Compiled from the book ‘Sridakshinamurthistotram Vol.1 authored by Ved Sri D.S.Subbaramaiya,
published by the Sringeri Sharada Peetham. This compilation has 14 pages.

6.12.6 Other Schools peinters to Brahmavidya

Explicit statements to this effect by the protagonists
of some of the apparently rival philosophieal schools are
also in evidence Dealing with the case of the rnival
schools, the fikd on the Shtasamhid quoted points out
how this perspective can be brought to bear in respect of
the so-called non-Upamsadic schools as well  Thas may
be 1llustrated by a few examples

{a) Sankhya and Yoga

Taking the case of the Sankhye and the Patanjala, 1t
may be noted that liberation according to them 1s secured
by the discriminative knowledge of the purusa (the
knower, who 1s of the nature of Consciousness) from
the prakrfi 1n 1ts two states, evolved and causal—
eFmEaTaaamE, (Sdn. K& 2) In this state of Kawalya, where
Atman alone shines, there 15 nerther the experience of any
other individual nor of the prakriz in either of its states,
Also, they cannot be affirmed to exist, since the existence
15 to be established by a pramane — gErdtar #affs: — and
there 1s no preméne 1n that state  That 1s, they are jfigna-
mwartya—sublated on the dawn of knowledge leading to
Kawalya., Again, what the Yogasitia (2-22)—zad siy

AERTHE qEFgETIuE — says viz , that though they cease
to exist from the standpoint of the liberated, they are

ol
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eaperienced by others, 1s reminiscent of the rope-snake,
Because of these two reasons, the plurality of purusas, and
prakrir are illusory, mithya, though not explicitly mentioned
so by these two schools j thus Atman which is of the nature
of Existence and Consciousness, is one without a sccond.
Again, in the Fargiavyopakhyana in the Yogasiitrabhas ya
(3—18) 1t 1s stated that, though the happiness resulting
from the stddhis is greater than that in ordinary parlance,
it is nothing but miscry as compared to Kawalya This
shows that Kawalya is what 1s to be sought after 1n
preference to cverything else, as being most beneficial.
This implies that Atman 1s of the nature of Bliss as well,
though not explicitly spoken ol as such. Further, in the
spirit of the Sruti =7a) @ gsw: (Br U. 4-3-16) [This
purusa is indeed non-attached] the Sankhyalanhi (62) says—

A Fegasgl 7 gad aifg daifs s

daifa ae9d g=qd ¥ A gFh |
which declares that, in reality, there is neither bondage
nor transmigration nor liberation for anyone ; all such

parlance is to be traced to praksii (which has been shown to
be allusory), This 1s remimscent of the Mandakyakarildi—

7 409 7 MNefad ag) 99 ges: |
7 gEE § gw suer g |)

Sarvatantiasvatanira 8r1 Sn Vicaspatimisra who is at

home in all Sastras, says in his Bhamati on the Bhisya on
the Sitra (2-1-2-3) wiq 4m wg: | thus—

7 Farth Qe semRazEfogao, &
§ ATERIAE TG A RS A RS HAeds AT,
a4 gbnEEmDse sgaaff ood ek RERDe ...
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7 g dfzafa) . . . 99 ¢@ anae sgeiEfarsse & wiE,
Figmog: —
qoTiAl w9 &= 7 zEgggss |
. ag zfRqaaw g AEE ggeEa |l

[The intention of the Yogasdsira 1s not in establishing the
existence of the pradhina ete., but in delineating the nature of
yoga, the means for it and the siddhis as its subsidiary benefits,
and Kawmwalya as its supreme purport. Since some framework 15
to be adopted for this purpose, the pradidna with its products as
conceived of mn Sankhya 1s adopted as offering incidence for this.
The intention is not thus in delineating the pradkina That is
why Bhagavan Varsaganya says in his exposition of Yvgasdsira
that the substratum of the gunas, the Atman, is not an ‘object®
of experience. That which 15 an ‘object’ of experience, is
indeed illusory; in fact, 1t does not exist at all ]

This points out the slender difference between the pradhina
as believed to be conceived of by the Sankhyaer and the
agyakta or avydkria of the Veddnta, The Bhasya on the
Brahmasiitra (1-4—1-3) agdiaeargdeaa| says—

4f% 59 ga=l FEEAmEGET SE: FROEAFEIETES,
SEEIN TG AYFFRIOETEA, | FRECar Framenta. gmaer

AT | F @aeE |

[Should we admit some independent primal state as the
cause of the world, we shall be implicitly admitting the theory
of pradhana as the cause. What we admit, however, 15 only a
primal state dependent on the Supreme Lord and not an
independent one ; only then would it be purposeful.]

