciousness in
thebody. Therefore, the body and intelligence are not different
principles or truths. They are essentially the same. In our daily
lives, almost all people go about under the assumption that the
amaor soul and the body areone. Their utterancessuch as, “1 am
fat”, “l amthin” provesthe point. A question may be raised by
other Darshanasthat if intelligenceis said to arise from the four
fundamental truths of matter, and if the sentient being ( body)
getslifethereby and if the body (life) hasno connection with the
past, then all existing sentient beings should be of the same
form and nature. But it is not so. If some are happy from birth,
then othersare unhappy from the day they areborn. If someoneis
a Master then another is a servant. Some are intelligent while
othersaredullards. Some arewealthy and some are poor. Even
after working hard, day and night, some are unable to procure
enough food for one meal while some others are able to get al
that they may desirewithout any effort.

In answering the objection raised by this question, the
Chérvak says—" Putting faithinintangibleor invisiblethings, men
striveto attain theinvisible or illusory happiness of heaven which
they will never secure. Nor will they experiencethe perceivable
happiness of the present world. These are the unhappy people.
They will remain servants all their lives. And those who accept
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the evidence of their senses and do not sacrifice the enjoyment
of material things are truly happy people. Thus man alone has
created thisadverse contrast”.

The Basis of the Nastik Belief

We consider ourselvesasgreat Astiks (Dharmik or Right-
eous People). But it isessential to realize one thing and that is
that the emergence of any Darshanatakes place only when there
Isadverse mismatch or imbalance between materialism and spir-
ituality. When apathinwhichfaith, devotion, trust hasbeentrans-
formed into blind faith, that path (doctrine) is refuted or chal-
lenged by the emergence of a new Darshana. This Chérvak
Darshanamay have comeinto being under the circumstancesfor
similar reasons as given below.

WheninthisWorld, inthe name of the astik ethos, people
may have becometrapped in blind faith. And theremay no longer
be any relationship whatsoever between the spiritual and material
sidesof life. Also people may have started running their busi-
nesses of profit under the cover of a piousway of life. People
who consider themselves astiks (spiritual minded), while openly
refuting materialism, might themselves have become deeply im-
mersed in a material existence. When the pettiest problemsin
life,which could easily have been resolved through wisdom and
understanding, instead of applying their minds, people may have
started using ‘ tantracmantra’ (black-magic/incantations, spells),
rites/ritualsfrom the* Karmakanda' (theritualistic portion of the
Vedas). People may have started portraying common problems,
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well within the scope of normal human intellect and reasoning,
assomething very big and serious. For instance, whilewalking, a
vessel being carried by aperson may have sipped from the hand
andfalendown; or the person may have himself havefalen down;
today the buffalo may have givenlessmilk; last night the window
may have made astrange and unexpected sound; someone' svoice
may have been heard at night; the child be crying repeatedly; and
so on. For solving even such apparently trivial and transparent
problems, rather than applying their minds and searching for prac-
tical solutions, people may have beguntoturnto ‘yagnya’ (sacri-
ficid rites), ‘pooja (elaborateritualsof worship), penance, atone-
ment rites and such other elaborate and weighty rituals/ceremo-
nies, and begun to run here and there seeking the help of black
magic and incantation spells and may have also started actually
using the same. Asaresult of this, Society may have become
totally dependent or endaved. 1t may havebecomecrippled. The
state of society may have become just like ’sig =@ a4
&g’ “ Andhene niyamanahayathaandhaha’ or the blind leading
theblind. Under these circumanstances, thelife of human beings
may have become neither spiritual nor materialistic. Life may
have become insipid. It may have become alife only in name.
Under similar conditions, the Chérvak Darshanaemerged. Inor-
der to protect people from blind spiritual dogmas, the material
path was clearly enunciated by this doctrine giving prominence
tomaterial values.

Whenever human society findsitself in such astate, then
amaterialistic ethos or philosophy (like the Chéarvak Darshana)
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evolvesand spreads. Therefore, thebasisof the Charvak Darshana
isspiritual philosophy superficially and only in name.

Why did Charvak Philosophy not survive as a
Darshana?

The Chérvak Darshanacould not attain any specia place
inour society. Thisis because men generally live by faith and
hope. If thereisno hope, thereisnolife. Whenever man meets
withfailurein hislife, heblames it on somedivine power, and if
heissuccessful, then also he attributesit adivine power. Verily
thisis proof of the existence of the abiding creed of faith. Men
areidealists by nature but thereisno placefor faith and hopein
the Chérvak Darshana. Consequently, except for certain concepts,
the Chérvak Darshanacould not make any impact upon the mgjor-
ity of peoplewhaoseinherent inclination hasaways been towards
faith and hope.

A second reason could beasfollows. If youlook intothe
history of successive Indian traditions, you will come to know
that theextremely influential, spiritually surcharged thoughtsand
ideas of the incarnations of God as well as those of great per-
sons, have kept faith alive in the hearts of the people. Wherever
there is the powerful influence of hope, atheism cannot take
hold.

Today, no matter how loudly aman might proclaim that he
iIsan atheist or anon-believer, still belief remainsanintegral part
of hisessential nature. Further, should effortsbe madeto follow
the atheistic creed in practice, even so, man can become an athe-
ist only superficially Hecan, at best, only pretend to be an athe-
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ist. Man'sintellect islimited and heisalso bound by the canons
of propriety. Therefore, timeand again heiscompelledto act on
the basis of faith and hope. Thus even when someone has met
with failure again and again in some endeavour, he still retains
hope of successin the future.  Asaresult, in life he does not
ever giveway to hopelessdespair. Faith and hope arethe cutting
edgesof life. Verily these are components of spiritualism. The
Chérvak Darshana does not teach this. Hence, people are not
particularly impressed with thisDarshana. Thelivesof menare
filledwithfaith alone. Inolden times, atheism waslooked down
uponwith disgust. But inthisage, it has become fashionableto
call onesalf an atheist. Now, to satisfy thisfad aperson may talk
about atheism but spiritualism and faith alone will abide in that
person’s heart. Consequently, by not accepting the concepts of
faith and hope, the Charvak Darshanamade asuperficial impres-
sion on thelives of the people. Hence, when compared to other
Darshanas, the Charvak Darshana could not touch the hearts of
men. Nevertheless, onething isclear and that isthat the Charvak
Darshana, whether as a proponent of our fundamental material
roots or as an advocate of apurely materiaisticlife, isaliveand
present in thisWorld even today.

* * %k % %
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THE BUDDHIST DARSHANA

TheWay of Lifepropounded by Bhagawan Buddhaiscalled
‘Bauddhdharma . Thephilosophy of this* Bauddhdharma’ isknown
as‘'Bauddh Darshana . Thedeity of thefollowersof thisDharma
isthe Enlightened One (Buddha). Inthisreigioustradition, there
arefour main fundamental divisionsasfollows:-

1. Méadhyamik.

2. Yogéchar.

3. Sautrantik.

4, Vaibhéshik.

In this context, thefollowing shlokaiswell known:-
“HEAt AT faaaardd R J1 S
ANTERAG T AT drEl et s e
At SR fvEREaRTERal JEeatd dsT-as:

qeTeE STUTER  Fehe ATt W 117

“Mukhyo madhyaki vivartam akhilamshunyasya
mene jagat yogacharmate tu santi  matyasyatasam vivarto
akhilaml
Arthasti kshanikarastvanumito buddhayeti

sautrantikaha pratyaksham
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kshnabhanguramcha sakalam vaibhashiko bhashet 11”

#rearres - M adhyamik - They accept asempty/void both
external aswell asinternal substances/ entities.

g - Yogachar - They accept that external substances/
entities areempty/void but hold that internal substances such as
intelligence etc are not empty/void but truths.

gt - Sautr antik - They do not accept external sub-
stances/ entities asbeing empty /void but regard them asinfer-
able. They also hold that internal substances/entities are not
empty/ void but truths. In other words, they consider both inter-
nal aswell as external substances/ entities astruths.

it - Vaibhashik - They also consider that both inter-
nal and external substances/entitiesarereal.

These four schools are firmly rooted in their respective
statements and doctrines. To recapitul ate, we seethat in --

Arear - M adhyamik-everything isempty/void.

IR - Yogachar - only externa substances/entities
areempty/void.

"t - Sautrantik - we get knowledge of external sub-
stances/entities through inference.

e - Vaibhashik - we get knowledge of external sub-
stances directly through our senses.

Although Bhagawan Buddhawasthe sole teacher, dueto
intellectua differencesof opinionininterpretation amongst those
who weretaught, thesefour divisionstook place. Thisissimilar
to the analogy of how alover, athief, and areader of the Vedas
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would proceed to keep their scheduled appointmentswhenitis
announced “gatoastamarkaha” or “the sun hasset”. Thelover
proceeds to meet his beloved at the indicated place. Once it
getsdark, the thief embarks upon hismission to steal and lastly,
thereader of theVedas understandsthat it istimefor him to per-
formtherituals of Sandhyavandhanam etc. Wewill now briefly
describe these four famous traditions, one by one.

THE MADHYAMIK TRADITION
(PHILOSOPHY)

‘o qIEaty wEEEs “ Shunyam shunyam iti api
bhavaniyam”. We should think that everything isempty or void
and nothing but empty or void. In other words, according to the
Madhyamik Doctrine, every substance or entity inthe Universe
isempty or void. Thisconcept of emptiness was developed by
Négarjuna who established the Doctrine of Emptiness or the
MadhyamikaTradition. Although theideaof emptinesshad been
discussed much earlier in ancient texts such as‘ Pragnyapéarmit’,
‘Ratnakarand’ and others, the entire credit goesto Négarjunafor
transforming this concept into aformal doctrine and for propa-
gating it with inherent proofs. In the Madhyamik Kéarikait is
mentioned asfollows:-

“T TEES GEEs ATSTHATEEA |
ARICTAh acd AT &g
“ Na sannasanna sadsanna chapyanubhayatmakam |
Chatushkotivinirmuktam tattvam madhyamikam viduhu 11’
According to thisshloka (verse), theWorld isvoid or un-
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true. Theinterconnected seer, the object, and the act of seeing
are al like athree-dimensional dream or illusion, nevertheless
compared to the four boundaries of truth (truth, untruth, eternal
truth, and non-eternal truth), the experience of emptinessor void
isunusually different and cannot be describedinwords. Only in
order to explain the world, concepts like * maya -shakti’ or ‘the
Illusory creativeforce’ and practica-existence haveto be accepted.
Thesedo not exist in fact.
It istherefore said:
“IRETE HRH-YAHEET JHET |
FUUT: BT We Sl el e 117
“ Parivrat kdmuk-shuname kasyam pramadatanau |
Krupanaha kamini bhakshya iti tistro vikalpanaha ”

A woman’s body isviewed by a‘sanyasi’ or ‘ascetic’, a
lover, and a dog with different perspectives. For instance, the
ascetic views it as amere skeleton. The lover looks upon with
pining and the dog viewsit as something to eat. Inthe sameway,
inthisWorld, people seein the same emptinessvariousdifferent
thingslikeavessel, agarment, or abook, each according to their
ownimagination and pursuetheir daily activitiesaccordingly. In
fact thereisnothing other than emptiness. All the substancesthat
areinthisworld whatsoever did not exist at the very beginning,
and will not exist at the very end. Whatever is seen or experi-
enced in between are nothing more than adream. They exist but
for the moment for our knowledge alone. Subsequently, they
will al become empty or void. For example, avessel did not
exist beforeit cameinto being. It will not exist after itsdestruc-
tion. In between, knowledge of the vessel arose and afterwards
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this knowledge of the same vessel was also destroyed. Conse-
quently, external as well asinternal substances and entities are
both void and empty. When all sorrowful thoughts and desires
areeliminated, then * moksha’ supreme (fina) liberation fromthe
bondage of Karmawill be attained.

Inthistraditional order, there are other Acharyastoo. One
isAryadev who was adisciple of Nagarjuna. Hehaswritten texts
such as' Chatuhashatak’,  Chittavishudhiprakaran’ and others. In
‘Bhavavivek’ he has made acompilation of the Madhyamikaphi-
losophy and clarified the code of conduct. He hasgiven exposi-
tions through treatises such as ‘Chandrakirti’, ‘ Shastashati’,
‘Madhyamikévatar’, ‘ Prasannapada’ and othersand haswrittena
commentary on the‘ Chatuhushatak’. Therewere Acharyaslike
Shantidev, Shantirakshit, and others.

YOGACHAR TRADITION
(PHILOSOPHY)

Yogachar affects a union between Yoga (Proficiency of
the State of the Mind) and it’sPractice. By meansof Yoga, the
substance of the mind belonging to the‘ @ayavigyan’ or ‘theuni-
versal storehouse of consciousness aone is accepted and all
external substances or entities are removed or eliminated. Ac-
cording to the tenets of Yogéchéar, both consciousness and the
mind are regarded astrue. Inthe Madhyamik doctrine, al sub-
stancesboth internal aswell asexternal have been considered as
void or empty whereasin theYogachar teaching, whileall exter-
nal substancesareregarded asvoid or empty, internal substances
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or entities like, consciousness, the mind etc are considered to
betrueandvalid. Thisisthedifference betweenthesetwo tradi-
tions.

The Yogéachér tradition holds that just like external sub-
stances, if weregard internal substances such asthemind etc as
empty or void, therewill be no existence of the knower himself.
Hence, at least self-knowledgeor ‘ svayamvedan” must be accepted
astrue. If not, acontext will arisein whichwemay havetoregard
the entire world as blind. Should our knowledge or the knowl-
edge of thevery knower bevoid or empty, then everythingimagi-
nable would be void or empty. Who will then be remaining to
know thisin any case? Therefore, Yogachar proposes that the
very intellect with which we perceive all external substancesas
empty should at least be considered astrue. Consequently, the
intellect, the mind, and consciousness al one ought to be consid-
ered astrue substances.

Acceptance of consciousness as a true substance or en-
tity isthe reason why this Darshanais called ‘ Vigyanavada’ or
‘The Theory of Consciousness'. Thefundamental precept of the
Darshanawhichwe call Advaitatoday ispossibly the same asthat
of Vigyanavada because there appearsto be no significant differ-
ence between the two. Both these Darshanas hold that the uni-
verseisunreal. Thereis no real existence of the world. Itis
illusory. Itisafaseideaor impression. The‘a@ma or soul is
true. However, intheYogéachér doctrine, the soul ismomentary,
whereasin Advaita, the soul isconsidered to be eternal. Thisis
but the only difference between the two.
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According to the Yogéachar philosophy, the world has no
real existence. The soul alone hasreal existence. Theworld that
weseeisanillusion; itisuntrue, becausethereare no means of
obtaining valid knowledge or proof thereof. There are no cogni-
zable defining characteristics. Without means of valid knowl-
edge and without characteristics, how could we accept any sub-
stance as true? Acharyas who consider the universe as true or
real have questioned this doctrine as follows: those substances
whichwe can actually seeinfront of uscomewithintheambit of
our direct experience. How can we, then, say that they are not
substancesat al? How can wetermthem asillusory? Therefore,
theUniverseisrea andtrue.

Thisisanswered asfollows. According to thistradition,
as a result of the intellectual strength derived from the four
thoughtsin the mind or mind constructs of momentariness, sor-
row, self-nature, and emptiness, al the*vasanas’ or * subconscious
impressionsfrom the past which constitute |atent tendencies’ get
destroyed. In consequence, the different aspects of the various
sense-objects which giverisetoillusory knowledge are all dis-
solved. False knowledge disappears. Pureknowledgeisborn. The
Atma ceases to exist because it is also wiped out. That isitself
‘moksha’ or ‘final release from samséra or the bondage due to
Karma . Thistradition hasthefollowing Chief Acharyasor Pre-
ceptors:-

femmT- Didanag - (The Founder of Buddhist Logic) whoseworks
include ‘Praman Samucchay Tatha unki Vritti’,
‘Alamban-Pariksha’,' Hetumchakranirnaya’',
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Trikaapariksha', ‘ Nyayapradesh’ etc.

g - Dharmakirti — His works include, ‘ Praméanavartik’,
‘Pramanavinischaya’, ‘Nyayabindu’, ‘Hetubindu’,
‘Vadanyayd ,‘ Santéndantarasiddhi’ etc.

aga= - Vasubandhu- He wrote the treatises such as
* Sadharmapundarik Tiika , ‘ Mahaparinirvan-SutraTiika ,
“‘Va rachhedakapragnyaparamitaTiika', etc.

Remmta - Shiramathi - (Diciple of Vasubandhu) whose works
include the commentaries on all Vasubandhu'sworks.
Mytrayanath —Abhisamyalankarika, etc.

sid s"gT - Arya Asang - His works include,
‘Mahéayéanasamparigrah’, ‘ Yogacharbhumishastra’,
‘Mahéyan Sutrdlankar’ etc.

Apart from the above mentioned Acharyas, there were Shankar
Swami and many other main Preceptors.

* * %k % %



SAUTRANTIK DARSHANAM
(PHILOSOPHY)

“ % SEAART: ? 3 GAIHIUEGT A § TRIHIERd S |7
“ Kaha sautrantikartha ? Ye Sutraprmanika na tu
shastrapramanikast sautrantikaha 1”

This Sanskrit Shlokasaysthat those who, while denying
the Dharma Shastras (Vedic Scriptures), accept the Sutras (Apho-
risms) arethe Sautrantiks (followersof the Sautrantik Darshana).
Asfor the Buddhist Darshanaasawhole, inthisDivisiontoo, the
existence of ‘Ishvara or ‘ The Supreme God or Creator’ is not
accepted. They hold that this Universe has come into being by
the aggregation or assemblage of its constituent atoms or small-
est units. Inthisdoctrine, thereisno need for God. Accordingto
them, asitis, the Universeisrunning without God. For instance,
in ajungle innumerable types of plants and trees comeforth, in
large numbers, then grow up and eventually dry up and wither of
their own accord. Inthesameway, for thebirth of the Universe,
Its sustenance, and destruction, God is not deemed necessary.
Thusinthis Darshana, the concept of God isdenied.



Indian Philosophy 37

‘Gt gegel TSt T arHa:’
“ Sautrantikena pratyaksha grahayoartho na bahirmataha”

Inthis Darshana, external substances such asearth, water
etc are considered to be only inferable and not directly percepti-
ble. Thisimpliesthat when special knowledge like the knowl-
edge of the pot, of the garment etc arises within us, it confirms
theinference of such external substances. For externa substances
cannot be established by direct perception of the senses. Thushby
this contention, the Sautrantik Darshanarejectsthe premisethat
external substanceslike earth, water etc arevoid or empty. They
consider those to be cognizabl e through inference.

“IH - FASRA afTERTEEE Rl JEEAT |iaE:”
“ Uktauch — arthoasti kshanikstvasavanumito buddyeti
sautrantikaha | “

Similarly, itismentioned inthe* Sarvasi ddhanth Sangraha
that —
‘SRR R |
AEaEAd e aTeriEeEE 117

“ Neel apeethabhi shichitroubuddhayéakarairihantariah
Sautrantikamate nityam brahaiyarthastvanumiyate ”

Blue,yellow and other colours are the signs or aspects of
strange substances and they areinferred by internal cognition or
knowledge.
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THEINTERPRETATION OFTRUTH

This Darshanahas accepted that theWorld isreal or true.
Thisisbecause theWorld ismomentary and, according toiit, that
whichismomentary alone can betrue. They say that verily thisis
the hallmark of truth. "te o9 FramRel dem” “ Evam artha
kriyakaritvam satyatvam |” which means that aloneisthetruth
which isan object, which has activity or appearance, and which
has the ability to perform afunction. Thus a substancewhichis
endowed with activity or appearanceistrue. TheWorldisfilled
with activity, hence the World istrue. The flow of thoughts of
the mind ‘for instance, is aso true because in that too there is
continuous activity. However, according to thisinterpretation of
truth, the &mais not true because it iswithout action.

NIRVANA

Theam of al ‘jivétmés or soulsisto attain nirvana or
final liberation from worldly existence due to the bondage of
Karma. Theliteral meaning of theword ‘nirvana’ is'that which
has been extinguished’. Nirvana implies that the fire of the
‘vasanas' or ‘the impressions from the past which give rise to
latent tendencies hasbeen put out or extinguished. Thisisequiva
lent to reaching the state of truewisdom. The Buddhist Doctrine
saysthat in the state of nirvana, the &maor soul ceasesto exist.
In other words, the flow of consciousness also ends. It isjust
likethelight of the burning lamp whichisautomatically put out
assoon astheoil runsout. Inthe sameway, when the il inthe
form of the‘vésanas’ isexhausted, the flow of consciousness of
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themind endsby itself. Thisisverily caled‘nirvana .
The Chief Acharyasof thisTradition are:

Kumarlath - This Acharyawas aresident of Taxashila
Hewasthe author of atreatise called ' Kal panamandatika'.

Sreeldbh - Hewrotethe Sautrantik Vibhasha'.

Yashomitra- Hehaswritten acommentary clarifying the
meanings of theAbhidharmakosh’.

* * %k * %



VAIBHASHIK DARSHANA
(PHILOSOPHY)

“SYFIAFAT = JHIOITEAE ae |
TATOEET il Bl v |17
“ Pratyakshamnumanam cha
pramanadvitiyam tatha
Chatushprasthanika baudhhaha khyéth
vaibhashikadayaha ”

Some followers of Buddhism are well known as
Vaibhashiks. Thefundamental philosophical text of thistradition
isthe celebrated and profound commentary written by the son of
AryaK étyayani onthe* Gyanprasthanshéstral which cameto called
‘Vibhasha’. Asthiswork isaccepted in thistradition asthe most
valid source of knowledge, thetradition itself cameto be called
as'Vabhashik'.

“GTorT TeeaTtea =Rt an iRt | oot o et i | 7

“Vibhashaya divyanti charanti va vaibhashikaha |

Vibhasham va vadanti vaibhashikaha 11”
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Inthismanner, Yashomitrahaswritten very clearly throw-
ing light on this Darshana. The older name of the Vaibhashik
Darshanais‘waittaard’  Sarvastivadi’ becausethey accept the ex-
istence of everything. Intheir doctrine, fundamental elements
such as earth, water, fire, air, etc and other external material
manifestations of these elements as also the mind and the inter-
nal manifestations of the mind can all be cognized and proved
through direct perception. Only after direct perception, can any
substance be proved through inference. Inother words, only if a
substanceisdirectly perceived through the senses can something
can beinferred about it. Thus, the proof of external substances
can be attained through direct perception and those of interna
onesthrough inference.

Inthe Sautrantik Darshana, external substances cannot be
cognized through direct perception by the senses but only by in-
ference. On this premise, the Vaibhéashiks contend that until ex-
ternal objectsare not fully accessible and attainable through di-
rect perception, their existence cannot be proved through any
other means. It must first be cognized by direct perception. Only
thereafter, can anything be inferred about it. Take the case of a
person who has never before cognized firedirectly. Such aper-
son would not be able to infer the possible presence of fire on
the basisof the smokebeing seenby him.  Thisisbecausehe has
never perceived both fire and smoke as companions of the same
event. Intheabsenceof any cognitive association with any exter-
nal substancein the conceptual world of the mind, that particular
external substance can never be grasped or retained. Thusonly
after external substances are accepted through direct perception
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canthey really materialise.

The Chief Acharyasof thisTradition are asfollows:-
Vasubandhu - He is the author of such texts as

‘Paramarthasaptathi’, ‘ Tarkashéstra , * Vadviddhi’ etc.
Sanghabhadra - He has written works called ‘Kutiy&',

‘Abhidharma’, ‘Nyayanusar or Koshkarka',
* AbhiDharmésamayadeepika’ and others.

In thismanner, in Buddhist Religious Philosophy, the su-
preme goal of man’slife has been described from four different
philosophic viewpoints. Theseareindividually famousasBauddh
Mé&dhyamik, Yogachér, Sautrantik, andVaibhashik respectively.
These four stand firmly upon the solid foundations of their re-
spective doctrines. To sum up, we may say that the Bauddh
Madhyamik tradition believesthat everything inthe Universeis
empty. Yogachar holdsthat only external substances are empty.
The Sautrantik doctrine says that external substances are cog-
nised through inference. Vaibhashiks believe that external sub-
stances are known through direct perception.

Thuswe seethat because of four differing profound intel-
lectual viewpoints, each approach was accorded the status of a
separate Darshana. Now, therefore amongst the six Néstika
Darshanas, Charvak isthefirst, the second, third, fourth, and fifth
areMadhyamik, Yogéchér, Sautrantik, and Vaibhéshik countedin
that order whilethe sixthisthe Jain Darshana. Thisishow the
six néstik darshanas are reckoned in the Bharathiya System of
Philosophy.
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JAIN DARSHANA
(PHILOSOPHY)

TheMeaning of theWord “ Jain”

Theword “jain” isderived from theword “jin” whichis
formed fromtheverb“ji” whichinturnmeans‘towin” or to“over-
come’. A“jin” isonewhoisvictorious. That isto say, onewho
has brought under self-control the flow of the wandering mind.

TheFoundersof theJain Dar shana

The founders of the Jain doctrine are said to be the 24
Tirthankars which means those who have crossed the ocean of
worldly life. Of these, according to the opinion of Jain scholars,
the first founder of the doctrine is ‘smam wws@a’ Achéarya
Rrushabdev. However, Bhagawan Mahavir the 24" Tirthankar is
said to the most influential of the exponents. A Tirthankar alone
iscalled a’s=’* Jin’ or onewho has conquered anger and similar
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defectsor faultswhich are 18in number. Those peoplewho wor-
ship or adoretheholy ‘ Jinsor Tirthankars arecalled‘s=’ ‘ Jains' .

Peopleof thisrdigiousfaith believethat aninfinite number
of Tirthankarshavearisenintheir traditional order in the past and
will continue to do so in the future aswell. However, it is be-
lieved that in the current age, there have been 24 Tirthankarsin
the Jain order. They lived in successionintheir respective clearly
established times. Thisflow of the Thirthankars existed in the
past and will continue in the future too. However, the 24"
Tirthankar wasVardhman Mahévir wholivedin 60 BC. Tirthankars
are themselves not God but human beings who through succes-
sivebirthsin countlesswombs devel oped the highest qualities of
karma, penance & religiousausterity, knowledge, indifferenceto
worldly attractions etc and thereby attained the status of
Tirthankars. However, inthisreligiousfaith, theTirthankarsare
worshipped as God virtually. Thisisbecause, according to Jains,
thereisno God as such, who isthe Creator of the Universe, and
who bestows thefruitsof karma

The Concept of Mokshain theJain Doctrine

In the Jain faith, release from the bondage of Karmais
itself considered as moksha. Eight main categories of Karmas
are believed to be the cause of bondage asfollows:-

1) ‘sTaRvi &9 Gnanavar neeya K armas' (Knowledge
Obscuring Karmas) which are of five types namely, ‘Shrut’
(Scriptures Study-Knowledge Obscuring Karmas), ‘Avadhi’
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(Clarivoyant or Remote-K nowledge Obstructing Karmas), ‘ Man-
Paryaya’ (Telepathic or Mind-Reading Knowledge Obstructing
Karmas), Mati’ (Sensory- Knowledge Obstructing Karmas), and
‘Kewal’ (Omniscient or Unlimited Knowledge Obstructing
Karmas) arethefivetypesof knowledge obstructing Karmas.

2) ‘gyreReiE &9 Dar shanavar neeya K ar mas (Percep-
tion Obscuring Karmas) — These Karmas obstruct all types of
knowledge which are obtainabl e through direct perception.

3) ‘st #H Antar dya K ar mas(Desirable Internal Quali-
ties Obstructing Karmas) — Desirable internal qualities such as
‘dana’ (charity), ‘ bhoga’ (enjoyment), ‘labha’ (earning or prof-
its) etc which constitute man’sinternal strengthsand which help
him to perform good actions and attain desirable ends, are ob-
structed by these Karmas.

4) ‘gz &9’ M ohaneeya K ar mas (Deluding Karmas) —
These Karmas obstruct the soul’s efforts to acquire right faith
and perfection in right conduct and also delude the personality
and character.

5) “smguad’ Ayush K ar mas(Life-Span Karmas) — These
determinethelife-gpansof human beings, animals, aswell asthose
of the denizens of hell and heaven.

6) amEd’ Nam K ar mas (Body-Personality Characteris-
tics Karmas) — The Nam Karmas determine the characteristics
of the body an individual’s soul will occupy together with per-
sonal qualitiesand characteristics.
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7) ‘s’ Gothra Karmas (Birth-Status Determining
Karmas) — These Karmas determinewhether anindividual will be
borninafamily of high or low rank and status.

8) g &4’ Vedneeya K ar mas(Worldy Pleasure or Pain
Karmas) — These are Karmaswhich giveriseto pleasure or pain.
They obstruct the natural tendency towards happinessthat isin-
herent in the self.

Freedom from the bonds of Karma constitutes the high-
est and best path to Moksha. Inthelexicon of thisDarshana, the
meanstowardsthisendiscalled ‘ Triratna or ‘ TheThree Jewels .
M oksha can be secured only by these means.

THETHREEJEWELS

All the precepts or rules of observance of this Darshana
arefounded on three principles, namely
(1) ‘mmsat’ Samyakdar shan (Right Perception)
(2) ‘g’ Samyakgyan (Right Knowledge)
(3) ‘m=@arRa’ Samyakcharitra (Right Conduct), which are
termed as‘ TheThree Jewels’. All three act together to clear the
path to Nirvana (the final release from the bondage of worldly
existence leading to the highest bliss). They do not act sepa-
rately or individually to open up the path to Moksha. For in-
stance, they do not operate on the basis of ‘FuRRERFE’
“Trunarnimaninyaya’ or ‘ The Straw-Fire-LoadstoneLogic’. Thus
‘trun’ or ‘straw’ can be a cause of fire. Similarly, ‘arani’ or ‘a
piece of wood or flint’ can independently be the cause of afire
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and likewise, ‘mani’ or ‘loadstone’ can, of itsown accord, beused
to make afire. All threetogether do not collectively constitute
the cause of afire but each of them individually hasthe potential
to start a fire. The ‘Three Jewels do not conform to the
‘Trun&ranimaninyaya’ but to the‘Dandachakradi nyaya’ or ‘ The
Logic of the Effort-Wheel’. For example, physical energy, the
potter’swheel, thread, clay etc have to act together to manufac-
ture apot. Inthe same way, the ‘The Three Jewels operate
jointly to preparethe pathto Nirvana. Therefore, inthisDarshana,
thesethree are regarded asthe meansfor attainment of Nirvana.

1. ‘@mee Samyak Dar shan (Right Perception) —Ac-
cording to the Jain Darshana, the nature of all Jeevasetc aswell
asof all substances should be ascertained by viewing and exam-
ining them in precisely the same form in which they exist ac-
cording to the Laws of Nature. One should have true and firm
conviction in the Principles of Jainism, asthey are, along with
reverence or belief. Belief doesnot imply blind faith. A totally
integrated approachisinvolved.

2. ‘g’ Samyak Gyan (Right Knowledge) —When
the knowledgeof ‘Jivas (Living Beings),‘Ajivas (Non-Living
Matter), ‘Asrava’ (Influx of Karmas), ‘Bandh’ (Bondage of
Karmas), ‘ Sambandh’ (Bondage of Attachments), ‘ Nirjar’ (Eradi-
cation of Karmas), and ‘Moksha’ (Final Liberation) ,asthey are
intheir natural state, is acquired free of delusion, it iscalled as
‘Samyak Gyan'. Thisknowledgeisof 5 categories—‘Mati’ (Sen-
sory), ‘Shruti’ (Study of Scriptures), ‘Avadhi’ (Clarivoyance),
‘Man-Paryaya’ (Telepathic), and ‘Kevala’ (Omniscient).
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3. ‘@msaa’ Samyak Charitra(Right Conduct) —When
the stock of all worldly Karmas get exhausted, inthe case of that
determined person endowed with faith and knowledge, in order
to destroy sins, the discarding of al sinful Karmas is termed
‘samyakcharitra’.

DISCUSSIONON KARMAS

ThisDarshanaisone of themost energetic and firm advo-
cates of the Atma, and even amongst them, it is extremely pro -
Atma. Every Jivaisconsidered inherently accomplished and per-
fect. Not dueto any trick or title given but dueto its own power
and sway. This Darshana regards the Jiva as the doer and the
enjoyer. The fruits of the Karmas of every Jiva are inevitable.
These fruits cannot be destroyed without enjoying or suffering
them. One has to pay the penalty for one’'s own Karmas. Each
Jivagetsthefruitsstrictly according to itsown Karmas and there
iIsnoreality like Ishwarain between, who dispensesthe fruits of
theKarmas.

Hence, God is not the arbitrator or dispenser of
the fruits of Karmas. Asthe Jiva performs Karmas, so will the
Jiva reap thefruitsthereof in strict accordance with the Karmas
done, for this Darshanadoes not accept that there existsany real -
ity such aslshvarain between who controlsthe allotment of the
fruits of Karma. The doctrine of Karmais quite clear. Karma
doesnot spare anyone.
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THE NEED FOR KNOWLEDGE

In the Jain Darshana, knowledgeisgiven as much impor-

tance as austerity and penance. In this Darshana, the following
tenets are generally accepted:-

1.

