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The term darsana stems from the Sanskrit verbal root dr§ meaning “to view.” In
Sanskrit, terms that are used to express the act of seeing are also used in a more
cognitive sense of attaining knowledge. As such, dar$ana means the attainment of
knowledge, experience (anubhiiti) or system of belief. Within the Indian paradigm,
numerous schools of thought arose that offered different perspectives for under-
standing the world. It was by their gifts of knowledge and experience that these var-
ious schools of thought eventually became referred to as darsana.

The Darsanic Lens: The formation of the darsanas transformed the Indian experi-
ence. The ideas they presented encouraged one to view the familiar and the ordinary
through a broader, more encompassing, philosophical and theological paradigm.
Since the teachings of the darsanas were ultimately outgrowths of Vedic thought,
their creation, although characterized by distinct principles, resulted in a diverse, yet
structured understanding of Vedic injunction and revelation. In so arising, they pro-
vided perspectives that both enlightened and inspired. The effect was universal. The
darsanas presented philosophical ideas that had significant bearing on one’s experi-
ence of the phenomenological world; they taught one how and to what significance
to view the world we live in. They taught what it means to live a meaningful life and
how to make life more meaningful. As such, their creation molded the Indian expe-
rience through a darsanic lens.

The Darsanic Way of Life: A study of the Vedic saddarsana has the power to
change the way we view and live life. They emerged from honest investigations of
everyday, common concerns and strived to provide everlasting solutions for them.
Attaining enduring bliss and freedom from misery are universal aspirations; they
are desires independent of age, nationality, race and even religious preference.
The saddarsana presented thoughts that brought a sense of maturity to intellec-
tual endeavor, and ultimately meaning to life. They demonstrated how it was not
only possible, but also instructive, to live among diversity. They taught discernment
when joining the visible with the invisible, and declared that there was a life before
and will be a life after the present. By exploring these principles, the darsanas wove
conceptual metaphysics and epistemology into everyday living.

Six Streams of Wisdom: The six darsanas we will become familiar with in this
work are: Sankhya, Yoga, Nyaya, Vai$esika, Mimamsa and Vedanta.' They are col-
lectively called the saddarsana. These six darsanas often appear as pairs: Sankhya
is paired with Yoga, Nyaya with Vaisesika, and Mimamsa with Vedanta. Although
each darsana is distinct from the others, they are grouped in this way because the
pairs share many similar beliefs.

Similar Yet Distinct: All of the saddarsanas share several similar concerns. Each
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Unique Contributions

acknowledges four endeavors of life: the attainment of righteousness (dharma),
material attainment (artha), the fulfillment of desire (kama), and the attainment of
liberation (moksa). Among these endeavors, all six darsanas place great significance
on liberation (moksa) and express a general dissatisfaction with the mere fulfillment

Maharsi Yes/No Purusa is the atman (self). It is perception (pratyaksa-pramana) * The principle of satkaryavada,
The School Kapilamuni sentient, eternal, immutable and inference (anumana-pramana) the pre-existence of creation
of Complete neither a cause nor an effect of verbal testimony (Sabda-pramana) * A precise enumeration of entities
Knowledge anything.
Yoga Maharsi Yes/No The atman is bound because of the | perception (pratyaksa-pramana) * To embark on the path of yoga, Patafijali advocates
The School of Patanjali unsteadiness of chitta inference (anumana-pramana) an eight-fold path known as astangayoga
Contemplation verbal testimony (Sabda-pramana) * Significance of practice (abhyasa) and

detachment (vairagya)

of material desire or corporal gratification. This comes as no surprise, as they all
believe in the existence of the self (atman) as distinct from the body and in its con-
tinued existence after death.

Regarding knowledge, each darsana presents a systematic epistemological frame-

work for its acquisition—Dbe it faith in sacred texts or divine instruction, continued
reflection on the relationship between the self, the world, and (where applicable)
I$vara or Paramatman. The saddarsanas also concede that ignorance is the cause of
bondage, misery and suffering, and that endeavor (sadhana) is necessary for attain-
ing liberation.

In addition to this emphasis on reflection, a close relationship between ritual per-
formance and philosophical or theological thought and a belief in both spiritual and
worldly consequences of action are found in the schools.

Despite these similarities, each darsana has a distinct epistemic, philosophical and
theological understanding. This work offers a brief overview of each darsana’s con-
tributions by presenting its characteristic fundamental principles, epistemology and
notion and means for attaining liberation. We will also explore each darsana’s prin-

Nyaya Maharsi Yes The atman is of two types: the self | perception (pratyaksa-pramana) * The existence of non-existence (abhava)
The School of Logic | Gautama (jivatman) and I§vara/Paramatman | inference (anumana-pramana) * Deep contemplation on the nature of inference
verbal testimony (Sabda-pramana)
comparison (upamana-pramana)
Vaidesika Maharsi Yes The atman is of two types: the self | perception (pratyaksa-pramana) * Paramanukaranavada: the notion of atoms or particles
The School of Kanada (jivatman) and I§vara/Paramatman | inference (anumana-pramana) as building blocks of creation
Particularity * Asatkaryavada: the principle that created substances
do not previously exist
Mimamsa Maharsi Yes/No The atman is real, sentient, eternal | perception (pratyaksa-pramana) * Creation of a universal hermeneutical theory
The School of Jaimini and bound by karma. inference (anumana-pramana) * Deep contemplation on ritual performances such as
Vedic Rituals verbal testimony (Sabda-pramana) the yajria

comparison (upamana-pramana)
postulation (arthapatti-pramana)
non-perception (anupalabdhi -pramana)

ciple contributors and textual works. By doing so, this work seeks to provide insight
into the fundamentals of dar$anic thought and experience.

1 The Mimamsa Darsana is also known as Pirvamimamsa, whereas the Vedanta Darsana is also called
Uttaramimamsa.
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Vedanta
The School of
Brahmavidya

Maharsi
Badarayana
Vyasa

Yes The atman is sentient and eternal.
Schools of Vedanta offer various
conceptions of the nature of atman.

Although all schools of Vedanta accept:
perception (pratyaksa-pramana)

inference (anumana-pramana)

verbal testimony (Sabda-pramanay),

some of them are known to accept the others.
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* Investigation on the nature of Brahman

* A greater significance of verbal testimony
($abda-pramana)

* The need of a guru for acquiring the knowledge of
Brahman




SANKHYA DARSANA : THE SCHOOL OF COMPLETE KNOWLEDGE

ankhya is one of the oldest of the saddarsana. Origins of some
of its beliefs are often traced to the Vedas. It has also been dis-
cussed in philosophical texts such as the Bhagavadgitd and
purana texts like the Bhagavata. Kapilamuni is the founder
of this school. His teachings are compiled in an aphoristic text
named the Sankhyasiitras, also called the Sankhyapravachanasitra',
which consists of six chapters’. The Sankhyasiitras are referenced
in Vijianabhiksu’s 16™ century text Sankhyapravachanabhasya’.
However, instead of Kapila’s Sarnkhyasiitras, dcharyas have histori-
cally preferred to cite the Sankhyakarika, a 72-verse text written by
I$varakrsna.! It is considered the earliest authoritative text on classi-
cal Sankhya.’ Several commentaries have been written on it, includ-
ing the Matharavrtti, Gaudapada’s Gaudavadabhdsya, and Vachaspati
Midra’s Sankhyatattvakaumudi,’ all suggesting the text’s significance.
A Dars$ana of Complete Knowledge: The name Sarkhya is derived
in two ways: By joining sam (¥9), meaning “complete” with khya ()
meaning “knowledge;” the word Sarikhya is formed to mean “complete
knowledge”” Sankhya views the world as divided into two distinct enti-
ties: the sentient (purusa) and insentient (prakrti). For Sankhya, com-
plete knowledge consists of understanding the difference (vivekajiiana)
between purusa and prakrti. The title of the darsana originates from
this emphasis on attaining this complete knowledge. Alternatively, the
Mahabharata and the Matsyapurana offer that the term Sankhya orig-
inates from the word sarikhya, meaning “number.”® Since the Sankhya
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Darsana presents a precise enumeration of the entities that make up the
world,’ it is also identified as the school of enumeration.