Again as to how the concepts of mahat and ahankare
of the Sankhyas can be taken over into the Vedantic
scheme as equivalent to the concepts of tksana and senkalpa
has already been referred to,
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(b) Myaya and Vaiseshika

Since, just as in the case of the Sankiyas etc , cven
according to the schools of Myaya, Vardestka etc., hiberation
results from knowledge, and from the standpoint of the
liberated, the world characterised as non-Self does not
exist apart from the individual, they too must necessarily
admit, hike the Sanihyas etc , the non-duality of Self and
the 1llusory nature of the world. Liberation being coveted
as more beneficial than the positions of Biahma, Indra
etc , greatest happiness 15 1n hberation though not
explicitly stated as such They speak of the non-existence
of knowledge as well in lhiberation, 1n this sensc that
there is no knowledge whatsoever of anything that is
different from Atman like the mind, senses, body, objects
etc, of the world. Consciousness that is Atman is
absolutely mirotkalpaka 1.c., It has no objective charac-
teristics and hence there is no knowledge categonised as a
quality in their system That liberation ensues [rom right
knowledge which dispels the illusory knowledge is
expressed by their own siitras—

gagEin g, | gasnEfdefmgEEge-

AU FEA=AUTERIEN: | (1-1-2)

[Liberation results from the removal of the illusory knowledge,
which 1n turn, results in the successive removal of defects (hke
attachment, repulsion ete,,), activity, birth and misery.]

Sri Udayanacarya, the great logician, when dealing
with the Buddhist logicians points out the discrepancy in
their siinyavdda by such statements as—

T aedEaagy FEsks i
agigsh afelr dgag sgd: ||
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[Without an external object, there can be no knowledge
relating to 1t Thumping victory crowns only the impregnable
WVedéntic set-up which alone shows that the external world 1s
sublated only on the dawn of the knowledge of the Substratum.]

and ufia qrsfisfnearfiztm, fe ar sfisianeem |

[Enter the fold of the amirvacaniyakiydi: of the Vedintins
or remain quiet by cleansing your mind of your untenable
speculations.]

That his anxiety 1s particularly in saving people from
atheism and in providing the ground for taking eventually
to the Vedantic discipline, is made clear by the above
statements as also by the statement—{FarasafiE gsf-aart
[What has a ginger-trader to do with a sea-going vessel ?]
when comparing his own system with Vedanta, Even the
great logicians Gangesopadhydya and Raghunathabhatta-
cirya have made clear in the invocations respectively in
their compositions that their sole purport 15 1n Brahman
of the Vedianta, which, though by Itself transcends the
three gunas, appears to be associated with them because
of upadin and which 15 secondless, impartite Bliss and
Consciousness—

qodisfafgorataa: | and sravsE A qofa qArAs |

Likewise, that the purport of Annambhatta, the author
of the Tarkasangrahadipika 1s also in Vedanta, 1s indicated
by his choice of the Mak@vakya “That thou art” to exemplhify
the jahadajahallaksana and his concluding statement 1n the
Dipka that the purpose of the Tarkasangraha is in aiding
manana 1.e., contemplation on what 15 learnt from Sruts
i.e., fravana, as per the Sruti—

STfeAT A1 % &ESd: Aasdl Arasdl fafRenfaasa: |
(Br. U. 2-4-5)
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{c) Purvamimamsa
Sr1 Kumarilabhattapada, expounder of the Pirva-
mimamsasastra observes in his Slokavarika (1-1 0)—

arig & farar 2% Swadisarn |
amifasad sgad ga: Far 7441 ||

[For the most part, in the world the Afimimsa has been
rendered materialistic as it were My effort 15 to expose 1its
character that is anti-atheistic.]

Again, in the Slokavartika (Atmaviada—148) he observes—
rE AlfaFaiusitogueaiaar Tragas gFarn |
TeaNafkaay a9 gaify SgFafayana |

[Bhds yakdra Sri Sabarasvimupdda has, through reasoning,
established the existence of Self, with the intention of refuting
the atheistic school. Firm conviction of this knowledge of Self
ensues from the study of the Vedinta.]