God isnot the Creator, Upholder, and Destroyer of the Uni-
verse.

The Atma does exist. There is a different &main every
body. Hence, the principle of multi-&tmasand not one sin-
gle-a&maisaccepted.

The Atmaiscapable of contracting and expanding. Hence,
inasmaller body, the @&maissmaller andinalarger body, it
IS proportionately bigger. For instance, in the body of an
ant, the &tmaisant-sized whereasin the body of an el ephant,
the &tmais elephant-sized.

The Universeisrea but it hasno creator. The Universeis
without abeginning and anend.

The doctrines of life-after-death, merit-sin, the worlds of
hell-heaven etc are considered asreal or true.

Thereis moksha (final liberation) but until all the karmas
are completely destroyed, mokshacannot be attained. The
Digambara Sect believesthat nudity is essential for ensur-
ing thedestruction of all Karmas. For thisreason, they hold
that if you areborn asafemale, you cannot strivefor moksha
and only if you are born asaman can your effortsto attain
mokshameet with success.
TheTirthankarsarethemselvesworthy of worshipintheform
of God. TheTirthankarsare perfect, al-knowing, and fully
accomplished. According to theinterpretation of thisdoc-
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trine, ajivaor ama alone becomes a Tirthankar after per-
forming great deeds.

THE FIVE-GREAT VOWS

“TEATTEENTH AFEIREg=d |
FAeT qeTEHeAdHa Te ||
SR aseEaraE:”
“ Sarvathavadhyayoganam tyagascharitramuchyate
Kirtitam tadahimsadivratabhedena panchhadha
Ahimsasunr utasteyabrahmacharyaparigrahaha ”

Onthe basis of the differences betweenAhimsaand other
vows, five categories of vows have been accepted. These are
‘aitgar’ ‘Ahimsa’ (Non-Violence); ‘a=ea’ ‘Sunrut’ (Truth);
‘aFEga’ ‘Asteya’ (Non-Stealing); ‘sem=ie’ ‘ Brahmacharya
(Chastity/Celibacy); and‘smfyrega’* Aparigraha’ (Non-Attach-
ment/Non-Possession).

‘arigmr’ Ahimsa (The Vow of Non-Violence)— Not caus-
ing sorrow to any human being, animal, bird, leaf, tree or any
form of lifewhatsoever istermed Ahimsa

‘gerga’ Satyavr at (TheVow of Truthfulness) —A vow taken
to utter speech which isdear, agreeable, proper, and which con-
formsto thetruth, istermed * sunrutvrat or satyavrat’ or ‘the vow
of truthfulness’. That speech though truthful isyet deemed un-
trueif it isnot dear and not conducive to the good.
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‘steaaa’ Asteyavrat (The Vow of Non-Stealing) — Not
taking any article belonging to anyone unless given by that per-
son which implies not stealing anything is defined as the
‘Adeyavrat’ .

‘geraga’ Brahmacharyavrat (TheVow of Celibacy/Chas-
tity) —To vow to sacrificeal heavenly and greedy/lustful desires
enjoyable by the three means namely ‘ Krut, Anumat, and Karit’
(Mind, Speech, andAction) isthe“Brahmécharyavrat’.

‘IafimEaa’ Aparigrahavr at (TheVow of Non-Attachment
or Non-Possession) — The vow to sacrifice of the desire to pos-
sessanything at al isthe* Aparigrahavrat’.

The observancesof thesefivevowsare considered wholly
and completely necessary.

‘SAPTABHANGI’ OR *SEVENFOLD
REFUTATION'

In the Jain Darshan, we have the famous ‘ Saptabhangi
Nyaya or ‘ The Sevenfold RefutationArguments’ on the basis of
which thedoctrine of manifold aspects hasbeen established. These
are—

1.‘wmeRa’ Syadasti—"in somewaysitis’
2.‘wrenia’ Syadnasti—"in somewaysit is not”
3.‘@mERa 7 TiRka’ Syadasti cha nasti—"in somewaysit isand it
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4. @reamee’ Syadavaktavya—"in somewaysit isindescribabl e’
5.‘=meRa =rerher’ Syadasti chavaktavya—"in somewaysitis and
itisindescribable”
6. =i arewe’ Syadnasti chavaktavya—"in someways itis
not and it isindescribabl e’
7 ‘@Eia = Tika =@emkea’ Syadasti cha nasti chavaktavya—"in
somewaysitisanditisnot and it isindescribable’
Accordingly, in the Jain Texts of Logic, the above set of
arguments or propositions have been set out in a collection of
seven phrases which is called the * Sapthabhangi Nyaya'. The
word ‘bhang means breaking up or destroying something which,
inthiscontext, refersto the collection of standpointsgiven above.
Thus ‘ Saptabhangi Nyaya' refersto the collection or assembly
of viewpoints such as existence and non-existence and such like
conflicting viewpoints together. Excepting the Jains, all other
doctrines are absol utistic or monistic who regard their doctrines
asdefinitive. Theseareof seventypesof predications, and logic
by which these are broken up or refuted is collectively termed
‘Saptabhanginyaya’ .

THE MAIN RELIGIOUSGROUPSOF
THEJAINFAITH

DIGAMBARAND SHWETAMBAR SECTS

Inthe Jain Faith, there are two main sects— Digambar and
Shwetdmbar. Thesetwo sectsemerged and became prevaent only
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after the passing away of Bhagawan Mahavir Swami.

Thereisnot much difference between thesetwo sectsas
far as their doctrines are concerned but there are considerable
differences as regards actual practice. Digambar followers do
not wear any clothesand remain totally nude. The Shwetémbar
sect isof theopinionthat itisnot practical to remain totally nude
al thetime. Further, they believe that it is aso abnormal and
impractical to keep theidols of the Tithankarsin the nude state.
Therefore, thisled to the beginning of the Shwetambar sect. In
thisorder, theidols of theTirthankarsare dressed in white clothes
and madetolook presentable. Therearegreater numbersof Sadhus
(Monks) and Sadhvis (Nuns) in this Sect. In the Digambar Sect,
theidolsof theTirthankars are kept in the nude and worshipped,
whereasin the Shwetdmbar Sect theidolsof the Tirthankarsare
suitably clothed and adorned and worshipped.

Thereisanother differencein thetenetsof thesetwo sects.
The Digambar Sect aversthat afemal e cannot becomeaTirthankar
and consequently she cannot get ‘mukti’ or ‘liberation’ whereas
the Shwetadmbar Sect does not accept this. They say that the 19"
Tirthankar named Malli wasawoman. Sheis counted amongst
the Tirthankars. Hence, women have the right to participate in
religious practices and women can also get ‘ mukti’ .

Sometime later, another sect came into being which be-
camewell known as* Sthanakvéas’ (those who do not worshipin
Temples but in * Sthans' or Places called Prayer-Halls). Inthis
order, white clothes are worn but there is no worship of idols.
They believethat thereisno scriptural authority for idol worship
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and astheidols cannot protect themselvesin any case, how could
they protect others? Therefore they have no faith inidol wor-
ship. They also feel that it is not mandatory to worship idolsin
the spiritual life. Out of this sect, another sub-sect arose which
cameto beknown by the name of ‘ Terapanthi’ (a‘ panthi’ or sect
which follows ‘tera or thirteen principles stressed by Acharya
Bhikkanji). In both these sub-sects the numbers of Sadhus and
Sadhvis are very large. All the Sddhus and Sadhvistie awhite
strip of cloth to cover their mouths so that small or tiny insects
may not be swallowed accidentally and they remain ever watch-
ful.

* * % % %
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DARSAHN

Beforewe introducethe six astik (Vedic) darshanas, itis
essential to know what exactly is‘ vaidik tattvagyan’ or ‘thevedic
knowledge of thetruth or redlity’. A brief explanation of thevedic
knowledge of truth or reality isasfollows.

‘Vaidik Tattvagyan ‘or ‘Vedic Knowledge of Truth or Real-
ity’

The Vedic Knowledge of the Truth or Redlity lies at the
very root of the Vedic Dharmaand theVedic Faith or Tradition.
Without knowledge of the truth or reality, neither Dharma nor
the Faith or the Tradition can survive and last. Bhagwan
Sriswvaminarayanin his*Vachnamrut’ has said that without knowl-
edge, the Faith or Tradition cannot survive. Therefore, ‘ Vaidik
Tattvagyan’ isregarded as an indispensible part of Dharma.  If
Dharmaupholdsor maintains some substance or living being, then
‘Tattvagyan’ or ‘ Knowledge of the Truth or Reality’ revealsthe
inherent form and nature of that substance or living being and its
secrets. Dharmateaches usabout life and Tattvagyan teaches us
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about death. DharmaandTattvagyan areasclosely related to each
other asLifeisto Death. Without life, death isnot possible, and
without death lifeisimpossible. In the same way, without Dharma
thereisno Tattvagyan, and without Tattvagyan, thereisno Dharma.
Both together take the Jivatmaor the Soul beyond lifeaswell as
death. They bestow immortality and everlasting bliss. Tattvagyan
are theroots and Dharma constitutes the branches. Without the
roots, the branches cannot exist, and without the branches, the
roots cannot exist. Thesetwo are not different actually. We can-
not separate them even if wish to do so. Some people may think,
“Wearegyanis (thosewho possesstrue spiritual knowledge). We
arePundits. Weare Scholars. What need do we have of Dharma?’
Or some people may say, “We are dharmiks (those who truly ad-
here to Dharma). Why do we need Tattvagyan? Without
Tattvagyan, we shall obtainimmortality.” Both groupsof people
who think inthismanner areunder adelusion.

THEUSEFULNESSOF TATTVAGYAN
INDAILY LIFE

Tattvagyanislikeaseed of origininall the practical daily
necessitiesof man. Inaman’slife, when from moment to mo-
ment, he is attacked by matters beyond sensory perception;
Tattvagyan alone defeats the extra sensory objects and protects
hislife, and revealsto him the secrets of death, immortality, the
true nature of the self, the creator and the creation. Whenin a
man’slife, he becomes desirous of |earning about some topic or
becomes curiousto know about something, Tattvagyan alone helps
himto realisethat desireto learn or satisfiesthat curiosity. With
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Tattvagyan, aman’slifeacquiresaprogressive outlook. It finds
articulation. It getsadirection conducivetothegood. Thisleads
to freedom from bondage and advancement towards the highest
goalsof life.

Certain doubts and questions pertaining to right know!-
edge often arisein the minds of peoplewhose answersthey have
to seek by themsealves. The explanationsapparently contained in
the examples of salvation or deliverance of someone else is of
no use here. Itisonly withthe help of Tattvagyan or Right Knowl-
edge of the Truth or Reality, can one search for satisfactory an-
swersto such questions.

The questions pertaining to knowledge of thetruth or re-
ality which ariseinthe mind by themselves could be asfollows.
What isthis Universe? Doesthe Universe have any mystery or
secret behind it or not? Isthe Universereal or just adream? Is
theUniversetrue or merely anillusion or ahazy reflection? Does
the Universe have a creator or not? If there is a Creator, then
what isthe Creator like? What isthe essential form and nature of
this Creator? Isthere any mutual relationship between the Crea-
tor of the Universe and the Jivaor theembodied soul ? If so, then
what is the nature of thisrelationship? Are there any means of
obtaining freedom from the cycle of birthsand deaths? Isthere
any truth likethe Brahman? If so, then what isessential formand
nature of ‘Brahman’ or ‘ The Absolute Reality’ ? Isit ‘nirguna
(attributelessand indeterminate) or ‘ sahguna (with attributesand
cognizable)? What isthe difference between the‘Nirguna’ and
the*Sahguna Brahmans? What ismaterial nature? What isthe
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mind? What isthe nature of thetruth of the Atma(The Self or the
Soul)? What islife? What isdeath? Why do we havevery lim-
ited knowledge? Why arewe entangled in happinessand sorrow?
Will thiscreated Universeever end or never? If thisUniverseis
to end, then how will it end and when?

The process of searching for and discovering theanswers
to such questionsisitself Tattvagyan. No sooner Tattvagyan or
Knowledge of the Truth or Reality is acquired, and then all the
answersto al these questions are found automatically. In other
words, al such problems can beresolved only through Tattvagyan.

TATTVAGYANTEACHESABOUT DEATH

No matter how happy a human being might be, he or she
still shows fear when death is mentioned. No man desires that
his death should occur. Heis ever desirous of living. Thisis
because the face of death appearsto be very fearsome. But the
truth is that death is but the first step in the ladder to reach
Tattvagyan. Death isnot some anecdotal entity heard from the
grandmother. Death isthe honourable measure of life. Now, he
who acquires Tattvagyan attains the state of complete satisfac-
tion. Heisnolonger afraid of death. The Man of Knowledge of
theTruth or Reality declares—"“O Mankind! Thereisahigher and
immortal life beyond this perishable existence. So do not be
afraid of death. Deathisno one's enemy, death is essential and
unavoidable. Deathistrue. Itisancient and eternal. Death alone
can grant useternal life beyond. It can liberate usfrom worldly
existence. Therefore, be not fearful of death. Await death pa-
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tiently. Treat death with respect.”
In thismanner, the Man of True Knowledge becomesfully
self-satisfied and goes beyond death.

THE DIFFERENT DARSHANASOF TATTVAGYAYAN

It is absolutely essential for those who are desirous of
acquiring Tattvagyan and thosewho are striving for perfection to
clearly understand the nature of the relationship between the Jiva
and the Paraméatma (A bsolute Reality). Sofar, great effortshave
been made by the ' Tattvagyanis (Knowersof theTruth), ‘ Rishis
(Transcendenta Sages), ‘ Dharmachintakas (Thinkersof Dharma),
Achéaryas (Preceptors), and ‘Dharmaveers (Champions of
Dharma) to explain the nature of the relationship between the
Jivaand the Paramétma as well as between the Paramatma and
Creation (TheMateria Universe). Each oneof them hasdescribed
theright way based on persona experience and inamanner bear-
ing in mind the intellectual capabilities of the people of their
respectivetimes. Therefore, Tattvagyan was not restricted to just
preaching but reached the level of practical experience. Thusthe
edifice of Tattvagyan, made perfect by such direct experience
and suitablefor expressionin pithy aphorisms, isstanding onsolid
pillarsin the form of the Vedas. The creators of this edifice of
Tattvagyan, so complementary to and so closely following the
Vedas, were the Seers of the Truth, namely the Rishis. These
Rishis revealed simpler and easier ways to comprehend this
Tattvagyan. Asaresult, numerous separate Darshanas and Sects/
Traditionscameinto being. Among themin general, thereare six
main Darshanas.



60 I ndian Philosophy

THE SSX DARSHANASANDTHEIRACHARYAS

The main message of the Vedas is the revelation of the
absolute truth. But this message of the Vedasis extremely vast,
and diffused. It iseternal. It isnot at all easy for the average
intellect to understand the import of the Vedas. Therefore, the
Acharyaswho adored theVedas, in order to explain the message
of theVedas more easily, reveal ed paths which follow the teach-
ings of theVedasin simpler terms.  Theflow of thoughts from
all the Acharyas, each according to his own personal experience,
and in accordance with theintellectual capacity of the peopleto
understand and assimilate the teachings, formed doctrineswhich
we now recognise as the Darshanas. Thus there are many
Darshanaswhich follow theVedas. However, herewe shall gen-
erally deal with Sankhya, Yoga, Nyaya, Vaisheshik, Purvamimasa,
and Uttarmiméamasa.

1.  The First Achérya of Sankhya Darshanais Maharishi
K apil.

The Achéryaof YogaDarshanaisBhagawan Patanjali.

The Achéryaof NyayaDarshanaisGautam Rishi.

TheAchéryaof Vaisheshik DarshanaisM aharishi K anad.

The Achécryaof PurvamiméasaisAcharyaVyas' sdisci-
ple Jaimini.

The Achéryaof UttarmiméasaisBhagawan Badar ayan.

All these Achéryas showed theway to reach the sametruth,

each according to hisindividual viewpoint.

arwbd

o



Indian Philosophy 61

SINGLE GOAL & DIFFERENT ROUTES

The aim or the goal of all the Darshanas founded by the
Acharyasisthe same. Just asthere are different routesto reach
the same town and there are also different means of travelling.
But dl theroadstakethetraveller tothesametown. Thereareno
restrictions on travelling by any specific route. But it must be
remembered that thetraveller’saim should befixed on the same
town.,

Though the banks of ariver are different from place to
place, the flow of water isthe same. Sitting by the side of any
bank, a thirsty person can satisfy his thirst by drinking water.
Exactly inthe same manner, through the medium of any Darshana
based on theVVedas, one can know the Truth and the Paraméatma
provided the aspirant’ sgoal iscertain.

In order to reach the SupremeTruth, while some may de-
sire to adopt the Bhaktiméarg (Path of Devotion), others may
choose the Yogamaérg (Path of Yoga), still others may reach by
Karmayoga (Path of SelflessAction). Some may travel on the
Gyanmarg (Path of Knowledge) in search of the truth. For this
reason, because the minds and ways of thinking of men arevar-
ied, the Acharyas who could see the past, present, and future
clearly, by means of different Darshanas showed different suit-
ablepaths. Despitethefact that each Darshanahasitsown unique
and special features, thereisunity in all the Darshanas. They are
steps of the same ladder. Therefore for the people of Bharat in
general, and for thefollowers of theVaidik Dharmain particular,



62 I ndian Philosophy

It is essential to put into practice the teachings of the Vaidik
Darshanas so asto avoid acontext whereintellectual differences
and confusion have arisen inthe mind. Eveninthe case of such
people, if thefundamental sutrasof al the Darshanasare practiced
properly, Tattvagyan will become clear, and rising quickly above
thelevel of contradictory and confusing knowledge, they will find
the search for the SupremeTruth rendered simpler.
CommonAspectsof the Dar shanasin Setsof Two Each

Thebasi ctenets of the six Darshanasare grouped into three
scriptures as follows:-

1. SankhyaandYogapreceptsaretogether known as
Sankhyashéstra(Sankhya Precepts).

2. Nyéya and Vaisheshik are jointly known as
Tarkshastra (Precepts of Logic & Reasoning).

3. Purvamimésaand Uttarmimésatogether known as
Miméamsashéastra (Preceptsfor Inquiry/Investigation).

* % * % %



SANKHYA DARSHANA
(PHILOSOPHY)
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“Tattvadyam sa purushaha prakrutirdvitiya

dhatte gunanapi chasattvargjastamamsi |

Sarvam jagachhalati tattparinamaroopam
tattsdnkhyakarmiha tam kapilam namami 11"

The word * Sankhya is derived from the Sanskrit word
‘sankhya’ (enumeration, reckoning). How many truthsarethere
and whichtruth abideswhere? Inthis Darshana, an accurate enu-
meration of thesetruths has been determined. Consequently, this
Darshanawas named ‘ Sdnkhya . There could be another reason
and that isthat one of the meanings of * Sdnkhya' isdeliberation
or reflection upon matters pertaining to the truth. And this
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Darshana contains such deliberation and contemplation upon
truths.

InthisDarshana, Pratyaksh (Direct Perception through the
Sense-Organs), Anuman (Inference or Cognition following some
other Knowledge), and Shabda (Verbal Testimony) arethethree
accepted pramanas (sources of valid knowledge or methods of
knowing truly). For instance, the Nyayikas (Followers of the
NyayaDarshana) have accepted four Praménas, the Mimasakéas
(Followersof the Miméasa Darshanas) have accepted Six pramanas.
Similarly, inthe Sdnkhya Darshana, three Praméanéas have been ac-
cepted asvalid.

Founded by Maharshi Kapil, this Darshanaisthe most an-
cient. It is a matter of regret that not a single text or treatise
written by Maharshi Kapil, Asuri, Panchashik, and othersare avail -
able today. A text written by Ishwar Krishna called the
‘Sankhyakérika isthe principlereliable source of knowledgein
thisDarshana. Itiswritten inAryan Chand (A Type of Ancient
Sanskrit Poetry Meter) and contains 72 karikas (collection of
memorial verses on a philosophical subject) which renders the
Sankhya Siddhant ( Sdnkhya Doctrine) clear and explicit.

In this Darshana, athough it is customary to ascribe the
authorship of the basic Sdnkhya Sutrésto Maharshi Kapil, no evi-
denceisavailablethat Maharshi Kapil actually wroteit. There-
fore, this work is not as authoritative as the Sdnkhya Karikas.
Scholars feel that some learned person might have written the
Sankhya Sutrés and Sdnkhyasamas Sutrasin the name of Mahari-
shi Kapil. Thisisbecausethereisno mention of thesetwo texts
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in any treatise written prior to 1500 A.D. Therefore, whatever
knowledge we have of the SénkhyaDoctrinetoday isbased onthe
SankhyaK arikés and | atter Textswhich have been preserved.

The SénkhyaDoctrineisasfollows:-

The Sankhya Darshan accepts 24 Truths of Prakriti (In-
sentient Nature) and the 25" isthe Purusha (The Conscious Sel f
or the Soul). The 25 truths are asfollows:-

“HATR R THEaTE: Jeidiadgad: ay |

WigTeh feTt 7 Yepiaiteg: guw: 117
“Mulaprakruti avikrtih mahadadhya prakrutivikrutayaha
sapta |
Shodashakah tu vikéaraha na prakrutih na vikkrutihi
prushaha I1”

“Primordial Natureischangeless. Mahat (the Great Prin-
cipleor Buddhi or Intellect) and others, forming agroup of seven,
are both evolutionary and products of evolution. But the sixteen
(five organseach of the sensesand action, 5 grosselements, and
the mind) are merely the products of evolution and the Purusha
neither evolves nor isit the outcome of evolution.”

The 24 Truths or Realities of Prakruti are as follows:-
1) MulaPrakruti (Unmanifest Primordial Matter).

2) Mahat Tattva(The Great Principlei.e. Buddhi or Intelligence).
3) Ahankér (TheEgo). Next comethethe5Tanmatras (subtle
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sensations generated by the five gross-elements perceiv-
able by the sense-organs).
4) ShabdaTanmatra (sound).
5) SparshaTanmatra (touch).
6) RupaTanmatra (light).
7) RasaTanmatr a (taste).
8) GandhaTanmatra (smell).
Next arethe 5 sense-organs.
9) shrotra (hearing).
10) Tvak (touching).
11) Chakshu (seeing).
12) Rasna (tasting).
13) Grana (smelling).
Then wehavethe5 organsof action.
14) Vak (speaking).
15) Pani (grasping).
16) Péada (locomotion).
17) Payu (excretion).
18) Upastha (reproduction).
19) Man (mind). Lastly, we have the Panchabhut (five gross
elements of matter).
20) Prithivi (Earth).
21) Jal (Water.)
22) Tej (Fire.)
23)Vayu (Air.)
24) Akesh (Ether.)
In this manner, primordial nature (insentient matter) it-
self plusthe 23 Truths evolved out of it together make up the 24
Truths and the 25" isthe Purushaor the Atma (The Transcenden-
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tal Self or Pure Consciousness). Thuswehave 25Truthsinall.

In the Sankhya philosophical treatise, the 25 Truths men-
tioned above have been classified asfollows— 1. Some entities
arepurely primordial matter. 2. Some entities are both primor-
dial matter aswell asentitiesevolved out of it. 3. Someentities
areexclusively those which have evolved out of primordia mat-
ter. 4. Someentitiesare neither primordial matter nor an entity
which hasevolved out of primordia matter (Purusha).

InthisDarshana, fundamentally there are only two truths
or reglities. They are Prakruti and Purusha. The Purushaischetan
(asentient, conscious entity) and Prakruti isjada (insentient in-
ert matter). All actionsin theworld are also jada. In the func-
tioning of the Universe, the Purusha cannot be the cause of any
substance or entity. The Purusha is actionless. It is only the
witness. Prakruti is the sole cause of whatever thereisin this
Universe perceptibleor hidden.

PRAKRUTI

The existence of the three Gunas namely, Sattva (an as-
pect of physical reality whichispure and fineand leadsto happi-
nessand harmony), rgjas (an aspect of physical redlity which causes
desires, ambitionsand restless activity), tamas (an aspect of physi-
cal reality whichleadsto indolence and inertia) in astate of har-
mony or dynamic equilibrium is called Prakruti. These three
gunasexist in astate of harmony or dynamic equilibrium before
the creation of the Universe. During the period of existence of
the Universe, thethree gunasarein astate of discord or agitation
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or instability. In the process of creation, the first to be made is
the Mahat Tattva (Buddhi or Intelligence). From Mahat Tattvais
createdAhankar (Ego), fromAhankér the five Tanmétras (subtle
sensations) —Shabda (sound), Sparsha (touch), Rupa(light), Rasa
(taste) and Gandha (smell). Thebodiesof plants, animals, human
beings, insects and others are made from thefivetattvas (Pancha
bhutas). Infact everything included in the creationismade out of
the Panchabhutas.

TheCharacteristicsof Prakr uti

That which comesbefore creationisPrakruti. Prakruti is
ancient and eternal, all pervading, immovable, unique, without a
beginning, and without a cause. Prakruti aloneis the sole and
independent cause of the Universe. If at all Prakruti isdependent
anything, it may beitsown nature characterised by thethree gunas.
From its three gunas, Prakruti makes creations based on sattva,
ragjas, andtamasgunas. And thethree gunashaveamutual rela-
tionship.

TheAttributesof Prakruti

Unmanifest Prakurti iswithout any form. Itsfirst mani-
festationisMahat (Buddhi) which givesbirth toAhankér. Ahankar
isan off-shoot of Buddhi. TheFive Sense-Organsaswell asthe
FiveTanmétrasemerge fromAhankér. And Buddhi, Ahankéar, and
the Five Tanmatras are all the work of Prakruti. In fact, from
Buddhi to the Panchamahabhut, al of creation isthe evolution of
Prakriti and itsspread. The cause of all these can beinferred by
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surveying the effects thereof.
THE THREE GUNAS

According to the Sénkhya Darshana, Prakruti iscomposed
of three Gunas. Sattva, Ragjas, and Tamas are the three Gunas.
The meaning of the term ‘Guna’ is‘Sutr@ (logic, precept or a
thread). Thesethree Gunas are the mediating truths of Prakruti.
The Purushaisbound by thesetruthsalone. The Universewhich
ismanifested from Prakruti isalso bound by these Gunas alone.
In all substances, however, these three Gunas evidently do not
subsist in equal measure.

Just as Brahman isfull of infinite and all pervasive bliss
according toVedanta, in Sdnkhya, Prakruti ispervaded by thethree
Gunas. The three Gunas exist together for all times. Between
themselves, they mutually constitute both the source of support
and that which exists on some support or isfit to be supported.
Just asthe lamp exists only when the wick, the oil, and the light
co-exist together, in exactly the same way, the manifestation or
rise of the three Gunas aloneis creation and their disappearance
aloneis dissolution or complete destruction of creation.

The Gunas are knowabl e substances. The Purushaisthe
Knower or theWitness. As soon asthe evolution of Prakruti be-
gins, the first Mahatattva (Great Truth) which is Buddhi (Intel-
lect) isproduced. Ahankar, which isthe agency of action, iscre-
ated out of Buddhi. The FromAhankéar iscreated theMind, which
carries out all the work of Ahankar through the Karmindriyas
(Organs of Action). Thisis matter of trial and error. Both to
gather experiencesaswell as perform karmas are the tasks of the
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Mind. As per the Sankhya Doctrine, the Mind creates the
Panchapréanas along with the Indriyas (Organs). In other words,
the Prnaisachange of form or aderivation of the Indriyasalone.
Asper Vedanta, the Prana hasbeen regarded asaseparate Truth
or Redlity. ButinthisDarshana, the Pranaisconsidered asjust a
modification or derivation of the Indriyas. Without the Indriyas,
the Prana has no basisfor a separate existence.

The Characteristicsof the Gunas

Inevery sentient or living being, thesethree Gunas (Sattva,
Rajas, and Tamas) exist in unequal proportions. When the pro-
portion of sattvagunaismore, then people have apeaceful dispo-
sition and are moreinclined towardsdivinity and God. When
the Rajas Guna predominates, men undergo atransformation to-
wards attraction and aversion. And when theTamas Gunaison
the ascendant, they become carel ess, indolent, and inactive.

PURUSHA

Purusha is completely separate and different from
Prakruti. Ithasnobeginning. Itishasnoend. It hasno attributes.
It is extremely subtle. Itisall pervasive. It is different from
Buddhi (Intellect), Mind and the Organs. It isa so beyond space,
time, and the sense of agency inany action. Itistheancient and
eternal witness. Itiswholeand imperishable. It isof theform of
pure consciousness. The Purushaisnot the doer but the onewho
experiences though it also only the witness. Consequently, it
experiences happinessand sorrow. If the Purushaisnot the doer
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and a so not the one who experiences anything but just awitness,
thenit would belikeapieceof clear glassthrough which onecan
seethe same colour asthat of the object kept below it. Inredlity,
the clear glass has no colour of itsown for it is by itself colour-
less. In the same way, the Purushais basically not connected
with Prakruti but after it is born in thisworld, it becomes inti-
mately connected with Prakruti. Thisishow the Purushahas be-
comeentangled in Prakruti. Actually, the Purushahasbeen called
the Witness, the Seer, the Mediator, and the Emancipated, the
Unconcerned etc in the Snkhya Scriptures. But when it isin
conjunction with Prakruiti, it experiences happiness and sorrow.
Onceit acquires enlightenment and wisdom through the knowl-
edgeof discrimination, itisableto attain Moksha. Mokshaisthe
Purusha' s ultimate goal. Until Mokshais secured, the Purusha
will continue to rotate in the worldly-wheel (cycle) of life and
death and it will continueto derivethefruits of itsactions.

ISHVARA OR GOD
Godless Sankhyaor Sankhyawithout I shvara

There are two Schoolsin the Sankhya Darshana. Oneis
Atheist or Godless and the other is Theist or Believersin God.
For the followers of the Godless Sankhya School, the Karikas
arevery clear about God’ stating explicitly that for obtaining both
Birth aswell as Moksha, thereisno necessity for God. For the
process of creation and its subsequent evolution also, God isnot
required. The Karmas themselves dispense the fruits to the
Purusha. Therefore God isnot required to control and direct the
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dispensation of the fruits of Karmas. With enlightenment, the
Purusha can attain Moksha of its own accord. (Mokshawill be
discussed subsequently). This School feelsthat it is necessary
to have faith in the words of Kapil and other all-knowing men.
Thus, according to thisparticular School of Sankhya, the Purusha
can, of its own accord, live as well as secure Moksha. In the
opinion of other Doctrines, the outright rgjection of God in this
manner is the biggest blunder of the Sankhya Darshana. They
feel that not only is Prakruti unableto act independently but that
it acts according to the will of Ishvara. Therefore, the creation
and evolution of the Universeiscarried out through Prakruti ac-
cording to thewill of Ishvaraand not independently by Prakruiti.

THEIST SANKHYAOR SANKHYAWITH ISHVARA

Thereisanother School of Sankhyawhich isfamous by
thenameof ‘ SeshvaraSankhya’ or the Theist Sdnkhya (Sankhya
with Ishvara). This sub-sect is the one which believesin God.
Along with the varioustenets of the SankhyaDoctrine, it accepts
Ishvaraalso. The founder of the theistic Sdnkhya Doctrine is
Bhagawan Patanjali. This doctrine is famous by the name of
Patanjali Yoga Darshana (This Darshana will be discussed at
length subsequently). InthisDarshana, it isstated that Ishvarais
not made of any reality or substance out of whichlifeis created
because living beings are subject to sorrow and pain and they are
also not free from the results or consequences of their actions.
Whereas, Ishvaraisforever freefrom sorrowsand pain, fromthe
fruits of karmas, as well as from the effects of sub-conscious
impressions of past actionson themind. The liberated Purusha



Indian Philosophy 73

also cannot become I shvarabecauseit is stated in the Scriptures
that Ishvaraisthe Guru of even liberated Purushas. Further, all
liberated Purushas have becomefree at some point of timeor the
other from their previous states of bondageswhereas|shvarahas
been ever free. Heisalso ever separate and independent of Time
and Prakruti. Heisthe Master of All. Heisthe Ruler and the
Controller of All. Adoring and worshipping Ishvarainthisway,
peopl e can obtain moksha.
The Relationship between Prakruti & the Purusha

“gruE TR daed a9 e |

VST AR Haweragd: & || ( |i#R9)
“ Purushasya darshnartham kaivalyartham
tatha pradhanasya |
Pangu andhavat ubhayo api samyogah
tat krtah sargah 11

“For the sake of showing Primordia Naturetothe Purusha
and for the purpose of (his) emancipation (thereisaunion be-
tween the two) like that of the lame and the blind, from the
union between both of them proceeds creation.”