Prakrti, the Material Cause of Creation: Prakrti means “that which
exceedingly does”” As such, it is used to refer to the material cause
(upadanakarana') of creation. It is real, insentient, eternal and imper-
ceptible. It is accepted as being constituted of three qualities: sattva,
rajas and tamas.” Satva is light and bright, rajas is exciting and mobile,
and tamas is heavy and enveloping.” They mutually suppress, support,
produce and exist, but do not appear alone."* In Sanskrit, guna expresses
two meanings: “for others” or “secondary,” and “strands.” Sattva, rajas
and tamas are identified as guna because they benefit others by their
role in producing variety in creation;" their significance is only second-
ary to a purusa’s; and, like a rope,'® they bind the purusa to the circle of
birth and death (samsara).

The Separate Purusa: Purusa is the self (atman). It is sentient, eter-
nal, immutable and neither a cause or effect of anything. Purusa is
understood as being without parts and all-pervasive. It does not per-
form any action. It can be analogized with the Moon, whose reflection
in turbulent water makes it seem as if it is moving, when in fact it is not.
Sankhya claims that there are many such purusas. It reasons that since
beings are born and die at different times and locations, engage in dif-
ferent actions throughout their life, and experience pleasure and misery
differently, there cannot be just one purusa, but must be many.

Creation from the Sentient and Insentient: According to Sankhya,

air and ether on either side. Eighteen rays

is in chin mudra, the insignia of knowledge.

prakrti is with action but insentient;

whereas purusa is sentient but without

action. As a result, neither can cause cre-
ation alone. Sankhya, therefore, explains

that the world is created by the union of
prakrti and purusa. This mutual depen-
dence is explained using the analogy of
a crippled man leading a blind one."”

One needs eyes to see; whereas the other

needs legs to move forward.

At the time of dissolution, prakrti is
in a state of equilibrium (samyavastha),
with the three gunas equally balanced.
However, in the presence of purusa, this
equilibrium becomes disrupted and
results in creation.

Satkaryavada, Pre-existence of Cre-
ation: Within its creation narrative, the
Sankhya Darsana also accepts the prin-
ciple of satkaryavada—the pre-existence
of creation. It believes that the created
resides in an unmanifest form in its
material cause." For Sankhya, an effect
is merely a manifestation of what already
existed in its cause. It believes that no
new substance ever comes into exis-
tence. Rather, that which already existed
becomes manifest. For instance, in the case of a clay pot, it is believed
to have existed in an unmanifest form in the clay from which it was
made. Creation and dissolution are understood as merely appearance
(avirbhava) and disappearance (tirobhava) of that which already existed.

I$vara: There has been great debate regarding the role of I§vara
in Sankhya. I§varakrsna’s Sanikhyakarikd remains silent on the mat-
ter. Because of this, some believe that Sankhya does not advocate the
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from clay, that substance is considered
an upadanakarana. The nimittakarana

(instrumental cause) is the means by which

existence of I$vara. Others, however, argue that silence does

not demonstrate refusal and do not agree with the above infer-
ence. Despite this, however, in his Sankhyapravachanabhasya,
Vijiianabhiksu, who wrote extensively on the Vedanta,
Sankhya and Yoga darsanas, strongly establishes that Sankhya

advocates the existence of I$vara."” Descriptions of Sankhya as

sesvara (“with I§vara”) from purana texts like the Bhagavata,
historical texts like the Mahabharata, philosophical texts like

the Bhagavadgita,” and Bhagavan Svaminarayana’s description

of Sankhya as a means for understanding Paramatman® also justify the

position that the darsana is sesvara.

Epistemology: The study of knowledge can be roughly divided into
investigations of the following four elements: the subject of knowledge
(prameya), the knower (pramata), the means of knowledge (pramana)
and knowledge itself (prama). Among these, darsanic epistemology
greatly focuses on investigations of pramana.

With regards to pramana, the Sankhya Darsana accepts three means
of knowledge: pratyaksa-pramana, anumana-pramana and Sabda-
pramana. Pratyaksa-pramana utilizes the senses as a means for acquir-
ing knowledge. Anumana-pramana utilizes logical inference. The final,
Sabda-pramana, identifies the speech or words of one who is authorita-
tive and truthful (aptavaktd) as a means to knowledge.”

Liberation: Sankhya believes that liberation is the permanent elim-
ination of misery (duhkha). On this subject, I§varakrsna clearly states
that bondage and liberation are not states of the purusa; but of prakrti.*
Despite this, the bondage of prakrti that is believed as purusa’s is caused
by a lack of discernment, or vivekajiiana: an understanding of the
nature and form of purusa and prakrti as distinct.

When a purusa is liberated, Sankhya describes prakrti as becoming
silent. I$varakrsna explains this using an analogy: just as a performer
becomes quiet after displaying her form on stage, prakrti becomes dor-
mant having revealed its true nature to the purusa.*

Liberation Before and After Death: The Sankhya Dar$ana describes
two types of liberation: jivanamukti and videhamukti. In the state of
jivanamukti, one experiences liberation while still being alive. In this
state, one is not bound by karma even when performing action. To
explain the continued life of the liberated, the analogy of a potter’s
wheel that continues to move for some time, despite the absence of the
potter’s applied force, is often offered.” The attainment of everlasting lib-
eration after death is known as videhamukti. Upon attaining liberation,
bondage never reoccurs.

We can thus summarize that the Sankhya Darsana is a school of dual-
ism, pluralism and realism.
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YOGA DARSANA : THE SCHOOL OF CONTEMPLATION

o you ever fear; are you harassed by incessantly changing

thoughts? Do you feel like a victim of anger? You cannot

concentrate and feel as if you are smoldering with jealousy

and strife. Are you tired, disgruntled and stressed? More
importantly, do you wish to free yourself from all of this? If so, the
Yoga Darsana will provide much to learn from, including the neces-
sary tools to live a peaceful life.

Most readers will know, to some extent, about the Yoga Darsana.
Many view yoga as a solution to the modern concern for health and
fitness, and a means for overcoming the anxiety of modern-day living.
However, the essential philosophy behind yogic practice lies in some-
thing beyond.

Yoga has been put into practice ever since Vedic times. It is also men-
tioned in the Puranas, the Bhagavadgita and the Mahabharata. Despite
its previous historic practice, Patafijali molded yoga into a systematic
school of thought by creating the Yogastitras. Its text consists of 196 aph-
orisms distributed amongst four chapters (pada):'

The first chapter, titled Samadhipada, defines yoga, samadhi and other
relevant terms. The second chapter, called Sadhanapada, focuses on
the practice of yoga. Chapter three, named Vibhatipada, narrates the
various fruits of yogic endeavor, while the final chapter, Kaivalyapada,
describes liberation and the means for its attainment.