The real intention behind the refutation of the
existence of Idvara in the .‘fﬂakaﬂﬁmka, must be deemed to
be the refutation of the view that I$vara can be established
through 1nference, and not in the non-acceptance of
Igvara, as 1s seen from the 1nvocatory verse of the
Slokavaritka wherein he pays obeisance to Him as adorned
by the crescent Moon, with the three Vedas as the divine
eyes, the embodiment of Pure Consciousness, the bestower
of Bliss—

Frgsgmigm PAdRsaTay |
mfafafag an Sadai )

Also, 81 Prabhakaramisrapdda in his commentary Brhatt
on Sabarabhis ya says—

7%y AWEEAY e agqevad @ aasafaf, gagead,
qaeafafy, aaedea:, Bgar Atad 4599, | and
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g ATERAHN stara-arnfmmfaf, sfasamon-
Waeadla,, @ snafgaIRgoeay | oy ¥ wnae gqiaA:
‘q gfERd IadggAr sHERA R wahsl | s
fgans AaFHRO WA awArgETE, A |

[As regards the conclusion arrived at by the knowers of
Brahman—that which is an ‘object’ of knowledge 15 not the
Reality and that which can never be an “ object ' 15 the Reality—
we prostrate before them May nothing be sawd after the wise
have expressed themselves,

As regards the statement that the feeling of 1’ and of
‘mime’ in the non-Belf is due to supermmposition, 1t applies
only to those whose minds are cleansed of passions, but not to
those who are attached to action. So says Bhagaviin Dvaipiyana
in the Rahasyidhikara—" The wise should not confuse the minds
of the ignorant who are devoted to the path of action® Thus it
is that Sri Sabarasvimipida in his Bhdsya has not gone into the
details of this aspect, in accordance with the instruction of the
Lord, and not because he was not aware of 1t.]

Again in the Pyakerana section of the Tanfravarfika,
for example, 15 to be found statements pertaining to
liberation, Self, Knowledge and action which are all in
accordance with the Vedantic set-up. In tlus connection
1t 15 seen that often the Mimdmsakas maintain the view—

aq giEd e 7 F AT, |
sfvsmiedla 9 agE @:9geged, ||
[That Bliss which 1s not mixed with sorrow or eclipsed by

any other mental state, which has no cessation and which 1s
available for the mere wish, is heaven.]

which 1s the viewpoint of Sruti.

Sr1 Madhustidanasarasvatipida 1n lis Advarimaina-
raksanam, 1n the section showing that the ultimate purport
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of the Srutis like ¢ The aspirant after heaven must perform

sacrifice * 15 1n Advatta alonc, 1mpresses on the Mimamsakas

thus— . 5
qa1 F @goeaEs SAT egeaAfy @ gaufongans

ANgaefe gitwnaa |

[Likewise, know well that the Srutypramina quoted by you
yourself teaches you Advarta alone in spite of your protests and
your attachments to doaila. ]

Thus all the great AMimamsakas have made 1t abun-
dantly clear, without any speck of doubt, that themr
purport 15 in Advaifa and that the Mimamsasasira operates
keeping in view only the less qualified people who have
not overcome attachment,

{d) Dharmasastra
Referring to the Dharmasisira, 1t 15 seen by way of
example, that the YaRavalkyasmyts (1~8) says—

gsqraREAfERIAEEaEasAI, |
o § QA gAl gEaiAEaEEA, ||
[Of all the karmas such as sacrifices, conduct, control of
senses, non-violence, gift, learning of one’s own branch of
Sruti etc, this 1s the supreme Dharma which is seeing Atman
by mcans of yoga.]
Says the Manusmriz—
Fhaaf J3amarEAgE of Tgad |
SET5d gaEwE 99y mad aq |) (12-85)
FIAY TRAE gdgait =\
9 GFrArAas gwEaafanssla || (12-91)
Cafg saases gne fRea: |
adaEaEe) & e wafy araw 11 (12-93)
AeHa 2aan: gaf: gdaraeqata | (12-119)



619 6.12

[The knowledge of Atman 1s considered superior to all
these This 15 the foremost of all disciplines , 1mmortality is
secured from it. Seeing himself 1n all, and all 1n himself, and
seeing Brahman everywhere, the secker of Self secures the
kingdom of Self. This is the frustfulness of one’s life—specially
of a Brahmana. He is verily the twice-born who secures this fruit
and thus fulfils all Ins duties 1n life, and none other  All gods
are verily Atman Itself, everything is establisbed in Atman ]