Therelationship between Prakruti and the Purushaislike
that of thelame and the blind who have amutual need for each
other. Thisis because Prakruti herself is the object of enjoy-
ment. So she awaits with hope and expectation the coming of
the enjoyer in the form of the Purusha. The Purusha too, not
possessing the knowledge of discrimination, experiences sor-
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row-happiness which is the inevitable outcome of itsintimate
contact with Prakruti. But why doesthe Purushaneed Prakruti
inany case? Theanswer to thisquestion isgiven with profound
insight inthe above SankhyaK arika. For instance, consider two
persons, onelame and the other blind, who aretraveling as part
of agroup. Due to some calamity of divine origin, the two of
them get completely separated from the group. The poor chaps
wander about separately in fear when dueto divine providence
they accidentally meet each other. Theblind manisabletowalk
and themanwho islameisableto see. Together they work out
away of reaching their destination. The blind man carriesthe
lamefellow on his shoulders and thelame man guidesthe blind
man along therouteto their desired destination.

Similarly, the cause of creation can be attributed to the
Pradhan (Primordia Prakruti) and the Purusha coming together
because of their mutual expectations. As stated earlier, the
Pradhéan |ooksforward to the Purushawith hope and expectation
inorder to exhibit al the Karmas. The Purushalooksforward to
the Pradhan with hope and expectation for the sake of attaining
kaivalya. Inthisway, their mutual relationship fromwhich crea
tion takes place can be compared to that of two persons, onewho
isthelameand the other whoisblind Thelame person doesnot
have the power of movement. He therefore looks forward to
meeting an individual capable of walking who can help himtogo
hisintended destination. The blind person does not havethe ca-
pacity to see. And heis eager to get the help of alame person
who can see. Here, sincethe Purushaisinherently actionless, he
islike the lame person, and the Pradhan being insentient islike
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theblind personinour analogy. Just astheblind personisableto
travel on the desired path In association with the lame person,
due to the relationship with the Purusha, the Pradhan is able to
evolve.Just asthelame personis ableto reach the desired desti-
nation with the help of the blind person, the Purusha due to the
association with the Pradhan is able to use the knowledge of en-
lightenment to secure moksha. In thiscontext, other Darshanas
have said asfollows.

TheBuddhist Doctrineof Cause & Effect

The Buddhist Doctrine of Cause & Effect stipulates that
until any substance, whichisthe causeisnot fully destroyed, the
corresponding substance, which isthe effect, cannot arise. This
is because as long as the causal substance exists, how could its
effect arise? For instance, only after the seed ceasesto exist can
the plant sprout. Likewise, only after the ball of clay loosesits
identity and existence, can the earthen-pot comeinto being. In
this manner, more and more substances in the nature of effects
ariseasthe corresponding former causal substancesaredestroyed.
The Buddhist Doctrine of Momentarinessaswell as the nature
of Cause & Effect isexplained in this manner.

TheConceptsof Cause& Effect in Nyaya & Vaisheshik
Doctrines

The Nyayik and Vaisheshik Darshanas follow the
Asatkaryavad Doctrine. They contend that within the cause, the
effect or the result cannot subsist from the beginning itself. For
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example, withintheball of clay, the earthen-pot cannot exist from
theoutset. Thismeansthat in mud, the earthen pot isuntrue, for
otherwise both would have the same name or they would both be
considered different wordswith the same meaning. Withinatomic
and similar causes, the macro-effects represented by combina-
tions of atoms cannot inhere. From causeslike atomsand others
at that level, themuch larger effectsarisein an entirely new form.
It isnot correct to say that only after the causal substanceisde-
stroyed, can the effect arise. The causal substance continuesto
exist while the effect comesinto being in atotally new form.
The Concept of Cause & Effect intheAdvaitaDoctrine

According to Advait Vedanta, Brahman isthe sole truth,
and all substances existing in thisWorld arefalse. Duetoigno-
rance, the nature and properties of the entireWorld appearsto be
superimposed on the Brahman. Just asin darkness, we see the
illusion of a snake in arope. When there is illumination, the
illusion isdispelled and we cometo know the rope actually asa
rope. Whenthefettersof Mayaare broken by meansof the Knowl-
edgeof theTruth, and the Mind is established in the awareness of
the Highest Spiritual Truth which is Brahman, the entire well-
knownWorld at large will appear asanillusion. Thismeansthat
the cause (Brahman) istheTruth but the effects (world at l1arge)
are the aggregate of the Brahman and not the consequence or
result. Becauseitisillusory, the effects have no spiritual exist-
ence, no spiritual domain, but only worldly existence and sway.
In Ny&yaandVaisheshik Doctrines, the eternal, unchangeable na-
ture of substancesis accepted. Thisis so in the case of Sankhya
also. However, inVedanta, substances are considered unreal or
illusory.
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TheRefutation of the Cause & Effect Doctrine &
‘Satkaryavad’

The Sankhya System, the tenet of ‘ Satkaryavad (cause &
effect being different temporal aspects of the same thing or the
pre-existence of the effect in the cause) has been accepted. They
say that he who accepts the proposition that something true can
emerge from something false, is not a reliable advocate or au-
thority for hisside. Thisisbecausewhatever isfaseor unred is
beyond description like the horns of arabbit which hasno exis-
tential reality. Theimport of thisisthat firstly, an unreal or false
substance cannot be the causes of anything for how could any
substance giveriseto any effect when that substanceitself hasno
existence? Secondly, itisimpossiblefor the true and the untrue
to have a relationship because the untrue category is formless
and the true category has sometangibleform. Theidea of the
earthen-pot which originated previously may alone be the mate-
rial cause of the earthen-pot that is to occur subsequently but
when non-existence or non-entity, being untrue and formless,
cannot have any mutual causal relationship with any future effect,
then how could the contingency arise of something being the natu-
ral or material cause and something being the appropriate effect
thereof? Now therefore, the untrue or unreal cannot bethe cause
of thetrueor thereal. Thereforethistenet of cause and effect is
incredible and unacceptable.

The Sdnkhya Doctrine acceptsthetenet of * Satkaryavad’
inthe process of creation. It isthebelief of Snkhyathat just as
the causeisreal or true; inthe same manner the effect isalso real



78 I ndian Philosophy

ortrue. Theterm‘cause’ inthiscontextimplies*upadan karan’ or
acausewhichisitself transformed into an effect. For example,
the natural, immediate cause of the earthen-pot ismud. Thismud
existed before the pot was created and the pot came into being
subsequently. In other words, previously the pot was untrue or
unreal; subsequently the potter made the pot from the mud, and
the pot became areality. Keeping thisviewpoint in mind, itis
stated in the Nyaya and other Shéstras that out of atrue or real
cause an unreal or untrue effect arises. In other words, from an
existing truth (mud), an untruth (the pot at that point of time)
cameinto being. In Sankhya, wefind a statement diametrically
opposed to thisDoctrine. The Sankhyans contend that from the
real or the true only the real or the true can arise. In redlity,
nothing is created. That which was not within our experience
earlier comeswithin our experience now. Wecall that aloneasa
substance that has come into being. This like some substance
which is hidden behind a curtain, and when the agent drawsthe
curtain aside, the substance can be seen. In the same way, the
effect isalready hiddeninthe cause, the agent merely exposesit.
Theagent actually doesnot createit. Hemerely makesitvisible.
When the effect was invisible, even then it was present in the
cause. Therefore, like the cause, the effect isalso true or real.

Thislineof argument or debateisalso called ‘ parindmvad’
(thetransformation argument). Theterm ‘ parinam’ impels that
the material cause itself gets transformed into the form of the
effect. “gd & aRMRAT W Fd fiders:” “ Sarve hi parindmino
bhavaha hrute chitishakteha” which meansthat with the excep-
tion of the truth of the animate thing or thelife principle, every-
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thing elseissubject to conversion or transformation. Thistrans-
formation to future statestakes place all thetime. Thefollowers
of Nyayasay that from milk is created curds but the Sankhyans
say that milk istransformed into theform of curds. In other words,
the milk getsconvertedinto curds. Inthe NyayaDoctrine, milk
Isthematerial causeand curdsarethe effect thereof. Intheopin-
ion of Sankhya, milk merely changes form into curds. Hence
there can be no presumption of the rational e of cause and effect.
And because, the milk getstransformed into the shape of curds,
thislogiciscalled ‘parinamvad’.

TheConcept of ‘Moksha’ in Sdnkhya

Inthe Sankhya Doctrine, the attainment of ‘ moksha' isnot
regarded as the attainment of anything particularly special be-
cause when the Purusha, with the help of the knowledge of dis-
crimination, frees itself from prakruti that by itself is deemed
moksha. Although, itisPrakruti whichissubject to bondageand
not the Purusha, yet it appearsasif the Purushaisin bondage. It
Isbecause of thisignorancethat the Purushaisunableto remem-
ber that it is different from prakruti. Thisis called bandhan
(bondage). And when with the help of the knowledge of dis-
crimination, the knowledge of the differencesis clearly under-
stood, that ismoksha. Inthe SankhyaTeaching, mokshadoesnot
mean reaching aformless state with no attributes. It is separa
tion from Prakruti whichisverily moksha

Themain aim of Sankhyaisto free the Purushafrom the
bonds of Prakruti. After understanding the true nature of the 24
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Truths asthey really are, the subsequent realisation that the 25"
Truthisnot bound by these 24 Truthsisthe very knowledgewhich
secures mukti (freedom or moksha). Actually, the Atma-Purusha
isnot bound nor isit free nor isit caught up inthewheels of birth
& rebirths. 1t isPrakruti whichis subject to rebirths.

Just as some dancer takes leave from the stage after en-
tertaining an audience, inthe same manner, Prakruti and Purusha
after exhibiting their forms, take leave by themselves.

* *k * * %



YOGA DARSHANA

“Fercen giomser gEEAETE:
THTEMIERTEER I |
AFTRAAT FGHAT SN,

AT 71 e s 7 ( wh:)
“Chittasya vrittimanurudhhya susadhanabhirjivaha
samadhimadhigachhati yanmatena |
Yogastatha vasumita adhiyogashastra
Yenasrita mama patanjalaye namoasme 11”

The Theist Sankhya Darshana founded by Maharishi
Patanjali and the Doctrinesof Munis (Sages) like Hiranyagarbha,
Yagnyava kyaand others, will now be discussed. The Sankhya
Darshanapropounded by SageK apil iscdled ‘ NirishvaraSankhya
(Atheistic Sankhyaor Sankhyawithout Ishvara). Thisisbecause
intheir Darshana, they do not accept any entity whatsoever called
God. TheYogaDarshanahowever, while concurring with all the
viewsabout | shvaragiven in Sankhya Darshan, neverthelessholds
adiffering viewpoint with regard to Ishvara. They accept Ishvara
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asauniqueform of Purusha. HencethisDarshanaiswell known
by the name of ‘ Sveshvar Sankhya' (The Theistic Sankhya or
Sankhyawith Ishvara). Sincethe SankhyaandYogaDarshanas
have congruent views with regard to all other tenets, these two
are called as ‘gaFEs’ ‘ Samantantra’ (similar or allied esoteric
treatises). They are complementary to each other. Whereas a
critical examination and analysis of the doctrineis contained in
the SdnkhyaDarshana, theYoga Darshanaexaminesthe practical
aspectsof thesamedoctrine. Theetymology or derivation of the
term ‘yoga’ isfromtheverbal root ‘yuj’ (toyokeor tojoin). “g=aa
3N ST T 2 AT ¢ Yujyate anena atmana saha iti yogaha
| Theaim of Yogaisto yoke the Jivatma with the Paramatma.
The first and foremost vision of the older Yoga Drashana was
centred on the Hiranyagarbha (golden womb regarded as the
source of creation of the manifest universe). However, Patanjali
through the Yoga Sutrés enunciated by him, made the Yoga
Darshanaall encompassing. TheYoga Sutrés arethe most ancient
available sacred text of Yoga Darshana.

This Darshanawas propounded around the First Century
BCE. Thisistheopinion of most anaysts. Patanjali wasbornin
aplace near Peshwar (now in Pakistan). ThisRishi haswritten
explanatory treatiseson the great texts of theVedas, M ahabhashya
(Grammar) andYoga. Maharishi Patanjali hasbeen praisedinthe
following shlokawritten by someone:-

“I T 98 = Ao 9T I e |

ANMSHFAT d TR G Gt Toter=aisia 117
“ Yogena chittasya padena vacham malam sharirasya cha
vaidyakena |
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Yoh apéakarot tam pravaram muniinam patanjalim
panjalirantoasmi 11"

Thisshlokastatesthat by meansof Yoga, themind isren-
dered pure and wholesome, by means of Mahabhashya (Gram-
mar) speech is rendered pure and wholesome, and by means of
the Vaidya (ayurvedic practitioner) the body is made pure and
wholesome. Let there be salutations with joined hands to
Bhagawan Patanjai whoisinstrumental inthe purification of the
mind, speech, and body, all thethreeinthismanner. Thefunda
mental sacred text of this Darshana is thewiasraainaefa’
‘ Patanja ayogadarshana composed by Maharishi Patanjali. Inthis
thereare Four Chaptersor Books called * Saméadhi’ (state of per-
fect blissful, spiritual absorption of thought); * Sadhan’ (discipline
or practice); ‘Vibhuti’ (might or greatness); and ‘ Kaivalya (state
of being absolutely and complete free and alone).

In the First Book

‘grmgraERe:’ ¢ Yogaschittavrittinirodhaha' — Arrest-
Ing theideati onal -choi ce making movements of themind isYoga.
After giving out the characteristic definition of Yogain this Sutrg,
instructionswith regard to Saméadhi have been givenin great de-
tail. IntheYogaTreatise, two typesof Samadhi have been men-
tioned— “Sampragnyat’ (conscious samadhi) and
‘ Asampragnyat’ (supraconscious samadhi). Separating oneself
from all doubts, misapprehensions, contrariety, to remain com-
pletely absorbed in the inherent nature of the comprehended ob-
jectiscalled Sampragnyét Saméadhi. Inthe state of Asampragnyéat
Saméadhi, the distinction between the one meditating and the ob-
ject of meditation, namely God, is obliterated.
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In the Second Book

‘A9 AR ERYTEEN fharn (g, @ 2-9)¢ Tapaha
svadhyayayeshvarapranidhanani kriya yogaha” (Pat. Yo. Su
2/1) — Offering all of one's karmas to Ishvara aone is ‘Kriya
Yoga (YogainAction). Despitefollowing the teachings of the
Sutrassofar, if anindividual hasstill not been ableto yoke him-
self to the state of saméadhi, for such a person certain practical
aspects of Yoga comprising of five means which are externally
acting such as abstentions, etc have been prescribed.
Inthe Third Book

‘Surarais emen’ “ Deshabandshchittasya dharana”-
When the mind is held within the emptiness of space, itiscalled
‘dhérana InthisThird Book, injunctionshave been given regard-
ing the practice of ‘dhéarana’, ‘dhyana’ (single-minded, stead-
fast meditation), and ‘ samadhi’.
In the Fourth Book

‘IRt wiEesE: qHITET: A=’
“ Janmaushadhimantratapaha samadhijaha siddhaha” — As
thisSutraexplains, inthisBook, fivetypes of siddhis (extraordi-
nary accomplishmentsor superhuman powersor faculties) namely
‘janma (by birth), *aushadhi’ (by medicina herbs), ‘mantra’ (by
Incantations), ‘tapaha (by severeaudterities), and ‘ samadhi’ (spir-
itual absoption), have been explained at length by Maharishi
Patanjali. He hasalso clearly pointed out that the supreme goal
is ‘kaivalyd (the state of being completely free and absolutely
alone).

Maharishi Patanjali hasgiven adetailed account of * Ashtang
Yoga (eight-limbed yoga) in this Darshana of his. ‘am faw@E
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YR JeTER SR S SHIERieeis T ( 3anT. . 2-:9) “ Yama
niyamasana pranayama pratyahara dharanad dhyana
samadhayoh stéavangani” (Yog, su, 2/29). These eight limbs
pertain to various appropriate rulesfor training and practice. Out
of these, five are termed as ‘ Bahirang Yoga (literally meaning
Yoga which colours the exterior, external means or externally
acting). Theseare‘yama’ (restraint or abstentions), ‘niyama’
(observances), ‘asana’ (body posture & discipline), ‘ pranayama’
(breath-control), and ‘ pratyahar’ (abstraction) which are exter-
nal meansor externally acting because after making themind sta-
ble and firmly rooted, one can sequentialy reach the state of
‘samadhi’. Here, ‘dhérana’ (concentration), ‘dhyana’ (single-
minded meditation) and ‘ samadhi’ (spiritual absorption) arethe
threeinternally acting practicesor internal means of Yoga.

Let usnow andlyse‘yama’, niyama , ‘ &sanad , ‘ prandyama,
and ‘pratyahar’ briefly.

W YAMA

The Seersof Yoga Darshanaaccept * Ahimsa’ (non-violence
in thought word, and deed), ‘ Satya’ (truthfulness in word and
thought), ‘ Asteya’ (non-covetousness), ‘Brahmacharya.” (Celi-
bacy), ‘ Aparigraha’ (non-possessiveness) asthefiveabstentions.
These great vows are the Emperors of all Vows. These vows be-
come great vows only when they are not bound by the limitations
of caste, country, period and time.

‘arigar AHIM SA

Ahimsdmeansthat at all timesand forever, one should not
cause any kind of injury or suffering to any living creature. The
intellect is the controller of ideas like ahimsa, cruelty, etc. It
alone decideswhat isgood or bad and then conditionsthe speech
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and the mind and makesthem act also. Therefore, the abandon-
ment of cruelty in thought, word, and deed for all timesis com-
plete form of ahimsa.
‘g’ Satya

Satyaisthe second limb or portion of Yama. Whosoever
Isthe samein thought, word, and deed, whose speech hasan agree-
able purpose, whose mind infersanything exactly based on what
Isactually seen and who comesto any conclusion only with the
help of theintellect or who speaks with the same voice and con-
centrates on theintellect, is regarded as truthful. It implies that
when the speech, conduct, etc of aman who while enlightening
another individual according to hisown knowledge, isfound to
betreacherous or which ismeant to cause delusion, eventowards
such aman, to show compassion or in other words not to harbour
amurderous attitude. That speech which causespain or injury to
any living being isnot accepted astruthful; infact itisasin. Such
truthfulnessin the garb of merit can only resultintrouble. Thus,
after careful examination of all aspects, speech uttered whichis
conduciveto the good of all isalonetruthfulness. There can be
no other clarification of truthfulness more lucid than thisone.

‘e’ ASTEYA

Asteyaisthethird limb of the practice of Yama. Theterm
‘steya’ means‘to make one's own anything unauthorised'. Dis-
carding thistendency in thought, word, and deed aswell, iscalled
‘asteya’. Seizing or accepting anything belonging to another in
violation of the injunctions of the Scripturesis‘steya’. Not en-
tertaining the slightest thought about taking anyone el se's prop-
erty is defined as ‘ Baudhik Asteya’ ( Non-Covetousness of the
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Mind). Not discussing anything about seizing or taking anybody
else's property is termed ‘Vachik Asteya’ (Non-Covetousness
of theMind). Inaccord with the practice of asteyain one sthought
and speech, not using one’s body in any activity to steal, rob or
otherwisetake possessionillegally in any other manner, anything
belonging to another iscalled * Sharirk Asteya’ (Non-Covetous-
ness of the Body).

‘e’ BRAHMACHARYA

Thisfourth limb of Yamais of great importance. Inthis
Doctrine, considerable emphasis is laid on the observance of
‘Brahméacharya’ (celibacy or continence). The term
‘Brahmécharya impliesthe practical observance such amode of
lifeaswell conduct aswill continuously take the aspirant closer
and closer to God. Theobservance of Brahmécharyashould bein
thought (mind), word (speech), and deed (bodily).

‘dites Feed’ Baudik Brahmacharya' (celibacy/conti-
nence of themind) —Not allowing any sensual thought to form or
take root in the mind constitutes abstention with regard to celi-
bacy/continence of the mind.

ot g™’ Vachik Brahmacharya' (celibacy/conti-
nence of speech) — Keeping one’s speech under control, never
discussing sensuous topics is deemed abstention by celibacy/
continence of speech.

‘oTiR® e’ ‘ Shéaririk Brahméacharya' (celibacy/con-
tinence of the body) — Observance of celibacy/continence with
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respect the organs of generation and other organs of the senses
Is deemed abstention by celibacy/continence of the body.

‘aaiE:’ APARIGRAHA

Thisisthe fifth limb of Yama. ‘Aparigraha’ (non-pos-
sessiveness, non-hoarding) should al so be observed with regard
to all the three aspects, namely thought, word and deed. Non-
acceptance of objects of enjoyment is also ‘Aparigraha’. Not
acquiring and hoarding things like wealth, grains, articles, land
etc morethan what isactually necessary istermed the abstention
by practicing non-possessiveness and non-hoarding.

= NIYAMA

Maharishi Patanjali considers‘ Niyama’ (rules of observ-
ance) asthe second limb of Yoga. Thislimbisalso divided into
five categories. ‘Saucha santosh tapaha svadhyaya
ishvarapranidhanani niyamaha” (Yog.2/32). Maintenance of
the purity/cleanliness of the mind and thebody is* Saucha’. Not
having greed or burning desire is * Santosh (contentment). The
discipling of the body means of fasting and other austeritiesis
‘Tapaha’ (austerity, self-discipline). Regular recitation of the
Vedas and other Holy Texts in the prescribed manner is called
‘Svadhyaya’ (self-study). Surrendering or handing over all your
karmasto Ishvaraiscalled ‘I shvarapranidhan’.

* * %k % %



NYAYA DARSHANA
(PHILOSOPHY)

“F:STEERTORS  WeeT
FAFCTHIIE At agsed I: |
39N T G I 7 A=Al
RYAARTERT TS |17
“ Nihasreyasadhigatiratra tu shodshanam
Gnyanatpramanamiha vetti chatushtam yaha
Isha jagat srujati yaysya mate svatantro
Nyayapravartakmahamunaye namoasmai ”

A tenet of Nyaya Darshanaisthat when knowledge of the
truth or reality isacquired then mokshaisattained. Inthisstate,
all forms of happiness-sorrow are completely destroyed. A sec-
ond nameof thisDarshanais‘ Akshpad”. Themain scriptural text
of the Nyaya Darshanaisthe‘NyayaSutras’ which containsfive
Booksor Chaptersand waswritten by Bhagawan Gautam.

IntheVedictradition, the NyayaandVaisheshik Darshanas
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aregiven considerableimportance. NyayaDarshana'sAchéryais
Bhagawan Gautam and the Achérya of Vaisheshik Darshanais
Kanad Rishi. Inboth these Darshanas, the sources of valid knowl-
edge and the topics to be proved or discussed have been dealt
with extensively. Boththese Darshanasdiffer intheir fundamen-
talsbut inthe present times, they appear to bealmost alike. But
both follow the analytical methodology for investigation of the
truth.

THEAIM OFNYAYA

Themainam of Nyayaisto enter into theinvestigation of
any topic by first considering the etymol ogy of the fundamental
constituents defining that topic. Topics pertaining to right knowl-
edge should be tested using the tenets of logic. Spiritual ques-
tions should be pondered with di scrimination, distinguishing truth
fromfalsehood. IntheNyayaDarshana, the Science of Psychol-
ogy, the Science of Logic, The Science of Spirituality, and the
Vedanta Scriptures have been discussed. NyayaDarshanaisaso
caled TattvaVidya (Scienceof Knowledge) or ‘ VadVidya (Sci-
ence of Discourse or Debate). ‘ Tarka (Dialectics& Logic) isa
specia part of Nyaya. It should be noted that Nyéayais not just
the Science of Dialectics& LogicbutitisaScienceof Analysis,
Reasoning & Judgement. Therefore, NyayaDarshanaisregarded
asthe seed of progressinall fields. Theam, characteristics, and
scrutiny of all substances have been done in thistreatise. The
dictum that we should accept whatever iswritten in the various
Treatises or Textswithout thinking isunacceptableto the Nyayikéas
(followers of Nyaya). Whatever iswritten in aTreatise or Text
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should be supported by theVedas. It should satisfy logical analy-
sisand reasoning. The methodsof revelation of al the Darshanas
have been influenced by the Nyaya Darshana. All the Darshanas
are compelled to seek the help of the Nyaya Darshana.

It is said in Sanskrit —~&vE MUTHE 9 THEIIERE’
“ Ké&nadam paniniiyam cha sarvashastropakaram 1”. It means
that the Sciences of Nyaya of Kanad and Grammar of Panini are
indispensable for understanding all the Darshanas. Nyayaisa
pillar of support in the study of Sanskrit. It isthe entrance door
for al knowledge of truth or reality. Without study of Nyaya, the
mind cannot become sharp aswell as subtle or very fine. With-
out a subtle or very fine mind, it would be difficult to compre-
hend theVedas. It is mentioned in the Upani shads —“geaa =
gee gewn gewerie:” “ Drishyate tvagraya buddhyé suksmaya
suksmadarshibhihi 1”. Thismeansthat without avery fineand
subtle vision, the extremely subtle and minute form of the Atma
cannot be experienced.

Nyéaya Shastra containsthe requisite scientific methodol -
ogy for due consideration and deliberationson all the systems of
logic, doctrines, the knowledge of truth or reality etc contained
intheentirecorpusof human knowledge. Themaintenet of Nyaya
isthe preservation of all thedoctrinesof creation. Nyayastrives
to understand the special nature of the various substances or en-
tities of creation such asthe‘ panchabhutas’ (thefive fundamen-
tal elements), ‘kala’ (time), ‘disha’ (space), ‘prakruti’ (insenti-
ent matter), ‘karan chit’ (causal mind), ‘anu’ (the atoms), and
the experience of the ‘atma’ (the soul), etc.
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A tenet of this Darshanais that by Ishvara's design this
Universe has been built up from atoms. Therefore, in this
Darshana, | shvarahas been accepted asthe Creator.

Padarthas

This Darshana has accepted seven padarthés (categories
of realities) and four sources of valid or true knowledge. The
padarthasare‘dravya’ (therepository of qualities& energiesor
substance), ‘guna’ (quality), ‘karma’ (past deeds or actions or
motions),’ simanya’ (uniformity or generality), ‘ visesh’' (particu-
lar variety or individuality), ‘ samvaya’ (inherence), and ‘ abhava’
(negation or nothingness or non-being).

Dravya

Dravya (substance) isof ninetypes. ‘Prithvi’ (earth), ‘Ja’
(water), ‘Tej’ (fireor light), ‘ Vayu' (air), ‘ Akash' (ether), Kala’
(time),  Dish& (space), ‘ Atma’ (soul), and ‘Man’ (mind).

Guna

The Gunastotal 24 in number. Theseare‘Roopa” (form
or colour),‘Rasa’ (taste), ‘ Gandha’ (odour or smell), * Sparsha’
(touch or tangibility), ‘ Sankhya’ (numbers), ‘ Pariman’ (measure
or dimension), ‘Pruthaktva’ (distinctness or individuality),
‘Samyoga’ (conjunction), ‘Vibhaga’ (division or disunction),
‘Paratva’ (distance, degree, or level), ‘Aparatva’ (proximity),
‘Gurutva’ (gravity or weight), ‘ Dravatva’ (fluidity),‘ Sneha (vis-
cidity or stickiness), ‘ Shabda’ (sound), ‘Buddhi’ (cognition or
knowing), ‘ Sukha’ (pleasure or happiness), ‘Dukha’ (pain or sor-
row), ‘Ichh& (desireor longing), ‘ Dvesha’ (aversion or hatred),
‘Prayatna (effort or striving),  Dharma’ (good conduct or merit),
‘ Adharma’ (bad conduct or demerit), ‘and ‘ samskar’ (faculty of
impression or self-reproductive quality).
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Karmas (past deeds or actions or motions) are of 5 types
—‘Utkshepan’ (elevation or throwing upward), ‘ Apkshepan’ (de-
pression or throwing downwards), ‘ Akunchan’ (contraction),
‘Prasaran’ (dilation or expansion), and‘ Gamanani’ (general mo-
tion).

Sdmanya
Samanya (universality or generality) are of two types —
‘Param’ (higher) and ‘ aparam’ (lower).
Visesh
Substancesin thiscategory are eternal .
Samvaya
The‘Samvaya’ (inherence) category isunique.
Abhéava

Padarthas belonging to the ‘ Abhéava' (negation or noth-
Ingness or non-being) category are of 4 types—* Pragbhava’ (an-
tecedent or non-productive negation or non-being), ‘ Pradhvamsa
Abhava’ (consequent or destructive negation or non-being),
‘ Atyanta Abhava' (absolute or ultimate negation or non-being),
and‘ Anyonya Abhava’ (reciprocal or digunctive negation or non-
being).

Thus the Nyaya Darshan accepts the seven padarthas as
described above.
Pramanas
Praméanas (means or sources of valid or right knowledge)
are of 4types—*Pratyaksh’ (direct perception), ‘ Anumana’ (in-
ference), ‘Upmana’ (comparison), and ‘Shabda’ (verbal testi-
mony).
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Pratyaksh

That knowledge, which isobtained through the organs of
perception and dueto proximity of substances, and further which
isfreefrom delusion and isinherently conclusivelikethe knowl-
edge of a pot obtained by seeing it through the eyes, is called
‘Pratyaksh’ (direct perception).

Anumana

Anumana is the inference drawn from recollection, re-
flection, and consideration of the ‘ling’ (symptoms or the evi-
dence). That which givesknowledge or understanding of the sub-
stance with the help of ‘vyapti’ (inherent relationship between
cause and effect) istermed ‘ling’ or ‘hetu’ (cause). ‘Vyépti’ is
the principle of concomitant relationship that exists between cause
and effect like the presumption that wherever thereissmokethere
must be an underlying fire. Inthismanner, using the principle of
concomitant relationship, seeing the symptoms we establish
‘sadhya’ or the cause.

Upmana

‘Upamana’ (analogy or comparison) isthe use of exist-
ing knowledge of the relationship between aword and a particu-
lar substance, by remembering which, we are ableto derive knowl-
edge of anew substance similar to the given substance.

Shabda

‘Shabda’ (verbal testimony) —Thewords uttered or state-
ment made by a reliable spokesman (trustworthy) is called
‘Shabda’. For instance, after listening to the words of theVedas
on the Atma, when one gets knowledge of the Atma, it is the
‘Shabda’ source of right knowledge.
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Thus, thefour pramanas as described above areaccepted
inNyayaDarshana

Nav Dravya (TheNineDravyas)

Amongst thenine‘Dravyas (substanceswhich havedif-
ferent states’modifications or which serve as the substratum of
all therespective associated states/modifications), five are the
‘ panchamahabhuts' . Amongst these, four such astheearth etc are
eternal at theatomiclevel but transitory or perishable the practi-
cal aggregatelevel. Thefifthone*Akash' iseternal. ‘K&’ (time),
‘Disha’ (space), ‘Atma’ (soul), and‘Man’ (mind) arealso eternal.
‘K&l isunitary and acontinuouswhole but for practica purposes,
itisdividedinto past, present, and future.

Space also is a continuous whole but for practical pur-
poses, space has been divided into ten directions. We use the
variousdirections such as east, west, north, south etc artificially
divided by usfor practical usage. Therefore, as such, space has
no particular preferred orientation.

Atma(soul) isof twotypes. They arethe* Jivatma’ (soul)
andthe‘Paramama’ (Supreme Soul or God). TheJivatmaisdif-
ferentinevery body, anditiseterna. It haslimited knowledge.

The Paramémaisoneonly and unique. Heisall knowing.
Heisall pervading. Heisall powerful. Inthis manner, Nyaya
Darshanaacceptsthat the Jivatmaand the Paraméamaaretwo sepa-
rate and distinct entities. NyayaDarshanaisaproponent of dual-
ity. This concept of duality has been accepted Sankhya, Yoga,
Mimésaand all the other VVishnava Drshanas.
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|shvara

Nyayarecognisestheexistentia reality of God. God dis-
penses the fruits of karmas to every sentient being strictly ac-
cording to their respective karmas. The operation of thisprinci-
pleisnot directly visible; nevertheless, it takes place according
tothewill of Ishvaraand under Hisstewardship. Ishvaraaloneis
the Creator of the Universe, its Upholder, and Destroyer. How-
ever, Ishvaraisbut the symbolic cause. The natural or effective
causeistheatomic system. Certain Darshanasregard Ishvaraas
the symbolic aswell asthe natural or the effective cause. But the
followers of Nyaya consider Ishvara as only a symbolic cause
and attribute actual creation to the atomic system. Actually, ac-
cording to thisDarshana, I shvaraisaspecial Atmaendowed with
suitable power who runstheUniverse. Heisall pervasive. Heis
of the nature of existence, knowledge, and bliss of infinite en-
dowment. Heisforever free of false knowledge, delusion, care-
lessness, negligence, errors, and isyoked to learning and effort.
The process of creation as confined to the aggregation of atoms
alsotakes place according to Ishvara swish aone.