Patafjali’s Yogasiitras were followed by the creation of significant
expository texts on the philosophical and theological tenants of the
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Yoga Dar$ana. Among them, Veda Vyasas Vydsabhdsya, Vachaspati
Miéra’s Tattvavaisaradi and Vijiianabhiksu’s Yogavartika and Yogasara-
samgraha are well known.

Companionship with Sankhya: The Yoga Darsana is a companion of
Sankhya in that it accepts much of the metaphysics, epistemology and
soteriology of Sankhya. Despite their similarities, Sankhya places greater
emphasis on deliberation, while the Yoga Darsana focuses on spiritual
endeavor (sadhana). As such, it is not incorrect to say that Yoga is a
practical application of the tenants of Sankhya. This companionship is
clearly substantiated by the Bhagavadgita, “Children (the unknowledge-
able) state that Sankhya and Yoga are distinct, not the wise”?

Yoga, Restraining the Mind: Yoga is derived from the Sanskrit verb
yuj, meaning “intense absorption” or “contemplation” (samadhi), con-
trol (samyamana), or “association” (sambandha). Hence, Patafijali
defines yoga as the restraint of the function or movement of the chitta
(cittavrttinirodha)® Here chitta refers to an inner faculty: the faculty by
which we think, desire, decide and conduct such cognitive tasks. Phys-
ical and mental discomforts, such as stress, anxiety and illness, which
we experience in our everyday lives, are the consequences of the chitta’s
(mind’s) unsteadiness. Yoga explains that the purusa acts, enjoys and
suffers through the functions of this chitta. These functions create latent
inclinations which, in turn, give rise to others; in this way the cycle of
samsara revolves.

The practice of yoga is the act of establishing control over the chitta.

limbs, representing the eight stages of yoga,

that a yogi must be grounded to soar from
within. A five-headed serpent, symbolizing
the kundalini power, surrounds him.

The atman is bound because of the
unsteadiness of the chitta, which is
often compared to a fluttering flag.
Obtaining this control is not easy. The
Bhagavadgita explains that control-
ling the mind is as difficult as trying to
grasp the wind." For this reason Patai-
jali exceedingly focuses his attention on
understanding the chitta. He discusses
the chitta’s five different transformations
(vrtti) as: correct knowledge (pramana),
false knowledge (viparyaya), verbal
knowledge about something that is non-
existent (vikalpa), deep sleep (nidra)
and recollection (smrti).” Whether it is
our flowing thoughts, emotional surges,
or any other internal proceedings, they
are included in one of these five.

The darsana also describes five hin-
drances (klesa): ignorance (avidya),
erroneous identification of the self with
the intellect (asmita), attachment (raga),
aversion (dvesa) and fear of death
(abhinivesa).® Yoga provides a means
for restraining the mind when it is con-
fronted by these hindrances.

The Three Stages of a Yogin: Yoga presents the following three cate-
gories of yogic aspirants: yogariidha, yurijana and aruruksu. The high-
est category is that of the yogaridha. Through great yogic endeavor
(sadhana) in their past lives, the yogariidha have attained great heights
of yoga. Those who have progressed significantly toward the yogic aim,
but are still attaining the heights of yoga are called yufijana. The lowest
category of yogic endeavor is that of the aruruksu. These aspirants are
beginning on the path of yoga and have yet to engage in yogic endeavor.

The Eight Parts of Yoga: Patanjali advocates eight steps of yoga
known as astarngayoga. It consists of the following:

1) Yama, moral imperatives, is the introductory step. It involves the
practice of nonviolence (ahimsa), truthfulness (satya), avoiding theft
(asteya), abstinence (brahmacharya) and avoiding avarice (aparigraha).”

2) Niyama, moral conduct, consists of attaining purity of the mind,
body and speech (Saucha), contentment (santosa), austerity (tapas),
study of sacred texts (svadhydya) and an engrossed contemplation of
Paramatman (I$varapranidhana).’

3) Asana, position, involves assuming a steady, comfortable posture.®

4) Prandyama, control of breath, is to restrain inhaling and exhal-
ing."” Patafjali does not describe in detail the various types of asana and
pranayama in his Yogasitras, but instead places greater emphasis on
other yogic endeavors.

5) Pratyahara is the withdrawal of the senses from the outer world."

6) Dharana, concentration, consists of binding the chitta to a particu-
lar location or subject.”

7) Dhyana, meditation, is the uninterrupted stream of concentration
on the object of dharana.”
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Yogi Patarijali meditates in padmasana beneath
the holy banyan tree (Ficus bengalensis), with
its roots woven deeply into the earth. Its eight

reach for the sky. The illustration reminds us

8) Samadhi, perfect concentration, or contemplation, is the
final stage of astangayoga. It is a state of perfect focus in which
only the object of concentration shines forth, while the self is
understood as absent."

Having described the eight parts of yoga in this way,
Mabharsi Patafjali placed greater emphasis on the last three
parts of yoga, dharana, dhyana and samadhi, which mark the
various stages of concentration. Within astargayoga, these
three are understood as more internal® than the first five
parts. By dharand, the roving mind is tied first to an object in
order that it may become steady. In dhydna, concentration of the object
performed in dhdrand is continued, and in samadhi concentration
becomes extremely intense, causing one to become submerged in abso-
lute peace.

Abhyasa and Vairagya: Two universal problems hinder success: the
lack of practice and attachment to things that deviate from the goal. To
all of us, the Yoga Darsana presents two unique teachings that are ben-
eficial for success in all fields of life: practice (abhydsa) and detachment
(vairagya). Abhyasa is continuous practice over an extended period of
time, carried out in a respectful and thoughtful manner,'® and vairagya
is the act of subjugating the desire for objects that obstruct the goal.
Through abhydsa and vairagya, a practitioner attains yoga.

The Fruit, Complete Liberation: The primary objective of yoga is to
attain complete liberation. Through the practice of yoga, impurity is
overcome and discriminative knowledge (vivekajfiana) is obtained. By
this, ignorance is destroyed and misery comes to an end.

I$vara in Yoga: Unlike the Sankhya Darsana, Patafjali clearly dis-
cusses I§vara in the Yogasitras. He identifies I$vara as a particular
purusa who is unaffected by afflictions, karma, the fruits of karma and
the resulting latent impressions.”” He also acknowledges I$vara as the
subject of profound meditation."® Despite this, because of the sitras’
conceptualization of I$vara as a purusa and its mention of I$vara as an
alternative subject of profound meditation, many have found scope for
debating I$vara's existence and significance in yoga.

However, from the theistic descriptions of the darsana found in the
Mahabharata, Bhagavadgita and the Bhagavata, it seems only appropri-
ate to say that not only is Yoga sesvara, but also that its ultimate goal is
not just to concentrate on the self, but to attain samddhi in Paramatman.
Bhagavan Svaminarayana also advocates the same while explain-
ing the Yoga Dar$ana. He states, “The principle of the Yoga scriptures
is as follows: “The functioning (vrtti) of the mind should be first sta-
bilized through practice (abhydsa), and then it should be attached to
Paramatman’”"

In this way, the Yoga Darsana offers a comprehensive philosophical
understanding along with a detailed description of the means for its
realization. This is why Yoga continues, even today, to leave a lasting
impression on our hearts.
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NYAYA DARSANA : THE SCHOOL OF LOGIC

f you like reasoning, you will enjoy reading the Nydyasastra. The

Nyaya Darsana is known for its precise descriptions, meticulous def-

initions and systematization of reasoned thought. Rishi Gautama’s

creation of the Nyayastitras,' an aphoristic text spanning five chap-
ters, resulted in the systematic representation of the principles of the
Nyaya Daréana.