These 1llustrations serve to show that the exponents
of Dharmaiastra have themselves made explicit statements
to the effect that the ultimate aim of the practice of dharma
is in the realisation of Brahman-Atman

(e) Agamas

That the purport of all Agamas delineating various
deities and devotional practices 1s also in Brahmamdya is
seen from their own statements. Servajfianotiara, an
authority in respect of Sawdgamas says—

disdl FY RY R G PR |
st Ao arer alsgnfer 7 daar )

g Al gea: quAafE 4 g |

& Ot wEdFRlgE EEEaaga |
[1 am indeed He who 15 spoken of in all the Vedas as the
unborn Lord, Atman Himself, devoid of body and qualities.
There 15 no doubt about this.

He who, out of delusion, thinks that he 1s Self and that
§iva the Supreme Lord is indeed different from him, will not
attain Sivahood.]

The Suprabheddgama says—
aq) w@ @ e &R it 93 9o |
sifasm wagegsly qummk )



10

6.12 620

[As water poured m water, milk in mmlk or ghee in ghee, so
also jiva merging 1 Siva becomes non-different. ]

In the Pafcarafrigama are found statements such as—
%g qa= feds g AREATIL |
a5 gAI0 gIFaT 96 SIGNSEAr || (Miradapaiicaratra)

a7 el ¥ ava) Tadma |
gag=al & SaR sewe B ||
gauarEd qiaeEd Faue g |

Wﬁﬁqﬁ' & iﬁﬁﬂ o QT i{ﬁ Pl (Brakmasambitd)

[This world 15 only illusory, the truth is that I am the
secondless Brahman  The Vedéntas, the Guru as also one’s
own experience are the pramanas in this respect,

On the dawn of the realisation that there 1z no duality, the
duality of the mind 1s destroyved. This 15 the end of samsdra
O Brahmana' enquire on these lines

Meditation on the qualified leads to the one thatis devoid of
qualities The knower of Brahman 1s Brahman The great
Srut1 also declares this 1

(f) Saktatantra

Those who follow the Sakta school also hold Adoaita as
the ultimate truth  All the seed-letters end in binde, the
material cause of all principles. The Saktatantra  texts
also say—

WearanefagEn, gmargewoll, favg, ST,
ygfaa FaEa-agsia etc.

[She who is the Substratum of the illusory world, whose
soariipa is Brahman-Atman, the One without distinction, the one
who destroys differences, the Supreme Goddess should be
meditated upon thus alone+ * I am She*.]
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{g) Vyakarana

Again, the subject of grammar which has been
known to occupy itselfl with the correct usage of words,
has also a philosophical development as is seen from the
works of the great grammarians, Pamni, Vararuc,
Patafjali, Bhartrhar etc A few examples may be
considered Says Bhartrhan—

YIRS 79 NETaT AT |
Faddsdwia afFar smar aa: ||

[The immutable Brahman without beginning or end 1s the
sum and substance of all sound The world of abjects denoted
by words 15 an apparent transfiguration of this Brahman ]

grafalige 999 fama mEifky |
sifafteg=ad a@n ad me=ar sgafearn (|

ar sifgaEsg 7 gr@d 7 g9 |
d71 Eﬁﬂf qr AZI=Ear HTHTEEEEIHETEII’ I

[Existence which differs from animal to animal as 1n cows by
virtue of the difference 1n its association 15 called genus (jdfi),
all words are based upon 1t This alone 1s referred to as the
meaning of the stem and verbal root That is the eternal and
Supreme Self The suffixes “tva’, ‘tal’ etc, pertamn to It ]

The above statement of Bhartrhar: 15 from the view-
point of Sr1 8r1 Vydjapyayandcirya who accepts genus
(jat) as what 1s denoted by a word.

Bhartrhar1 again gives expression to the viewpoint of
Sr1 Vyad: who accepts the individual as what 15 denoted
by a word—
& [ e
g a7 AGIHICEEEaEd |

argaqifahn: =g guiafEdaad |
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anAv AT Tagsge 907 |
g EmsT geanhaEd |

[The real object 15 made known through unreal ones which
have the appearance of the Real. By words which act as the
unreal adjuncts, the Real alone 15 expressed. Just as the house
of Devadatta 1s made known by an incidental entity—upalaksana—
serving as a pomter (e g, a crow), the word ‘ house' e.g.,
indicates the Pure Brahman Itself.]