Jivatma

According to the Nyaya Darshana, the Jivatma (soul) is
but a‘dravya (substance). Itisancient and eternal. Thismeans
that it iswithout abeginning and without an end. Desire, aver-
sion, intention or resolve, sorrow, happiness, intellect, and knowl-
edgearequalitiesor attributesof the soul. The Atmaexperiences
ego-consciousness. Without the Atma, no organ of the body can
function. The Atmaalonerunsthebody. The organs of the body
are present only in the form of certain available means or tools
for apurpose. Without the Atma, the organs become useless or
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unusable. For instance when an object isseen with theeyes, its
cognition isby the Atmaand not by theeyes. Even after theeyes
are shut, the mental recollection, | saw such an object” isdueto
the knowledge acquired by the Atmaonly. 1n other words, know!-
edgeisan attribute or quality of the Atma. Thebody perishes, but
despite the destruction of the body the existential reality of the
Atmacontinueswhich meansthat the Atmaiseverlasting.

TheParmanu (Atomic)

Hypothesisof Nyaya

In the Bharathiya Darshana Tradition, followers of al
Darshanas consider that amongst Prakruti or Purushaor Ishvara,
one of them isthe chief or the principle cause of the creation of
the Universe. For instance, Sankhya holds that Prakruti is the
principle cause for the emergence of the Universe. Mimamsa
Darshan contendsthat the prakruti endowed Paramatmaaloneis
the principle cause of thebirth of theworld. However, the Achérya
of Nyaya Darshana, Kanad wasthefirst to declare that the crea-
tion of the Universeis not due either to Prakruti or prakruti en-
dowed Paramatmabut due to theinherent atomic system. Itwas
Maharishi Kanad who first proposed that the smallest redlity, de-
fined as anything which has no constituent parts or which cannot
be sub-divided further, isthe atom. In this manner, the science-
minded Rishis of Bharath werethefirst to propound theAtomic
Theory of Matter. When two atoms combine, they form a
‘dvayanuk’ (amoleculeof two atomsor adyad, namely the prin-
cipleof apair), when three combine, we get a“trasarenu’ (atriad
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molecule), and when four combine, weget a‘ chaturnak’ (quadru-
plemolecule). Inthismanner, innumerable atomsand molecules
as described above combine with each other to form the earth,
the moon, the sun and the starswhose movementsarevisibleto
us. When they separate, it resultsin the destruction of the earth
and other heavenly bodies. The concept of creation through at-
oms has been acknowledged in the Buddhist and Jain Darshanas.
But Maharishi Kanéad alone has presented arefined and sophisti-
cated atomic theory.

* * %k % %



VAISHESHIK DARSHANA
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In theVedic Tradition, Nyaya and Vaisheshik Darshanas
are given considerable importance. The Achéarya of Nyaya
Darshana is Bhagawan Gautam and the Acharya of Vaisheshik
Darshanais Kanad Rishi. In both these Darshanas, the various
means of valid or right knowledge have been discussed at |ength.
Both Darshanas are fundamentally different but in the present
times, they appear to be alike. Both contain an analytical ap-
proach to theinvestigation into and the refinement of the knowl-
edge of thetruth.

With regard to the nature of the soul, its* dharma’ (code of
right conduct), and the creation of the universefrom atoms, these
two Darshanas, have the sametenets. However, the main thrust
of Vaisheshik Darshanistheanalysisof objectsand investigation
of practical experiences.
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The term ‘Vaisheshik’ has originated from the word
‘Vishesh' (particular variety or individuality or special). Kanad
Rishi hasaccepted six ‘ padérthas’ (category of realities), one of
whichis‘Vishesh’. Although other Darshanas do not recognise
such a‘padartha’, because the NyayaandVaisheshik Darshanas
accept thisparticular ‘ padértha , the latter Darshanacameto be
named as‘ Vaisheshik Darshana . ‘Vishesh Padarthas' arenot ac-
cessible through the sense organs or by experience. They can
only be grasped by theintellect.

The Sutrasof Kanad Rishi

Thereareten chaptersin the Kanad Sutrés Thefirst chap-
ter contains adescription of the padarthas (categories of redlity).
In the second, the ‘dravyas’ (substances) are discussed. In the
third, the ‘@ma’ (soul) and ‘buddhi’ (intellect) are analysed. In
thefourth, the body and its constituents have been considered. In
the fifth, the tenets of karma have been revealed. In the sixth,
Dharma as expounded in the Shrutis (heard scriptures) has been
described in detail. Inthe seventh, ‘samvaya (inherence or the
rel ationship between thewhole and its constituents, qualitiesand
modifications) is examined. In the eight, there is adiscussion
about knowledge and its nature and forms. In the ninth chapter,
specia knowledge has been dealt with, and the tenth, containsa
description of the qualities of the Atma.

InthisDarshana, the main emphasisison‘ padéarthas . Nev-
ertheless, Rishi Kanad has commenced his sacred treatise with
‘Dharmgjignyasa’ (inquiry into dharma). Thisisbecausein order
to understand the true nature of substances, knowledge of dharma
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iIsafundamental prerequisite.
Padérthas

Vaisheshik Darshana like Nyaya accepts seven types of
‘Padarthas’ (categoriesof realty). Theseare'Dravya, ‘Gunas ,
‘Karma , ‘Sdmanya, ‘ Vises',  Samavéaya , and * Abhéava . It may
benotedthat ‘ Dravyad, ‘Guna , and‘Karma belongtothe‘Dravya
group. In other words they are exact and accurately estimated.
Theremainder ‘ padarthas are mental constructswhich areintel-
lectual topics.

Dravya
In this category too, ninetypesarerecognised. They are
earth, water, light, air, ether, time, space, &ma, and the mind.

In this manner, just like Nyaya Darshana Vaisheshika
Darshanaal so accepts Guna, Karma, Sdmanya, Visesh, Samvaya,
andAbhéava

Rishi Kanad's doctrine is that by acquiring true knowl-
edge of the padarthas as they actually are, man will be able to
arise, make progress and secure moksha or final liberation. In
histreatise, Kanad Rish has not made any mention of ‘Ishvara'.
According to him, the creation of the Universe is due to an un-
seen cause. Further, theatomsaswell asthe &masare also sub-
servient to this unseen cause. It appearsthat later his disciples
substituted ‘ Ishvara’ for the‘ unseen cause’. Thisisprobably due
to the fact that because the creation of the universe was hitherto
attributed to an insentient and inert entity like the system of at-
oms which was incapable of doing anything by itself, the need
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wasfelt to attribute creation to a sentient being. And that could
only beasentient Ishvara. For thisreason, |shvaraisacceptedin
thisDarshana. Itisby thewish of Ishvarathat activity intheatomic
system begins, and therefore the atoms are dependent upon
Ishvara

Thus by acknowledging thereality of the Jivatmaaswell
aslshvara, Vaisheshik Darshanaisaadvocate of dudlity.

* * *x % %



PURVAMIMAM SA DARSHANA
(PHILOSOPHY)
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Theam of both the PurvaMimamsa (deliberation on and
Investigation into the prior portions of theVedas) and the Uttara
Mimamsa (deliberation on and investigation into the concluding
parts of the Vedas) isto unravel and make clear the mysterious
and complex hymns of theVedas so asto facilitate proper inter-
pretation of theVedicTexts. The PurvaMimamsawas composed
In connection with theinjunctionsor commandscontainedin the
prior portions of theVedas, namely the ‘ Karmakand’ (ritualistic
portion of theVedas) whilethe‘ UttaraMimasa’ waswritten bear-
ing in mind the hymns in the concluding parts of the ‘ Shrutis
(heard scriptures) relating to ‘ gyan upasana (adoration and pur-
suit of knowledge).
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The‘Karmakand' described inthe opening part of theVedas
has been discussed in the Purvamimamsa. The Purvamimasa
comes first not just chronologically but from the devel opment
or evolutionary aspect also, Purvamimasa comes before the
VedantaDarshanaof Uttaramimamsa. We shall now take up the
discussion on Purvamimasa.

The Achéaryaof thisDarshanisMaharishi Jaimini. Heis
the founder of the PurvaMimamsa Scriptural Science.

The Miméamsa Scriptural Science as awhole consists of
twenty chapters. Of these, sixteen deal with Purvamimésa and
the remainder four only pertain to Uttaramiméasa. The meaning
of the term ‘Mimésa is ‘deliberation or the exercise of judge-
ment or reason’. In the main, this Mimasa deals with the
‘Karmakanda (ritualistic) topics. Consequently, it presentsdif-
ficulty incomprehension asit is pregnant with esoteric and enig-
matic teachings. This scriptural treatiseis largely the province
of the Brahmin priests. From the point of view of Hindu custom
and practice, thisMimésaDarshanaisvery useful. Themission
of thisMiméasadoctrineisto examinethe mutual connection and
applicability of al opposing or contrary doctrinesin variousheard
scriptures and thereby firmly establish the validity of the
Karmakénda

This Darshana was propounded to enable the correct in-
terpretation and practice of themany enjoined karmaslike‘ yagnya
(sacrificial rites), “homa (offeringsinto aconsecratedfire), etc,
the intent performers, the authorities, the opportune times and
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other related topics.

Shabar Swami haswrittena‘Bhashya’ (traditional classi-
cal commentary quoting and making clear each term) onthisscrip-
tural science. Kumarila, the guru of Bhavabhuti, has written a
‘vartik’ (detailed commentary on whatever ismentioned, not men-
tioned and wrongly mentioned) on both the Jaimini Sutrésaswell
asthe Shabar Bhasya. After this, many commentariesand mono-
graphswerewritten.

Thelndifferencetolshvara

Jaimini restrains or puts a stop to dialectics concerning
the intellect aswell as Ishvara. He regards the Vedas alone as
Ishvara. Thereisno God other than the Vedas. The Vedas are
ancient and eternal. TheVedasareindependent. TheVedasthem-
selves constitute the valid source of right knowledge. It needsno
other source of right knowledge.

Thefoundations of Dharma are the Vedas. All Doctrines
aredso based ontheVedas. Sinceadl thedoctrines, withtheaim
of revealing their viewpointsthrough the Sutréas of their respec-
tive sacred texts, begin their opening Sutraswith , st erifesr
| AT Wik RreTe | stam s | “Athatho dharmajignyasa
| Athatho bhakti jignyasa | Athatho brahmajignyasa I” (Now
therefore the inquiry into Dharma/ Now therefore the inquiry
into Bhakti/ Now thereforetheinquiry into Brahman) and simi-
lar Sutras; it isclear that whether one performssacrificial rituals
or practices devotion, or acquires knowledge of the Brahman, it
should beright in accordance with the Vedas. According to the
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tenets of Purvamimasa, thefruits of the performance of ordained
karmasyiedsdharma. Inthissystem, thereisno need for Ishvara.

Mimsakas (followers of Purvamimésa) are not proponents
of onesupremelshvara. They areadvocatesof multiple Gods. In
one portion of the Purvamimasa, many different Gods have been
pointed out. Oblations of sacrificial rites are to be offered to
these Gods. Here, there is no necessity for a supreme Ishvara.
For the proper observance of Dharma also there is no need for
one supreme Ishvara. Thisis because, by giving these Godsall
the oblations and offerings, Dharma can be properly observed.
They believein propitiating different Gods, ‘ Grahas' (planetary
deities), ‘ Yakshas' (a class of demi-gods or spirits of nature),
‘Rékshasas (Demons), ‘Bhut-Pretadi’ (ghosts, manes, and other
spirits), and in overcoming their difficulties or troubles by mak-
ing sacrifices. Theacceptance of 33 croresof Godsinthe Hindu
Dharma is basically due to the awareness generated by the
Mimésakas.

TheEternal Nature of theVedas

TheVedasare not subject to time. They have no epoch or
era. Consider for instance, abook about which certain questions
areusually asked likewhen wasit written, wherewasit written,
and so on. Such questions are easily answered by providing in-
formation about the period and the place, etc. Many have asked
similar questions about the period and the place pertaining to the
composition of the Vedas. There is but one answer to that. The
Vedasaretimeless. Itisancient and eternal. Itiswithout abegin-
ning and an end. It did not comeinto being like other books.
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That which hasno beginningis‘anadi’ (without abegin-
ning) and that whichhasnoendis*‘anant’ (without anend). Just
asthe Vedas are without a beginning, the Vedas have no end ei-
ther. They can never cometo an end. In other words, the Vedas
can never be destroyed. Yes, the Vedas can remain temporarily
hidden or become lost or concealed from view. But given the
opportune moment and theright Purusha, they will dwaysemerge
again and spread far and wide.

TheVedasareof DivineOrigin

TheVedashave not been created or written by any ‘ Purusha
(mortal being). God himself has sung the Vedas from hislotus
lips. ThereforetheVedasare not of mortal origin. For instance,
whatever workswe seein theworld has some human being or the
other who is the ‘karta’ (agent of action or the doer) behind
thoseworksor actions. Hence suchworksarecalled * paurusheya
(of human origin or agency). But the work done by Bhagawan
cannot be of mortal origin.

The Vedas are therefore not the creation of any purusha.
Thereforethey are‘ apaurusheya’ (of divineorigin).

TheDoctrineof ‘Apurva’
(Link between Karma & Fruits)

Achéarya Jaimini’stenet is that the fruits of karmas auto-
matically accrueto thedoer. God isnot needed in thisdispensa
tion. Thisisbecauseif someone observes an aspect of Dharma,
acorresponding‘Apurva’ (apotential, imperceptibleforcewhich
will act asthe essential link between the work and the ordained
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fruitsthereof) iscreated. Itisthis‘shakti’ (potential force) which
alotsthefruitsof karmas. That * Shakthi’ iscalled‘Apurva'.

However, this* Apurva’ tenet has been opposed by most
thinkers. Their contention isthat the so called * Apurva Shakti’
(potentia force) isitself ‘jad’ (inert non-sentient matter). Inthat
case, how could it dispense the fruits of actions? But the
Mimésakasinitially regarded this reasoning as subsidiary or of
secondary importance. Subsequently, they accepted that the
‘apurva forcethat arisesisinasensegivendirection by Ishvara.
Thiswasasfar asthe Mimamsawent with regard to according a
placefor Ishvara

TheAtma

The Atmais entirely different from the body, the sense-
organs, andtheintellect. Itisthe‘kartd (agent) and the (bhoktd),
the one who experiences or the enjoyer. In order to experience
the joys and sorrows of the body, it is but atemporary resident
therein. The sense-organsareonly instrumentswhich enablethis
experience. Yoked to theintellect, the Atmas acquire knowledge.
The Atmaexperiences both internal aswell asexternal joysand
sorrows. Thebody isthe creation of Prakruti. The Atmarunsthe
body. Nevertheless, the Atmaisdistinctly different from the body.
Itisthe‘drusht& (seer) and the enjoyer. Itisomnipresent. Itis
eternal. It isindestructible. It is countlessin number. With the
destruction of the body, it does not get destroyed.

Moksha
TheMimamsaTreatiseisaproponent of the philosophy
of karma (action). The fruits of karmamust necessarily be suf-
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fered or liquidated by experiencing. Karmasin accordancewith
Vedicinjunctionsyield happiness while those against, cause sor-
row. That initself istermed ‘ Punya (merit) and Pap’ (sin or de-
merit). The placefor experiencing thefruits of meritsis” Svarga
(Heaven) andthat for sinis*Narka (Hell). Hence, intheMimamsa
belief, apart from thisWorld, thereisacceptance of other worlds
like Heaven and Hell. The concept of Moksha as given in the
Uttaramimamsaisnot accepted here. Nevertheless, Rishi Jaimini
considers the attainment of Svargaas moksha. Svargaaloneis
the goal of worldly existence. Dharma aone is the means of
attaining Svarga. And theVedic Karmassuchas‘ Yagnya' (sacrifi-
cial rites) etc alone constitute Dharma. The Atmas of those who
have performed al ordained Vedic Karmasa oneascend to Svarga
By means of karmas performed in the form of sacrificial and
other ritual sas per Vedic injunctions, mokshaintheform of Svarga
isobtained. But thismokshaisnot everlasting. Thisisbecause,
no sooner the fruits of the karmas get exhausted, one hasto re-
turn to the ‘mrutyu lok’ (the world where there is death or the
perishable world). This contention of Rishi Jaimini is a note-
worthy line of thought. But after that, according to the line of
thinking by other Mimamsaks like Kumaril and Prabhakar, the
Atma srealisation of itsown true natureismoksha.
TheRedundancy of Sanyas
(Total Renunciation or Asceticism)

The Mimamsakas have not accepted the necessity of
‘sanyas’ (total renunciation or ascetism). They consider that, both
for obtaining knowledge as well as moksha via knowledge, the
very concept of sanyasis meaningless and fruitless. Thisisbe-
cause the only means of securing mokshaisthe performance of
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karmaslikeyagnyaetc. Thevarious utterancesin theVedas con-
cerning ‘vidhi’ (sacred precepts or rules of observance) and the
‘nished’ (prohibitions) are proofsor valid meansof right knowl-
edgeintheir ownright. Other utterancesareonly explanatory in
nature. They do not carry any special importance. Therefore,
one'sentirelife should be spent in performing ‘ agnihotra’ (vedic
ritual of offering oblationsin aconsecrated firefor desired ends,
healing etc). However, in the Sanyas’s state it is definitely im-
possibleto perform agnihotrakarmas. Hence, the Mimamsakas
have not accepted the concept of sanyas. Now then, being in
‘ grahasthashram’ (the househol der’ s state) the continued perform-
ance of agnihiotrasfor securing Svargaisthe chief aim of life.

Mimamsa Darshanain Brief

The Achéaryaof the MimamsaDarshanais Jaimini Muni.
HeregardstheVedasaoneaslshvara. For him, that verily isthe
supreme truth. The supreme goal of life is the attainment of
heaven. The observance of Dharmaisthe meansof attainment of
heaven. Thevariouskarmaslikeyagnya, etc, which arein accord-
ancewith theVedas, constitutes Dharma. The Atmaaloneisthe
doer and theenjoyer. 1t isomnipresent and countless. Itismys-
terious. The Universeiswithout abeginning.

One getsthe feeling that this Darshanais not fully satis-
factory or lacking in some essential aspects. Thisisbecause, in
this Darshana, thereisno discussion about thereal nature of Truth,
the Atma, and Prakruti. The Mimasakas have not been ableto go
beyond the Karmak andaand the pursuit of heavenly happiness.

* * *k % %



UTTARAMIMAM SA DARSHANA
(PHILOSOPHY)

Amongst theVedic Darshanas, thesixth and final Darshana
is the Uttaramimasa Darshana. Its other name is ‘Vedanta
Darshana . Themeaning of theterm* Vedanta' is‘theend of the
Vedas'. Here the word ‘anta’ implies ‘the essence or esoteric
philosophy *. Inother words, thisisthe Darshanawhich tellsus
about the essence or the philosophic teachingsof theVedas. This
Darshanadeal swith the doctrines propounded in the Upanishads.
The main set of sacred texts of this Darshana is called
‘Prasthanatraya’ (literally three points of departure but in this
context it refersto three canonical sacred texts). Amongst these,
the foremost is the ‘Brahma Sutra-Sharirik Sutré’ (the apho-
risms dealing with Brahman & the aphorisms dealing with the
Atmalivinginthebody) composed by K rishnadvaipayan Badarayan.
In thisVeda Darshana, mantras pertaining to adoration and wor-
ship and those concerning pursuit of knowledge have been duly
connected and explained.

Itisgenerally agreed that the‘ Prasthanatraya’ comprises
of the Upanishads, the Brahma Sutrg, and the Srimad Bhagavad
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Geetha. Many pioneering Acharyas have written commentaries
onthe Prasthanatrayain thelight of their doctrinal perspectives.
In the present age, the oldest available commentaries are those
written by Adi Shankaracharya.

Prior to Shankarya, commentaries on the Prasthanatraya
had beenwritten. Evidenceof thisiscontainedin Shankaracharya's
own commentariesin which he hasmade amention of theearlier
commentaries.

Amongst the 100 foremost Vedanta texts, the most im-
portant is the Brahma Sutras written by Maharishi Badarayan.
Therefore, let usfirst learn about the Brahma Sutrés.

Bhagawan Badar ayan’s(Bhagawan Vyasa) Brahma Sutras

The Brahma Sutréswhich showed theway to thetrueknowl-
edge of the Brahman was composed by Bhagawan Vyasa. This
sacred treatiseisalso called ‘ Shéririk Sutrd . ltsmaintopic is
to enquireinto and make clear thetrue nature of the Paramatman
(The Supreme Atma or God), both without attributes and with
attributes. According to Shakaréchérya, thetota number of Sutras
is555. Whereas Sri RAmanujacharyaand other Achéryasbelieve
that it is 544. Sribhagavadpéada Sri Shankarachéarya,
Srimadramanujéchérya, Sri Madhvéachérya, Sri Nimbarkécharya,
Sri Vallabhécharya, Sri Yadavprakésh, Keshav, Ned akantaSwami,
Baldev, Vigyanbhikshu, and Sriswaminarayan Bhagawan'sdisci-
ple Srimuktanand Swami, and othersarethe chief commentators
onthe Brahma Sutra

All these Achéryas have interpreted the meanings of the
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Sutrésin the light of their respective doctrinal perceptions and
made their own compilations of the meanings accordingly.
Amongst these commentaries, the Bhashya written by Sri
Shankarécharya seemsto have been most widely propagated prob-
ably becauseit wasthe earliest. The Brahma Sutrasismainly a
treatise on devotion and accomplishment. In thistreatise, writ-
tentoinquireinto thereal nature of Brahman, thereisdiscussion
of related contextual topics but the main thrust is on the under-
standing of thereal nature of Brahman.

This treatise has four ‘adhyaya’ (chapters). These are
titled ‘ samanvaya’ (coordination and integration of all the pas-
sages of themgor Upanishads), ‘avirodhi’ (the refutation of con-
trary doctrines), ‘ sddhanas' (endeavoursto attain moksha), and
‘phala (thefruit to be sought, namely moksha). Thefirst chapter
discussesthe Brahman, the Jivatma, and the Universe, wheredo
all three stand with respect to one another, and their mutual rela-
tionships. Inthe second chapter, Sankhya, Yoga, Vaisheshik and
other Darshanas have beenrefuted. Inthethird chapter, thereisa
discussion regarding the seekers of knowledge of the Brahman.
The fourth chapter throws light on the fruit which results from
the knowledge of Brahman. All the chapters contain 4 ‘ padas
(sections) each. Inall the padas, different topics have been dis-
cussed. Inthefirst chapter; thefirst four Sutrésnamely; * athatho
brahmajignyasad” [now therefore the inquiry into Brahman],
“ janmadhyasya yataha” [(from Brahman proceed) the origin
and other things (like sustenance & dissolution also) of this(Uni-
verse)],” shastrayonitvat “ [the scriptures (alone) being the means
of right knowledge (concerning Brahman)],* tattu samanvayat”
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[but (thefact) that (Brahman isto be known only from the scrip-
turesand not independently isestablished) becauseitisthemain
purport (of all VedantaTexts)]; are Sutrasof great importance.

THE DOCTRINESOFTHE ACHARYAS

Sri Shankarécharya'sDoctrine - Advaita

Sri R&manujé&chérya'sDoctrine - Vishisthadvaita
Sri MadhvéachéaryasDoctrine - Dvaiata

Sri Valabhachérya sDoctrine- Shabdadvaita

Sri Nimbérkéchéry’sDoctrine - Dvaitadvaita

Sri Kantéchérya'sDoctrine - Shivadvaita

Sri Bhaskarachéarya sDoctrine - Bhedabhed

Sri Chaitanyamah&prabhu’s Doctrine

- Achintyabhedabhed

Thusin theVedanta Darshanas, we have different streams
of thought. However, all the Achéryas have based their thinking
on three sacred texts called the ‘ prasthanatraya (Upanishads,
Geetha, and the Brahma Sutrés). Though these doctrines are dif-
ferent from each other, all of them are based on the determina-
tion of the true nature of three redlities, namely Ishvara, Méay4,
and theJivatma. Inorder to explainthetrue nature of thesethree
realities, the path that each Achérya expounded on the basis of
his personal experience became a separate Doctrine. All the
Achéryas have accepted the Shrutis (heard scriptures) and the
Prasthanatraya as sources of valid knowledge. Therefore the
Doctrines of all the Acharyas are Vedic and the sources of their
valid knowledge lie in the Vedic Traditions. In the age of the
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Buddhaand Mahavir, non-Vaidic beliefshad spread far and wide.
Almost everyone had becomea‘ shunyavad’ (believer or propo-
nent of emptiness or nothingness). Atheism had also spread be-
cause theVedas, | shvara, the Atma, etc were not being accepted
astrue. Then, Shankarécharyawasborninthisworld, and by his
abiding faith in God and hisintellectual prowess, hewasableto
defeat the proponents of emptinessin various debates, and out of
that very emptinessor void, he created aBrahman. Hedeclared
most emphatically and convincingly thetruth of Brahman. The
VedicTraditionswerere-established. After this, theincarnation
of Sri R&manujacharyatook place. Sri R&manujachyaaffirmed
the

reality of the Brahman, the Universe, and the Jiva. Thus
theVedicTraditionswhich Sri Shankaréchéryare-established were
further strengthened and carried forward by Sri R&méanujéachérya,
Sri Madhvéchérya, Sri Vallabhéchérya, and others. Itisclear from
this that the doctrines of all the Achéryas were essentially the
same, and that wasto impart Vedic Knowledge and show theVedic
Way. Yes indeed! But because the methods of imparting Vedic
Knowledge weredifferent in each case, apparently different tra-
ditionscameinto being.

*kkkk*k



Sri Shankaracharya

Sri ShankarécharyawasborninapiousBrahminfamily in
the State of Kerala. Hismother and father had performed severe
austerities and penanceto propitiate Bhagawan Shankar and had
sought the boon of an extremely intelligent and effulgent son.
With his most extraordinary genius and splendour, Sri
Shankaracharyacompleted the study of all thetruthscontainedin
theVedas and the Upanishads by the age of five. He observed that
throughout Bharath, Vedic Knowledge had disappeared and eve-
ryone was abandoning Vedic Knowledge and becoming propo-
nents of ‘shunyavadi’ (emptiness or voidity). At the age of six-
teen, that sanyasi who was verily Vedic —-Dharmaincarnate, set
out to re-establish the lost Vedic Dharma. On the one hand,
throughout the Land of Bharath, the Buddhist Doctrine with its
tenet of emptinessor voidity waswidely prevalent. Onthe other,
therewerethe greedy and bogus so-called priestly-classwho were
engaged in the sacrifice of living beings in sacrificial rites for
the sake of obtaining material happiness. Atheistic people who
did not believe in Ishvara and rebirth were preoccupied in the
enjoyment of various pleasures. |n these circumstances, he en-
gaged in discussions and debates about matters based on theVedas
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and hoisted theVictory Flag of theVedic Dharmaacrossthelength
and breadth of Bharath from the West to the East and from the
North to the South. He wrote commentaries on the most sacred
and profound holy texts such asthe Brahma Sutras, Upanishads,
and the Srimad Bhagavad Gita.

In order to make surethat theVedic Dharmaremainsawake
and watchful for along, long time to come, he established four
‘Peethés’ or ‘Mathés' (seatsof monastic lifeand learning) inthe
four corners of India. In the East, in Jagannath, in the West at
Dwérka, inthe North at Joshimath, and in the South at Sringeri.
Eventoday, the‘sanyasi’ (monastic) traditionsaremaintainedin
thesefour ‘Mathas .

TheAdvaitaDoctrineof Sri Sankar achéarya

“gEra TeeTieg q fadsy
ARTIITRILTE ST |
SErsf i g a9 Als-
S 9T T oThe aq || (F:)

“ Brahma eva sat jagatidam tu vivartarupam
Mayoshashakthirakhilam jagadatanoti
Jivoapi bhati prutagatra tatiava chauko
advaitashritam khalu namamyashcha shankaram tam’

“sTIBIE YaEaRT STgh TSI |
TEEE T Sl FeE A |17
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“ Shlokéardhana pravakshyami yaduktam granthakotibhihi
Brahmastayam jaganmithya jeevo brahmaeva naparaha ”

“Whatever iswrittenin crores of sacred textsthat | shall
tell inhalf ashloka
Brahman is the truth, the Universeisanillusion, and
thejivaaoneisthe Brahman for they arenot different.”
TheOneé& Only ‘Nirguna’
(Attributeless) Brahman

Accordingto Sri Shankréchérya sdoctrine, the Parabrahma
Is without attributes, without form, undifferentiated, imperish-
able, everlasting, and thenon-doer. Existence (being), conscious-
ness, and blissare not the attributes of Brahman but verily Brahma
isof the very nature of existence-consciousness-bliss. lonreal-
ity, Brahman iswithout attributes, but the attributeless Brahman
appears asaBrahman with attributes (name, form, etc) dueto the
power of Méaya (apotential power of Brahman which can cause
illusions). Thus there are no two Brahmans, with and without
attributes. Thereisbut one attributel ess Brahman.

On the basis of thefollowing shlokas:-

“Hed AT S | TRRATEEEE | g TR e |7
“ sadeva somyodameva asita | ekamevadvitiyam | neha

nanasti kinchan |

and other smilar statementsmadein theVedas, thisAdvaita
Doctrine hasbeen propagated. Thisdoctrine contendsthat with-
out differences asto the same class, asto different classes, asto
arising by itself or in other ways, only the attributeless Brahman
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exists. Apart from Brahman, nothing elseexists. In other words,
Brahmais'advaita (non-dual). That ishow thisdoctrinegot the
name*‘Advaita’ (non-dual). Theimplication of the advaitadoc-
trineisgiven by thefollowing shloka:-

“Tgen e g | SifrEmE fgen wie R qea Rrer:”
“ Dvidha bhavo dvaitam | avidyamano dvidha bhavo
yasmimstat tadeva siddhanta |

This means that there is no duality, no plurality, and no

variety.
TheUniverse

According to Shankarachérya'stenets, the Universeisnot
amanifestation of some part of Brahman but it seemsto bethere
for practical usage. Dueto Méaya (delusion or ignorance), we see
the Universe as such. Inreality, only Brahman is there. Méya
cannot be real because once knowledge arises, M ayadisappears.
ThereforeMayaisunreal.

TheNatureof theJiva& theMeansof M oksha

TheJivaisonly relativetruth, being one of two entieswho
have amutual need or interest. Inreality, itisnot different from
the Brahman. Because of ignorance only, the Jivatmaconsiders
itself as separate from Brahman. Again, due to ignorance, that
the Jivaconsidering the body and the sense-organs along with
itself as itsown self, beginsto accept and differentiate between
entitiessuchas‘ Deva (God), ‘Manushya (humanbeings), ‘ Shudrd
(amember of theworking caste), ‘Murkha’ (aFool), ‘Vidwan
(aScholar), * Sukhi-Dukhi’ (ahappy or sad person), ‘Kartd' (a
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doer), ‘Bhokta’ (an Experiencer or Enjoyer). Theidentification
of the intellect with the Atmais itself called erroneous knowl-
edge. Ignorance aoneisthereasonwhy the Universe appearsto
berea. Becauseof Maya, we seem to differentiate between life
andtheworld. Inredity, thereisbut one Brahmanwhois*akhand’

(whole), ‘shuddha’ (pure), ‘buddha (al knowing), ‘nitya’ (eter-
nd), ‘niranjan’ (blemishless), ‘ vigyananandghana (amassof con-
sciousness and bliss), and the symbolic ‘atmatattva’, (truth of
the Atma). Thisisspiritual knowledgeor plurdity or the knowl-
edgeof Maya (cosmicillusion). The Upanishadsdeclare‘aq =m
s “ Tat tvamasi” or “ That thou art” . Thisisjust like waves
which arisein the ocean which look different initialy, but when
they subside, they merge with the rest of the ocean. Pots baked
from the mud of the earth may be of innumerable sizesand shapes
but inreadlity, they al constitutemud alone. 1nthe same manner,

thisworld which can be perceived by the sense organsin differ-
ent forms is nothing but the pure, all knowing, and the one and
only Brahman. Thisrealisation aloneisknowledge. Solong as
this knowledge is not realised, the mass of accumulated false
knowledgeisnot destroyed. Consequently, therealisation that ‘&
Ag@ & “Main hi Brahma hun” or “I alone am that Brahman”

also does not arise. The Jivatma continuesto regard himself to
be of aform and nature different from the Brahman dueto Méya
(ignorance or false-knowledge). ‘ Shravan' (hearing), ‘ Manan’

(meditation or contemplation), and ‘ Nidhidyasan’ (repeated rec-
ollection or remembrance) are the means of acquisition of wis-
dom. When theinquisitivenessor desireto know thetruth of the
Atmaarisesfirmly, then by constant practice and observance of
one’'s Dharmaappropriate to one’s ‘ varnashrama’ (the classand
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stage of aperson), resultsin complete purification of all of one’'s
internal aspects. Because of this purification, one gets release
fromignorance and false knowledge. Consequent to thisrelease
from false knowledge, the feeling that the Jivatma is different
from the Paramatma and such other delusions are completely
removed and both mergeintoone. Thisiscaled‘mukti’ or ‘final
release from bondage’ .