Rishi Gautama is also known as Aksapada, hence the Nyaya Dar$ana
is alternatively called Aksapada Darsana. The darsana’s analysis of the
nature and source of knowledge and its validity identifies it as also
anviksiki-vidyd, meaning “the study of investigation.” The schools fol-
lowers are aptly identified as tarkikas or naiydayikas because of the
darsana’s great emphasis on logic and reasoning (tarka).

After Gautama, these followers of the Nyaya tradition gave extensive
elaborations on many of his metaphysical and epistemological princi-
ples. Among these commentaries and expositions, Vatsyayana’s exten-
sive commentary on the Nyayasiitras, Udyotakara’s creation of the
Nyayavartika, Jayanta Bhatta’s Nydyamarfijari and Vachaspatimisra’s
Nyayavartikatatparyatika are distinguished.

Sixteen Categories to be Known: Gautama, in his Nyayasiitras, enu-
merates sixteen categories whose knowledge is emphasized for under-
standing the world and attaining liberation. He lists them as: 1) valid
means of knowledge (pramana), 2) objects of knowledge (prameya), 3)
doubt ($amsaya), 4) purpose (prayojana), 5) example (drstanta), 6) con-
clusion (siddhanta), 7) parts of an argument (avayava), 8) hypothetical
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reasoning (tarka), 9) doubtless settlement (nirnaya), 10) constructive
discussion (vada), 11) wrangling (jalpa), 12) caviling (vitanda), 13) fal-
lacious reason (hetvabhdsa), 14) the use of equivocation (chala), 15)
objection by the use of similarity and distinction (jati) and 16) inade-
quacies of argument (nigrahasthana).®

From this categorization, it becomes clear that Nyaya, in addition to
emphasizing a contemplation of entities, also places great significance
on the nature and methods of reasoning and dialogue. This emphasis
becomes even more evident in its extensive expositions on conducting
formal debates. The darsana’s elaborations on knowledge, the process
of argumentation, the fallacy of arguments and the characteristics of
sound arguments provide the necessary tools for understanding, expli-
cating and even evaluating the darsanic dialogue.

The Existence of Non-Existence: Can non-existence exist? Nyaya’s
and also VaiSesika’s acceptance of non-existence (abhava) as an inde-
pendent object is particularly interesting. Both darsanas categorize
non-existence as four types: prior non-existence (pragabhava), pos-
terior non-existence (pradvamsabhava), absolute non-existence
(atyantabhava) and mutual non-existence (anyonyabhava).’ In terms
of, for example, a pot, prior non-existence is the non-existence of the
pot before it was created. Posterior non-existence is its non-existence
after it is destroyed. Absolute non-existence is its non-existence in all
times and at all places; and mutual non-existence is the rejection of the
identity between two things, such as the pot and, for instance, a piece of

his thatched forest kutir. He is debating deep

cloth.* Although some have followed by
accepting non-existence as an indepen-
dent object, others have rejected it and
offered substantial arguments against it.

Epistemology: The Nyaya Dar$ana
accepts four means for acquiring knowl-
edge: perception (pratyaksa-pramanay),
inference (anumana-pramana), ver-
bal testimony (Sabda-pramana) and
comparison (upamana-pramana).’ Of
these, the darsana’s introduction of
comparison is noteworthy. Upamana-
pramana is the ability to obtain knowl-
edge about something by its similarity
to something else.® It is described by
the following example. Suppose a man
who has never seen a gavaya (Bos fron-
talis friiher),” upon entering a forest, is
informed by a forester that a gavaya is
similar to a cow. When he encounters a
creature that looks like a cow but is not,
he recalls the statement of the forester
and comes to know that it is a gavaya.
The means by which the knowledge of a
gavaya is obtained in this case is called
upamana-pramana.

Although many other darsanas
have criticized upamana as a distinct means of knowledge, some
Mimamsakas and Vedantins later accepted it as such.

From Smoke to Fire: Of the four means of knowledge, the amount
of contemplation Nyaya performed in inference is rarely seen in any of
the other darsana. Gautama defines inference (anumana) as “knowl-
edge which is preceded by perception.” Inference is the act of establish-
ing through reason. For instance, in the inference: “There is fire on that
mountain, since there is smoke on it, like in a kitchen,” the knowledge
of fire that exists on the mountain is established indirectly through see-
ing smoke. The following major components make up this inference:

o what is to be established (sadhya): i.e., fire

o where it is to be established (paksa): i.e., on the mountain

« by which it is to be established (hetu): i.e., smoke

« an example used in inference (udaharana): i.e., a kitchen

The Nyaya Darsana uses inference in this way to acquire knowledge.

Five Steps of Establishment: Nyaya distinguishes two types of infer-
ences: those that are for oneself (svartha) and those that are for others
(parartha). When inference is intentioned for convincing others, Nyaya
emphasizes a particular system by which arguments are to be presented.
This system helps to effortlessly direct the mind of the listener to think
reasonably. The presented argument takes the form of the following five
specific types of propositions set forth in the proceeding order:

o thesis (pratijiia): the statement that is to be examined

o reason (hetu): the reason by which the statement is established

o illustration (udaharana): an example applicable to the statement and

reason

o comparison (upanayana): application of the first three elements
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philosophical topics with an opponent and has
his followers listening and learning. In the sky
shines a symbolic sun, whose rays represent the 16
categories to be known for attaining liberation.

o conclusion (nigamana): confirmation of the examined
statement

The inference given above can be expressed in this sequence
as follows: “That mountain is on fire” is the thesis; “Because
there is smoke” is the reason; “Like in a kitchen” is the illus-
tration; the application of the above three to establish the con-
clusion is the comparison; and the confirmation that “The
mountain is on fire” is the conclusion.

Because of such particular analysis and its universal appli-
cation, Nyaya Darsana’s exposition on inference, its commentaries and
independent texts on each of the aspects of inference are not only well
studied, but also explicated in texts produced by scholars even today.

I$vara: Nyaya is a rational defender of theism. Within Gautama’s
Nyayasitras, we find clear references to the existence of I§vara. He
accepts I§vara as omniscient, flawless and the cause of the world. He
argues that in order to understand the relationship between karma and
its fruits, it is necessary to accept the existence of an omniscient I$vara.
To establish the existence of I§vara, the Nyaya Darsana presents a great
number of different arguments. For instance, Udayanacharya, a prom-
inent tenth-century scholar of Nyaya, discusses principle arguments
against the existence of [§vara, refutes them and, in return, presents sev-
eral justifications for the existence of I$vara in his Nyayakusumarjali. In
this way, Naiyayikas (followers of Nyaya) are an example of a synthesis
of faith in Vedic principles with an adeptness in strong reasoning.

The Permanent Cessation of Misery: In the Nyaya Darsana, libera-
tion is the permanent cessation of all types of misery.® Gautama presents
a sequence by which liberation is attained. He explains that first igno-
rance (ajfiana) is destroyed. Thereafter, faults (dosa) are eliminated, fol-
lowed by the end of activity (pravrtti). Because of this, rebirth (janma)
never occurs; leading finally, to everlasting freedom from misery
(duhkha).?® Here, liberation is not about achieving, but rather releasing.