Sri Vidyaranyacarana says in the Sarvaderfanasangraha
(13-234)—

Wy ¢ fag meardarad sdagfasaeamEa
vgeq ff Fan)! oRe sRmgaaegafiea ausw gsane-

9159 gizeard gfa Ml |

[Commenting on the Varftka * word, 1ts meamng, and the
relation between them being eternal’ Bhagavin Pataiijali states—
“The meaning of 2 word is the indwidual itself which is eternal’
bv which he implies (as Sri Kaiyata clarifies) that 1t 15 Brahman
Itself as delimited by an unreal adjunect that 1s the connotation
of every word ]

6.12.7 Different Expositions due to Adhikaribheda; Each has an
in-bmlt secret exit leading to Brahmavidya

In respect of this variety of exposition, says the
Siitasamntd ( YajRavarbhavakhanda 22-22 to 26)—

adtsfmfdga qmt @9 7 daa: )
$atE @Ry 7 FaRAl auT 7T |
SHIG: HROT g FEED T a99 7
amfort 3 FregEn SgFaa Bagon: |
d4sfd sgadiar & seemamma |
FEBAIYOE wgwr 7 agida: ||



13

623 6.12

axifger gor agf et m qarsad ||
TafEen qa1 aafie o adE

TAQIFHIGYIET aifa FgTad, ||

[Therefore all paths are valid because of the difference n
the competency of the seckers , there is no doubt about this  As
regards the aspects of these systems that are contradictory to
Vedanta such as the real nature of lévara, cause of bondage,
cause of the world, liberation, knowledge ete , they are meant
for those of less intellectual and mental calibre, steeped 1n great
illusion But these contradictions are not real ILaike a man who
can control a running cow by showing grass, the Supreme Lord
shows some trivial object of desire (to those ignorant men) and
conlers upon them the highest knowledge later, according to
their maturity.]

From all this 1t 1s clear that the principal purport of
all the systems mentioned 1s 1n Brahman-Atman of the
Vedanta The differences 1in expositions are because of
the differences i1n the equipment of the seekers Therr
intention 1n not revealing their main purport as such 1s
m conformity with the dictum given expression to by
Bhagavin Vasistha—

A@EgEE o9 Aufa 4 934 |

ngifFasey g o ERaEs
[He who preaches to the ignorant and the half-learned that
everything 1s Brahman, verily entangles him in a mesh of

horrible hells ]

The concepts and the method of instruction have been
designed carefully in each case, to provide for a path
leading eventually to Brafimavidyd in the manner of the
sccret eait provided by Vidura enabling the Pindavas to
escape from the house of wax wherein if they had
remained, they would have been burnt up By way of
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example may be cited the Mdyavaisesika concepts of-
samaviya as being one only, atpaniabhiva (absolute nor
existence), differences in one and the same entity due t
upddiis like the organs of hearing in different livin
beings as associated with one and the same @kasa, duyanuk
as arising from the untenable imaginary contact of tw
partless paramanug——

FoE: TRATEFEAMTEIYHFAIG, |
TAFFAT, AATATHIIATAG? ||

The Sankhya concept of gprakrli, the pradhana th
unmanifest state of the mamfest world, 1s virtually th
same as the concept of Miya cxcept for this differenc
that prakri: is not spoken of by them as the power ¢
Isvara and 1t 1s not said to be sublated by knowledge
This shows the close proximity of Sarklya to Vedanta
So also the notion of Purusa of the nature of Conscious
ness. Agamn it may be recalled that all the systems spea
of jmina as the means [o1 liberation which 1s hardl
distingmshable from that according to Vedanta Agal
Sr1 Appayyadiksitapada says in the Nydyaraksamaem i
connection with the Brahmasiitra (1-3-3-12)—

Rz Faqal] FFrrgansefa seaaaRani:, aa
AR AR TRIENIqTT (FAFIE—HINAAT
g7 99 A% Rl 2y amar ¥ @E, 7 9@, gFe-ai
afe G sesqeEE I TREEagEAETE

[Some of those who teach the non-dual Sabda-Brahman, accep
a sphota that is sentient  According to them, it is reasonable t
attribute even the mighty rule to the sphota. If that be so, th
difference between Brahman and sphota 15 only 1n respect o
nomenclature, not 1n substance, as those who establish by reasor
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the non-duality of sphota have perforce to accept non-difference

of jivas and the negation of the insentient world in final
emancipation ]

End of the compilation.