TheAdvaitaDoctrine
Founder: - Bhagawan Sri Shankaréchérya
Birth:- Samvat 845 (disputed)

Doctrines:-

(1) “Brahma Satyam” - Brahmaaloneistruth.

(2) “Jaganmithya’- TheUniverseisillusory & false.

(3) “Jeevo Brahmaevenaaparaha’ - TheJvaaoneisBrahma,
thereisnothing el se apart from Brahma.

The Means - Dirt/filth, confusion/perplexity, and the covering
obscuring knowledgeto be removed one by one. With enlighten-
ment; with freedom from worldly desires or passions; with the
seven forms of wealth, namely, ‘ shama’ (quiet of mind, indiffer-
ence), ‘dama’ (self-restraint), ‘titiksha’ (forbearance), ‘ shraddha’
(faith), ‘samadhan’ (religious meditation), ‘ uparti’ (indifference),
and ‘mumukshutd’ (desirefor final release); with these four cat-
egoriesof attainments, taking refugein aGuru and taking instruc-
tion. Withthehelp of * shravan’ (hearing), ‘ manan’ (contempla-
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tion), ‘nididhyasan’ (constant remembrance), experiencing the
direct knowledge of ’s& semR®’ “aham brahmé asmi” (I am
Brahma).

The Goal - Attainment of the Brahman asit is or the World of
Brahma, attainment of ‘Kaivalya (eternal emancipation, beati-
tude).

TheAccepted Texts - The ‘Prasthanatraya (The Upanishads,
BrahmaSutrg, and Srimad Bhagavad Gita), the Fifteen other Texts
of Vedanta.

* * %k % %



Sri Ramanujacharya

Yathirg (The King of the Ascetics) Sri Ramanujachéarya
was born in Vikram Samvat 1074 in South India in Bhootpuri
(Sriperembuddur). Hisfather’snamewasK eshavaSomayaji and
his mother’s name was Kantimati. This great Achéryawas the
incarnation of Bhagawan Srisankarshan Sesh (Sesh N&g or the
Primordial Serpent). At ayoung age, he completed the studies of
theVedas and the‘ Vedangas (Upanishads). Sri Ramanujacom-
menced his initial studies under Guru Y adavaprakash.
Yadavaprakash wasastonished at Sri Ramanuja sintellectual splen-
dour and genius. During the course of the studies of Vedanta, at
times Yadavaprakasha would find it difficult to answer Sri
Ramanuja’s questions. Gradually the fame of Sri R@manuja’'s
scholarship and learning spread far and wide. Sri Yamunéacharya
was agreat scholar and the crown jewel of the sages. When he
heard about Sri R&manuja sintellectual prowess, he came down
incognito to personally observe Sri R&manujain secret and was
immensely pleased with Sri R&manuj&’ s splendour and genius.
However, theintellectual brilliance of Sri Ramanujawas not to
becomethe cause of Sri Y &davaPrakasha s satisfaction.
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Oneday, Sri Raméanujawastending to hisguru Sri Yadava
Prakéash. Just then acertain disciple expressed adesireto know
the meaning of the Upanishadic mantra, 'aza gt W™
gusdigagaiemi’ “ Tasya yatha kapyasan pundarikam evam
kshini” . Explaining the meaning of this mantra, Sri Yadava
Prakashasaid that both the eyes of that Parama Purusha Parmétma
arelikethebuttocks of amonkey. When Sri R@ménujaheard this
explanation, attributing to the mantra the use of base or acom-
mon place similie to describe a profound aspect of the Lord, he
wasdeeply upset. Sri R&manujatold hisGuru that such adescrip-
tion; in which the beauty of the face of thelotus eyed Paramétma
who is endowed with every wealth, happiness prosperity, good
fortune and who isthe embodiment of all beauty; whoseimageis
pervaded with truth and bliss; is compared to the buttocks of a
monkey, isasinful transgression against the Paraméama. Hear-
ing these words of the young boy, Sri Y &dava Prakésha started
laughing and said that, “| too am unhappy with your arrogance. If
you are so proud of your knowledge, then tell us what the real
meaning of thismantrais.” Thereupon Sri Raméanujasaid with
the utmost humility, “With your blessings, | shall explaintheresal
meaning of thismantra. The meaning of ‘&=’ “ Kapyasan'is
not the degrading aspect of amonkey but it is‘® st Uit ®i:’
‘kam jalam pibati kapihi’. The reference is therefore to Surya
(the Sun). And from the progressive verb ‘ asais derived the the
word ‘aru’, whichinturnimpliesthat theword ‘ kapyasam’ actu-
aly refersto the lotus which istransformed by the Sun. Inthis
way, theeyesof the golden-hued Purushawhich are endowed with
so much beauty; and whoisin the centre of the‘ savitrumandal’;
are compared to the Lotuswhich is brought to full bloom by the
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Sun.” Thisisoneexampleof how Sri R&manujahad already be-
gunto givethe correct interpretation of Vedic mantras even when
hewasastudent.

After completing his studies, Sri R&manuja went to his
mother at Kanchi. There he began to serve hismother. Oneday,
Sri Mah&purna Swami cameto that place from the Srirangam re-
gion bearing amessage from hisGuru for Sri R&manuja. Hetold
Sri R&manuja, “ Sri Yamunachéaryaremembersyou alot and de-
siresthat you should meet him.” Having received thismessage,
Sri R@manuja immediately set out from his house to meet Sri
Yamunéchéryain person. However, even before Sri Ramanuja
could reach the Srirangam Region, Sri Yamunachéryapassed away.
Preparations had already been made for the last rites when Sri
Ramanujaarrived there and he viewed the body with concentra-
tion and deep thought. It was noticed that thethreefingersof one
hand were folded and closed. The devotees present explained
that the Acharya had counted three unfulfilled tasks before dis-
carding hismortal remains. Hence the three fingers are folded.
By the power of his devotion and faith towards the Guru, Sri
Ramanuja was able to divine which three unfulfilled tasks had
been left behind by the Acharya.

Sri R@manuja made the first sankalpa (solemn re-
solve) as follows:-
“Ter FMaAmE aeEe: 9 |
ST BRI T &g 117
“ Sangruhya nikilanarthan tattvagnyanaparaha shubham |
Si Bhashyancha karishyami jagrakshana hetuna |l
Onefinger opened up and straightened out
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Thesecond ‘sankalpa’ was made asfollows;-
“31E T R SHMETHEiEAH |
TF HERREHEH ST T |7
“ Aham Vishnumate stithva jananagnayanmonhitan |
Panch samskérsampannan dravidamnaya paragan
Prapattidharma niratan krutva rakshami sarvada
The second finger then opened up and straightened
out.
“TAERE THH: FIAT T: TWER: |
HETITH AN agaTaRad ||
RURE T Jiad: FAmE: |
T AT HETITE AW 9 HEred |
AT FHRW Fepad e |17
“ Jeeveshvaradiin lokebhyaha krupaya yaha parasharaha
Sandarshayan tatsvabhavan tadupayagatiistatha |
Puréna ratnam sanchakremunivaryahakrupanidhihi
Tasya namnamahapragnya vaishnavaya kasyachit
Abhidanam karishyami nishkayartha muneraham |”

With this, thethird vow, thethird finger also opened. See-
ing thisamazing incident, everyone started saying thet the Achérya
Tradition can be maintained only by Sri Ramanujachéarya. After
performing thelast ritesof Sri Yamunachérya, Sri R&manujare-
turned to Kanchi. At Kanchi, Sri R&manujachéryabegan to serve
Si Varadarg) Bhagawan. A few days later, on Sri Vardarg)
Bhagawan’s command, he left for the Sriranga Region. At the
same time, Sri Mahapurna had set out from Srirangam to meet
Sri R@manujachéarya. They met each other enroute at
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Madurantakam. Sri MahapurnaSwami wasthe Chief Disciple of
Sri Yamunécharya.

At Maduréntakam itself, Sri Mahapurna intiated Sri
Ramanujacharyainto thefive-fold Samskéraincluding thethree
rahasya-mantras (secret chants). Thereafter, both of them pro-
ceeded to the Sriranga Region and arrived there. Both beganto
worship and serve Sriranga Bhagawan and al so stayed together.
During that time, Sri Mah&purnataught Sri Ramanujacharyathree
thousand compilations (of sacred texts) with meanings.

MantrarahasyaDiksha

Sri R&manujéchéryahad beeninitiated asaSanyés by none
other than BhagawanVaradarg) himself. After becomingaSanyad,
he began to teach Vedanta to numerous disciples. One day, Sri
Mahé&purna Swami told Sri R&manujathat there was amost ex-
alted Vai shnavanamed Ghostipurnawho wasagreat scholar and
that Sri Ramanuja should learn the ‘ mantrarahasyarth’ (mean-
ings of the esoteric and most secret mantras of Vai shnavism) from
him. According to the command received, Sri R&manujacharya
proceeded to aplacein Srirangam Region (Tirukkottiyar) where,
after several efforts, he wasfinally ableto obtain initiation into
the ‘rahasyamantrés’ from Goshtipurna Swami. Goshtipurna
Swami also agreed to teach these Mantrasto Sri Raménujachéarya
because hefelt that Sri Raméanujawas most worthy and fully enti-
tled to receive the secret knowledge contained in those Mantras.
He told Sri R&manujachérya not to reveal the secrets of these
Mantrés to anyone else. But Sri R@manujacharya had cometo
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know about the powerful effect of these Mantras, in that anyone,
even asinful Jiva, who hears these Mantras even once, can get
liberation from thislifeand reach the highest realms of Bhagawan.
In order to uplift everyone and to revea it to all people, Sri
Ramanujacharya climbed the Gopuram of theTemple and began
reciting the secret mantrasjust taught to him. When Goshtipurna
Swami learnt of this, hewasfuriousand told Sri Raménujachérya
that the he would have to endure the sorrows of Hell for an end-
less period of time. Then Sri R&manujachérya answered most
respectfully that if thereby thousands of people could securethe
joy of moksha, hewas quitewilling to go to Hell al by himself.

“qfesd U TATE & THIAET |
|3 TR WA H 9 g |1
“ Pathshye eka evahum narke gurupatakat |
Sarve gachantu bhavataha krupaya param padam

Listening to thse words of great compassion uttered by
Sri R&manujachérya, Goshtipurna Swami wasimmensely pleased
and hegave hisblessingsto Sri R@manujacharya.

Oneday, Sri Ramanujacharyaremembered thethreevows
whichwerethelast wishesof Sri Yamunacharya. Hemadeasol-
emn resolve to fulfill the three wishes of his Achérya. First of
all, Sri Raméanujécharyawrotethe Sri Bhayaon the Brahma Sutra
composed by Sri Badarayana. Thereafter, hetravelled through-
out Indiaand preached the tenets of theVishnu Faith and Vishnu
devotion. He named hisdisciple Kuresh’sson as Parashar. Due
to his association with Sri R&manujéacharya, Prashar became a
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very great scholar. By the command of his Achérya, hewrotea
bhasyam on the Vishnu Shasranama (The Thousand Names of
BhagawanVishnu). Thus Sri Ramanjacharyafulfilled all thethree
last wishesof Sri Yamunécharya.

“TATHTEH AT R a9 {6 9 = 4 |

I HIE HEET TedH T T WS |1

“ Geeta bhashyam bhashyavedanta bhashyam
Saram deepam kim cha gadyatrayam cha |
Vedarthanam sangraham nityayogam
Prahaitan yastam yatindram bhajeaha 11”

Sri R&manujacharya himself compiled nine sacred texts
for thewelfare of mankind which areasbrilliant asnineexquisite
jewels. Theseareasfollows:-

(1) erdewe - Vedartha Sangraha

(2) wradiarrea - Bhagavadgeetébhashyam

(3) diwreTw- Sreebhasyam

(4) et - Vedantadeepa

(5) Aer=ar- Vedantasara

(6) erumrTierTeR - Sharanégatigadyam

(7) =i e - Sri Ranga Gadyam

(8) =frdamem - SrivaikuntaGadyam

(9) fre=mreg - Nityagrantha

Thusthrought Bharath (India), Sri R&manujacharyapropa
gated devotionto BhagawanVishnu and thetenetsof Vishistédvaita
Darshana. After visiting 108 places located throughout entire
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Bharath Desh, hereturned to the Sri Ranga Region and began to
reside in close proximity to Bhagawan Govindargj. In order to
ensure the continued propagation and spread of devotion to Sri
Vishnu and the Doctrine of Vishistadvaita, he nominated 72 dis-
ciplesfor thispurpose. Eventoday, that traditionisbeing main-
tained.
The Special Qualitiesof the Acharyaand his
L argeheartedness.

He gave peopl e of thelower casteswho had been shunned
for thousands of years, theright to serve Bhagawan and practise
devotionto him. Eventoday, their descendents continueto wor-
ship and servethe Lord with devotion. Thisone hundred percent
pure Acharyaexplained to an agitated and displeased society that
if any human being desiresto serve the Lord and to practise de-
votion to Him, Bhagawan surely acceptshisor her devotion. Eve-
ryonehasaright to attain mukti (fina liberation). InthisR&manuja
Order (Vaishnava- Sri ReligiousTradition), everyone has equal
rightsto the devotional serviceof theLord and thisisthe unique-
ness of thisTradition.

TheVishistadvaita Doctrine

Vishistadvaitabelievesthat the one non-dual Brahmanis
endowed with infinite auspicious qualities. According to Sri
Sankaréchérya stenets, Brahman aloneisthereal truth and Uni-
verseisanillusion (unreal or untrue). Apart from Brahman eve-
rything elseisillusory (unreal or untrue). The Jiva(soul) isnot
an independent (of its own accord) truth. When in ignorance or
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when envel oped by ignorance, one gets the impression that the
Jvaexists. Actually, when thisignorance is eliminated or re-
moved, thenthereaisation arisesthat “1 aloneam Brahman”. The
Universeisnot areality separatefrom Brahman. TheUniverseat
large, whichwe observeisadream, anillusion. Therefore, Brah-
man aloneexistsinreality and it isancient and eternal .

Sri R&Gmanujachérya accepts three truths asvalid. They
are Brahman, Jiva&tmaand Maya (The Universe) arethetruthsde-
fining the Brahman. The Jivatmais again real or true and the
Universealso, being an attribute or qualification of Brahman’ is
like Brahman, also atruth or reality and everlasting.

TheTruth or Reality of Brahman

In Sri R&manujachéarya s philosophy of religion, Brahman
gualified by sentient and insentient creation in both the* sthula’
(expanded) and ‘ sukshma’ (subtle) states, is alone I shvara (Su-
premeLord or the Parabrahman). In other words, the Jivatmaand
the Universefrom part of the*Sharira’ (body) of Brahman. Brah-
man istheindwelling soul of everyone. Sri Shankaréchéryahas
accepted the existence of only ‘Nirguna Brahman’ (Brahman
without name, form or any attributes whatsoever). But Sri
Ramanujacharyahas not accepted any such differentiation of the
Brahman such as * Saguna’ (with attributes) and the ‘ Nirguna’
(without attributes) Brahman. Brahman isawayswith attributes
and isalways characteristically or distinctly different. TheJiva
formsaray (integral part) of Brahman. Maya (prakruti or inert
matter) isthe power or potency of the Brahman. TheBrahmanis
the repository or store house of boundless, infinite and whole-
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some auspicious qualitied attributeslike‘ Sarveshvaratva’ (the
Supreme Deiety or the Supreme God of all) ‘ Sarvaseshitva
(Lordship of all, the Master or Ruler of everything),
‘Sarvakarmaradhyatva’ (towhom all actionsare doneto propiate
and please), ‘Sarvakarmaphalapradatva’ (who dispenses the
fruits of al actions), ‘ Sarvakaryotpadakatva’ (who is the gen-
erator or originator of all causes), ‘ Samastadravya Shariratva’
(whose body includes all substances) etc which constitute his
attributes are His distinguishing marks. The special or distinc-
tive dormant aspect of the Brahman wherein the sentient and in-
sentient arein the subtle or dormant stateisthe * upadanakérana
(material cause) of the Universe while Brahman's potential as-
pect characterised by will/resolve is the efficient or instrumen-
tal cause of the creation of the Universe. This means that the
Brahmanisthe undifferentiated efficient or instrumental aswell
asthematerial cause. Thesame Brahmaisthe creator of al crea-
tion, the dispenser of the fruit of all Karmas, the controller and
theinner self of everything. Heisreferred to by names such as
Brahman, Ishvara, Nérayana, Vishnu etc.

Ishvarais the creator, upholder and destroyer of all. He
existsin various existential manifestations such as‘Para’ (The
Supreme or Eternal Transcendent Form), ‘“Wuha' (Material or
Manifested Formsderived fromthe‘ Para form), ‘Vibhava' (the
‘Avatéras or Incarnations), and * Antarayami’ (The Inner Self of
all Soulsaswell asthe Beatific Presence of the Godhood Princi-
ple enshrined in every heart). Heisthe bearer of the * Shanka’
(Divine Conch),’ Chakra’ (Discuss) and ‘ Gadadhari’ (Holder of
theMace) and hasFourArms. Sri Devi and Bhudevi alwaysabide
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inHim, and heisendowed with superhuman glory and powersnot
only related to his play or sport but also those of transcendental
divinity. Heisadorned with acrown, garlands and other embel-
lishments.

TheDoctrineof Vishistadvaita

According to the foregoing concepts, the nature of the
relationship between Ishvaraand ‘ Chit-Achit’ (Sentient and In-
sentient Entities) issimilar to the mutual relationship that exists
between the Atma and the Body. Thus sentient and insentient
entities together form the body of the Ishvara. It follows that
both sentient and insentient entities are special and distinctive
attributes of Ishvara. Attributesaways co-exist with the charac-
teristic differencesor distinctions. Thus, the attributes endowed
with characteristic differences or in other words ‘vihista' (dis-
tinctive or special or distinguished) isaterm that also connotes
the underlying unity of all differentiations. Brahman (Ishvara) is
therefore a specia or distinctive form of a non-dual entity be-
cause both sentient and insentient beings are not separate/apart
from the corporeal (the one having abody) Ishvara.

Sriman Narayana aloneisthe Creator of the Universe

Who is the creator or maker of this World? How was it
created? When wasiit created? With regard to these questions,
different doctrines of the various Darshanas accept different pre-
cepts. However, intheVishistédvaitaDarshana, it hasbeen estab-
lished clearly onthe basisof the* Srutis' (The Heard Scriptures)
and‘Nyaya (The Scienceof Logic and Reasoning) and expounded
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accordingly that the oneand only Shriman Néarayanaisthe undif-
ferentiated efficient or instrumental aswell asthe material cause
of the creation of the entire Universe.

Thereare numerous Darshanasin Bharat. Amongst these,
only twelve have been accorded special importance by Indian
Scholars. Six of theseareNon-Vedic and six areVedic.

TheNonVedic Dar shanas
These are Chéarvak, and Buddhism consisting of four
branchesnamely Sautrantik, Vaibhashik, Yogachér and Méadhyamik,
and, lastly, the Jain Darshana.

1. Inthe Chérvak Darshana, the very concept of cause and
effect has not been recognised as such.

2.According to al the Four Schools of Buddhism every-
thing isvoid or zero, and therefore there is no clearly definable
efficient /instrumental cause or amaterial cause. Consequently,
in thisDarshanaasawhole, thereisno discussi on about the cause
of theUniverse.

3. According to the Jain Darshana, the Universe has no
beginning assuch. Thereforethereisno necessity of any under-
lying cause.

VEDICDARSHANAS

These are Nyédya, Vaisheshik, Sankhya, Yoga, Purva
Mimamsaand Uttara Mimamsa. Amongst these, from the con-
ceptual point of view, Nyaya and Vaisheshik Darshanatogether
form aNyaya Darshana, as it were. The Sankhya and the Yoga
Darshanas, both together constitute a Sénkhya Darshana. And the
Purva Mimémsa and Uttara Mimamsa Darshana jointly form a
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MimamsaDarshana. Thuswe seethat amongst the Bharatiya(In-
dian) Vedic Darshanas, there are essentialy three main Darshans.

1. Accordingto the NyayaandVaisheshik Darshanas, the
system of atomsisthematerial cause of the Universeand Ishvara
Is the efficient cause thereof.

2. AsperYoga(Theistic Sankya) Darshana, Ishvaraisthe
‘Sakrut’ (Joint) (but not independent) cause along with ‘ Pradhan’
(The Primordial Dormant Inert Matter)

3. According to theAtheistic Sankhya Darshana, Prakruti
(Insentient Matter) istheindependent material cause of the Uni-
verse.

4. The Dvaita Doctrine contends that the atomic system
is the material cause of the Universe and the Paraméatma is the
efficient or instrumental cause thereof.

5. The Advaita Doctrine's contention is (Brahman
Vivartavad or TheArgument that everythingisan Illusory Form
of Brahman) “Brahmevajadatmanavivartate’ or “Brahmanaone
in various altered states appears as al matter/atmasin the Uni-
verse’.

6. AccordingtoVishistadvaitaDarshana, Sriman Nardyana
Isthe undifferentiated efficient, instrumental aswell asthe ma-

terial cause of the Universe.

Six non-Vedic Darshanas have not accepted the concept



136 I ndian Philosophy

of cause and effect with regard to creation. Thereforeinstead of

discussing them further, wewill now examinethetenets of cause

and effect which have been established by the different Vedic

Darshanas. On the basis of the Nyaya (Logic) which arein ac-

cordance with therelevant Sutrés (A phorisms of Sacred Texts)
1. Nyaya andVaisheshika Dar shanas:

Inference of the cause after due examination of the ef-
fectsisto establish or prove validity through universal experi-
ence. Accordingly, if theform and nature of the Universeisthe
effect, then surely it should have some effective cause and some
material cause or the other. On the basis of this experience, the
Nyayaand Vaisheshika Darshanas haveinferred that with regard
tothe effect whichisof the shape of theworld, the material cause
isthe atom (atomic system) and the efficient /instrumental cause
islshvara. Inthisway, thisDarshanahas established itsrelevant
tenets on the basis of the logic of inference aone.

2.Yoga (Theistic Sdnkhya) Dar shana:

InthisYoga Darshanafounded by Maharishi Patanjali, the
cause of the UniverseisPrakruti (Insentient Matter) but it isnot
totally independent because it is the joint cause along with
Paramatma. Thus Prakruti isthe material cause and Paramatma
istheefficient /instrumental cause of theWorld. Aslshvarahas
been accepted inthisDarshana, it hasbecomefamousby thename
of ‘ Sveshvar Sankhya or ‘ Theistic Sénkhyal .
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3. Sankhya (Atheistic Sdnkhya) Dar shana:

Inthisparticular Sinkhya Darshanaestablished by K apil
Muni, Prakruti alone is the independent material cause of the
Universe. Inthis Darshana, the *Sruti’ (Heard Scriptures) and
‘Nyéaya (Scienceof Logic) areconsidered asthe meansof valid
or right knowledge. @3 e sTRiiq’ “ Sadeva somyodamagra
asita’ . Inthe Sruti, theword ‘sat’ (that which really exists; the
really existent truth) which indicatesthetruth, isalonethe cause
of thisUniverse. That ‘sat’ wordindicationisthereality whichis
Prakruti. Thereforealump of mud or iron etc., have been given
asexamples of the substances made by Prakruti.

" A AT BT T I T Fe FreEen  Yat
dravyam yatr bhavam cha kéryavastham
Tat bhavam tadeva dravyam karanavastham |”
"FEIUE HRUE Wi’ ¢ Karyanugunenaiva karnena
bhavituyam |”

By thislogic, astheeffect isso must the causealso be. In
the same way, because the effect in theform of the Universeisof
the nature of ‘sattvaditrigunatmak’ (of the nature of satva etc
which arethetriad of Gunasor Qualities), the cause must also be
of the nature of * Satvaditrigunatmak’ and ‘ Prakruti’ (‘ Pradhan’
or Primordial Insentient or Inert Matter) is‘ Satvaditrigunatmak’ .
Hence, Prakruti only is the material cause of the World. Thus
Sankhyacontendsthat Prakruti isto beregarded asthe independ-
ent material cause of the Universe.
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Vishistadvaita Dar shana

According to the Vishistadvaita Darshana, Sriman
Nérayana, who is distinguished or qualified by sentient and in-
sentient entities, is the undifferentiated efficient /instrumental
aswell asthe material cause of the Universe. In Bhagawan Sri
Ramanujacharya s Darshana, sincethetattvatraya’ (triad of truth
and reality that isthe Paramétma, the Jivatma and Prakruti) are
eternal, thistriad would remainin concordin‘ shrustikal’ (at the
time of creation) as well asin ‘Pralayakal’ (Time of Dissolu-
tion). Neverthelesstherewould be‘ekatva’ (unity) at thetime of
dissolution and ‘nanatva’ (plurality/differentiation) at the time
of creation. The term ‘ekatva (unity) implies the absence or
want of ‘Nam-Roop’ (name and form). Characterisation or dif-
ferentiation on the basis of * Nam-Roop’, describes the states of
separation /plurality, unity and the causal state. Bhagawan Sri
Ramanujacharyasaysthat this Doctrine stands proved on the ba-
sisof thewords of VVedantawhich were propounded with inherent
logic.

Purvamimamsaisfamousas being endowed with the power
and lustre of the word ‘Nyaya’ (Science of Logic and Reason-
ing). Therefore when we ponder on the words of the Vedanta
based on nyaya as described in the Purvamimamsa, it becomes
clear that Sriman Nérayana, distinguished by sentient and non-
sentient entities, is the undifferentiated efficient /instrumental
aswell asthematerial cause of the Universe. ‘aea @iz i’
‘ Sadeva sowmyodamagra asiit”. Inthis Shruti, ‘Sat’ (being) is
the word which pointsto the Brahman al one because,
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“T@t a1 ZAM YA JEd | 39 S Star |
gL | afgirEeed | a5 | yato va imani bhutani
jayante | Yena jatani jeevanti | yatprayantya bhisamvishanti

| tad vijignyasasva | tadbrahmaha”

| We should develop the desireto know that all knowing,
all powerful Brahman who has been proved to be sole creator by
the Statements of theVedaswhich deal with causality.
“ZeTAI S 9T AT HIETIReTi TireTieRiend Ud dqaerd agei
IS THISE Tl TR 9 3470 W1y 9ol | Figiamgad a
g8l | W
“ Ekshaternashabdam tannishtasya mokshopadeshat
pratignyavirodhat
evam tatdaikshat bahusyam prajayeya ekoaham bahusyam
prajayeya
sa eekshat lokannu sruja sa imam lokkansrujat sa
eekshamchakre sa pranam srujat” ,

and other similar verses deal with the causality of the
Universe, and further itisrendered clear by the Shrutis, that crea-
tion takes place only after due consideration and proper resolve.
Therefore, neither the Atomic System nor Prakruti has been ac-
cepted as the material cause of the Universe. This is because
they do not have the capability of making aresolveto create any-
thing. They areinsentient (inert) substancesor entities. Hence,
becauseit isestablished in theVedas-Vedantasthat in all the proc-
esses of creation, the concept of ‘eeksha purvak’ (with prior
consideration) is implicit in any resolve regarding creation, it
follows that the capacity to make such a resolve can be found
only inthe Brahman (Sriman Narayana).
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TheDream-Statein Vishistadvaita

In this context certain questions can arise asfollows:-

(1) What exactly is adream? (2) Who actually sees or
views a dream? (3) Why do dreams occur? (4) Who creates
dream? (5) Why are dreams created? (6) Aredreamsreal ?

There arethree states of existence of aJiva(Sentient Be-
ing) namely ‘ Jagrut’ (State of BeingAwake), ‘ Svapna’ (thedream
strate) and ‘ Sushupti’ (State of Deep sleep). The stateinwhich
external actions are performed is called the ‘Jagrut Avasth&’
(State of Awakening). The stateinwhich dreamsare seen during
deepiscalledtheSvapnavasthd (The Dream State). Thestate
of deep sleep iscalled * Sushupti’.

This has been the understanding regarding the subject of
dreams since ancient times and it has astonished all students of
thissubject. Even today for psychologists and researchers, this
fieldisfull of surprises. Inthisworld, every individual, whether
intelligent or ignorant, great or humble, al of them have, intheir
lives, experienced some dream or the other which after some
time has surely come true before themin real life. The dream-
state is one strange state regarding which various Bharthiya Se-
ers have propounded their respective doctrines. However, inthe
Vishistadvaita Darshana, just asthe external worldisconsidered
asreal and subject to the experiencing or enjoyment of thefruits
of karmas, the dream stateisalso considered asreal and each and
every Jivais bound to experience the results of karmasin this
state also.

If we seek answers to the above mentioned questionsin
consonance with the appropriate Sutrés and on the basis of peo-
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ple's experiences, then the fact that the dream state is real and
that the fruits of karmas are experienced therein, will both be
proved.

There are many Darshanasin Bharat. Amongst theseg, if
some Darshanas consider dreamsasillusory, some othersregard
it as baseless. If some feel that dreams are indescribable, still
others consider it astrue (actually real).

We shall now examinethe nature of dreams based onthe
scriptures and on the personal experiences of various people,

In Advaita Vedanta it is said that, ‘brahma satyam
jaganmithya’ which meansthat aside from Brahman, everything
elseisamirageor anillusion.

InVishistadvaitaVedantait isheld that:-

(1) For every individual, dreams are separately created
(2) The Jivatmaseesthese dreams(3) Each Jivatmaseesdreams
in accordance with its own related karmas (4) Dreams are cre-
ated by the Paramétmarto enabl e each Jivato enjoy or experience
the fruits of individual karmas. (5) Just asthe external world is
found to bered inthe state of awakening, in the same manner the
world in the dream state is also true.

Actually, the Jivatmahasfour overall states of being/ex-
istence. Theseare‘Jagrat’, ‘Svapna’, * Shushpti’, and ‘ Turiya
(the Fourth State). In each of these states, the Jivatma experi-
ences joys or sorrows according to its karmas. Amongst these
states, dreaming constitutes one such state of existence. It is
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called the Dream State. The Paramétma creates dreams so that
the Jivatma can thereby experience the fruits of its karmas. In
Vishistédvaita, dreamsareregarded asreal.
TheParaméatmaaloneis
the Creator of the Dreams.

The Paramétmaal oneisthe onewho createsall thetopics
that arise during the period of the Dream State. If the Jivatma,
who seesthe dreamsin the dream-state, had the ability to create
thosedreams, then it would, of itsown choice, always create happy
dreams instead of fearful and unhappy dreams. But thisis not
case, because sometimes the Jivatma experiences dreamsfilled
with sorrow or unhappiness. Therefore, only the Paraméatmacre-
ates dreams in accordance with the karmas. The
Bruhadéranyakopanishad Sruti says—

‘A T | AN A TIFA A | 319 T A 99 o | |9
TAISTERIE: T&l Hard | A<M 5 T8 o1d | 7 a3 aeTw=:
hRT: FEEl WA, 9 AT TR0 Hawd: gord | | 19 il
(9.3 &3 90)

“Na tatra ratha, na rathayogd, na panthano bhavanti, atha
rathanrathayoganpathaha
srujate; na tatrananda mudaha pramudo bhavanti,
athanandan mudaha
pramudaha srujate; na tatra veshantaha pushkarinyaha
stravantyo
bhavanti, atha veshantan pushkarinihi stravantihi srujate ;
sahi kartal (Bruh. U. 4-3-10)

“There (in that state) exist neither chariots nor whatever isto

be yoked to the chariots
(animals) nor roads. Yet the chariots, whatever isto beyoked
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to the chariots,
and the roads are created. There (in that state) are no joys,

delightsand raptures.

Yet thejoys, delights, and raptures are created. There (inthat
state)

areneither any pools, nor tanksnor rivers. Yet the pools, tanks
andriversare

created. Heaoneisthe Doer.”

Themeaningisthat inadream, athough thereareno chari-
ots, no horses, and no roads, yet the Paramatma creates the chari-
ots, the horses and the roads. In a dream, there is no joy, no
delight, and no rapture but the Paraméatma creates all these. In
that state, thereare no buildings, no springs, and no waterfalls but
the Paraméatmacreatesall these. Heisaoneisthe Creator of the
Universe.

“Td AREME § S EETEd | 3-2-3 1|
“ evam mayamatram tu Ratvanyer nanbhivyaktasvarupatvat”

This Sutra tells us that Paramétma alone creates those
amazing things by histrueresolve. And Paramdmaaloneisthe
creator of dreams. This is supported by a verse of the
K athopani shad which says,

‘q Y GAY AT HH HF TG FEAT: ( FHIAETE 2-4-¢)
“Ya esha supteshu jagarti kamam
kamam purusho nirmimanaha. (Kath. U. 2-5-8)
“q qy GAY AW ded 9k a5 ol aedrsged |17
Ya Eshu supteshu jagrati Tadeva shukram tad Brahma
tadevamrutamuchyate
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“ThisPurushawhile (we are) aslegp kegps awake making
various
desirable objects. Verily that aloneispure, that is Brah-
man
and that aloneis called the immortal”

In this manner, the Parampurusha Paramétma is the one
who creates dreams. The Jivatma does not create any dreams
because at thetime of the dream, the Jivatmais unaware of any-
thing. Therefore the Jivatma cannot be the creator of dreams.
Thusit is proved in consonance with the Shéastréas (Scriptures)
that the Paramatmaisthe creator of all dreams.