Birth of Neo-Nyaya: The early scholars of Nyaya emphasized the
expositions of the darsana’s philosophical principles. However, as time
passed and debates arose with other darsanas, each became skilled at
presenting and defending their own principles. This eventually resulted
in the development of a robust methodology for not only constructing
rational formulations, but also conducting and evaluating dialogues. As
a consequence, Neo-Nyaya took birth. It was a new form of the Nyaya
Daréana that focused its investigations predominantly on the nature of
knowledge, its analysis and means of acquisition and systematization of
the inter-darsanic dialogue.

Among the scholars of Neo-Nyaya, Ganges$a Upadhyaya, the author
of the famous Tattvachintamani, was a prominent founder of the tra-
dition. Well-known commentaries on his work include Raghunatha
Siromani’s Didhiti and Mathuranatha’s Mathuri.

By utilizing reasoning for the right purposes, providing precise meth-
ods of characterization, and structuralizing and fostering both inter-
darsanic and intra-dar$anic dialogue, without tainting the freedom of
expression, the Nyaya Darsana gifted the world with many intellectual
achievements.
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VAISESIKA DARSANA: THE SCHOOL OF PARTICULARITY

he darsanas of India are seen to concentrate their attention from

the astronomical to the subatomic and at other times from the

subtle to the cosmological. They have touched on both spectrums:

investigating the most extensive and also exploring the most
elemental of substances. As a result, it is not an oversight to state that
thoughts on the subatomic are not exclusive to modern science. Ever
since antiquity the Indian mind has ventured into the realm of atoms.
The Vai$esika Dar$ana stands as a testament of this journey. Sages trod
a path from the atom to its subatomic parts. They described creation
as the consequence of particles coming together and defined destruc-
tion as the result of their separation. In this light, the Vai$esika Dar$ana
anticipated the modern world’s understanding of reality.

The Vai$esika Dar§ana’s name originates from its notion of particu-
larity (visesa). Udayanacharya presents an etymology in his Kiranavali.
He explains that the school is recognized as Vaisesika because it offers a
narration of visesa or distinct entities.

Although this darsana’s principles can be traced back to antiq-
uity, Rishi Kanada presented their systematic formulation in the
Vaisesikastitras, a text containing 370 aphorisms spread over ten chap-
ters. The creation of this text eventually resulted in the Vaisesika princi-
ples taking on the form of a darsana.

This form was later molded by many who followed. Among
them, Prasastapada is noteworthy for his creation of the Padartha-
dharmasangraha, an expository text that later inspired the creation
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of many extensive commentaries. Other works including, Sridhara’s
Nyayakandali, Udayanacharya’s Kirandvali, Srivatsa’s (also known as
Vallabhacharya) Nyayalilavati and Vyomasivacharya’s Vyomavatitika
are also well known in the darsana. Although these texts were predom-
inantly dedicated to explicating and establishing Vaisesika’s principles,
much later attempts were also made by many, including Vi$vanatha
Paichanana, the author of Nyayasiddhantamuktavali, and Annam
Bhatta, the creator of Tarkasamgraha, to consolidate both Nyaya and
Vaidesika into one comprehensive darsana.

Darsanic Definition of Vedic Dharma: Kanada makes it very clear
from the beginning of his Vaisesikasiitras that the purpose of Vaisesika
is to investigate dharma.' The aphorisms then continue by defining
dharma as not any particular faith system, but rather the means to
prosperity and liberation.” How is dharma to be attained? The darsana
answers that one must seek guidance of the Vedas in order to realize
dharma.’ The aphorisms suggest that since the Vedas explain the nature
of the entities of the world, an investigation of dharma is nothing other
than to comprehend the nature of these entities. It is in this sense that,
to the Vai$esika, the dharmika are understood to be “the learned””

The World of Six: Kanada commenced an investigation of dharma by
partitioning the world into six different entities (padarthas):* substance
(dravya), quality (guna), action (karma), generality (samanya), particu-
larity (visesa) and inherence (samavdya). He then characterized them in
the following way:

(Nyctanthes arbortritis) tree, with his texts
on naturalism and atomism. His school

particles swirling around him. His stress on

Mahakala, great time, reigns just above him.

Substance is that in which qualities
and action reside. Vaisesika quantifies
nine such substances: earth (prthivi),
water (dpa), fire (tejas), wind (vayu),
ether (akasa), time (kala), direction
(dik), the self (atman) and the mind
(mana).’

Quality is that which resides in sub-
stance. There are twenty-four different
types of qualities including color, taste,
smell, touch, number, measurement
and separateness.’

Action is movement. This movement
resides in substance. It is divided into
five types, each of which describes a par-
ticular direction in which movement
takes place.”

Generality stands for generic property.
For instance, there are many humans;
but each has the same, what one would
call, humanness that identifies them as
humans. This humanness is an exam-
ple of generality; it is believed to be sin-
gular, since there are not two types of
humanness.

Particularity is that which distin-
guishes. In Vaidesika, it is used to distinguish one particle (paramanu)
from another.

Inherence is the relationship between two entities, one of whose exis-
tence cannot be without the other. The relationship between cane syrup
and sweetness is one of samavaya. The type of relationship between an
object and its parts is also known as samavaya.

Vaidesika offers that, without understanding these six and their
natures, it is difficult to comprehend the creation, sustenance and disso-
lution of the world, and subsequently the nature of dharma.

Divided to the Undivided: In addition to the above categorization,
one of the more notable contributions of both the Vaiesika and Nyaya
darsanas was their notion of atoms or particles as building blocks of
creation (paramanukaranavada). They demonstrated the existence of
particles based on an inference from the experienced division of vis-
ible objects. Followers of Vaisesika argued that although objects can
be divided into parts, there must be a limit to which such division can
occur. They identified this limit with the particle (paramanu): the small-
est substance that cannot be further divided. They argued, that without
accepting indivisibility, a fallacy of infinite regression would arise.

VaiSesika also reasoned that, without acknowledging the particle as
indivisible, something as large as a mountain would become the same
size as a mustard seed. They reasoned that since the size of a created
substance is dependent on the size of its parts and both the mountain
and mustard seed would be equally made of an infinite number of infi-
nitely small substances,’ they would both become identical in size. As
a result, they concluded, there must be a limit to which substance can
be divided. Based on this conclusion, they argued that the particle can
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neither be created nor destroyed. Creation and destruction of a
substance, they claimed, requires it to be divisible. Thus, from
the indivisibility of an particle, they also concluded that the par-
ticle is eternal.

Particles, the Building Blocks: Like Nyaya, Vaisesika iden-
tifies four substances as having particles: earth (prthivi), water
(jala), light (tejas) and wind (vayu). It believes there are an infi-
nite number of such particles and that they come together to cre-
ate the objects we perceive. It also emphasizes that when these
particles come together to create substances, the created sub-
stance is not just a collection of particles, but an altogether newly cre-
ated substance. For example, when a clay pot is created, a new substance,
different from the collection of its particles, is created. This newly cre-
ated substance is can an avayavin—that which has parts.