Why doesthe Paraméatma Create Dreams? And what
Typesof DreamsdoesHe create?

Although the Paramétmaisthe creator of all dreams, the
Jvéamaisthe onewho seesand experiencesthose dreams. When
al the sense-organs are concentrated in the prana, then from the
state of deep sleep coming to the prénastate, the Jivatma seesthe
dreams. It may be said that whatever the Jivatmahas seen or heard
inthe state of awakening, he seesand hearsthe sameinthedream
state. But thereis no rule that whatever one sees and hearsin
one's life, one should always see the same in a dream because
there are some dreamsin which we see and experience thingswe
have never before seen or heard or which have never occurred
earlier. Such experiencesdo happeninalifetime.

Asthe Jivatmaperforms Karmasin the state of wakeful-
ness, even so it receives the fruits thereof in the same state of
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wakefulness. However, certain karmas bearing merit or sin per-
formed by the Jivatmaare such that their appropriate fruits can-
not be experienced in the state of wakefulness. Therefore the
Paraméatma creates situationsin the dream state such that happi-
nessor sorrow caused thereby can be experienced by that Jivatma
alone who is seeing those dreams and by no one else. Thisis
because such experiences are generated only during the period
of the dreams and they last only aslong as the dream continues.
Take the case of someone who has performed a degree of meri-
torious karmawhose appropriatefruit isthat he should becomea
King for a few moments and enjoy the resulting happiness or
consider the case of another person who has performed a sinful
karmawhosefruit issuch that he should experience somefearful
sorrow for afew moments only. Isthere any country in which
any Jivatma could becomethe King for some momentsonly and
experience the resulting happiness? Or experience amost fear-
ful sorrow only for afew moments? Thisisnot possiblein the
state of awakening. Under these circumstances, in order to en-
ableaJivatmato experience the happiness of being the King for
afew minutes, the Paramatmawho isthe dispenser of the fruits
of al karmas creates adream world, and in that the Paraméatma,
appropriateto the karmas, createsacountry, acity, servants, maids,
pal aces and other things endowed with grandeur, wealth and show.
That dream world can be seen or experienced be seen or experi-
enced only by that Jivatmawho isto get the commensurate fruits
of its Karmas. There, for instance, for some fleeting moments
only, the Jivatma becomes aKing and enjoysthat happened and
getsthefruits of hisvery little merit. And for that Jivatmawho
has committed alittlesin, such circumstancesare created in which
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the Jivatma experiences for afew moments only, same terrible
sorrow and thereby getsthefruits of sinful Karmasin the dream
state.

Inthisway, to enable every Jivatmato experiencethefruits
of itsown karmas, the Paramétma creates strange, wonderful or
terrible dreams strictly in accordance with every Jivatma' sindi-
vidual karmas. Therefore, bad dreamsarethefruit of bad karmas,
and good dreams are the fruits of good karmas. Thus the
Paramétma creates dreamsto dispensethefruitsof karmasinthe
caseof every Jiva

AreDreamsReal ?

Various Darshanas have their own respective tenetswith
regard to the subject of dreams. If some consider dreamsto be
unreal or illusory, some others contend that it is baseless. |f
some believethat dreamsare indescribable, then others consider
it astrue (real). InVishistadvaitathe Famous Doctrine of Real-
ism hasbeen accepted. Thiswell known doctrineis supported by
the conceptsof ‘ The Three Instrumental Causes' or ‘ TheFiveln-
strumental Causes’ asgiven inthe Upanishads, whichisaccept-
ableto all Darshanas. These are the fundamental proofs of the
reality of Dreams. Thus, just astheWorld of Brahmanisrea and
can be experienced as the fruit of karmas, so too the Worlds of
dreams are true and can be experienced by every Jivatmain ac-
cordancewithitsown karmas.

The Concept of Brahman in the Doctrines of Sri
Shankar &charyaand Sri Ramanujachéryaand Discussion on
the Comparative Differencesin Viewpoint
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In Sri Shankaracharya’'sDoctrine

1. Brahmanisaoneandisthe non-dual redlity.

2. The Brahman is completely devoid of all differences
pertaining to kind or class or species, or of outcasts or non-class
or kind and of difference within itself.

3. TheBrahman is without distinctions and without at-
tributes.

4. Because of the deceptive limitation imposed by Maya
(theillusory power of the Lord), Brahmaniscalled Ishvaraand
because of the deceptive limitation of ignorance or false know!-
edge, Brahmaniscalled the Jiva

In Sri R&manujacharya’'sDoctrine.

1. Brahman differentiated from the sentient and non-sen-
tient entitiesthat form hisbody, isthetruth. Apart from the Brah-
man and sentient and non-sentient entities that form part of his
body, thereisno other truth or reality.

2. Even though the Brahman is devoid of distinctions of
class/kind/species and of non-class or outcastes, he has differ-
ences generated from within him.

3. The Brahman is possessed of excellent/superior dis-
tinctionsor specidlities. Inother wordsBrahmanis‘ saguna’ (with
attributes). Heisendowed with every imaginable auspiciousqua-
ity and free of all worldly attributes.

4. The Brahman aloneisIshvara. The Jivaand the Uni-
verse aredifferent from the Brahman and are also eternal. Thus
the Brahman, the Jivaand the Universe, all these three truths or
realities are eternal .
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Theldiva

According to Sri RAmanujachérya stenets, the Jivaand the
Brahman are not the sametruths. The Brahmanisasentient truth
or reality and the Jivaisalso asentient truth or reality, and there-
fore Brahman and the Jiva do not possess differences of class/
kind/species. However, they do havedistinctionsthat arisefrom
within themselves. For instance, the Jivais a part of the Brah-
man’sbody and the Brahman isthe body, asit were. If the Brah-
manisall mighty and all pervading, the Jivaisatomic. Brahman
isthe whole and the Jivais a part thereof. The Brahman isthe
Lord andthe Master, and the Jivaisthe Servant. TheBrahmanis
all knowing, and the Jivahasvery limited knowledge. TheJivais
differentiated by the body, the sense organs, the pranaetc. The
Jivaiseverlasting. Inevery body, thereisdifferent Jivatma. In
other words, the Jivasareinfinitein number. Actually, theJiva's
inherent natureisfull of bliss, knowledge, and happiness but due
to ignorance or false knowledge, due to deceptions/limitations
of theWorld, and dueto indulgencein worldly enjoyments, itis
unhappy. TheJivaaoneisthedoer, theenjoyer and theindweller
of the corporeal body. Differencesof |ocation arethereason for
categorisation of Jivasas‘Baddha (Boundin Samsara), ‘ Mukta
(Liberated Fully), ‘ Nityas (The Ever-free) and so on.

TheUniverse

In Sri Raméanujacharya’'s Doctrine, the Universeisnot a
mirage or an illusion, but it forms the body of Brahman. The
Universeistrueand real but it issubject to transformation. The
Universeisthe Brahman’'sbody. The Brahman and the Jivaare
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sentient truths but Prakruti isan insentient truth. Itisthewill of
Ishvarathat according to the karmas of the Jivatma, that prakruti
assumestheform happinessor sorrow. Prakruti has no capability
to do anything at all independently.

Prakruti isdevoid of knowledge and of anature subject to
change. Itisalsofamousby thenameof * Achit’ (Insentient Mat-
ter). Inthistruth or redlity areincluded the‘ Panchmahébhut’ (Five
Primordial Elements) such as earth, water, fire or light, air, and
ether. Themeansof enjoyment/experiencing thetriad of all per-
vasive powersare also included in Prakruti. The*Achit Tattva
(insentient truth or reality) isdivided into 3 types asfollows:

1. ‘Suddha Sattva’ (Pure Sattva)

2. ‘Mixed Sattva’ (Mixed Sattva)
3. ‘Sattva Shunya’ (Completely devoid of Sattva)

Suddha Sattva

The bodies of the Paramatma, the Nityatmas, the
Muktatmas etc, their places of enjoyment aswell asthe means of
enjoyment, and the Heavenly Worlds are all of Suddha sattvanot
being of worldly origin.

Mishra Sattva

The entire Universeis made up of ‘Mishra Sattva’ i.e. a
mixture of sattva, rgjasand tamasgunas (qualities) andisaSattva
predominant insentient truth.

Sattva Shunya

‘Kaa (Time) isconsidered a‘ Sattva Shunya (completely
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devoid of Sattva) type of insentient reality.
In thismanner the insentient substances of the entire Uni-
verse have been classified amongst the insentient truths.

TheAttainment of Mukti
Bhagavadpad Sri Ramanujachéryaclosdly followsthe con-
cept of the Grace of God (Divine Grace) and the Words of God
In the matter, in explaining the means of securing muki.

By properly observing the Dharmaprescribed in theVedas,
the body becomesduly purified and after thebody ispurified, the
desire to know about Brahman arises. According to this belief,
before ‘Gnyanmimamsa’ (Enquiry into Knowledge), the Study
of ‘Karmamimamsa' (Deep Reflection on Work/Duties) is es-
sential. From knowledge acquired by right action arises devo-
tion. DevotiontotheL ordintheform of remembrance of Ishvara
like the uninterrupted flow of astream of oil a one becomesthe
cause of mukti (final liberation) but without taking refugein God,
firm and exclusive devotion to God cannot develop. Therefore
Bhagawanhassaid,

“G o U T AR e
qME A YR AEEal aied o 11 (3T -9-9%)
“ Daive hi esha gunamayi mama maya duratyaya |
Mam eva ye prapadhyante mayametam
tarantitell” (Bhg. Gita7/14)

“This divine Maya of mine endowed with the Gunasis
hard to traversel
Thosewho takerefugein mealone can swim acrossthisMayall”
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“FAEA TR AME IRV 7 |
3 @ TN FiatReas a1 o/ || (W9 ¢-58)
“ Sarvadharman parityajya mamekam
sharanam vraja |
Aham tva sarvapapebhyoh mokshyishyami
ma shuchaha ll (Bhg. Gita. 18/66

“Surrendering all Dharmés, in me alone, do seek refuge.
Theel shall releasefrom all sins, grievenot 11"

Thusthe Lord hassaid clearly that so long asthe Jivatma
doesnot takerefugein the Paraméatmaand under illusory prideas
well as sense of independence continues to strive for mukti, for
such aJiva&tmamukti isvery difficult to obtain.

AndtheLord hasalso stated:

“J AT gepiaAl JeT: IIEr ARTEMT: |
HAEATIEASTHT SR HIEETEET” || (e 8-94)
“ Na mam dushkrutinu mudaha Prapadhyante naradhamaha |
Mayaya apahrutagyana asuram Bhavamashritahall” (Bhag.
Gita. 7/16)
“ They do not seek refuge in me, those Evil-doers, the fool-
ish, and thelowest of men They whose knowledge Maya has
been taken away, who are of a demonic nature”

Jivasenveloped by Mayado not understand * Sharanéagati
(thetaking of refugein the Lord) and such unhappy Atmas, wan-
dering again and againinworldly cycles, get exhausted.

Thereforeit is said that-
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Td HEICThe RIS |
W gE:E foromm: Fur srgaeE || ()
“Evam samsr utichakrasthe bhramyamanosvakar mibhihi
Jeevo duhakule vishnoho krupa kapyapajayate

Thus by such causel ess and spontaneous grace alone, is
the Jivatma shown the path to * Sharanagathi’, (total surrender
or thetaking of refugein Ishvara).

TheMeansfor Mukti

Thus* Sharanégati’ has not been actually accepted asthe
direct meansfor mukti. Consequent to * Sharanégati’, the Jivatma
only realisesthat heisof the nature of truth and performsall its
duties, and deep withinitself acceptsthefact that it is dependent
upontheLord everywhere. Thereafter, he always conducts him-
self inamanner which will bring pleasureto theface of Bhagawan.
Gradually, the Jivatma gets absorbed in the realisation of
“Mshwabandhutva’ (the Bondage of the Universe), * Sheshatva’
(the feeling of being a loving and devoted servant),
‘ Ananyashrayatva’ (conviction that thereisno other proper ref-
uge), ‘Ananya Bhogyatva' (that there is none else to fit to take
delight in or to experience), and just like the tender flowerswor-
thy of being offered at the Lord’sfeet, even so the Jivamodelsits
entirelife. ThentheLordaoneisthe*Upaya (means) for muki.
Thus, itisonly dueto the causel ess and spontaneous grace of the
Lord, that the Jiva's upliftment and eventual mukti is possible.
Thisisthe Sampradaya’s essential secret.
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The Doctrinein Brief

TheMain Founder :- Sri Ramanujachéarya
Birth:- Vikram Samvat 1075
Tenets.- The Brahman isreal. The Universe (Prakruti) is not
illusion but subject to transformation and being a part of Brah-
man, itisalsotrue& real. TheJdivaisatomicandistrue & real.
TheM eans.- Devotionto Sri Vishnu yoked to Karmaor to Knowl-
edge, and ‘ Sharanagati’ .
Mukti:- Attainment of Vakunta (the Realms of Sri Vishnu).
Mukti isof four types:-

() ‘sdlokya’ (identity of abode inwhich the Jivaresides
Inthe sameream as Bhagawan).

(2) *sérupya’ (inwhich the Jivaassumesthe sameformas
Bhagawan leading to transformation and deification).

() ‘sashti’ (inwhichtheJivaisin‘samipya (close prox-
imity) to Bhagawan which leadsto fellowship).

(4) *sayujya’ (in which the Jivaisinintimate union with
Bhagawan and enjoysthe bliss of communion).

Main Texts:- The Sri Bhashyam on the Brahma Sutras;
Harivamsha, The Mahébharatha & theVishnu Puranas; and all the
Scripturesaswell asthe Tattvatrayam’ & other Holy Textswhich
expound and establish devotion to Sri Vishnu.

*kkkk*k



SRl MADHVACHARYA

Sri Madhvacharya was born after Sri R&manujacharya.
After the Advaita Doctrine of Sri Shankaracharya, the
VishistadvaitaDoctrine of Sri R&manujéachéaryawas propounded.
Under the powerful influence of this Darshana, Vedic knowledge
and devotion to Sri Vishnu beganto spread likeaflood. Inorder
to strengthen these paths of knowledge and devotion, two Acharya
were borninthe 12" Century. Onewas Nimbéarkacharyaand the
other Madhvécharya. Bothwere Achéryasof theVaishnavaFaith.
Nimbérkacharyapropounded the ‘ Dvaitadvaita Darshanaand by
advocating anew form of the Path of * Premalakshana (Loving
Devotional Service), he made it easier for devotees to practice
devotion to God. This Tradition was propagated mostly in the
Northof India

In thismillennium, in the year 1238, in the southern part
of Udipi in Southern Karnataka, in P§ak areaof BeleVillage, Sri
Madhvéachyawas born in a Tulu Brahmin Family. Hisfather’s
namewas Madhyageha. Hisfather wasascholar of theVedas &
the Upanishads. His mother’s name was Vedavati. Sri
Madhvéachérya's childhood namewasV asudev. Even asayouth,
hewasinitiated into the order of Sanyasis by Achyutaprekasha.
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He was then named Purnapragnya. After becoming a Sanyasi,
Purnapagnya studied the Vedas and other Scriptures under
Achyutapreksha. During the course of these studies, questions
posed by Purnapragnyaregarding logic and reasoning would of -
ten perplex his Guru. In attempting to answer such questions,
Achyutaprekshawho wasafollower of theAdvaitaDoctrine, found
that his knowledge was scattered and inadequate. However, he
wasimmensely pleased with Puranpragnya’ sgreat scholarship and
brilliance, and bestowed upon him thetitle of ‘ Vedanta Samrat’

(The Emperor of Vedanta). Around thistime, Puranpragnyabe-
came famous by the name of Anandatirtha. Sometime later,
Anandatirthaaccompanied his Guru on apilgrimage. They vis-
ited various holy places. Enroute, they had debates and discus-
sionsregarding the Shastraswith many Scholarsand Learned Men.
Because of their own learning and intellectua brilliance, they
were able to defeat many Scholars, and in due course reached
Trivandrum. At that place, there wasadebate withVidyashankar
of Sringeri Matha. Thence, after visiting the Holy Region of
Srirangam, they returned to Udupi. Here, Anandatirthawrote a
Bhéshya(Commentary) on the Bhagawad Geethaand founded the
DvaitaPhilosophy of Religion. Subsequently, hewroteaBhéashya
on theVedanta Sutras.

Taking this Bhashya along with himself, he set out on a
pilgrimage to Kashi. At K&shi, he held discussions with many
Scholarson various aspects of the Scriptures. Thereafter, he pro-
ceeded to Haridwar and stayed there engaging himself in fasting,
vow of silence, and intense meditation. Sometime later, he set
out onapilgrimageto Badarikashrama (Badrinath). Therehepon-
dered deeply over the Scriptures and in the process, he crystal-
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lised the tenets of the DvaitaDoctrine. From Badarikashramahe
returned back to Haridwar. Although he hadinitially composed
the Commentary on the Brahma Sutrésat Udipi , at Haridwar he
was able to refine it further on the basis of his discussions at
K&shi and hisown deep reflections at Badarikéshrama, and gave
the Commentary afirm and definitive shape. At the same place,
Anandeatirthaaccepted adisciple of thefaith, and after initiating
that disciple into the order of the Sanyasis, named him
Padmanabhatirtha. Later, the same disciple was to become the
SUCCEeSSOr.

TheAchéaryabuilt aTempleto Sri Krishnaat Udupi. This
templeisconsidered to be the main centre of pilgrimagefor fol-
lowers of the MadhvaTraditional Order. ThisAchéaryalived on
Earth for 79 years, 6 months and 20 days. But under what cir-
cumstancesdid hisdemise actually take place? Wheredid it take
place? No evidence regarding these questions have been found
sofar but it isknown that after nominating Padmanabhatirthaas
his successor, and after handing over the care of the Sri Krsihna
Templeat Udupi to eight of hisdisciples, theAchéaryaleft Udupi
one day without informing anyone. Some scholars are of the
opinion that, according to ol d history, the Acharyamay have pro-
ceeded to Badarikéshramaand may have expired there.

THE DOCTRINE OF SRI MADHAVACHARYA

Just as the doctrine of Sri R&manujachéryaisfamous by
the name of Sri Vaishnava Tradition, the doctrine of Sri
Médhavacharyaiswell known asthe‘ Sadsampradaya (TheTrue
Tradition). Wheresas, the Sri R&ménujaTraditionisbased onthe
trio of different truths, the Sri MéadhavachéryaTradition isbased



I ndian Philosophy 157

onthefivedifferent truths.

Brahman

The Paramétma is endowed with infinite auspicious at-
tributes. Compared to Sri Lakshmi and the Jiva, the attributes
possessed by the Paraméatma such asknowledge, power, blissetc
areinfinitely larger. Heisthe‘Karta (doer or instrumental agent)
of the eight- fold activity of creation, maintenance, destruction,
control, knowledge, repetition, bondage and liberation. Heis
entirely different from inert, insentient matter, the Jivas, and
Prakruti (considered as Mahalakshmi here). All the limbs/as-
pects of Bhagawan are pervaded with knowledge and bliss.
Whereas the bodies of human being are full of bones, flesh etc
the body of the Paraméma is filled with auspicious attributes
likeknowledge etc to aninfinite degree. Bhagawan isby himself
completely independent. There is but one Ishvara. Vasudev,
Sankarshan, Padhyumna, and many other forms are adopted by
Himaone.

Sri Lakshmi

Sri isdifferent from the Paramétma. but is dependent upon
the Paramama. Sheisthe’charanasewak’ (loving, devoted, and
intimate servant) of Ishvara. She is eternally liberated. Sheis
free of the corporeal body which means that she possessesadi-
vine, transcendental image or form. Sheisall pervadingin space
andtimelikethe Paramama.

Jiva

The Jivaisassociated with worldly or materia life. Inits
worldly existence, it issubject to defectslikeignoranceetc. Jivas
areinfinitein number. Jivascan classifiedinto three categories,
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namely 'grear ‘Muktiyogya' (those fit to attain mukti or lib-
eration), ‘Fear’ ‘Nityasamsari’ (those who are ever transmi-
gratory), and ‘a\arT ‘ Tamoyogya’ (those who have base or vile
gualities and deserve to be consigned to hells and other dark
worlds of existence).

gz s’ Muktiyogya Jivas' are of fivetypes, namely,
Gods, Rishis, Manes, Emperors like Raghu and others, and the
‘Uttam Manushya’ (Best of Humans).

'TaR A=’ Uttam Manushyas' are of two types, namely,
‘Chaturguna Upasaka’ (thosewho worship/adorefour qualities
of the Paramatma) and * Ekaguna Upasaka’ (those who worship/
adore one quality of the Paramama).

‘Freagmn’ ‘ Nitya Samsari’ (Ever Transmigratory) Jivasare
awaystrapped inworldly life, and experience pleasureand pain
throughout. They are innumerable and keep moving between
heaven, earth and hell al thetime.

‘aHEm  Tamoyogya' (Those with Base/Vile Qualities)
Jivasare of four types, namely, ‘ Daitya’ (demonswho are sons
of Diti), ‘Rékshasas' (demons, goblinsin general), ‘ Pishachas
(evil/malevolent spirits), and ‘ Adhamas’ (low, mean, despicable
humans).

gieeart  Muktiyogya Jivastake pridein Brahman.

‘Frmard’ ‘Nitya Samsaris' take pride in rebirth and
‘TamoyogyadJivas areproud of theAge of Kali.

Prakruti
Thistradition holds that Prakruti isthe material cause of
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theUniverse. Itisasoverily thematerial cause of Timeand the
Gunas. ThisPrakruti isof inert, insentient nature, and it is eter-
nal and ‘ avyapta (non-pervasive). Itspresiding deity is Goddess
‘Ram@’. Prakruti isthe ‘lingasharir roop’ (of the form of the
subtle frame or body) of all Jivasand is at the sametime differ-
ent fromthebody. The creation and expansion of thethree gunas
as well as elements such as ‘Mahat’ and others are due to this
Prakruti alone.

Of the three gunas mentioned above, the ‘shuddha
sattvaguna’ (the pure quality of sattva) isof usefor the‘lilasharir
(the body meant for sport or pastime) of theliberated Jivas. Crea
tion proceeds from the ‘ Rajoguna’ (the quality of Rajas whose
main characteristicsare activity and passion). ThePresiding Deity
of Sattvagunais Goddess Lakshmi, that of the Rgjogunaisthe
Deity of the Earth and Sri Durgaisthe Deity of Tamasguna. Out
of thesethree Gunas, ‘Mahat' (The Great Principle or Buddhi or
Intellect) emergesand it isthe body of Brahma. From ‘Mahat’
arises‘ Ahankéar’ (The Ego Principle). Ahankar hasthreeforms,
namely, ‘Vaikarik' (the principle of evolution and expansion),
‘Tegjas (theprincipleof light/energy and ‘ Tamas' (The Principle
of Indolence & Delusion). Of these, the Deity of the Principle
of Evolution and Expansionis Sri Garuda. TheDeitiesof ‘ Tgas
iSsSri Sesh and that of * Tamas is Sri Rudra

The Concept of Mokshaor Final Liberation

‘Upéasana’ (Worship and Adoration) isthe main expedi-
ent for securing ‘moksha’. There are two aspects of ‘upasana’,
one isthe form of adherence to and practice of the injunctions
contained in the Scriptures and the other is of the form of medi-
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tation. Continuous study of the Scripturesresultsin knowledge
asit actually is. Meditation is the setting aside of al thoughts
related to material aspects of life and focusing one’s thoughts
entirely upon Bhagawan. This aoneis called ‘Nidhiabhyas' .
Reflection upon the Scriptures, listening and recollection, gradu-
aly dispelsignorance, doubts, and illusory or false knowledge.
The conviction expressed by the phrase “that is exactly so” is
alsocaled Nidhiabhyas . Inthismanner, through ‘ Nidhiabhyas
we get the higher or divine knowledge. And from such knowl-
edge, we devel op intense devotion.
The Dvaita Doctrine (in brief)
TheFounder :Sri Madhvécharyabornin Samvat 1255

TheTenets: Brahma, the Universeand the Jivaarethree
different and separate
Truthg/redlities

TheMeansfor Liberation: ‘Navadha (Nine types of
Devotion) endowed with ‘karma’ (right action/conduct) and right
knowledge.

The Attainments or Results: To proceed to Vaikunta
(The Celestial Abode of Sri Vishnu) and to serve Bhagawaninthe
spirit of atrue servant.

TheRecognised/Accepted Texts: TheDvaitaCom-
mentary onthe BrahmaSutra; The Srimad Bhagawatam, The
Vishnupurana, TheVishnusahasranama, and other Scripturesand
Purénas which generate devotion to Sri Vishnu.
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SRI NIMBARKACHARYA

In South India, Sri R&manujachéryabrought into practice
the ‘Sri Sampradaya (The Religious Tradition in which Sri
Mahalakshmi plays the pivotal role of the mediatrix in the re-
demption of thejivas) and wasresponsiblefor spreading and ex-
panding the Vishistadvaita Darshana. Sometime after Acharya
Ramanujachérya, Sri Nimbéarkacharya, who had generated aflow-
ing current of devotion sweeping everybody around Mathura, be-
gan to worship, adore and serve Sri RadhaKrishna. Hewasthe
originator of * Premalakshan Bhakti’ (devotion with intenselove
asitsmain feature) and the Achérya (Preceptor) of the Doctrine
of Dvaitédaita HewasaAchéryaof theVaishnavaTradition. This
Acharyawas born at Arunashrama near Vaiduryapattana on the
banksof Godavari River intheTelugu Regionof India. Sri Nibérka
was borninthe 11" Century, soon after Sri R&manujacharyabut
beforethe advent of Sri M&dhvacharya. Heisconsideredtobean
incarnation of SuryaDeva(The Sun God). Hisfather’snamewas
Arunamuni and his mother’s name was Jayanti Devi. Although
Nimbarkécharya'sbirth took placein South India, he spread de-
votion toVishnu around Mathura. Even today, thisTraditionis
largely prevaent in North India, in and around M athuraand parts
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of Bengal. It hasnot been possibleto ascertain the exact year of
Nibarkacharya shirth despiteall theresearch sofar. But thereis
sufficient evidence to indicate that his birth took place after
Acharya Ramanunjacharya. Achéarya Nibarka's disciple,
Harivyasdev haswrittenin oneof histextsthat the Achary& sbirth
took place on the auspicious third day of the half of the lunar
month of Vaishak. But theyear of birth has not been mentioned
therein. Scholars say that the Acharyalived on the earth in the
year Samvat 1164. The Acharya has written a treatise on the
Vedanta Sutras called the * Vedantapérijatasaurabh’. Hehasalso
written asacred text called the* dashashloki’ or * SidhantaRatna .

TheDoctrineof Dvaitadvaita
Brahma

TheUniverse, the Jivaand Brahman arethe objects of en-
joyment/experience, the enjoyer/the one who experiences and
the controller respectively. They areactually different from each
other. Theinherent form or nature of the Universeaswell asthe
Jivas as also their present states and future transformations are
al dependent on the will of Brahman and are pervaded by the
Brahman. Inthisway, the Universeand the Jivasexhibit identity
withthe Brahman. Itisby the desireand resolve of Ishvara, who
is beyond thought, who is eternal, and who is a past master in
generating events that have not happened before, that the Uni-
verseiscreated. Therefore the Universe isthe consequence of
Brahman. Sri R@manujachéarya’ s Doctrine states that the Brah-
man is the one efficient cum material cause. This tenet is ex-
plained by Nimbéarkéacharya as follows. Sentient and insentient
substancesin their subtle states and in possession of their inher-
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ent powersare created in the most fundamental form by the Brah-
man using hisown powers, and therefore Brahman isthe material
cause. Further, because Ishvaragives Jivas knowledge about the
fruitsof their karmaswhich they must necessarily enjoy or expe-
rience, having become otherwise unfit for true knowledge being
bound helplessly by their past deeds and suffering contraction of
remembrance (of auspiciousthings) and, further because Ishvara
also introduces to the Jivas the means for such enjoyments/ex-
periences, He becomes the efficient cause as well.
Jiva

TheJiva(individua soul) isof theintrinsic nature of knowl-
edge, self-luminous, of the nature of consciousness/intelligence
andatomicinsize. Itisasotheknower, thedoer, and theenjoyer/
or the one who experiences. It is entirely dependent upon Sri
Hari. Ineach body, the Jivaisquitedifferent from the other which
meansthat the Jivasareinnumerable.

Theseessential characteristicsof the Jivasare obscured by Maya
sincetimeswithout abeginning. Asaresult, each Jivaisunable
torecogniseitstrue nature. Nevertheless, by God'sgrace devo-
teescanrealisetheir trueinherent nature. Jivasareof threetypes.
These are ‘baddh’ (bound), ‘mukta’ (liberated) and ‘ baddha-
muktha’ (bound-free).All jivasarethe Paramétma's ‘ sphulinga

(aflame or spark of afire). Just as‘Sphulingas arisesfrom a
fire, just aswavesarisein the ocean, inthe sameway, Jivasarise
fromthe Paraméatma. Therefore Jivasareboth different fromthe
Paramétmaand identical too. SincetheJivamaisembodied, itis
different from the Paramétma but because the Jivatmawithin the
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body has arisen from the Paramétma, like the spark of afire or
waves of the ocean, the Jivatmaal so has an essential identity with
the Paraméatma.
TheUniverse

In the opinion of Nibéark&charya, the Universeis not an
illusionbut isreal andtrue. Itisthe consequential effect of Brah-
man. Without the Brahman and by itself, the Universe has no
Independent existential reality. From thispoint of view we may
say that the Universeis, inaway, not real. The*Pradhan Tattva
((truths about primordial matter) arethreein number asfollows:-

(1) ‘starga’ ‘ Aprékrut’ (non-material, spiritual stuff which
isthe eternal superhuman creation of Ishvara)

(2) ‘gmfa’ ‘Prakruti’ (inert, insentient matter) endowed
withthe‘sattva’, ‘rgas and‘tamas gunas.

(3) ‘®mm’ ‘Kala (Time).

Just as the countless Jivas are eternal, these three truths
are also without abeginning or an end.

Discussion on M oksha

Ignorance iswithout beginning and eternal. Karmasim-
pelled by ignorance or obscure the pure nature of the Jivatma. It
isonly by the merciful grace of Ishvarathat it becomes possible
for the Jivatma to dispel ignorance. Ishvara’'s merciful grace
manifestsitself from constant loving devotion.

Prapatti (self surrender to God) or delivering/ entrusting
the Atmaor the Self to Ishvarais the only way to moksha (final
liberation from transmigration and worldly existence). Evenin
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the state of moksha, the Jivatma remains distinct from Ishvara.
Nevertheless, becausethe Jivatmais, at the sametime, aprojec-
tion or an emanation of Brahman, it isidentical with the Brah-
man. Thisisthe essence of the ‘ Bhedabhed’ (differenceinnon
difference) Doctrine. In the state of moksha, the Jivatmas are
identical in form with the Brahman but they do not get dissolved
into Brahman nor do they get fully absorbed in Brahman and fur-
ther, the processes of creation of the Universe aswell —tsdisso-
lution remain the domains of action of the Brahman and not the
Jvameas.

Hence, viewed from thisperspective, Brahman andthe Jivas
are different realities but because the Jivas has been created out
of Brahman, they are also non-different from the Brahman.

The Dvaitadvaita (Duality in Unity) or Bhedabhed (Differ-
ence in Non-Difference) Doctrine in Brief

Founder: Sri Nimbéarkécharya
Birth : Eleventh Century

TheTenets: TheUniverse, Jivas, and Brahman arethe ob-
jectsof enjoyment/experience, the enjoyer/experiences, and the
controller inthat order. Despitethefact that all aredifferent, the
Jivasand Prakruti are dependent on the Brahman and subsist in
the Brahman.

Themeansfor M oksha: the singing of hymnsand devo-
tional songs and worship of the Parabrahman Purushottam (The
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best of Purushas) (Radha-Krishna), the Nine Forms of Devotion
to Sri KrishnaMukti: There are four types of mukti which con-
sists of serviceto Bhagawan inVaikuntain the spirit of aloving
and devoted servant.

Accepted Texts: The‘ Vedantaparijétasauraha commen-
tary on theVedantasutras, the Srimad Bhagavatam and other Sa-
cred Texts/Puranas which generate devotion to Sri Krishna
Paraméma..

SHUDDHADVAITASIDDHANTA

(Doctrine of Pure Non-Dualism)

Thefounder of the*Pushti Mérg' (The Path of Grace) Sri
Vallabhécharyawasborn at Champéranyanear Kashi (Varanas) in
Samvat 1565 onVaishak KrishnaEkéadas (in the lunar month of
Vaishak onthe auspicious e eventh day of thedark half) toaTelugu
Brahmin couplewho hailed from Kankarvad villagein South In-
dia. Hisfather’snamewas Sri Laxmanbhattgji and hismother’s
namewasYellamégaru. Hewas aso known by the name of Sri
M ahaprabhuji or Sri Achéryacharan. Heissaid to beanincarna-
tionof ‘Vaisvanar@ (Agni or God of Fire). Hewasamaster of all
tre Vedic Scriptures. He was initiated into the
‘ashtédshékshargopdamantra’ by Sri Bilvamangal&charyaof the
Sri RudraSampradaya. Hewasinitiated asa‘tridandi sanyas’ by
Swami Narayanendratirth. Hewas married to Mahal akshmi the
daughter of Sri Devabhattaji and in due course two sons were
born- Sri Gopinath and Vittalnath. Sri Mahaprabhu made three
all-Indiapilgrimagetourswearing only adhoti and ashawl. Be-
cause of hisscholarship, smplicity, an attitude in which service
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was considered the highest and such other qualities, hewasduly
honoured by Rajas and Mahargjasin their Kingdomswhichever
hevisited. Onceinanassembly of scholarsintheVijayanagara
Kingdom of Krishnadevaraya, there were debates and discussions
on the meanings of the shéstras between punditsof different faiths
whichwent onfor 28 daysandintheend, Sri Mahaprabhu emerged
victorious. Subsequently, he set out to propagate and spread de-
votionto Sri Vishnu Bhagawan.

Tofit and deserving aspirantsfor knowledge, he gavethe
‘nama-nivedan mantra’ and initiated many into thefaith. Amongst
them 84 initiated devotees are important. Each of those places
where Sri Mahaprabhuji conducted the systematic recitation of
the Srimad Bhégavatam is considered as Sri Mahaprabhuiji’s
‘baithak’ (a sacred sect, a place where people gather to listen/
converse). Of these, the maximum number of such ‘ baithaks are
in Rgjasthan and Gujarat. Assuch thereare 84 main *baithaks'.
Themost important ‘ baithak’ of theVallabhachéaryaTraditionis
Néthdwar in Rgjasthan. In 1576, with the help of Purnmal K hattri,
itwasbuiltinavery grand and beautiful style. There, eventoday,
the service of the Lord is carried out according to the age-old
customsof thisTradition. Among the numeroustextswritten by
Sri Vallabhachérya are ‘ Prasthanatrayi Vyasutra Bhasya (Anu
Bhésya), ‘ GeethaBhasya , ‘ Upanishad Bhésya', ‘ Jaimini Sutra
Bhésya ,  Bhégwad Tikka Subhodhini’, * Pushti PravéhaMaryada,
SiddhantaRahasya etc.

Before terminating his existence on this Earth in three
and ahalf shlokas (verses) he advised his sonsand those serving
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him to servethe Lord. InthisTraditional, ‘Bé Krishna (Lord
Krishna in childhood form) is mainly worshipped. Devotees
awakeninthemselves ' vatsalyabhava (the sentimentsof tender-
ness and affection which parents feel for their off-spring) by
worshipping and serving the childhood form of Lord Sri Krishna.
The Grace of the Lord and devotion to Him are considered most
essential inthisTradition.
The Doctrine

Essentials of the doctrine of Sri Vallabhéchérya are con-

tained inthefollowing verse:

SET]: el FAafc=ol HaarRa Hiek: |
AT RYHR! @eq dad agHEeErt: |17
“ Sadrupam Krishnarupam jagadidamakhilam
brihisuchyaprakal po jeevonuhu
Vrrajapaticharane savwasaraiva bhaktihi |
Sakaram brahmatadyad vrajabhuvi ramate
schitdanandarupamithyakaraprakéaro
Vilasatu satatam Vallabhacharya margaha 11"

Thewhole Universeisredl; itis Sri Krishna sown form.
Existence and bliss are hidden init. The atomic Jivas are also
part of Him. The Lord of Vragja(Sri KrishnaParaméatma) isboth
the means and the fruit (end) to be attained. Sri Krishnawhois
existence —consciousness- bliss personified, who isan unimagi-
nable mass of blissand who indulged in divine sportsand dalli-
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ancesin ‘VrgaBhumi’ (The Holy Land of Brindavan, Mathura
and surrounding areas), isverily the Parabrahman himsdlf. Inthis
manner, et the Shuddhéadvaita Doctrine grow and flourish inthe
hearts of the devotees.

According to Sri Vallabhacharya, there are three accept-
abletruthsor realitiesnamely Brahman, the Universeand Jivas.
Brahman

Lord Sri Krishnaexistsat al timeseverywhere. Heisall
knowing and all pervading. The perishable Universeisthe pri-
mordial material manifestation of the Lord. All contrary or hos-
tileDharmésaredso part of theLord. Thismeansthat al Dharmés
have divine elementsin them. Despite being completely inde-
pendent, the L ord is dependent upon hisdevotees. Even though
the Lord is birthless, He takes birth in the Universe countless
times. Although Heis* Atmaram’ (ayogi who iscompletely con-
tent with the knowledge of the self or the realisation of the Self),
heyearnsfor Hisdevotees. Threeformsof Brahman have been
described. Theseare* Adhidaivik’ (of divineorigin), Adnyatmik’
(relating to the self, spiritual) and ‘antaryami’ (theinner control-
ler). Accepting Purushottam Sri Krishnaa oneasthe Parabrahman,
contemplation of innumerable beautiful forms and delightful
sports has been regarded as the hymns for the manifestation of
blissinone'slife. TheUniverseisthe ground for the Brahman's
sportsand dalliances. Theentire Universeisthe Brahman'sown
creation caused by His sporting activities.

‘¥l Wt Tl AN |
SUTREEE wedl 7era ||
’ * Samo mashkena, samo nagena |
Anorniyan mahato mahiyan II”
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Forms smaller than the smallest particle and bigger than
the biggest areassumed by theLord. TheLordisfreeof al ma-
terial aspects. The Paraméama is the doer of everything, the
enjoyer of everything and all Scriptures, Doctrinesand Sciences
arevested inHim.

Jiva

Whenever thedesirearoseintheLord toindulgein some
sport or dalliance, concealing his supremely blissful nature, He
manifested himself as His Ray or Emanation, in the form of a
Jva. Intheembodied stateinworldly life, along withitsblissful
nature, the Jiva's other virtues such asitsglory etc all disappear.
With the disappearance of ‘aishvarya’ (glory, grandeur), ‘ veerya’
(strength, power), ‘yash (fame, renown) and ‘ sri’ (fortune, pros-
perity), other qualities such as‘ paradhinata’ (dependence, ser-
vility), ‘deenata’ (poverty, apathy, meekness) and all such infe-
rior, mean or vile qualitiesarisein the Jiva. With the disappear-
ance of knowledge and detachment, attachment to wordly things
increased. Inother words, the Jivaturnsaway from‘ashwarya’,
‘vegrya', ‘'yas', and‘ sri’ and becomesattached to ‘ parédeenatha ,
deenata, and‘ sarvahinatva .

“aiel StawitE S JAE:”

Inthe Srimad Bhagavad Gita(ch 15/7), Bhagawan himself
said that in theWorld, the ancient and eternal Jivatmaisapart of
Him (aray or emanation).

“TUISTRTEAT Tl dfeaed:”
“ Esho anuratma chetasa veditvyaha”

It has been said in the Shruti as stated abovethat thisJiva
isatomic in size and can be realised through consciousness.



Indian Philosophy 171

“TTATITAARR STALHIT o |
ST G A i |STIE wead” ||
“Valagrashtabhagasya shatadhakalpitasya cha
Jeevaanuhu sah cha vigneyaha so anantyaya kalpate ”

An indication of the size of the Jiva can be had from the
fact that it isahundred times smaller than thefront tip of astrand
of hair. Nevertheless, it existsasif it pervades the entire body.
Thisislikethelamp whichisstationary at one place but itslight
spreadsfar all around. Just like the flame of afire, the Jivahas
separated from the Paramétma as His emanation. From afire,
thousands of flames emanate and sparks are thrown out, and yet
the strength of the fire does not diminish thereby. In the same
manner, innumerable Jivas emante and separate out from the
Paramatma. but the Lord continues to be all powerful.
Conciousnesssubsistsin the Jeevajust like the fragrance present
inaflower and soothing coolnessin sandalwood. The Universe,
the Jivas, and the Lord are eternal truths. Jivasare considered to
be of three types, namely, ‘Pushti Jiva’, ‘Maryada Jiva’ and
‘Pravaha Jiva’.

‘gftesiia’ ‘ Pushti Jivas' exist completely depending com-
pletely upon Bhagawan's grace and become eligible to partici-
pateinthe Lord’ seternal sportsand pastimes.

mrer s’ Maryada Jivas' arethosewho follow the saced
preceptsand rules of theVedasand eventually attain various higher
worlds.

gae s’ Pravaha Jivas' arethosewho remain engrossed
intheworld and wordly life and always hanker for enjoyment of
wordly happiness.
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In determining the nature of the relationship of Brahman
withthe Jivasand Universe, Srivallabhacharyacontention wasthat
theJivaisareal part of Brahman and theWorldisalso areal part
of Brahman. Becausethereisno difference between the part and
thewhole, the Jivas, the Universe, and the Brahman are not dif-
ferent from each other. Theonly differenceisthat intheJivathat
portion, which isapart of the Brahman'shbliss, remains covered
and hidden whereasin the case of inert matter both the portions
representing Brahman’s bliss as well as consciousness remains
hidden.

TheMaterial World or the Universe
TheWorld isreal because the Lord has himself assumed
that form.
“ Sat eva saumyedamagra a sit 1”
O saumya! Thisworldisreal-itistheform of Krishna
q AT AR
“ sa atmanam svayamakurute |”
The Lord himself has assumed the form of thisWorld.

‘g™’ “ sa hai tavanasal”

Because a desire arose in Him to engage in sports and
dalliance, the Lord assumed the form of the Universe.

‘T4 @feae 7@ “ Sarva khalvidam brahma I

ThisUniversethat we behold isaform of the Brahman.

378 Hog TE: g9 || (e 31, © -§)
“Aham krutsnasya jagataha prabhavaha I1”
| am the originator of the entire Universe (Gita7/6
In Sri Vallabhéacharya's doctrine, thereisaclear distinc-
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tion between the Material World and Wordly life. The Material
Worldisnot anillusion, itisreal and true. The Material Worldis
aform of Ishvara. However, wordly lifeis an illusion, of the
form of a delusion. Wordly life is defined in terms of the
‘Ahambhava ; the Jivatmaforgetsitsbasic naturewhichisakinto
Brahman. Ishvaraisboth the material aswell as efficient cause
of theWorld. Ishvaracreatesthe World, by Hiswill or resolve
but does not undergo any change in His essential form. Heis
alone asthe Creation and Heisalone also the Creator.
Shuddhédvaita (In Brief)

TheFounder : SrimadVallabhéchérya

Birth: Samvat 1401

TheDoctrine: The Brahmanistrue, the Universeistrue
and the Jivaisapart of the Brahman.

TheMeans. ‘NavadhaBhakti’ (TheNine-Formsof Devo-
tion); ‘Sevavidhi’ (The Prescribed Ways of Service) ;
‘ Sharanagati’ (Compl ete surrender to God) ; and upasana’ (Wor-
ship andAdoration). Devotion filled with love and particularly
the worship and adoration of the childhood formsof Sri Krishna
Paramétma.

Muktidham: (TheAbodeof Liberation): Golakvéasa

TheAccepted texts. Prasthanchatushtaya (Upanishada,
Waéssautras, simad Bhagavadgita, and Srimad bhagavatam and other
Ssacred Texts of the Sampradaya)

* % % % %



THE RAMANANDI TRADITION

Thereisno clear record of thelife-history of RAmanandaji
but according to atext written by devotees, Ramanandaji hailed
from South India. However, as per “YmmeRas™” “ Ramanand-
Digvijay”, R@manandgji wasbornin Samvat 1356 intheholy place
of Prayag. Hisfather’s name was Punyasadan and his mother’s
namewas SushedlaDevi. They belonged to the KanyakubjaBrah-
man clan. For many years the Brahmin couple had no issues.
After the observance of many vows, R&manandaji was born to
them. Right from birth, R&manandahad extraordinary lustreand
splendour. After performing R&méanandgji’ s upanayanam, his par-
ents sent him to Késhi (Véranasi) for study of knowledge under
Réghavanandji. Seeing the young boy’sintellectual brilliance, Sri
Réghavanandji was astonished. When Sri R&manand Swami was
victorious against other Panditsin theinterpretation of the mean-
ings of the Holy Scriptures, his Guruji was very pleased. After
Sri R&mananda completed his studies, his Guru accorded per-
mission for ‘ Samavartam’ (the return of the pupil to the house-
holder’s life) and instructed the pupil to accept the household-
er’slife. Atthat time, Sri R&Gméanand'’ s parents had also cometo
kashi. They were very happy to seetheir son’s scholarship and
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brilliance. They also asked Ramanand to marry in accordance
with hisGuru’scommand. However Ramanandji wasa ready free
fromthebonds of ‘samsara’ (worldly existence). He sought per-
mission from his parents to take ‘sanyasa (renouncement of
worldly life). With the permission of the parents, Sri
Réghavanand;i duly initiated Ramanandiji into ‘ sanyasa andtold
him to keep travelling from region to region spreading devotion
tothenameof Sri Rama. After initiation, Ramanand Swami be-
ganto practicedevotion to ‘Im=m’ ' RGmaNama’ (devotiontothe
name of Sri R&ma and all the devotional feelings arising there
from) along with yoga, meditation, and penances/austerities.
According to Sri Nabhji composer of the above mentioned Text
for Devotees, Sri R&manandji belongsto the Sri Ramanujachérya
order. Thetraditionsof both theAcharyasarefamousby thename
of ‘' Sripradaya (A ReligiousTradition which accordsauniqueplace
to Goddess Lakshmi). Both ReligiousTraditionsaccept the Ten-
etsof Vishistadvaita. Nevertheless, there are differencesin ob-
servance, and certain other distinguishing aspects. In the Sri
RamanujacharyaTradition, the original founder of theTradition
Is considered to be Lakshmiji, and the original founder of Sri
Raménandji’ sTradition isaccepted as Janakiji. Seethgji first gave
the mantra-initiation to Hanumanji. Hanumanji initiated Maharish
Vashista. Thus, one by onein succession, Sri RGméanandji cameto
be initiated in that tradition. In the same manner, in the Sri
RamanujécharyaTradition, Lakshmiji gavethefirst mantra-ini-
tiation to Vishvaksenawho in turn initiated Sri Shatari Swami.
Following thisorder of succession, Sri R&méanujéchéryareceived
the mantra-initiation. Whereas, inthe R@manandgji Tradition, the
Presiding Deity is Sri Ramachandra Prabhu, in the Sri



176 I ndian Philosophy

RamanujacharyaTradition, itis Sriman Narayana. Inthe applica
tion of ‘tilak’ (vermillion marks) there are differences between
thetwo. Inthe R&manandji Tradition, devotion, austerities/pen-
ances, and worship/adoration are given special importance
whereasin the Sri R@manujachyaTradition, devotion, knowledge,
worship, personal cleanlinessand purity are considered to bethe
primary meansfor accomplishment.

Ranandji wasa' Tridandi’ (who holdsatriple-staff which
symbolises that the holder has dedicated his speech, body, and
mind entirely to the service of the Lord) Swami. Hebelongedto
theVaishnavaFaith, and theVishistédvaitaDarshanawashislife's
vision and purpose.

Sri R&manandji Swami fully accepted theVishistadvaita
Doctrine of Sri R&manujacharyaaone. While teaching and in-
structing devotees, he has said that, “ To go to the holy abode of
Sri R@machandra is the purpose of devotion for Vaishnavés.
Bhagawan Ramachandraaoneisverily Brahman. Thetrueknowl-
edge of Brahman alone is the expedient for securing moksha.
The Shrutis contain cosmic/transcendental knowledge such asthe
knowledge of the Brahman etc and these should be understoodin
terms of the language of devotion. ‘Vedana (knowledge or per-
ception), ‘ Dhyana (meditation), and Upésana’ (worship and ado-
ration) aretermswhichindicate devotion aone. Thisvery devo-
tionisthe meansof attaining the Supreme Person. ‘ Yama’ (yogic
restraints), ‘ Niyama' (self-regulation), ‘ Asana’ (yogic postures),
‘Prénayama(control of the life-force), ‘ Pratyahara’ (control
of the senses), ‘Dharana’ (concentration), ‘Dhyana’ (medita-
tion), and ‘Saméadhi’ (total absorption) are the eight limbs of
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Bhaktiyoga (the Yoga of Devotion). Constant remembrance of
God likethe uninterrupted flow of oil isverily bhakthi. Bhakthi
Isthe epitome of the knowledge of the Brahman contained inthe
Upanishads. Thereisanother form of Bhakthi asexemplifiedin
the Puranas (Ancient Religious Texts) in which there are nine
forms of devotion such as ‘Archana’ (worship/adoration),
‘“Vedana (praise/salutation) and others. Shabari, Guha, Kapi,
Prahlad and other devotees practiced the ‘ Pauranik’ form of de-
votion and attained the highest abode.

Sri R&manandji wrote the Anandabhashya on the
BrahmaSutrg, the Srimadbhagavadgeetha Bhashya, the
Va shnavamatabjasér, Sri raméarchanapadhati, and other textsin San-
skrit. Sri Ré@manandji’sdisciple, Sri Tulsidaswrote the Ramayan
and other Textsin Hindi.

Thus, whereas Sri Ramanujachyaspecially propagated de-
votionto Sri Vishnuin Southern India, Sri R&manand;i propagated
devotionto Sri R@mainthe North.

* % * % %



SHRI CHAITANYAMAHAPRABHU

TheDoctrine of Achintyabhedabhed (Inconceivable Differ-
encein Unity)

Gaurang or Chaitanya Mahaprabhu became a great
VaishnavaAcharyaof NorthernIndia. This Acharyaof Sri Krishna
Bhakti in the Vaishnava Tradition was born in the village of
Navadeep in Bengal intheyear Vikram Samvat 1542 (1486AD)
ontheFull Moon Day of the Month of Phadlgunintheeveningin
Simha Lagna when there was an eclipse of the Moon. Hisfa
ther’s name was Jagannath Mishra and his mother’s name was
Shachidevi. Chaitanya Mahgprabhu’s boyhood names were
ChaitanyaDevaand Nimayi. The Swami wasvery fair complex-
ioned and therefore he cameto called Gaurang (Fair Coloured).

Navadveep isafamousplacein Bengal. At that time, the
Mudliminvasion of Indiawasunderway. Navadveep happenedto
be the Capital of Bengal. TherewasaCentre of Learning (Uni-
versity or College) inthat place. Studentsfrom all partsof India
would come there to pursue their studies. Sri Gaurang was ex-
traordinarily intelligent. He studied under Sri Vasudev
SarvabhaumaBhattacharya. Within ashort time he completed his
studies of Nyaya Shastra. Thereafter, he was married to a girl
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calledVishnupriya. After marriage, hebeganto attend to the house-
holder’ s duties because hisfather had expired when Gaurang was
still astudent and hiselder brother Vishwaropahad, much earlier,
taken sanyasa (joined the order of sanyasis). Consequently, Sri
Gaurang began to look after hismother. Even asahouseholder,
Sri Chaitanya M ahdprabhu would be engrossed in theworship and
adoration of Sri Krishna. Then at the age of 24, he abandoned the
householder’slife and became asanyas (onewho belongsto the
order of those who have formally renounced everythinginlife).
His Guru’s name was Sri Keshavabhérathi. After becoming a
Sanyasi, when Sri Gaurang (Sri Chaitanya) Mahaprabhu reached
Puri and beheld Sri Jagannéthji (The Presiding Deity of Jagannéth
Puri Temple), hewas so overwhelmed with loving devotion that
he becameintoxicated with lovefor the Lord and began dancing
and singing devotional songs and presently, while doing so, fell
down unconscious within the Temple. Soon after becoming a
Sanyasi, for about 6 years, he went on pilgrimages to different
partsof India. He propagated devotionto Sri Krishna. Hewould
often be completely absorbed in singing the hymns of Sri Hari
and worshipping the Lord. Till the very end of hislife, like an
intoxicated person, he would constantly chant the names of Sri
K rishnaParaméatma. Two Acharyasnamed Nityanand andAdvaita
would aways be by the side of Chaitanya Swami. The Swami
established the Order of Succession of Acharyasof hisTradition
and appointed both these Achéryas as Heads of the Order. Inac-
cordance with Swamiji’s commands, both these A chéryas began
to teach the Precepts of their Swami’s Doctrine. The Chief
Disciplesof Sri ChaitanyaMahprabhu were Roop, Sanétan, Jeev,
Raghunéth Bhatt, Raghunath Das, and Gopé Bhatt.
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The Doctrine

Inthistradition, the Deity of Worship is Sri Krishna. Sri
KrishnaisBhagawan himsdlf. ItisSri KrishnaParamémaalone
who manifests himself in the form of Brahma, Vishnu, and
Mahédeva, and creates, sustains, and destroysthe Universe. From
AgetoAge, Heincarnates upon this Earth to establish Dharma, to
destroy Adharma, and to protect the people. Sri Krishna (Vishnu
Bhagawan) isthe SupremeTruth. Heistheinfinite ocean of love
and compassion. Heiswithout asecond. Heis existence-con-
sciousness-bliss personified. Since He is beyond Méaya (The
Lord’ sown power of illusion), Heis* Nirguna’ (without attributes).
He is all- knowing and all- powerful. And because he is the
repository or storehouse of auspicious qualities which are end-
lessinmagnitude, Heisaso ‘ Saguna’ (with attributes). Through
His *Parashakti’ (omnipotent higher powers), He invokes his
‘ Aparéashakti’ (lower powers) and the ‘ Adhyashakti’ (the first
potential power of creation) and through these He creates the
Universe. From this perspective, the Paraméma is both the
material aswell asthe efficient cause of the Universe.

Thetwo truths, namely, the Universeand the Jivasareen-
tirely supported by Ishvaraand completely dependent upon Him.
However, they are both different aswell asidentical with Ishvara.
Thenature of thisdifferenceaswell asnon-difference at the same
timeis considered in this Doctrine to be beyond thought or in-
conceivable, and therefore, this Darshana is named
* Achintyabhedabhed’ .
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|shvara’'s Secret & Inconceivable Powers

Thisis similar to the analogy of the light present in the
Sun and the heat presentinafire. Inthesamemanner, Sri Krishna
Paraméatma possesses His powers. These powers have no inde-
pendent existence. They are dependent upon Ishvara. Thenature
of the relationship between Ishvara and his powers can best be
described by theterm ‘ Bhedabhed’ (Co-Existent Difference and
Non-Difference).

The* Shaktis' (Powersor Potenciesor Energies) of Ishvara
are of three types, namely, ‘Chittashakti’ (Innate Potency or
Power), ‘Jivashakti’ (The JivaPotency), and * Mayashakti (The
Power of Illusion). These powers can be described respectively
as ‘Antarang’ (Inward Acting), ‘ Tatastha (Peripheral or Mar-
ginal), and ‘Bahiranga’ (Extraneous or External). The
‘Chittashakti’ is used to create ‘Vaikunta’ (Celestial Abode of
Sri Hari). InVaikunta, thereisonly * Shuddha Sattva’ (Non-Ma-
terial, Incorruptible Spiritual Stuff). ‘Maya’ cannot make any
ingress there.

Jivas are brought into existence by means of the
‘ Tatasthashakti’ (The Jiva Potency). Ishvara sets into motion
the creation of the Universe from the ‘Mahat Tattva’'. Further
proliferation and expansionisdone by Brahmaji. Menwho have
realised the ultimate knowledge behold Sri Krishnain the form
of the Parabrahman. Sri KrishnaYogiscometo know Sri Krishna
intheform of the Paramé&mawhile Devotees cometo know Him
in the form of Bhagawan. Countless forms are assumed by
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Bhagawan which are classified into three categories, namely,
‘Svayamroopa’ (His Transcendental Form), ‘ Tadokatmaroopa’
(The Forms Emanating from That), ‘ Aveshtaroopa’. ‘Matsya’
(Fish), “Kurma’ (Tortoise), and ‘Narasimha' (Man-Lion) are ex-
amples of hisincarnations for sport. Rishi Sanatkumar, Nérad
Muni, Emperor Pruthu, Brahma, Sri Sesh (The Primordial Ser-
pent) and others are examples of ‘ Aveshta’ incarnations. Pros-
perity, glory, power and might are vested in them alone. Rishi
Sanatkumar has the power of knowledge, Narada Muni has the
power of devotion, Brahma has the power of creation, and Sri
Ananth (Lord Sesh) hasthe power of upholding.

Devotion isthe Meansfor Liberation

In thisTradition, loving devotion isaccorded the highest
importance. Devotion to God isconsidered to bethe only means
of attaining final liberation. Mahaprabhu Chaitanyawould teach
devoteesthat every person has equal rightsto practice devotion
to Bhagawan. People of every caste or creed can purify them-
selves through devotion. Following thistenet, Chaitanyaswami
initiated people from the lower castes into the faith and made
them hisdisciples. Sri Chaitanya Mahaprabhu’s tenet was that
loving devotion occupiesthe highest place. Therearefivetypes
of ‘bhavas’ (sentiments) which give characteristic flavour to Lov-
ing Devotion. These are ‘ Shanta’ (of the nature of serenity or
peacefulness), ‘Dasya’ (of the nature of loving servitude),
‘Sakhya’ (of the nature of close companionship or friendship),
‘Vatsalya’' (of the nature of tender love and care which parents
feel for their offspring), and ‘Méadhurya’ (of the nature of sweet
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& blissful union). The sentiment with which Rishislike Sanat,
Sanandan and others practised devotionisof the nature of ‘ shanta
bhava’. The sentiment which most ordinary folks expresstheir
devotioniscalled‘dasyabhava’ . Thefeeling of devotioninthe
Pandavas is called ‘sakha bhava’. The sentiment with which
Nandji andYashodaexpressed their devotionistermed ‘ vatsalya
bhava . Thefifth one, namely ‘ madhurya bhava’ hasbeen hailed
by Chaitanyaprabhu as the best of all. Radha and other Gopis
served the Lord with the * madhurya bhava’. Chaitanya Prabhu
too practiced devotion to the Lord with his mind and body im-
mersed in the ‘madhurya bhava’.

InthisTradition, the chanting of the namesof theLordis
considered the most important devotional activity. In the Kali
Yuga, the recollection or remembrance of the Lord’s names is
deemed as an excellent expedient for all aspirants.

“EEM EAM AT DHae |
&l AT A AR T’ ||
“Harernama harernama harernamaeva kevalam |
Kalau nathyeva nasyeva nastyaeva gatiranyatha ”

In thisway, the remembrance or recollection of the names
of the Lord has been regarded as the best means available. In
addition to the remembrance of the Lord’ s names, fasting, danc-
Ing and such other means numbering 64 in all have been consid-
ered acceptable. The service of the Guru hasalso been accorded
considerable importance in this Tradition. Thetrio of Ishvara,
the Guru, and M antrahave been accepted asone.
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ThusinthisTraditional Order, the Guruisgiven dueim-
portance. Itisenjoined that thewordsof the Guru should deemed
asthe words of the Lord himself and accorded due importance.
The Goswamis in the traditional order of succession aone are
considered to beeligibleto beinstalled as Gurus. Brahmachéris
(celibate aspirants) areeligibleto join the order but only married
men can become A chéryas who head the organisation.

Sri Chaitanyamahéprabhu has preached a 32 syllable
‘taérakbrahmaharindm mahamantra (agreat mantraconsisting of
the Brahman Sri Hari’s nameswhich constitute ameans of deliv-
erance from the bondage of samséra) with theintention of uplift-
ing JivatmasinthisKali Yuga. Thismantraisasfollows:

‘B O & T HT HOT ¢ & |
2 I T I I I W |
“Hare Krishna Hare Krishna Krishna Krishna Hare Hare
Hare Rama Hare Rama Rama Rama Hare Hare’

In this Tradition, it is the practice to apply ahigh ‘tilak’
(traditional marking) of ‘ gopichandan’ (the sacred soil of Dwarka
or Brindavan) on theforehead. On both the hands, the chest op-
posite the heart and other areas of the body are stamped with the
words‘ RadhaKrishna' and they also carry the‘jgpamaa (rosary,
beadsfor chanting).

Literature pertaining to thistradition isavailablein San-
skrit and Bengali. Roop and Sandtan Goswami have written many
Texts. Someof theseare, * Vidgadhamédhay’, ‘ Ujjwaneglamani’,



Indian Philosophy 185

‘Dénakelikaumudi’, ‘Bahustavavali’, * Ashtadasha Leel&kand,
‘Padmavali’, ‘Govindabirudavali’, ‘Laghubhagavata’,
‘Bhaktirasdmrutasindhu’, ‘Vrajavilésavarnan’, ‘ Geethavali’,
‘Vaishnavatoshit’, ‘Haribhaktitivilas', ‘Bhagavatamrut’, and
‘Siddhantasar’. Even today thesetexts are accorded the status of
ancient holy texts.

Moksha

In thisVaishnava Faith, M ukti is considered to be of two
types. Oneis*Aishvaryaldbh or Svargabhog’ (the acquisition of
wealth, prosperity & power or the enjoyment of heavenly pleas-
ures) and the other isresidenceinVaikunta. Devotees, who reach
Valkuntaby meansof worship and adoration of the Lord, will never
get trapped again in the cycles of births and deaths and transmi-
gration. Four types of Mukti have been accepted. However,
“Sayujyamukti’ isgiven maximum importance.

* * *k % %
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SHREE SWAMINARAYAN

TRADITION (PHILOSOPHY)
The Pur pose of
Shree Swaminér ayan Bhagawan’s|ncar nation

it 3=’ Sri Uddhav (Sri swaminarayan) Tradition mainly
propagates and promotes the ‘ Bhaktimarg’ (The Path of Devo-
tion). However, al the four means of securing moksha (final
liberation), namely, ‘Dharma’ (Right Conduct), Gyan (Right
Knowledge), ‘Vairagya' (Dispassion, Detachment), and ‘ Bhakti’
(Devation) have been considered necessary. M oksha cannot be
obtained by any one of the meansfor all the four means are nec-
essary inlife.Adherenceto * Dharma’ will bring one'slife under
control. ‘Bhakti’ will increase one'slovefor Bhagawan, ‘ Vairagya'
will loosen one's delusion and attachment to worldly life, and
‘Gyan’ will enable oneto recognise Bhagawan. Thus, only by be-
coming fully proficient in al thefour expedients, one can attain
divinity. Inthe*Vachanamrut’, Sriji Maharg repeatedly discusses
‘Dharma’, ‘Gyan’, ‘Vairagya', and ‘ Bhakti’ and also mentions
that all these four expedients should be followed with firm re-
solve.
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In order to rekindle and awaken ‘Dharma’, ‘Gyan’,
‘Vairagya’', and ‘Bhakti’ amongst the people, Bhagawan Himsel f
incarnates upon this Earth. Bhagawan has said in the Gita—To
eradicate ‘adharma’, to establish ‘ dharma’, to protect holy men,
and to destroy evil doers, | incarnate myself onthisEarth. There
wasatimewheninBhératvarsh, ‘adharma’ was spreading every-
where. Gurus of the Faith had begun to rob peoplein the name of
righteous conduct. More and more people had begun to adopt
theways of immorality and unrighteousness. Vedic Scholarshad
started selling the Vedas. Kings whose duty it was to protect
their subjects had started devouring them. Inthisway, therule of
lawlessnessand criminal conduct had begun to spread everywhere
throughout the entire land of Bharath. Demonic people had be-
gun to cause pain and unhappiness to saintly and pious persons.
Under such circumstances, in accordance with the promisegiven
inthe Gita, Bhagawan incarnated Himself onthe Earthintheform
of Bhagawan Swaminarayan.

It was sometime in the morning. Sri Naranarayan Rishi
was meditating while seated on aplatform under aBadari Tree(a
kind of berry treewhich growsin abundancein Badrinath ared) in
Badarikéshrama. Just then, after completing apilgrimagearound
Bhératvarsh, along with Dharma and Murthy, Rishis Uddhava,
Gautama, Garga, Maitreya, Pipplada, Bruhaspati, Y &gnyavalkya,
Vishvamitra and other Rishis came to Badarikéshram to see
Bhagawan Sri Narédyanawho welcomed the host of Rishiswith
folded hands and enquired from them the purpose of their visit.

TheRishisinavoicefull of compassionate explained the
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reason for their visit —“O Best of Munis! We have come here
after atour of thewhole of Bhérathvarsha. Adharma has spread
everywherein Bhéarathvarsha. * Dharmagurus (Gurusof the Faith)
arerobbing the peopl e, and taking them on the path of * Adhar ma’

(unrighteous conduct). Scholars have started selling the Vedas.
Kingswhose duty it isto protect their people and Gurus whose
duty isto give proper guidance, have begun to exploit and rob the
people. Thustheruleof ‘adharma has spread throughout the Land
of Bhérathvarsha. Demonic and evil-minded forces have started
inflicting much pain and sorrow on Bhagawan’s devotees.”