The Created Never Existed Before: The significance of this belief lies
in both the Naiyayika and Vaisesika’s acceptance of asatkaryavada: the
belief that a created substance did not previously exist. As we saw ear-
lier, the Sankhya Darsana believed in satkaryavada: that the created
resides in an unmanifest form in its material cause. Asatkaryavada is
just the opposite. According to it, an effect does not reside in any form
in its cause, but rather is newly created. A pot created from clay did not
already exist in the clay, but is distinct from the clay.

Two-Fold Atman: Similar to Nyaya, the Vaisesika Dar$ana also
believes the atman to be a substance that is eternal, many, all-perva-
sive (vibhu) and the knower. Here, atman refers to both the jivatman
(the self) and Paramatman. Although both are considered atman, the
darsana offers many differences between the two. It believes that there
are many jivatman, each of which is joined with a distinct mind by
which it experiences, among other things, pleasure (sukha) and misery
(duhkha). Desire (iccha), aversion (dvesha), effort (prayatna), righteous-
ness (dharma), unrighteousness (adharma) and the faculty of impres-
sion (samskara) are also all believed to be qualities of this jivatman. The
Vaidesika jivatman is also not all-knowing; nor is its knowledge eternal.

Vaidesika describes creation from elemental particles, which are
themselves inactive. As a result, an independent cause is required to
instigate its first movement. Vaidesika offers Paramatman as this ini-
tial cause. Unlike the jivatman, there is also only one Paramatman.
This Paramatman is omniscient, and his knowledge is considered to be
eternal. Because of these and other differences, Paramatman and the
jivatman are recognized as distinct.

Epistemology: Unlike Nyaya, VaiSesika categorizes only two means of
knowledge: perception (pratyaksa-pramana) and inference (anumana-
pramana). Although, they define both as similar to the Naiyayikas,
verbal testimony (Sabda-pramana) is understood to be subsumed in
inference, since the truthfulness of the spoken or written word is depen-
dent on an inference of the truthfulness or authority of its speaker or
writer. Similarly, comparison (upamana-pramana) is believed to be
incorporated in verbal testimony or inference.

Although Vaisesika’s principles are to some extent different from
Nyayass, the two are greatly comparable and complementary. Hence
later scholars have categorized these darsanas as similar and often com-
bined their teachings in collective texts, such as Tarkasamgraha and
Nyayasiddhantamuktavali.
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PURVAMIMAMSA DARSANA: THE SCHOOL OF VEDIC RITUALS

Ithough the previous darsanas are rooted in the Vedas, we

now commence a study of two schools that have direct rela-

tionship with the Vedas. Mimamsa means “deep reflection”

or “inquiry”” Reflection is at the heart of India’s ancient intel-
lectual wealth, figuring prominently in the Vedas. As such, reflection is
as ancient as the Vedas themselves. The Vedas offer an inquiry into the
visible and invisible, the external and internal, and from the individual
to the infinite. This constant inquiry gave birth to two Vedic darsanas:
Parvamimamsa (Mimamsa) and Uttaramimamsa (Vedanta). Purva,
meaning “prior;” indicates a concern with the earlier portions of the
Vedas, whereas uttara, or “later,” refers to the later portion, the Upani-
shads. This is the last pair of the Vedic saddarsana.

Mimamsasitras, a Text of Vedic Rituals: The Vedas are the soul of
Hinduism. Without their authority, Hindu traditions could no lon-
ger survive. Criticisms of the Veda instigated the need to methodically
establish its clarity and demonstrate the authenticity of Vedic thought.
Jaimini took it upon himself to systematically shape the Mimamsa
Darsana by creating the Mimamsasiitras. Spanning twelve chapters and
divided into sixty sections, the text considers roughly a thousand differ-
ent topics, making it the largest collection of philosophical aphorisms of
the saddarsana. The text principally occupies itself in providing exposi-
tions on topics pertaining to interpretation and performance of Vedic
rituals.

Unlike the aphoristic texts of the previous darsanas, the Piurva-
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mimamsa sitras (as well as the Uttaramimamsa sitras) are not indepen-
dent texts, but based on the srutis of the Vedas. Therefore, without some

understanding the Vedas, one cannot come to terms with the aphorisms

of these texts; and without a basic understanding of these aphorisms, it

is nearly impossible to comprehend the Vedas. In this way, these apho-
ristic texts and the Vedas are dependent upon one another.

Darsanic Developments: Mimamsa’s desire to understand the
nature of dharma is presented in the declaration at the beginning of the
Mimamsasitras: “Now commences an investigation of dharma?' Here,
it defines dharma as Vedic directive.* Mimamsa investigates its cause’
and establishes it in the words of the Vedas.*

In characterizing this Vedic dharma, the Parvamimamsa Daréana
was later divided into three major schools of thought: Kumarila
Bhatta’s Bhattamata, Prabhakara Miéra’s Gurumata, and Murari Misra’s
Murarimata. Of these three, much of the work that followed focused
on the expositions of Kumarila and Gurumata. Mandana Misra,
Vachaspati Miéra and Parthasarathi Miéra are well known for their con-
tributions under the Kumirila school; while Salikanatha, Bhavanatha
and Nandi$vara were leading contributors to the teachings of Gurumata.

A Universal Hermeneutical Theory: Hermeneutics is the study of
interpretation. The interpretation of Vedic srutis is the primary focus
of Mimamsa’s epistemic investigations. Therefore, despite enumerat-
ing six distinct means of knowledge, the Mimamsa Darsana places great
emphasis on verbal testimony (Sabda-pramanay).

Sage Jaimini scribes onto a palm leaf his
school’s principles on philology and exegesis.
Here, the yajmana couple, the purohita and
yajiiikas conduct a homa with offerings of

sandalwood, herbs, fruits, ghee, incense and

the temple-like tree to bless and observe.

Mimamsa’s primary focus on inter-
preting Vedic srutis generated a great
need for developing an appropri-
ate method of interpretation. As the
fruits of much investigation, Mimamsa
developed many robust norms to
guide and evaluate the act of interpre-
tation. Among others, they presented
the following criteria: (1) Commence-
ment (upakrama): the presentation of
the principle topic of discussion at the
beginning of the text under consider-
ation. (2) Conclusion (upasamhara): the
presentation of this topic at the end of
the text. (3) Reiteration (abhydsa): rep-
etition of the topic throughout the text.
(4) Uniqueness (apurvata): the topic as
being unknown by some other source,
and hence uniquely found in the present
discussion. (5) Fruit (phala): the intent
or purpose of the topic. (6) Eulogy
(arthavada): praise or criticism intended
to encourage. (7) Demonstration (upa-
patti): establishment of the main topic
through various arguments.

The particularity and practicality of this system resulted in Mimamsas
Vedic interpretations becoming more robust. Because of this, even other
darsanas that did not accept the philosophical principles of Mimamsa
utilized these methods for interpreting their own respective texts.

Fundamental Principles: Mimamsa believes in the reality of the
external world, the atman and karma. It also accepts reincarnation,
svarga and naraka (the heavenly and hellish realms) and liberation.

In addition, Mimamsa offers the Vedas to be of supreme authority,
infallible, and its words as eternal.” Having explicitly stated the position
of those who oppose the Vedas, proponents of the darsana respond to
these criticisms and establish the Vedas as both eternal and infallible. In
offering such responses, they also refute the seeming inconsistencies of
the Vedic srutis, harmonize them with one another, and ultimately offer
philosophical justifications for the beliefs of its underlying ritualism.

A School of Reflection on Action (Karma-Mimamsa): It is impossi-
ble to live without action. Life itself is nothing but a synonym for col-
lective action (karma). Hence, throughout the ages, we have yearned
to know what we should do and how and when we should act. These
questions have continued to bewilder us. The Mimamsa Dar$ana offers
a means for satisfying our inquiry. In this darsana, karma, as it is joined
with the individual and all of creation, is contemplated. Mimamsa
uniquely enjoins rights and duty as two necessary aspects of action.

Because of Mimamsa’s emphasis on ritualism, not only is this darsana
identified as Karma-Mimamsa, but its aphoristic text is also referred to
as the Karmasiitras. To understand Mimamsa’s ritualism, it is necessary
to come to terms with its notion of karma.

The darsana presents the following five different types of karma:
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Sflowers. Enhanced by the decorated zebu cow,
their ritual has the power to move the forces of
the universe. The devas have gathered within

(1) Obligatory Actions (nityakarma): those actions that one is
to perform periodically. These include bathing, sandhyavandana,
and the fire ritual (agnihotra). (2) Obligatory Actions for Spe-
cific Occasions (naimittikakarma): These actions include
those performed at birth, rites of passage, and other samskaras.
(3) Optional Actions (kamyakarma): those actions performed
for the fulfilment of some desire; for instance, the putrestiyaga, a
sacrifice performed for obtaining a child. (4) Prohibited Actions
(nisiddhakarma): actions, such as theft and other crimes. (5) Expi-
atory Actions (prayaschittakarma): actions undertaken to reduce
the effect of performed prohibited actions. Chandrayana and
other austerities are considered expiatory actions.

These karmas are also alternatively divided into the following three
types: (1) Accumulated Actions (saficita-karma): the accumulated
actions of one’s previous lives. (2) Ripened Actions (prarabdha-karma):
among the sarichita-karma, those actions whose results are destined
to come to fruition in the present life. (3) Present Action (kriyamana-
karma): the actions that one is undergoing at the present moment.

To the Mimamsaka, the significance of karma lies its association with
liberation and eventual identification with dharma. Nitya and naimit-
tika Vedic karmas benefit in attaining liberation. The later Mimamsakas,
such Ayadeva and Laugaksibhaskara, emphasize that when these kar-
mas are offered to Paramatman they result in liberation. In one way, this
significance appears to resemble the narration of karmayoga presented
in the Bhagavadgita.

Yajiia, an Act of Sacrifice: Among these different karmas, Mimamsa
gives great significance to yajfia, the act of sacrifice. Based on Vedic
narrations, Mimamsa offers narration on a number of different types
of yajiia, each described in great detail. These yajia are considered
to be fulfilled only with the successful completion of the many ritual
performances that constitute it. The details of these ritual sacrifices
explicitly describe the intent with which they are to be performed; the
specific order in which its constituent rituals are to be performed; what
mantras are to be recited; at what time, location, and under what cir-
cumstances, by whom and for whom they are to be performed; what
austerities are to be undertaken by those enjoined in the sacrifice; and
the fruits of successful completion. All of these are described in great
detail by Mimamsa. Placing dhdrmika actions such as yajfia on the ped-
estal of inquiry and reflection is one of the most notable contributions
of Mimamsa.

Apirva, a Necessary Connection: The Mimamsa concept of apiirva is
the necessary connection between action and its fruits. It is also referred
to as adrstha, or “that which is unseen.” The Mimamsaka reasons that at
the completion of an act, the act itself ceases to exist, yet its fruits come
to bear after some time; hence, some association that conjoins future
fruits with past ceased action needs to exist. Mimamsa conceives of
apirva as fulfilling this need. Whether it is apiirva itself or Paramatman
who offers the fruits of action, is the subject of great debate within the
darsana. Many later Mimamsakas acknowledge a theistic intervention
in the ascription of fruits.

Mimamsa accepts the Vedas to be supremely authoritative. It also
harbors great faith in Vedic dharma and the principle of karma and its
fruits; and through reason and logic it establishes the claims of that very
same faith. Hence, although Mimamsa may not solely depend upon
reason, it does not represent a blind dependence on unexamined and
unsupported authority.
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Footnotes

1 (Mimamsasitra 1.1.1) (B. D. Basu 1)

2 (Mimamsasitra 1.1.2) (1)

3 (Mimamsasitra 1.1.3) (1)

Allahabad: Sudhindre Nath Basu, 1923.
Print. The Sacred Books of the Hindus XXVII.

4 (Mimamsasitra 1.1.4) (2)
5 (Mimamsasatra 1.1.6-23) (3-6)
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VEDANTA DARSANA: THE SCHOOL OF BRAHMAVIDYA

he Vedanta Dar$ana (also known as Uttaramimamsa) is one of
the most prominent and currently the most practiced school of
the saddarsana. The title Vedanta appropriately characterizes this
darsana in the following three ways: (1) Vedanta is a Sanskrit com-
pound constructed from joining Veda with anta. The term Veda refers to
the Vedas. Each Veda has the following four parts: Sambhita, Brahmana,
Aranyaka and the Upanisad. Among these, the Upanisads are referred
to as the end part of the Vedas. Hence, Vedanta refers to the knowl-
edge of the Upanisads: the end (anta) of the Vedas. (2) In addition, anta
also means “concluding essence” The essence of the Vedas is included
in its Upanisads. Hence, Vedanta also refers to the concluding essence
of the Vedas. The name of the darsana indicates that its principles rest
on the teachings of the Upanishads. (3) When understood as a darsana,
Vedanta also refers to the Brahmastitras, the primary aphoristic text of
the darsana. Just as the Mimamsa’s aphoristic text is based on Vedic rit-
ual expositions, Vedanta’s Brahmastitras are based on the Upanisads.
Although the principles of Vedanta originate from Vedic literature,
a systematic representation of its teachings is attributed to Maharsi
Badarayana Vyasa. His creation of the Brahmasiitras established
Vedanta as a darsana of Vedic philosophy. Since other dcharyas within
the darsana based their respective philosophies on the expositions of
this text, Vyasa is also referred to as the adi-dacharya of Vedanta.
Prasthanatrayi, a Trinity of Texts: Prasthana means “a $dstra that
establishes principles,” and tray7 indicates “the quantity three” There
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are three sacred texts held as authoritative by the Vedanta Darsana:
The Upanisads, the Srimadbhagavadgita and the Brahmasiitras (also
known as the Vedantasiitras). Because these three sacred texts estab-
lish the principles of Vedanta, they are collectively identified as the
Prasthanatrayi.

Of these, the Upanisads are a form of sruti', hence referred to as
Srutiprasthana); the Srimadbhagavadgita is a form of smyrti®, and thus
identified as the smrtiprasthana; and the Brahmasitras are a form of
tarka, or logic, hence identified as tarka-prasthana.

Brahmasitras, an Investigation of Brahman: The Brahmasiitras are
partitioned into four chapters (adhyaya), with each further divided
into four sections (pada). The chapters of the text focus on the follow-
ing topics: (1) Meaning Ascription (Samanvaya-adhydya): the first
chapter, through logical analysis, elaborates the meaning of the srutis
in which anandamaya, akasa, prana, aksara, dahara, sat and others
appear. In doing so it describes Brahman as, among other things, the
sustainer of all, all-pervasive, and the all-doer. (2) Refutation of Objec-
tions (Virodhapratiksepa-adhyaya): the second chapter discusses various
objections to the mentioned nature of Brahman and refutes those objec-
tions. (3) Description of Endeavor (Sadhand-adhyaya): This chapter
elaborates the various spiritual endeavors for attaining liberation. (4) The
Fruits of Brahmavidya (Phala-adhyaya): The final chapter describes lib-
eration, the liberated, their divine powers and the divine abode.