Listening to the message conveyed by the gathering of the
Rishis, Sri Naranaréyan Rishi made amental resolveto incarnate
upontheEarthin order to re-establish ‘Dharma’, and to eradicate
‘ Adharma and protectsgood and saintly persons. At that moment,
asper Rishi Naranarayan’sownwish DurvasaRishi arrived at that
august gathering. However, al the other Rishisweretotally im-
mersed in beholding Sri Naranaréyan Rishi and listening in rapt
atentionto his‘amrutavani’ (speech filled with nectar, asit were).
Consequently, none of the Rishisturned their attention towards
DurvasaRishi. DurvasaRishi waited quietly for somemoretime
but still no one at that gathering wel comed him. He becamefilled
with rage and roaring likealion, hesaid, “ O arrogant and disre-
gpectful Rishis! By not properly welcoming and duly honouring
a Rishi of my stature, you have all shown gross contempt and
disrespect towards me. Therefore, as a consequence of this af-
front, | hereby curseyou all to beincarnated as human be-
ingsin the perishableworld.” Hearing this sudden and most
unexpected speech, the host of Rishiswerefilled withfear. Con-
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solingtheRishis, Sri Naran&rayan said, “Do not worry. TheRishi’s
curseisapplicableto mealso. Therefore, | shall also incarnate
upon the Earthin Bharathvarshaa ong withyou all. Weshall es-
tablish Dharmaand protect the devotees.” Considering the cir-
cumstances as sufficient cause for incarnation upon the Earth,
Bhagawan resolved to bebornintheform of Shree Swaminarayan
asthe son of Dharmadevaand Bhaktimata.

AnAccount of theLifeof Shree Swaminarayan

Shree Swéaminaréyan was born on Monday, 2April 1781
AD at ChupaiyaVillage (near Ayodhya, UP). Hischildhood name
was Ghanashyam. Hismother’snamewas Sribhaktidevi and his
father’s name was Sri Dharmadeva. Both Dharmadeva and
Bhaktidevi would practice devotionto Sri Krishna. Somewicked
and depraved people started troubling them without any reason.
To avoidthis, they movedVrindvan. There, along with Marichi
and other Rishis, they began to worship and adore Bhagawan Sri
Krishna. Sri Krishnawas very pleased with their worship and
devotion, and appearing beforethem in hisdivineform, Hetold
them that He would incarnate (consequent to the curse of Rishi
Durvasa) astheir son and protect them from sorrows and diffi-
culties. Hewould diminate* Adharma and re-establish*Dharma’.
Thus, after revealing His presence and giving asolemn promise,
Sri KrishnaParaméamadisappeared from view.

Thereafter, Dharamadeva and Bhaktidevi returned to
Chaupalyabeganto practise devotion to Sri Krishna. Ontheninth
day of the bright half of the month of Chaitrainthe SamvatYear
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1837 (2April 1781AD), at about 10 at night, the human incarna-
tion of Sri Krishna Paramatma manifested Himself from
Dharmadevaand Bhaktidevi. With theincarnation of Bhagawan,
the surroundings everywhere became sanctified and auspicious.
Saintly persons, devotees, god fearing people werevery pleased
and wicked and vile people began to feel unhappy. Demonslike
Kotrau and Kaiduttarepeatedly cameto Chupaiyato inflict suf-
fering on Dharmadeva, Bhaktidevi and the infant Lord. One of
the missions of the Lord’sincarnationsisto punish the demons
and the wicked people. Therefore, the infant Lord destroyed
Kalidutt and other similar demons. Therepeated oppression and
outrages did not portend well and so the parents|eft Chaupaiya
Village and began to live atAyodhya. The Father, Dharmadeva
wasagreat scholar. TheYouthful Lord studied theVedic Scrip-
tures under his own father. He began to serve His parents and
also pursue further studies of the Shastras (Scriptures & Sci-
ences). After his parents ascended to the imperishabl e abode of
Sri Hari, , heleft hishouse and hispeopleat the age of elevenand
with the aim of safeguarding devotion, he began apilgrimage of
Bhérathvarsharight up to theimpenetrable Himdayas. During this
time, he became famous by the name of Neelakantavarni. Heen-
tered the divine territory of the Himéalayas. After visiting many
sacred places of pilgrimage in the Himédlayas, he arrived at
Muktinath (Pulashrama). Here Sri Neelakantavarni performed
severe ‘tapasya’ (practice of austerities, penance, and self-con-
trol). Thereafter, Varnirg left the harsh confines of the Himala-
yas. Travelling through many regionsand teaching and counsel -
ling many Kingson theway, he gradually moved from Northern
Indiato Southern India. Ontheway, he held debatesand discus-
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sionswith numerous|ogicians and scholars of various doctrines
and instructed them about the monotheistic Vedanta dharma. It
wasasif Bhagawan Himself was moving about on Earth. Purify-
ing the Earth with his holy feet wherever he went, he proceeded
on foot, all by himself, on a pilgrimage to various places from
the Himalayas, through Bihar, Madhya Pradesh,Assam, Burma,
Bengal, Andhra Pradesh, Tamil Nadu, Kerala, Karnataka,
Mahérashtra, Gujarat and other regions, and travelling thushe ar-
rived at Lojgaon in Saurashtra. In that village, there was abig
monastery of Udhhavatar (incarnation of Sri Uddhava) Sadguru
Sriramanand Swami. Therethe Swami himself wasresiding to-
gether with Sri Muktanand Swami and other disciplesnumbering
50. However, when Srineel akantavarni arrived at that monastery,
at that time Sri R&manand Swami happened to be staying at
Bhujnagar (Kutch). Observing the extent of the devotion to Sri
Krishnadisplayed by theinmatesin thisAshrama, so deeply en-
dowed with right conduct, knowledge, and dispassion,
Srineelakantavarni decided to stay thereitself. Sri Muktanand
Swami and other disciples numbering 50 in all were astonished
to see the 18 year old Varnirg’'s extraordinary mental felicity,
exceptional brain power, majesty, influence and loftiness. Be-
fore Sri Muktanand Swami, Varnirg expressed hisdesireto be-
hold Sadguru Sriramanand Swami. Sri Mukténand Swami assured
him that the Sadguru Swami would cometherein afew daystime
and advised him to stay on and await his arrival. Sri
Neelakantavarniji trusted Sri Mukténand’ swordsand continued
to stay oninthe Ashramaperforming various serviceswhile await-
ing thearrival of Sriramanand Swami.

Afew dayslater, Sriramanand Swami arrived at avillage
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called Piplagaon. Srineelakantavarni, Srimuktanand Swami and
other saintly persons proceeded to Piplagaon and were blessed
to behold the Guruji. Sadguru Srirémanandswami upon seeing
Srineel akantavarni instantaneously recognized him —“Heisthe
incarnation of Sri KrishnaBhagawan himself. Now the purpose
of my ownincarnationisachieved.” Subsguently, for thegenera
good of mankind, and in accordance with the traditions of the
faith, hegavedivineinitiationto Sri Neelakantavarni and he gave
him two names, ‘@zwis’ Sahajanand and ’[rvEE’
Narayanamuni. Some dayslater, after handing over charge of
the Uddhava Tradition to the eighteen year old resplendent
Brahmachari Sahajanand Swami, Sadguru Sri R@manand Swami
left for his own heavely abode. Thereafter, Sahajanand Swami
embarked upon the propagation of theVedic Dharma.

Why did devotees begin to worship Srishagjanand Swami
intheform of Bhagawan Sriswaminérayan? If youwishto know
the answer to this question, it would be necessary for you to un-
derstand what the state of Bhérathvarshawas like in the age of
Srisahgjanand Swami. What exactly did he do and what were his
achievements at that time? In what manner did he reform our
society? What werethe varioustypesof peopleto whom hegave
anew life? Itisessential to know the answersto al these ques-
tions first. What were the circumstances prevailing in Bharat
Desh in his times? What was the condition of Gujarat and
Rajasthanin particular? Let usfirst briefly survey these aspects.

After thefal of the Mughal Empire, the Maharatta Rule
also began to weaken gradually. Intheend, at Panipat thefourth
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war was played out. Inthisbattle, the English comprehensively
defeated the Maharattas. After this, agreater part of Indiawas
taken over by the English. Despitethat English ruledid not cover
thewholeof India. Therewere many partsof Indiainwhichthe
ruling Rajas still considered themsel ves absol utely independent
and under nobody’ s control and wereinflicting suffering on their
subjects and robbing them. Even during calamities, they would
not help or protect the citizens. In such Kingdoms, law and order
had deteriorated completely. Lawlessnessand disregard for any
kind of governance had spread everywherein theseregions. Peo-
ple had becomevery fearful. Therewasanarchy andinjusticeon
all sides. Inthese circumstances, Bhagawan Swaminarayan or-
ganized a moral force of 500 ‘paramahamsas’ (literally ‘su-
premeswans who arevedic symbolsof purity and transcendental
qualities, inpracticeit refersto ‘ enlightened spiritual teachers')
and thousands of devoteesand with the permission of Sri Hari set
out to gofromvillageto villageto awaken the people and regen-
eratetheir faith.

There were 500 Paramahamsas with Bhagawan
Swamindréyan. InlawlessGujarat State, the Rgjaswho were sup-
posed to protect the subjects had become exploiters of the peo-
ple. Keeping this deplorable state of the common people,
Bhagawan Swaminéréyan set out with the 500 Paramahamsasto
gofromvillageto villagefor thewelfare of the people. He taught
peopl e the importance of mutual friendship, trust in good peo-
ple, religiousfaith, morality, non-violence and other values, and
in addition arranged the construction of the most essential sources
of water such aswells, pondsandtanks. Hejoined handswiththe



194 I ndian Philosophy

peopl e and he worked a ongside them, and gave them much en-
couragement. The people were greatly impressed with these
measures and began to accept that Dharmawas the most impor-
tant thing in life. The Rajas were also influenced by Sri
Swaminérayan words and deeds and they began to consider their
duty asmost important. Thieves, dacoits, and robbersdiscarded
their wicked waysand took refugein Sriswaminarayan. The Eng-
lish (East India Company) Government praised the work of
Bhagawan Srisvaminéréyan. Thus, onceagainlawful governance,
religiousfaith and right conduct, morality and truthfulness pre-
vailed. Asaresult, inthe kingdoms concerned, everywhere hap-
piness, peace, and absence of fear began to spread.

Inthisway, theVaidik Dharmawasre-established. Sri Hari
gave athought asto how thisVedic Dharma could be preserved
for future generations, and so that theVedic Dharmashould con-
tinuefirmly asaTradition, heinitiated the‘ satsang’ (association
with the good, keeping the company of the pious) tradition. A
human being or an animal, deficient in some part or organ of the
body, cannot be regarded asawhole or acomplete being and can-
not realizeitsfull potentia inlife. Inthe same manner, without
religiousfaith & right conduct, right knowledge, dispassion, and
devotion, we cannot develop our divine faith fully and achieve
our full spiritual potential. For thisreason, Sri Swaminarayan
laid particular stress on ‘satsang’  so that these four essential
limbs of the faith may mix and cooperate with each other. In
order to make sure that the ‘satsang’ tradition should continue
firmly without interruption, he started four traditional practices
to befollowed by successive generationsin the Faith, namely,
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‘emeEa’ ‘ Shastra Parampara’ (The Tradition of the Scrip-
tures),

‘gfer W’ ‘Mandirparampara’ (The Tradition of Temples &
Worship),

“sramaeaRr * Acharyaparampara’ (TheTradition of Preceptors),
ad

‘gq W ‘Santaparampara’ (The Tradition of Saints & Holy
People)

Such was the stress laid on ‘ satsang’ by means of these
four traditionsthat in the term ‘ Sriswaminérayan Sampradaya’,
instead theword ‘ Sampradaya’ (Religious Group or Sect or Faith)
theterm‘ Satsang’ began to be used, and thosefollowing this path
beganto becalled ‘ Satsangis' (those practicing satsang).

ThusBhagawan Swaminarayan fulfilled the purpose of his
Incarnation by establishing the‘ bhagavaddharma (thedivinefaith).
Then at a place called Gadapur, after giving hislast divinemes-
sage to his saints and devotees, on Wednesday, the 10" Day of
Jyestha Shuklaintheyear Vikram Samvat 1776 (1-6-1830AD),
hedisappeared fromview. ThusBhagawan Sri Svaminérayanlived
onthisEarth for exactly 49 years, 2 months, and 1 day and during
the course of hislife, he uplifted and redeemed many Jivas and
also showed theright path for all new generationsto come.

TheVishistadvaita Doctrine

It may be asked that the Knowledge of the Truth which Sri
Hari accepted asvalid, in other wordsthe doctrine (True Knowl-
edge) as described in the *Vachanamrut’, ‘ Shikshatri’, and
‘Satsangijivan’ and other main Holy Texts of the Faith, is based
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onthetenets propagated by which Acharya? In thisconnection,
inthevarioustexts* Shikshpatri’, ‘ Vachnamrut’ , * Satsangijivan’
and other texts acknowledged inthe Sampradayaasvalid sources
of true knowledge, Sri Hari has stated as his own opinion asfol-
lows-

“I'n what manner should we view and understand the
Guruparampara? Uddhavaji was himself in the form of Sri
Ramanandswami and in the Srirangakshetra (The Region
around Srirangam), Sri Ramanandswami was initiated into
the Vaishnava Faith in the dream state by none other than Sri
Ramanujacharya himself. Therefore the Guru of Sri
Ramanandswami is Sri Ramanujacharya and we arethe dis-
ciples of that Sri Ramanandswami. We should understand the
Guruparamparainthisway.” [Vachanrut. Badtal. 17].

Thusacknowledging Sri R&manujachéaryaasthe Founder
Achéarya, and writing “ Matamvishistadvaitamme” (our doctrine
isVishistédvaita) in the‘ Shikshpatri’ and accepting the doctrine
propagated by Sri R&manujacharya as hisown doctrine, he goes
ontowritefurther inthe* Shikshpatri’ that —

“QMARETO WA= |
TAREGAHTE 797 || (e, 900)
“ Sharirakdnam Bhagavadgitayaschavagamyatam |
Ramanuj acharyakrutbhashyamadhyatmikam mama
[Shiksha. Shloka 100].

The Commentaries written by Sri Ramanujacharya
on the Brahma Sutrasand the Bhagavad Gita havebeen ac-
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cepted in this Faith as Spiritual Scriptures. And Sri
Ramanuj & stenet isthat theJiva, M aya, and the Purushottam,
all the three are eternal truths.......(Sri Swaminarayan has
written) —“ And Sri Ramanuja&’sdoctrineislikethis—The
Jiva, Maya, and the Purushottam, all threeareeternal, and
the Purushottam exists, and Heisthe Controller of the Jiva
and M aya, and Heisthe cause of everything, and in Hisim-
perishable abode, He always resides in His transcendental
form, and all incarnations are His alone, and such a
Purushottam Nér ayana should beador ed and wor shipped by
Jivas...... in thisway we can under stand Sri R@manuja’sper-
ceptions | (Loya. 14) And that Purushottam Bhagawan who
hasbeen described by Raméanujaswami asbeing beyond the
perishable — imperishable, in that very Purushottam
Bhagawan wehavefull devotion | (Va. Loya 14).

About this topic, in the ‘zfraFmgeria-y’
‘Harivékyasudhasindhu’ it iswritten—
“FA TSTEETRIE RIS FATR ST e
“Anena Ramanujacharyoktareetya
Bhagavadsvaroopavabodhomamabhishtoastiti suchitam”

“The manner in which we should obtain true knowledge of
Bhagawan'sformasexplained by Sri R&manujacharyais, tome,
most desirable.”

And,
“T A AT HEERATHY 529
FTHAENSTA Frewrarawead |17

“ Cha maya matanamashtanam sachastranamapi sphutam
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Ayamevashayoastiti buddhimaddhirvibhavyatam ”

Thus Sri Hari urgeswise peopleto conceptualize the doc-
trines of eight true scriptural texts and hisown doctrineinto one
integral whole and accept it as such. The doctrines according to
the above mentioned eight excellent and special scriptural texts
accepted as hispersonal preference and hisown highest truthsin
essence, have all been described by Sri Hari himself in the
‘Satsangijivan’, ‘ Shikshpatri’, Vachndmrut’ and other sacred texts.

In order to protect the Vedic Dharma and to destroy
Adharma, Bhagawan himself incarnateson thisEarth. TheVaidik
Dharmahasbeen propagated and established by Bhagawan through
his innumerable incarnations such as Bhagawan Srirama, Sri
Krishna, and othersbut whenever Adharmaincreases and Dharma
deterioratesthen either Bhagawan himself incarnatesagain or lib-
erated souls like Srishankaréachéarya,Sriramanujacharya,
Srimadhvachéarya, Srivallabhacharyaand other such Achéryasand
many devotees incarnate upon the Earth and protect the Vedic
Dharma. IntheAgeof Kali, Dharmahad often been safeguarded
andTraditional Systemsof Faith duly established through various
Achéaryas and Devotees but once again, in the 18" Century, the
influence of Adharmawas spreading rapidly while Dharmahad
begun to disintegrate, and wicked people had started inflicting
pain and sorrow upon devotees and pious people. Then according
tothe promise givenin the Bhagavad Gita—

“ger a1 & e TAnEa WRd !

XA qET gotered ||
“Yada yada hi dharmasya glanirbhavati bharata!
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Abhyuthdnamdhar masya tadatmanam srujamyaham

“Whenever thereisadeclinein Dharma, O Best of Men
(Arjuna) and thereisproliferation of Adharma, then do | incar-
nate myself”

TR JEAT 9T o §5%a™ |
TR J T o 117 (e 31.%)

“ Paritranaya sddhunam vinashaya cha dushkrutam
Dharmasamsthapanarthya sambhavami yuge yuge’

“ For the protection of the good and the pious and for the
destruction of thewicked, and with theaim of establishing Dharma,
| takebirthfromAgetoAge’ [Gita7 & 8/4]

According to this solemn vow, verily Bhagawan himself,
assuming the form of Bhagawan Swaminarayan and incarnating
himself on the Earth, played an absolutely vital rolein re-estab-
lishingVedic Dharmaand ‘ Vishnubhakti’ (Devotion to SriVishnu).
That doctrinewhichwasinitialy taught by Sriman Narayan, origi-
nated by Sri Lakshmi, and founded by Sri Nathamuni, Sri
Yamunamuni, Sri R&méanujécharya, Sri Ramanandswami and other
AchéryasistheVisishtadvaita Doctrine which iswholly benefi-
cial to mankind and in accordance with the Sutras (Scriptures).
Accepting this Visistadvaita Doctrine as his own doctrine,
Bhagawan Sriswaminarayan has written as follows in the
“ Shikshdpatri’ composed by him—

“Ae faiTersd # Mt 9 AT |
T FENEHT FOE Gk A’ || ( {9rem 9R9)
‘Matam visihistadvaitam me golokka dham chepsitam
Tatra brahmatmana Krishnaseva muktishcha gamyatam |1
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Making his own liking or preference clear in the
‘“Vachnamrut’, hehassaid —

“Even as Sri Ramanujaswami has described the
Purushottam Bhagwan whoisbeyond the perishableand the
Imperishable, that same Purushottam Bhagawan is adored
and worshipped by me, and | have devotion to that
Purushottam Bhagawan just likethe Gopisand | havedis-
passion just like Sri Shukaji and Shri Jadabharath, and fully
established in the self also. Thisismy meaning and my per-
sonal preference.” [Vachanamrut. L oya Prakaran 14]

Thus, the Deity of choice for adoration and worship has
been made explicit.

The Definition of the Truths

Accepting the existential reality of thetruthsjust like Sri
Ramanujacharya, Bhagawan Sri Swaminarayan hasal so accepted
thereality of threetruths. These are Sentient Beings, Non-Sen-
tient Matter, and Ishvara. Asstated inthe* Vachanamrut’ & “si,
F2T, a9 e’ (1.9.9.9) “Jiva, Ishvara. Méaya, Brahma, and
Parabrahma, these five categories (metaphysical entities) are
without abeginning” [Ga.prapra.7]

“qEYITE, &Y, 24, Jid 7 7™ (1A 39 ¢ Purushottam,
purush, Ishvara, Jiva, and Maya, these five categories are with-
out abeginning. [Ga.ma.pra.31]. thefive categories of metaphysi-
cal entitieswithout abeginning which Sri Hari hasmentioned can
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be grouped into three categories asfollows:-

1.Parabrahman — Is well known by names such as
Purushottam Bhagawan, Narayana, Paraméatma, Parameshvar,
Vishnu and others.

2.Brahma—Aksharabrahma, Aksharadhama, Vishvaksena,
and Nityamuktapurushaaretheimperishabletypesof Jivasinthis
category.

3.Maya—Isthe potency or power of Bhagawan.

4. | shvara— Thisincludes Brahma and other Jivas who
areendowed with wealth, prosperity, power and might and are of
the nature of officials.

5. Jiva—Thosewho arein worldly existence such ashu-
man beings, animals, birds etc are the aggregate of Jivaswhich
areborn from four types of wombs.

Chit (Jivatma)

Bhagawan Swaminérayan hascalled Jvasas Chit (Sentient
Beings) and considersthe Jivatmaas unique and unusual despite
thefact that it possessesits own form of body, mind, prana, intel-
lect etc. The pristine self-nature of the Jiva is one of
‘apahatapdpma (with al itssinsdestroyed), ‘vijara’ (freefrom
decay), ‘vijighasya apipasa, ‘satyakama’ (lover of truth), and
‘satyasankapa (of trueresolve). Endowed with theseeight unique
gualities and becoming active, it remainsin a state of blissfor-
ever in the smallest state (atomic), unmanifest, incomprehensi-
ble, formless, and changeless entity based on pure conscious-
ness. It remains under the control of Ishvara, dependent upon
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| shvara’'s support, and under I shvara sL ordship. However, inthe
worldly state, whenit iscovered by the qualities and tendencies
of Méya, it shinesin an altogether negative and opposing state.
The Jivaisdependent upon Ishvarafor al itsactionsand he has
accepted the Jivato beapart of the Brahman. Acknowledging the
existential reality of both the Jivaand the Ishvara, he saysthat the
closenessof their mutual relationship is so deep that it cannot be
fathomed in the following states. These states called
‘Navavidhasambandh’ areasfollows:-

Master-Servant Relationship.
Protected-Protector Relationship.
Father-Son Relationship.

Servant-Master Relationship.
Husband-Wife Relationship.
Knower-Object of Knowledge Relationship.
Body-Soul Relationship.

The Support-Supporter Relationship.

The Enjoyer-Enjoyed Relationship.

© 0O N o A~ wWwDNPRE

Alongwiththis, the Jivahasbeen called asatomicinsize.
Ty U F{reEr’ (quE&iaiug)  ‘Esha anuhu atma
[Mundakopanishad]. “amm ST« 9Taen Hieqas 9T e (
faraaaaeg) “Balagraha shatabhagasya shatadah kalpitasya
bhago jivasya svaroopam anumatram syat |”
[ Svetéshvataropanishad]. In accordance with these Scriptures,
Bhagawan Swaminarayan hassaid inthe* Shikshpatri” —
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“EEATTEAIAEAl Sl TE a9 |
AT REal Sl Seseeae: ( f@en.9ou)
“ Hrutthonur sukshmashchidrupo gnyata vyapyakhilam
tanum |
Gnyashaktya stitho jeevo gneyochchedhyadilakshnaha 117
[Shiksha. Shloka 105]

Thus, despite being atomic in size, the Jivatma pervades
like the light of the lamp, residing in the region of the heart, by
means of the * dharmabhutagnyana (attributive consciousnessas
distinguished from substantive consciousness), pervading the
whole body uniformly, experiencesall the happinessand sorrow,
and asopposed tothis, Ishvaraissaidto be‘vibhu' or al pervad-
ing. The Jivaisendowed with limited knowledge and limited
power. Inthismanner, the nature of the Jivais specially that of
the servant (of the Lord) and the knower.

Achit
(Maya, The Universe, and Primordial M atter)

According Bhagawan Sriswvaminarayan, Méyaor the Uni-
verseisneither anillusion nor isit ‘anirvachaniya (indescrib-
able) and ‘tuchha’ (worthless or insignificant) substance. That
which cannot be described istermed * anirvachaniya. By themere
usage of theterm *anirvachaniya' , the Universe does not become
illusory, itisstrangebut itisreal and true. It representsthe un-
Imaginable power of Bhagawan. And sincethe Prabrahmaniseter-
nal, Hispowersare aso eternal.

By a9 femethdeaaEt:” (e, 908) “ Trigunatma
tamaha Krishnashaktirdehatdiyayoho® [Shiksha.106]. “mmn
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g1 w=m” “Maya vayunam gnyanam” [Sri Bhashyal. By de-
scribing mayaasthat which makes knowledge apparent or makes
knowledge clear, Sri Ramanujacharya and Bhagawan
Sriswaminarayan have proved that the Universeistrue according
to the Scriptures.

|shvara

Theviewsof both Sri R&manujachéryaand Bhagawan with
regard to Ishvara are the same in that Ishvarais of the form of
Truth and Knowledge, and is true and endowed with unique at-
tributes like knowledge etc, and isthe in-dweller of al, and the
one who dispenses the fruits of actionsto al. The entire Uni-
verse composed of inert matter and sentient beings is real and
true and forms the body of Ishvara. Now therefore, these are
under the control of Ishvara, dependent entirely upon I shvarafor
support and subservient to Ishvara. Ishvaraisthe soul of theen-
tire Universe and therefore, He is the Controller, the Supporter
and the Master of the whole of the Universe. In ashlokaof the
‘ Shikshapatri’, Bhagawan Sriswaminéréyan has called thisDoc-
trinethe Nature of Ishvaraand HisWorks:

‘A STEaasetd 1S <RI Baa: |
T TS NS T FAHHEATE: || fret. 900)
“Hrudaye jeevavajjeeve joantaryamitaya stitaha |
Gneyaha svatantra eeshoasau sarvakarmaphlapradaha [1”
[Shiksha. 107]

The Shrutis make the samemeaning clear. * Yasya pruthvi
shariram |” (whose body isthe earth); “ Yasyatma shariram |”
(whosebody istheama); “ Yasyagni shariram|” (whosebody is
the fire); “yasyantariksha shariram I” (whose body is the sky);
“yasya vayu shariram |I” (whose body isthe air); “Yasya dhau
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shariram|” (whose body isthethewater); “ Yoh mrutyumantare
sancharan, yasya mrutyuhu shariram, yam mrutyurnaved, esha
sarvabhutantaratmapahatpapma divyo deva eko Narayanaha
| " (whoishidden within death, whose body isdeath, whom death
does not know, that inner-self of all who is the destroyer of all
sinsand that resplendent divinity istheone and only Naréyana).
In other words, thisEarth, water, fire, air, sky, thed&masand eve-
rything elseisthat Paraméma’s body or “ Jagat sarvam shariram
te’ (theentire Universeand everything initisHisbody). All this
Universe comprising of inert, insentient matter as well as sen-
tient beingsisthe Paraméatma’s ‘tanu’ (body). Thusthe Shrutis
and Smritisdeclarethat Ishvaraisthe Ruler and Controller of al
sentient and sentient entities and impels them in their various
actions. Creation and destruction are but | shvara ssports.
“Lokavattu leelakaivalyam|” (But (Brahman's creative
activity) ismerely Hispastime) [BrahmaSutra 2-1, 33]; “Leela
hareridam sarvam |” (all these are but Sri Hari’'s sports)
[Visnupuranam]; “Bélaha kridankairiva modate Bhagawan |”
(Bhagwantakesdelight in creation asif itis achild’splay).

Thus, we see that Bhagawan createsthe Universefor his
sportsand pastime, asit were. Clarifying the nature of relation-
ship between Ishvara, conscious and unconscious entities or in
other words, the Jivas and the Universe, he has stated that this
relationship is of the nature of ‘avindbhava’ (inseparable like
the relationship between that which is pervaded and that which
pervades or between the fire and the smoke.) It isan entirely
internal and core relationship. In one part, he has said that the
relationship between Ishvara and the Jivas-Universeislike the
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relationship between the Jiva and its Body made from the
‘Panchabhutas’ . Thusthetrio of substancesnamely Ishvara, sen-
tient and insentient entities have been duly accepted.

Thusthe unity and singular aspect of the substantive lshvara
endowed with the Sentient and I nsentient EntitiesasHis attributes
Is clearly established. That is why this Doctrine is called
‘Vishistadvaita' . ‘gaia Tga | Tz 20 | 7 309 12ad | firegs
s Rl |

“Dvayorbhava dvita | Dvitaeva dvaitam | Na dvaitam
advaitam | Vishistanchedam advaitam vishistadvaitam “. Thus
the Universe composed of Sentient and I nsentient entitiesforms
the body of the Parabrahman. Thisissimilar to the Jiva's body
composed of the* panchabhutas’. Onthebasisof theVishitadvaita
Doctrine, the proponent of the Path of Devotion, Bhagawan Sri
Swaminérayan, following Sri R&manujéchérya stenets, laid stress
on devotionto Sri Vishnu endowed with the spirit of loving servi-
tude.

TheMeansfor Moksha

InthisTraditional Faith, four main meansarefirmly advo-
cated. Theseare’sn{” Dharma (ReligiousFaith & Right Conduct),
'z Gnyan’ (Right Knowledge), &’ ‘ Vairagya (dispassion),
and 'wie” ‘ Bhakti’ (devotion). For instance, if in someTraditional
Faith knowledgeisaccorded the highest importance, in some other
Tradition dispassion a oneisconsidered important. SomeTradi-
tion has adopted only the Path of Devotion but in thisTradition
Dharma, Gyan, Vairagya, and Bhakti, all four meansareregarded
as essential. Bhakti has been accepted as a form of service.
Hariry TRIaE ¢ Sevamuktischagamyatém” [Shikshatri], Bhakti
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in the form of loving service is the main means. But Dharma,
Gnyan, Vairégya, and Bakhti, all these four means have been ac-
cepted as expedientsfor securing mokshabut if all thefour means
were to be merged into one extraordinary bhakti then this one
means in the form of Bhakti will secure moksha. In the sacred
text

‘Vachanamrut’, Sri Hari has said that — “ Then Sriji
Maharaj said —in our Uddhava Tradition, if the four aspects
of Gnyan, Vairagya, Dharma, and Bhakti wereto befoundin
someone, that person would bea most singular devotee, andin
our Satsang (the company of pious and holy people), such a
devotee would be fit to be called the first and foremost. How-
ever if the four (means of moksha) were not be fully present,
then which isthat single means, which is the best among the
four means, which if alone were to be present (in that devo-
tee), the remaining three would merge therein? Then,
Gopalnandanswami and Muktanandswami said that —
Mahéraj! Such asinglemeansisDharma; for if Dharmaalone
Is present then the other aspects would also come to that per-
son. Then Srijimahéraj said—if Dharmawereto bepresentin
a person, however indifferent or opposed that person might
otherwise be (with regard to devotion to God and other means),
would such a person still be considered first-ranked or fore-
most in the Satsang? Listeningtothis, no onewasableto give
an answer. Then Sriji Mahéaraj said —if devotion to God were
to be present along with realization of the Greatness & Glory
of God and personal faith and dispassion, then too such a per-
son would not fall from (the observance) Dharma because he
who knows the Greatness & Glory of God would think that if
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Brahma and all other Gods abide by Bhagawan’s commands
then how could the same Bhagwan’s commandsbe any theless
applicableto me? Realizing this, hewould remain obedient to
Bhagawan’sinjunctionswithout a break.

Then Shukamuni said—if onetype of devotion together
with realization of the Glory of God is considered completein
itself (asa means), then why has Bhakti alone not been advo-
cated (as sufficient means) and why have all the four aspects
been advocated? Then Srijimaharaj replied that — if thereis
devotion to God along with intense knowledge and realisation
of God's Greatness and Glory, then in this Bhakti, the other
three (means) would come into it but if it were to be normal
Bhakti, then in the onethe other threewould not come. There-
fore, if there be Bhakti in a person which is devoid of these
four meanssuch a Bakhth would becalled asingular or unique
devotee. This form of extraordinary devotion was in
Pruthuraja, and when Bhagawan asked himto seek a boon, he
asked for ten thousand ears to listen to the divine stories of
Bhagawan but did not ask for anything else. And those Gopis,
who were not allowed to take part in the Ras Leela, gave up
thelr livesand went to Sri Krishna —if thereis such a unique
and extraordinary devotion then gnyan and the other three
would (automatically) come into this one Bhakti.”
[Vachnamrut.Vadtal3].

ThusinthisTradition, theimportance of al thefour means
have been explained but extraordinary devotion hasbeen accepted
asthe most important expedient for ‘gis” Mukti.

*kk* END *kk*
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