Just as the Mimamsa aphoristic text was identified as the Karmasitras,

Sage Badarayana sits in a grove of holy

the seminal Brahmasutras. Behind him are

Madhva, Ramananuja and Vallabacharya.

the Vedantasiitras, by its dedicated inves-
tigation on the nature of Brahman, is
also aptly named the Brahmasiitras. The
text’s enquiry into the nature of Brah-
man is rooted in Upanishadic reve-
lation. Among the meanings of the
term Upanisad, it is known to mean
“That by which brahmavidya (knowl-
edge of Brahman) is known and
attained” The Upanisads themselves
define brahmavidya by clearly stating,
“Brahmavidya is that by which the knowl-
edge of aksara and purusa is obtained.”

Since the Brahmasiitras are based on
the Upanisads and smyti texts, it comes
as no surprise that a call to investigate
this brahmavidya is expressed in the
very first aphorism of the Brahmasiitras:

“Therefore, now commences a desire to
know Brahman.™ It is also notable that
here, at the outset, the Brahmastutras,
unlike the aphoristic texts of the other
darsanas, undoubtedly makes itself
known as theistic.

Fundamental Principles: Vedanta
offers Brahman as the material cause
(upadanakarana) and instrumental
cause (nimittakarana) of the world, and as its all-doer. Vedanta also
acknowledges the existence of an eternal and sentient dtman that is
bound by karma, and as a result endures rebirth. The darsana identifies
brahmavidya as the means for attaining never-ending liberation of this
atman from the cycle of birth and death.

Vedanta’s metaphysical elaborations present descriptions of the
atman’ as the jivatman® and as the governors (iSvaras)°® of different
realms (lokas). It also offers a detailed narration of the cause of bond-
age of these atman. In addition, it explains the means for their libera-
tion,” the liberated,® the divine abode’ of the liberated, the path' toward
this abode, and the supreme entity, Paramatman,'* who forever resides
within it.

The Power of Words: The Vedanta Dar$ana recognizes the power of
the scriptural word. Among the different accepted means of knowledge,
it clearly establishes verbal testimony (Sabda-pramana) as foremost.
Although the Naiyayikas accepted the authority of verbal testimony,
they relied predominately on inference when establishing the existence
of I§vara. In Vedanta, however, despite being aware of the Naiyayikas’
efforts, the darsana emphasizes verbal testimony over that of pure infer-
ence. It seems that the reason for this prominence is its understanding
of the instability and unpredictability of logic. Vyasa himself clarifies
in the Brahmasiitras, “Because reasoning has no sure basis...”* One
sees this emphasis on verbal testimony even in the beginning of the
Brahmasiitras. Upon first proclaiming Brahman as the topic of discus-
sion in the first aphorism, the text continues by describing that Brah-
man as the creator of the world. The next aphorism explicitly declares
that it will demonstrate the nature of this Brahman through $astra.
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Guru in Vedantic Hermeneutics: Guru-krpa is the heart of the
Vedanta Daréana. Having established the significance of verbal
testimony, Vedanta also emphasizes the importance of guru in

gathered the acharyas of some of the subsequent  its hermeneutics (theory of interpretation). Without understand-
and philosophically distinct Vedanta schools:
(left to right) Chaitanya, Sankara, Nimbarka,

ing the significance of the guru in Vedanta, a study of Vedanta
would be incomplete. It irrefutably states that it is not possible to
experience the meaning of the $astras without surrendering to a
gurudeva. To demonstrate this, Vedanta appeals to the author-
ity of the Srutis and smrtis. The Mundaka Upanisad explains, “To
obtain that knowledge one must surrender oneself, with offerings in
hand, only to that guru who has realized the essence of scriptures, who
is Brahman, and steady in Parabrahman.** The Srimadbhagavadgita
describes such a guru as the jiianin (knowledgeable) and tattvadarsin
(the seer of reality). “To master brahmavidya,” the Gita continues, “one
must please him by bowing to him (pranipatena), asking him mean-
ingful questions (pariprasnena) and serving him (sevaya).”** By the
Svetasvatara Upanisad, Vedanta makes clear the sentiments one needs
to have for such a guru in order to realize the true meanings of the
sastras: “One should have the same devotion for the guru as one has for
Parabrahman?”"® Here it advises to view the guru as Narayanasvartpa
(the form of Parabrahman). From this, it seems only appropriate that
followers of Vedanta identify the guru as “Gurudeva” or “Guruhari’” Per-
haps it is because of this guru-sisya (disciple) tradition that the Vedanta
Darsana is of great significance even today. In this way, Vedantic
hermeneutics achieves completeness only by accepting the guru.

Sub-Darsanas of Vedanta: Many schools of Vedanta (sampradayas)
later emerged from the teachings of Prasthanatrayi. Within the
Indian philosophical tradition, it became customary for these
sampraddyas to establish their philosophical positions in relation
to these three texts. Although these sampraddyas are positioned
within the Vedanta Darsana, they themselves became identified
with the title darsana. Among them, the most notable are Sankara’s
Advaita-dar$ana, Ramanuja’s Visistadvaita-dar$ana, Madhva’s Dvaita-
daréana, Nimbarka’s Dvaitadvaita-dar$ana, Vallabha’s Suddhadvaita-
dar$ana, Chaitanyamahaprabhu’s Achintyabhedabheda-darsana, and
Svaminarayana’s Aksarabrahma-Parabrahma-darana'® (also known as
the Aksara-Purasottama-siddhanta). Each school is nurtured by a unique
interpretation of the Prasthanatrayi presented in extensive commentaries.

By discussing, among other things, Brahman as the cause of the world,
the form of the dtman, liberation and its means, and the unavoidable
need of a guru to understand sacred texts, the Vedanta Darsana gifts the
world with a unique school of philosophy.
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Footnotes

Sruti refers to Vedic mantras.

Smirti refers to that which recalls the
principles of the srutis.

(Brahmasutra 1.1.1) (Vedavyasa 1)
(Brahmasatra 2.3.18) (171)
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YOGA

Joined in yoga, the conquered
mind of a yogi is like an
unwavering flame: ever still
in a place without wind.
(Bhagavadgita 6.19)

MIMAMSA
By dedicating oblation to
Paramatman, the devas
offer worship to Him.
Through association
with Paramatman, the
devas offer worship

to Paramatman.

(Rgveda 1.164.50)

ART BY AMALA CHANDRASEKARAN

Just as an unperceived fire is inferred

by perceived smoke, given the right
reason, the unobserved becomes known.
(Gautamasutrabhasyam 2.1.46)

CLASSIC ANALOGIES OF
THE SIX DARSANAS

SANKHYA

Creation spurs from the union
of purusa and prakrti. Together
they move like the lame guiding
the blind. (Samkhyakarika 21)

VEDANTA

The guru is the bow, the
Self is the arrow and
Brahman is the target.
(Mundakopanisat

VAISESIKA

It is visesa that distinguishes one
paramanu (atom) from another. Two
paramanu are distinct from one another
because of visesa. (Tarkasarnigraha)
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